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PUBLISHER’S NOTE

The BHARATIYA JNANAPITHA has been founded by the
" well-known industrialist and business magnate Seth Shanti Pra-

. sad Jain and his talen@d wife, Shrimati Rama Jain, with a view

to tecovet from old Shastra Bhandaras, to edit and to publish
all available ancient texts in Prakrit, Sanskrit, Apabhransha, Hindi,
. Kanarese, Tamil, etc. on subjects like philosophy, mythology,
literature and history etc. The Institution was founded on the
18th February, 1944. It has published several important books
in Sanskrit, Prakrit, and Hindilanguages. It has been the priv-
ilege of the Jnanapitha to receive from the very inception the
co-opetation and valuable guidance of Rao Bahadur Prof. A.
Chakravarti, M.A., LE.S. (Retd.). He is the Editor of our Eng-

lish and Tamil series. A branch of the Jnanapitha has been
~ established at Madtas under his gmdance ptimarily as a result of
his inspiration.

We are happy to commence our English series w1th the
publication of the SAmAyAsaRa whose author Achatya Kunda
Kunda holds a unique position amongst the authors of Jaina Philo-
sophy and Metaphysics. The SAMAYAsArA is indeed a work of
outstanding merit and has attained unparalleled authotity so far
as understanding of The Nature of the Self is concetned. ‘Though
. there have been quite 2 few editions of the SAMAYASARA, the
ptesent one is noteworthy because of the lucid exposition that
the accompanying commentary of Acharya Amrita Chandra
presents. - Rao Bghadur Prof. A. Chakravarti has enhanced the
value of the wotk by his explanatory notes in a form easily com-
prehensible by the modetn mind. In a mastetly introduction
Prof. Chakravarti has brought out the essential features of Indian
and Western thought on this allimportant topic of the SELF.
We have every hope that the present edition of the SAMAYASARA
will receive attention and approbation of all lovets of Indian
phllosophy and of Jaina thought, .
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PUBLISHER’S NOTE ' vii

The following books are already edited and are being sent
to the Press:— '

‘1. Tattwartha Raj Vartika

2. Ganpita Shastra

3. Tattwartha Subodha Vriti
4. Dahsabhaktyadi Sangrah
5. Jainendra Mahavriti

6. Amogha Vriti

7. Dwisandhan Maha Kavya

The following wiorks are being edited by the Jnanapitha
~ scholars:— ‘

I. Haﬁ;;:insha Charitra (Apabhransha)
2. Siddha Vinishchaya (Tika)

It is the wish of the founders of the Jnanapitha that their
modest efforts may inspire people to read, understand and assi-
milate the great-teachings of our ancient Acharyas. They seek
the co-operation of all scholars and of other literary societies -
towards popularising the books of the Bharatiya Jnanapitha.
This will be an impetus to bring out further publications. All
books of the Jnanapitha are made available to the public at net
cost, and in most cases even below cost.



PREFACE

Samayasara is the most important philosophical work by Shri
Kunda Kunda. It deals with the nature of the self, the term
Samaya being used synonimously with Atman or Brahman. The
translation and commentary hetein published are based upon
Amtitachandra’s Atmakyati but some other commentaties ate
also consulted. Jayasena’s Tatpafyaveiti and Mallisena’s Tamil
‘commentaty were also consulted. The extra gathas found in
Jayasena’s Tatparyavriti do not give any additional information
nor do they affect the general trend of Atmakyati, Hence the
present English' translation confines itself to the gathas found
in Atmakyati It may be mentioned that the Tamil commentary
by Mallisena seems to be based upon Atmakyati by Amritachandra.
Since the work deals with the nature of the self from the Jaina
point of view the introduction also deals with the nature of the
self from other points of view. The mttoducuon is d1v1ded into
three main groups; the nature of the Self dealt with in Western
Philosophy, the nature of the Self in Indian Phﬂosophy and the
same topic according to Modern Science. A rapid survey of
Western thought beginning with the Greek philosophers is -
given in the first patt of the introduction. ‘The second patrt, Indian
Philosophy begins with a concise account of the Upanishadic
thought with which Sti Kynda Kunda appears to be acquainted.
'The modetn scientific approach towards the problem of self is
alsa given in the introduction. It is not a detailed account of
- modetn scientific thought; but hete an attempt is ‘made to
present the modern scientific attitude which is quite different
from that of the latter half of the 19th century. The
Scientists and Philosophers of the Victotian. period wete
" not sute about the natute of the self. Orthodox Physists |
and Physiologists treated consciousness as a by-product in the
evolution of matter and motion. Following this dominant
attitude of phys1cal science, psychologlsts also ttled to dlscuss
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the problem of consciousness without a soul or self. All that
is changed now. Scientific writers mainly influenced by the
results obtained by the Psychic Research Society now openly ack-
nowledge the existence of the conscious entity the self or the
soul which is entirely different in nature from matter; it
sutvives  even after the dissolution of the body. Reseatches in
Claitvoyance and Telepathy and vetidical dreams cleatly support
the attitude of modern thinkers as to the survival of the human
personality after death. Though nothing definite is established
scientifically this change of attitude is itself 2 welcome one. This
. change introduces the ‘rapprochement between Western thought
. and Indian thought as is evidenced in the writings of persons like
~ Aldous Husley. This must be considered 4s a good augury
‘because in war-worn world bankrupt of spiritual values thete is a
ray of hope that the Indian thought of perennial nature may feed
the spiritually starved wotld which is in search of some genuine
idea setving as a solace and hope for the spiritually famished
humanity. :

This book is published as the first of the English seties in
the Bharatiya Jnanapitha publications. This publication will
reveal to the world what Indian thinkers 2000 years ago had to
, -say about the problem of the Self, :
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INTRODUCTION |
SELF IN EUROPEAN THOUGHT

Man’s development in all aspects may be described as an
atterpt to discover himself. Whether we take the develop-
ment of thought in the East or the West the same “principle
‘Know thyself’ seems to be the underlymo urge. When we
turn to the West we find that the beginnings of philosophy are
traced to the pre-Socratic petiod of Greek cwﬂlsauon

.Gree,é P/zzlo:op/y/ ‘ s

That was 2 peﬁod of cultute whexe the Greeks had a form
of teligion accosding to which their Gods, Athene and Apollo,
were supethuman personalities trying to help their favourite
Greeks by taking part in all their struggles. - This naive popular
form of religion very soon gave place to a flood of scepticism
organised by the school of Sophists. They began to challenge
some of the fundamental concepts of religion and ethics. It
was, when this process of social disintegration was. going on
that we find Socrates appeating in the scene. Though he was
one of the Sophists himself, he was actuated by a higher ideal of
salvaging what tremained of the destructive analysis of Sophism.

» For this purpose he began to question and to find out the so-
called educated individuals of the Athenian society. = This pro-
cess of questioning with the object of discovering whether the

~ opponent knew anything, fundamental about _religion and
ethics was designated as the “Soctatic Dialectic”. He would
catch hold of a person from the market place who was eloquently
haranguing about justice ot goodness and questioned what he
meant by the Just ot the Good. When the opponent gives an
instance of what is just or whit is good and defines the concept
~ on_the same principle, Socrates would .confront him with an ex-
ception to that definition. This would fotce the opponent to
modify his definition. 'This process of debating will go.on till
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the opponent gets confounded in the debate and is made to confess
that after all he was ignorant of the naturé of the fundamental
concepts. _ By this process of cross examination Soctates exposed
the utter vanity and hollowness of the so-called leatned Sophists
of Athens. Then he realised himself and made others realise
how shallow was the knowledge of the so-called scholar. ‘That
was why he obtained the singular testimony from the Delphic
Oracle that he was the wisest man living because he knew that
that he knew nothing. This process of dialectical analysis so
successfully employed by Socrates resulted in the building up
of the Athenian Academy which gathered under its roof a number
“of ardent youths with the desire to learn more about human pet-
_sonality and its nature. :

Plato, a disciple and friend of Socrates was the most ﬂlustnous
figure of the school. In fact all that we know about Socrates and
the conditions of thought about that period ate all given to us by
Plato through his immozrtal Dialogues. He systematized the vari-
ous ideas tevealed by his master, Socrates. He constructed a philo-
sophical system according to which sense-presented expetience is

. entirely different from the world of ultimate ideas which was the
~ wotld of Reals. He illustrates this duality of human knowledge
by his famous patable of the cave. According to this parable
human being is but a ‘slave confined inside a cave chained with
his face towards the wall. ‘Behind him is the opening through
which all-illuminating sunshine casts shadows of moving objects
on the walls of the cave. The enchained slave inside the cave is priv- ¢
ileged to see only the moving shadows which he imagines to be
the real objects of the world. But once he breaks, the chain and
emerges out of the cave he enters into a wotld of brilliant light and
sunshine and comes across the real objects whose shadows he was
~ constrained to see all along. Man’s entry into the realm of teality
and realization of the empty shadow of the sense-presented wotld
is considered to be the goal of human culture and civilisation by
Plato.  Instead of moving in the ephemeral shadows of the sense-
-presented world, man ought to live in the wotld of eternal ideas
which constitute the scheme of Reality presided over by the three
fundamental Ideas-Truth, Goodaess and Beauty. ‘This duality of
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knowledge necessarily implies the duality of human nature.
Man has in himself this dual aspect of partly living in the
world of realities and partly in the world of senses. The
senses keep him down in the wotld of shadows whereas his true
nature of reason urges him on to regain his immortal citizenship
of the ultimate world of ideas. On the basis of this conflict of
reason and the senses, Plato builds up a theory of ethics accord-
ing to which man should learn to restrain the tendencics created
by Scnses through the help of Reason and ultimately regain his
lost freedom of the citizenship in the world of Ideas. The two
worlds which he kept quite apart, the world of ideas and the world
of sensc-perception, were brought into concrete relation with
cach other by his successor Aristotle who emphasised the fact that
they are closely related to each othet even in the case of Eonctete
human life. Human personality is an organised unity of both
reason.and sense and hence the duality should not be emphasised
too much to the discredit of the underlying unity in duality.

A few centuries after Socrates, we find the same metaphysical
drama enacted in the plains of Palestine. ‘The Jews who believed
to be the chosen people of Jehovah claimed the privilege of
getting direct messages from Him through their sacred prophets,
the leaders of the Jewish thought and rcligion. On account
of this pride of being the chosen people they maintained a sort
of cultural isolation from others whom they contemptuously
called Gentiles. A tribe intoxicated with such 2 racial pride had
the unfortunate lot of being politically subjugated by more do-
minant races such as the Egyptians, the Babylonians, and finally
the Romans.

Christian Thought

When Palestine was a province of the Roman Empire ruled
by 2 Roman Governor there appeared among the Jews a religious
reformer in the person of Jesus of Nazareth. As a boy he exhi-
bited strange tendencies towards the established religion and
cthics which sometimes mystified the Jewish elders congregated
in their temples and places of worship. After his twelfth year
we know nothing about his whereabouts till he reappears in the
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age of thirty in' the midst of the Jews with an ardent desn:e 6
communicate his message. When he began his mission, the
Jewish society was matked by an extreme type of formalism both
in religion and ethics. The scholats among them who wete the
custodians of the religious scriptures-Phatisees and Scribes—
wete so much addicted to the literal intetpretation of their dogmas
and institutions that they pushed into the backgtound the under-
lying significance and spiit of the Hebtew thought ind religion.
In such a society of hardened conservatives, - Jesus of Nazareth
first appeated as a social cutiosity evoking in them an intellectual
shock which ended in hatred. Here was a person whose way
of life'was a challenge to the established traditions of the Hebrew
religion. He freely moved with all classes of people, distegard-
ing the. social etiquette.  The elders of the Hebtew society
therefore were shocked when they found the so-called reformet

‘moving freely with the publicans and sinners. When challenged -

he merely replied that only the sick required the healing powers
of 'a doctor. He was once again questioned why he openly
violated the established rules of conduct according to the Heb-
rew teligion. He answered by saying, Sabbath is intended fot
man and not man for Sabbath, theteby proclaiming to the world
in unmistakable terms that the vatious institutions, social and -
religious, are intented for helping man in his spiritual devel-
opment and have no tight to smother his growth and impede
his - ptogress. He enthroned human personality. as the most
valuable thing, to serve which, is the function ‘of religious ' and
ethical institutions. He told the Phatisees and Sctibes frankly
that the kingdom of God is within. Though in this conflict
between the new reformer and the old order of . Pharisaism. the
latter succeeded in putting an end to the life of the new leader,
they wete not able to completely crush the movement. His
disciples recruited from the unsophisticated ~ Jewish society

" firmly held fast to the new ideas of the Master and went about

all corners of the country publishing this new message.. From the
Roman province of Palestine they made bold to entet into' Rome
the very capital city of the empire and ardently preached what

~ they: Ieamt from theit Master. They were suspected ‘to- be 4
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subvetsive otganisation and persecuted by the Roman autho-
rities. Undaunted and uncrushed by persecution the -movement
was catried on in the catacombs till the new idea permeated to a
large section of the Roman populanon The Romans had hither-
to a naive realistic form of religion aftet the pattern of the Greek
Religion of the Homeric Petiod. The advent of Christianity result-
ed in the breaking down of these primitive religious institutions
of the Romans. This break-down of traditional Roman reli-
gion brought many Fecruits to the new faith from the upper
strata of Roman society, till it was able to convert a member of
the Impetrial household itself. The condition of the Roman
society was extremely favourable to this wonderful success of
the new faith.
v The Roman Empire which had the great provincial reve-
nues pouting into the Imperial Capital converted the Roman citi-
zens from ardent pattiots of the Roman Republic into debased
and demoralised citizens of the Imperial Capital sustained by
the doles offered by the provincial pro-consuls. They were
spending their time in witnessing demoralising entertainments
and in luxuries. For example, the Roman citizens wete
entertained in the amphitheatre to witness the slaves being
mangled and torn by hungry lions kept starving for this purpose.
It is no wonder that such demoralised social organisation com-
pletely collapsed when it had the first onslaught from a mote
powerful idea and certainly a more soul-stitring message.
The Roman Empire became the Holy Roman Empire in
which there was a coalition of the authority of the States with
that of the Church. This Holy Roman Empire which had the
Church and the State combined had rendered wonderful service to
the whole of Europe by taking the barbarian hoardes of vatious -
European races and converting them into chivaltous Christian -
knights by a strict religious discipline imposed on them by the
vatious self-sacrificing orders of ‘the medieval monastries. 'This
education of the inferior races through strict discipline enforced
by the Roman Church had in its own turn a drawback cautioned
- against by the founder: of Christianity. The Roman church so
jealously guarded its power and influence that it did not promote
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any kmd of free intellectual development suspected to be of a
natute incompatible with the established traditions of the Church.’
This process of disciplinary supptession of the development of
human intellect went for several centuries which atre designated
as the “dark ages” by the historians of Eutope. But human intel-
lect can never be permanently suppressed like that.

..
Renaissance

Thete wete murmours and revolts. wittin the Chutch itself.
The unwarranted assumption of the ptiest-craft that it formed the
intermediary between man and God was openly challenged.
This movement of teform within the Church had strange co-
operative forces from other sources. In the field of astronomy,
Copernicus introduced his new and modern conception of the
constitution of the Solar system which completely displaced the
old Ptoleymaic asttonomy accepted by the Chusrch. The earth
which was considered to be the centre of the Universe around
which the heavenly bodies moved: for the putpose of shedding
light on the earth’s sutface, was relegated to a minor planet
- among the several plantes revolving round the sun which forms
the centte of the Solat system. This astronomical revolution
suddenly introduced a new angle of vision opening up immense
possibilities of research fevealing the wonders of an infinite
Univetse. | - '

Similatly the discovety of the new wotld by Columbus in-
troduced a tevolution in geographical knowledge revealing new
routes of travel and conquest unknown to Alexander the Gteat,
who had to tutn back from the banks of the Indus because his
army would not move any further, as they thought they wetre
approaching the ends of the earth.. To add to these two dis-
coveries there -was the flight of the Greek scholats towards Rome
as a result of the conquest of Constantinople by the Tutks.
These Greek scholars carried with them rich treasures of Athenian
culture, which was a revelation to the starved intellect of the
medieval Europe, an intellect which had nothing but the Chris-
tian Bible and Asistotle’s logic to feed upon. 'This wonderfdl
Athenian culture and civilisation had produced a fervour of
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enthusiasm among the few thinking individuals of medieval
Eutope who devoted themselves to the development of the new
arts such as architecture, sculpture, painting music etc. ‘The whole
movement is called Renaissance or the tebirth, when man dis-
covered his true nmatute. This movement of Renaissance incor-
porated with the religious Reformation ushered in the new wotld
of Europe which was so fruitful of important rssults, such as
' the origin and growth of modern science, a new intellectnal de-
velopment which cornpletely transformed the modern world. The
growth of modern science resulted in a conflict between the
‘established religion and the new Thought. _

The intellectual development just after the Renaissance took
two differént forms, one associated with Francis Bacon, who-
emphasised the importance of experimental method adopted
by science, and the other associated with Descattes who em-
phasised the mathematical method as the necessary intellectual
discipline for the réconstruction of philosophy. ‘

Bacon and Scientific Method

Francis Bacon who felt the madequacy of the old A_ﬂstotehan
‘method of intellectual discipline proposed a new method suitabe for
modern scientific research, in his book called “Novum Organon”—
The New Ifistrument. This new method suitable for scientific re-
search, Bacon describes indetail. According to him it should neither
-be purely imaginary as the spidet’s web spun out of its own body
© not it should be merely mechanical collection of facts by obset-
- vations like the ant. Scientific method must adopt the way of
the honey-bee which collects materials from vatious sources and
transforms them into useful honey. Such an intellectual trans-
formation of facts observed will ultimately unlock the secrets of
- Nmtute for the benefit of man. Such a discovery of Nature’s
secrets for the purpose of utilizing them for social reconstruction
ought to be the ideal of science according to Bacon. In order
to successfully apply such a scientific method, Bacon ptesctibes
~ certain conditions as a necessary intellectual preparation. Gene-
rally the mind of a scientist may be crammed with certain tradi-
tional beliefs and superstitions. Such preconceived notions
2 - ‘
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which Bacon calls “Idola’ should be entirely got rid of and the
student of science should approach Nature with an unbiassed open
mind which alone will give a correct insight into the Laws of
Nature. 'This expetimental method prescribed by Bacon if adopt-
ed by a student of science will give inductive generalisations
 relating to the constitution of Nature and her Laws, generalisa-
tions ‘which would be of a certain amount of high probability.
Though the inductive generalisations arrived at by ‘scientific
research do not have the absolute certainty, characteristic
of mathematical propositions, they wete consideted by Bacon
to be of great practical value for the benefit.of mankind. This
attitude has been perfectly justified by the development of modern
science with the practical application of scientific generalisations
which have transfomed the life of man in the modern world.  Such
a reconstruction of human society based upon scientific achieve-
ments was foreseen by Bacon in his essay on the New Atlantis,
This new experimental approach to Nature has conquered for
science realm after realm departments of Nature as Astronomy,
Physics, Chemistry, Geology etc.. This successful conquest
of the tealms of Nature by science resulted in complete elimina-
tion of mind of man as a factor for interpretation of natural events.
This elimination of consciousness completely from the field of
research ultimately resulted in scientific reconstructiod of Nature
as a huge mechanical system in which the Law of Causation
was the only principle of operation. In this mechanical
system all events are guided by necessary causal conditions.
Thete is no scope of intellectual interference either to modify -
or to suppress the occurtence of natural events accordmg to the
desires of man. The old thought which entertained the = possi-
bility. of interference with the natural events by supetnatural
agencies was completely discredited as a pute mythology havilag
no place in the realm of Nature, whose constitution is revealed
to the student of Science. This inductive method adopted by
modern science finally tesulted in the generalisation of conset-,
‘vation of mass and energy as the basis of nature and in relegation
of consciousness to an extremely subordinate place as a sott of
2 by-product in the operation of natural events. Such.a general-
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isation suggested by the physical science was also adopted by
~ Charles Datwin to explain the phenomena relating to the animal
kingdom. Healso fell in with the general trend of physical science
and formulated his famous Law of Evolution, based upon natural
selection and survival of the fittest. This principle of explana-
tion of the otigin of species also relegated consciousness as an un-
necessary factor not required for the explanation of life pheno-
mena which he considered to be quite intelligible on the “same
principle of mechanical Law ‘of Causation. This intellectual
attitude which attempted to explain both the organic and the
inorganic realms of Nature purely on the principle of mechanical
Law of Causation was designated Naturalism as contrasted with
ptescientific thought which introduced supetnaturalism. Such
was the state of modetn thought at the end of 19th century.
" But this triumph of Naturalism was openly challenged in the
beginning of the 20th century especially by Biologists and Psycho-
 logists who exposed the inadequacy of the naturalistic method
of interpretation in dealing with biological and psychological phe-
nomena. This open challenge to Naturalism which started in
the beginning of the present centuty had led to the tecognition
of consciousness as an important factor in the evolution process
of both biological and psychological and testored consciousness
to its own status of dignity and importance. Such a challenge
and the consequent recognition of the importance of conscioustess
which is relevant to our gemeral enquiries as to the nature of the
self will be dealt with later on. ‘ ’

Cartesianism Mathematical Methods.

In the meanwhile let us turn to Descattes. He was a2 mathe-
matician and philosopher and he formulated another method neces-
saty for the reconstruction of philosophy. Being a mathema-
tician he wanted to reconstruct metaphysics on certain foundation.
Just as Euclid started with certain undeniable . and axiomatic
propositions on the basis of which he raised the whole structure
of mathematics, Descartes opened to -examine human experience
and discovered some absolutely certain and undeniable propo-
sitions as the foundation for metaphysical reconstruction. Like
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Bacon he also prescribes certain - preliminary conditiéns as neces-
sary preparation for such a course. He examines the conttents
of human expetience in order to find out whether thete is any-
thing of the natute of mathematical certainty, which cannot be
challenged by anybody. All the traditions and principles accepted
on the authotity of a great person ot of the Church, principles and.
beliefs on which the religious and moral aspects of human life
are based, he found to be open to challenge and denial. The very
fact that every' religious dogma or moral principle has a tival
ot opppnent in another system teveals the inadequacy of such
teligious beliefs. Since they lack the absolute certainty of ma-
thematical propositions they could not be taken as the basis for
philosophical reconstructions. Even the sense. presented world
. Descattes finds to be inadequate as the wotld of sense presented
experience is liable to illusions and hallucinations and hence the
object of the sense presented world cannot be taken to be of abso-
lute certainty. Thus step by step he clears the whole of human
expetience as inadequate foundation for philosophy according
to his mathematical principle. Is there no intellectual salvation?
Does such a sceptical analysis of our expetience leave nothing
to the student? Descartes says there is one thing which is ab-
solutely certain. Even if we doubt every item of expetience |
the act of doubt cannot be denied. That thete is thought even
when in the process of challenging experience must be accepted
as an undeniable fact. If we accept thinking as an undeniable
fact we have necessarily to accept some entity which is respon-
sible for such a thinking—Thus he atrived at the famous conclu-
sion Cogito Ergo Sum—I think, thetefore, I am. Such a scep-
tical analysis through which Descartes approached the problem
of metaphysics led him to the thinking self as of absolute cet-
tainty whose reality cannot be doubted at all. This principle

of Cogito Ergo Sum forms the foundation of what is known

as Cartesianism, a p]:ulosophlcal reconstruction just after the
* Renaissance in Eutope. .

Because thought exists thetefore the soul exists; is a pto-
position which emphasises the relation between a substance and
its essential *.atttibute ‘The principle of cogito is an inference
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~ from the reality of an essential attribute to the substance in which
the attribute inheres. The metaphysical bedrock on which Des-
cattes wanted to raise a supetstructure was thus arrived at through
a sceptical amalysis of human experience. Having arrived at
this inevitable conclusion Descattes tries to bring back all those
ideas which he dismissed as improbable and unreal. When he
. examines the contents of thought he is able to perceive certain
ideas entirely distinct in natute from the ideas acquired through
sense-petception. ‘The latter ate only contingents whereas the
~ former' are found to be necessary and certain. All ideas relat-
ing to mathematics are such necessary ideas. These cannot
be contradicted; hence they are absolutely certain. Such neces-
sary ideas which he calls “innate” must be traced to a different

~ origin altogether. One of such ideas which he chooses for in-

vestigation is the idea of a petfect and infinite Being, God. Man
could not have acquired this idea through sense perception. Not
is it possible for him to construct such an idea from elements
“supplied to him by the senses. ‘Hence he concludes- that this
idea of a petfect and infinite Being must be an item of thought
~ from the vety beginning of man. Man from the very moment
of his otigin should have started with this idea and hence Des-
cartes infers that this idea necessarily- leads to the  conclusion
that there is a real being who is the original of this idea—God.
He stamped his own mark on man from the vety beginning. By
such an argument Descartes emphasises the teality of a petfect
and infinite Being, God, besides the "thinking substance, Soul,
whose reality he established through the famous cogito. Given
the reality of Soul and God, the rest of experience which he dis-
- missed as unreal is brought back again. The external wotld
which he dismissed on the supposition that it mlght be due to

sense deception is now recognised to be real, for sense deception -

would be a blot on the character of the Creator—the Petfect Being.
Such a being cannot indulge in deceiving his creatures. Hence
the external wotld must be accepted to be real. The reality of
the extenal world though admitted to be teal is considered to
~ be entirely distinct from the soul. The external wotld which
consists of material objects is made up of a different substance
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altogether—mattet, whose essential attribute is extension. T l.mus
Descattes recognises two distinct substances, the thinking thing
and the extended thing. ‘These two substances constitute the whole
of reality. The physical tealm made of extended things is
entitely based upon the mechanical principle of causation. Any
event in this physical world is necessatrily conditioned by ap-
proptiate physical antecedents. Human body as a part of this
realm of extension is controlled by the same physical law of
nature, whereas the soul and its behaviour since they ate
guided by 2 different system of laws are not subjected to the
operation of physical laws. This duality consisting of thinking
things and the extended things forms the main characteristic
of Descattes’ philosophy. Though he trecognises that these
two substances are present in 2 human being, his body a part
of physical realm and his soul the thinking substance rclated to
his body, he does not consider that the rest of the animal kingdom
is of this type. The animals have no soul. The animal body
being thus unrelated to the thinking substance, is considered
to be putely 2 mechanical apparatus, unguided by a think-
ing thing. The animal is 2. soulless physical automaton. This
Cartesian belief persisted till the end of the 2nd half of the 19th
century when the Biologists proclaimed the fundamental unity
of the animal kingdom and emphasised the kindred nature of
the man and animal. Once again we have to emphasise that the
thinking substance or the soul is the centtal doctrine of Cartesian
philosophy and this is relevant to our study of the sclf.

His successor Malebranche took up the ptoblem relating
to the nature of man. According to Descartes man has a dual
nature, his' body belonging to the realm of extension is associat-
ed with the soul which belongs to another realm altogether.  Fach
is a closed system controlled by the operation of distinct laws.
In spite of this distinctness the behaviour of man illustrates the
strange phenomenon that 2 particular change in the mind pro-
duces a corresponding change in the body and vice versa.
How could there be such 2 relation between two things which
are absolutely distinct from each other in nature and attributes.
The body is subject to the laws of the external wotld, the mind
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The Spinozistic panthelsm though extremely fascinating. d1d not
last long. It reduced human personality to an entirely inadequate
and unimportant position and whenever there is such a detefio-
ration of human personality there is always the inevitable reaction.
The Spinozistic pantheism which absorbed all thinking things
and reduced them to non-entities was followed by Leibniz’
monadism.
Leibniz wanted to testore the reality of md1v1dua1 petsonality.
He did not relish the theory of an all ,devourmg ultimate subs-
tance. Hence according to Leibniz the whole system of reality
consisted of monads ot individual units, some of which ate think-
ing monads and othets with a dormant thought. ' Thus though
thought is the necessary characteristic of all monads it was
explicitly present in some monads and in othets it existed in a
latent form. These latter monads whose thought was latent practi-
“cally appeared to be unthinking substance and thus constituted
the physical realm. ‘The unity emphasised by Spinoza between the
“external world and the thinking souls was thus retained by
Leibsiz though he threw ovetboard the utlimate, God substance
which Spinoza introduced to bring about the unity. According to
Leibniz the unity is the identical nature of the monads throughout
~ the realm of reality, though some of these constituted the appa- .
rently uathinking physical objects as contrasted with the think-
ing monads or souls. Thus at one stroke, the ultimate God
substance of Spinoza was split . up into an infinite number of
monads, all identical in kind though they appeared with differ-
ent degrees of developments. This theory which reduced the
wotld to an infinite number of mionads has introduced a problem
- in itself. Leibniz’ monad was considered to be completely self-
sufficeint. Development of thought was purely an intetnal affair.
Even in the matter of sense presentation Leibniz does not believe
that the monad has an access to the external world. The monad
is windowless and completely shut.up within itself. Thereis no
external wotld or internal wotld in the case of monads. The
monads being completely windowless and shut up, how could
. they have a common object of petception? Several individuals
. may petceive the same tree ot stone in the extetnal wotld. Monads
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Being. The Cartesians recognised the importance of such neces-
saty ideas besides sense perception. But the English empiri-
cal philosophets start with this assumption that thete is nothing
in the mind which was not obtained through the senses.
Hence all the contents of the human understandmg ngay be traced
to sense perception. The mind itself is compared to a sott of
photogtraphic camera with the sensitive plate inside the mind on
which the sense imptessions ate created by the stimuli from the
envitonment. What the mind perceives is just the impression
on this sensitive plate caused by the objects in the extetrnal world.
The mind itself being a passive teceptacle of imptessions from
outside and the contents of the mind must be ultimately traced to
the impression caused by extetnal objects. Starting with this as-
sumption Locke tries to make a distinction among the impressions
so created by external objects. Some of the characteristics of these
sense impressions or images in the mind such as colout, taste, smell,
etc., are dependent upon the nature and function of the sensory
organs. These qualities are refetred by the mind to the external
objects. These are called sacondaty qualites as contrasted with the
primary qualities of extension etc. The spatial object perceived by
the senses thus appeats to bé a complex constituted by the spatial
prapetties of extension, solidity—etc., and the sense created pro-
petties of colour, taste, smell etc. According to Locke, the latter
secondaty qualities are purely mental and ate present in the mind
alone though they are referred to external objects. The object
existing in space has only space qualities without these secondary
qualities. Thus the external object is analysed into two groups
of propetties, the ptimary properties tesiding on the object in
the external world and thg secondary qualities as colout, taste
and smell are really preser:} in the mind though referred to the
external objectby the mental habit. By this analysis Locke empha-
sises the importance of the stimuli from the external world and
teduces the mind or the self to a tabula rasa an inactive
passive receptacle for impressions and convetts the objects of
the external wozld into coloutless entities though endowed with
spatial properties. ‘This bifurcation of expetience partly consist-
ing of coloutless exterpal objects and partly consisting of
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mental i impressions inside the consciousness is taken up by his
successor, Berkeley.

Berkeley, being a clergyman is influenced by his religious
predilections. He is not satisfied with Locke’s classification of
properties as primaty and secondary. Even the spatial properties
which Locke considers primary and which are supposed to reside
in the -external wotld ate really dependent upon the nature and
function of the perceiving agent. Intrinsically thete is no
distinction between the spatial qualities of the object and the pro-
petties of colout, taste and smell. ‘The whole group of propét-
ties thus being taken to be mental images, the only form of
reality consists of a number of perceiving spirits for thereyis no
external treality of objects. The spitit and its ideas constitute
the expetience of the individual self and the whole wotld and the
nature is but the perceived body of the supreme spirit, God. Just
as one individual spirit appears to another individual spirit as an
embodied entity so the supreme spirit of God appeats to the
individuals as the wotld of Nature which is really the body of
God. 'Thus according to Berkeley, the extetnal objects cease
to exist and the reality consists of an infinite number of indivi-
duals, spirits presided over by the Supreme Spirit. One spirit
appeats to another in the form of body whereas the body itself
is really the mental image in the mind of the perceiving spitit.
What we are sure about is out own self. Our knowledge of the
external world is based upon an inference from the directly pet-
ceived ideas or images inside the mind and even that inference
is unwarranted and erroneous. What we surely know is out own
spirit and the ideas present in mind which we wrongly assume to
be the objects of the external world. This empirical idealism
of Berkeley is taken up by the Scotish philosopher, Hume.

 Hume, is not influed by religious bias. He catries the em-
pitical analysis rigorously to its logical conclusion. He accepts
Berkeley’s analysis of the external wotld.as sound. The contents
of the mind are but ideas. Imagining them to be objects in the
.external wotld is cettainly unwatranted and etroneous as is main-
tained by Betkeley. But Berkeley’s cettain assertions about the
nature of the spirit is but the result of religious prejudices. Bet-
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keley must have directed his attention towards this nature of
spirit. If he had done so he would have obtained a diffetent result.
“For whenever I, turn my attention inwards” says Hume “I stutr~
ble upon some idea ot other and what they call the Soul I
am not able to perceive”. Thus when expetience is thrown
into the crucible of philosophical analysis by Hume not only the
- external world disappears but also the supposed undoubted
entity called the spitit o the self which could not withstand .the
logical analysis of expetience. According to Hume therefore
consciousness consists of a series of successive ideas or images,
a stream of psychic entities and nothing more. Belief in
the spitit or the soul is as unwatranted as belief in the ex-
ternal objects. Belief in these instances is but a psychological
habit which could not stand the test of rational analysis. The .
popular assumptions of the external world and the existence of
a self are thus dismissed to be unwatranted social prejudices by
Humme, social prejudices which cannot be accepted as philoso-
phical truths. Thus Locke’s empiricism ends logically in the
Hwume’s Nihilism according to which there is no reality, except
the stream of conscious ideas. As a result of this nihilistic con-
" clusion Hume is bound to discard even the Law of Causation
which is the bedrock of modetn science. The belief that events
in nature are inevitably detetmined by their antecedent causal
conditions is also taken to be purely a habit of the mind having
no rational foundations. The fact that A precedes B on so
many occasions cteates in the mind the habit to expect B
whenever A occuts and on account of this habit A is called the
cause of B. Beyond this mental habit of expecting B whenever
A occurs there is no rational connection between A and B.
Thete is.no reason why B may not occur after X ot Y. There is
no fundamental reason to prove that B will occur only after
A and not after any othert event, X ot Y. Therefore the Law
of Causation which is made so much of by modern science is also
converted by Hume’s analysis to be a popular prejudice based
upon the mental habit having no rational foundation. ‘This
nihilistic conclusion of Hume is exactly patallel to the Buddhistic
conception of experience in Indian thought. Buddhism also
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is a sort' of Nihilism for which neither the extetnal world nor the
- Self or Atma has any reality. What really exists is a stream of
momentaty and mental impressions and nothing more. Thus
the English empiticism practically ends in the denial of both
- the self and the external world.

THE GERMAN IDEALISM

_Hume’s sceptical analysis resulted in reducmg not only
the Law of Causation to,an empty mental habit but also in reject-
ing all propositions such as mathematical ones which are consi-
dered absolutely - certain and unchallengeable. Propositions in
mathematics according to Hume depend upon the same mental
habit which is the foundation of the Law of Causation. We
have been accustomed to obsetve for example the angles of a -
triangle ate together equal to two right angles. Merely because
the fact that this ptoposition has been observed to be true in the
pastinall cases that we examined, it does not follow that it would be -
true in other cases. 'Thus even mathematical propositions accord-
. ing to Hume are only highly probable statements but not neces-
sarily binding on the human intellect to be absolutely true. ‘This
sceptical result obtained by Hume was the starting point of idealism.
Immanuel Kant, the great German philosopher admits that he
was roused from his dogmatic slumber by Hume. According
to Kant, Hume’s result though logically inevitable from the
empirical assumptions shows the frustration of reason. Neither
the dogmatic philosophy of Descattes not. the sceptical philoso-
phy of Hume would be a satisfactoty solution of the metaphysical
problem. . Kant therefore attempted to feconstruct metaphysics
in such a way as to avoid both these extremes. As he himself
confesses “The statry heavens above and the motal law within
. always fill me with awe and reverence”. ~His task as a philosopher
therefore is to explain nature and constltution of the cosmos and
understand and explain the significance of the moral Law.
The former he takes up in his first book of Pure Reason

and the latter he takes up in his second hook of Practical

Reasoni. His attempt to salvage metaphysms from Humean
“scepticism constrains him to examine first the foundations of
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mathematics. Are the mathematical propositions really necessaty
‘and true or are metely contingent and probable statements.? He
is not prepated to accept the latter alternative. Hence he con-
centrates his attention to find a suitable explanation for the necessaty
truth of mathematical proposition. According to Kant the typical
mathematical proposition is associated with geometry. Hence tor
him space is the foundation of mathematics. The problem there-
fore tresolves itself into the study of the nature of space and its
properties. Locke’s attempt to give. space an independent
existence in the external world proved to be futile in the hands
of his successors Berkeley and Hume. If space therefore is
“assumed to be an external entity then we have to get ourselves
entangled in the inevitable scepticism of Hume. Hence Kant
is compelled to adopt a new method. "The external wotld no
doubt is the region of sense stimuli. But the object perceived by
 the sense is the result of 2 combination between the stimuli suppli-
ed from the external soutce and the shape given to it by the mind
itself. The contribution which the mind makes in the process
of perception is the form of space. Space and time according
to Kant are the forms conttibuted by the mind while it is engaged
in the process of petceiving external objects. The external world
as seen by us is thus the result of two diffetent factors, one the
sense stimuli from an external soutce, the other the space which
the mifd impresses upon these sense stimuli. Thus no object
can become an object of perception for us unless it is compelled
to take the form of space. Since it is the combined product of
sense stimuli and space-form it necessarily follows that all objects
petceived by us must necessarily have the form of space impressed
on the materials by the mind itself. Spatial quality therefore
becomes a necessary property with all petceived objects in our
sense-presented experience. This wotld of expetience therefote -
must necessatily conform to spatial form and hence the objects
of experience must necessatily be in conformity with spatial pro-
perties. If spatial form is indispensable and necessaty concomi-
tant of physical objects, the space propertiesare similatly inevitable
and necessaty in a sense presented experience. It automatically
- follows according to Kant that spatial properties which ate neces-
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saty and inmevitable form the foundation of mathematics. Hence
mathematical propositions since they ate based upon the propet-
ties of space must also share the nature of space and thus must
be necessary and inevitable.  Thus having secured a safe foun-
dation for mathematical propositions; Kant next goes to further
examine the implications of human understanding. Just as in
the process of perceptual activity mind contributes ‘the forms of
space and time so also in the higher intellectual activity of undet-
standing mind contributes certain other elements which he calls
categories, the most important of which is Causation. Since
the construction of expetience is to be in conformity with the
categories of human understanding they must be according
to the pattern of causation which happens to be the frame wotk
of the whole edifice, according to Kant. Hence causation is
the inevitable and necessary frame-wotk of human experience and
events therein must necessatily happen according to this causal
sequence on which the whole structure rests.  Thus after securing
a foundation for thé principle of causation in the very structure
" of human expetience, Kant surveys the whole of expesffence which
‘is the result of mainly the activity of the mind in contributing
the forms and categoties according to which the sense-materials
are shaped and arranged. The sense material which is thus
fashioned into the human experience by the mind comes from
beyond. What is the source from which this sense stimulus
comes to the mind? Have we any access to this? Kant frankly
admits that this ‘Beyond’ from which sense stimuli proceed is
inaccessible to the mind and thetefore not known. For accord-
ing to him anything that is to be known by the mind must become
a part of human experience and hence must be already subject
to operational activity of mind and must bear its impression.
Hence what is not so subjected to the intellectual operation must
necessarily be outside our experience and hence must necessatily
‘be unknown. This thing which is outside our experience and
which is unknown and which is the source of sense -stimuli,
Kant calls the “Thing in itself.” Similarly the mind we are
aware of is the one engaged in its operational activity in the ex-
petience. What the mind is when it is not so engaged in the
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What we are searching about i5-the wotld of the objective reality.
This wotld of objective reality is the result of the activity of the
" ego. Why should the ego or the self indulge in creating such a
phenomenal world of experience? According to Fichte this is
necessaty because of the full moral growth for the self. The
self creates the wotld of experience, a sort of moral arena in
which it struggles in order to gain moral strength and to
grow to its full stature of moral personality. Thus with
Fichte there is nothing more than the self and the phenomenal
world of experience which it creates for its own purpose; there
is no other reality besides this. Thus Kantian idealism in the
hands of Fichte turns,out to be merely the self and the phenomenal
wotld of experience which it creates, a result more or less’same
as the Berkeley’s idealism in English empiricism. This d#-
- missal of the foundation of external reality and converting it into
merely an appearance created by the self was considered to be
extremely unsatisfactory and it was rejected by his successor
Hegel. Hegel is one of the great world thinkers. He saw
how a careless analysis led to an unsatisfactory and incomplete
system of metaphysics. He was not satisfied with Fichte’s moral
idealism. Not was he satisfied with Kant’s bifurcation of reality
into a thing in itself and the phenomenal world of appearance.
The whole attempt of Hegel is to testore the ultimate unity of
reality and to avoid the inconvenient corollary of mistaken
bifurcation. He does not like to postulate the reality as unknown
and unknowable far off from the world of experience. He can’t
think of a reality detached from the wotld of experience. The
reality must be in the wotld of experiente and there must be an
. intimate relation between this reality and what Kant called the
- phenomenal appearance. The thing in itself dissociated frem the
‘wotld of appearance and appearance dissociated from the under-
lying reality, both are meaningless abstractions according to Hegel.
The appearance is just the appearance of the teality and the
 reality cannot exist apart from and independent of its appearance
‘which is but its manifestation. The .contradiction between the
teality and .appearance .is- but the result of mental abstraction,
-and as such has no basis in 2 genuine metaphysics. The function



INTRODUCTION XXXV

of metaphysics is to understand the significance of out great
experience and any conclusion that nullifies the reality of our ex-
perience must be self—condemned. Hence Hegel tries to bting
back the reality which was located in a far off beyond by Kant
and restore it to its legitimate place in the world of experience.
According to Hegel the great world of experience consists of ot-
ganic entities which are characterised by continuous growth and
.development. Otrganic development is significant and symbolic
of the nature of reality itself. What do we find in the nature of
organism? What is the process of growth of a particulat tree ot
aplant? A seed that does not sprout out must be considered to be
defunct and worthless. If it is to grow into a plant it must some-
how change its nature as a seed breaking itself up so that the seed-
ling may sprout out. 'The tender plant that comes out of the seed
must also change its nature and put on foliage. Fusther growth
must necessarily depend upon sprouting out of the new leaves
and shedding of the old ones. Thus the growth of an organism
" consists in a process of dying in order to live a combination
of two opposite processes united and integrated in the life
of the organism. This process of organic growth which con-
tains within itself the process of breaking up and building up
while maintaining its intrinsic identity and unity is the central
idea of Hegel’s thought. He calls that “dialectic”. According .
to this dialectic we have the thesis, the antithesis and synthesis.
Thesis refets to the postulation of affirmation charactetising this.
Antithesis is just the opposite negation of this characteristic, and
synthesis is the combination of the two processes in the same nature
of organic identity. The growth of organism is the illustration
of this dialectical process. If you fix your attention'to a particular
stage in its growth you have to postulate its nature at that moment.
" If what is true at that moment does not change but perpetuates
itself then the plant will practically die. If it is to live it must
give up its natute and change into something else. It must
shed off its own leaves and put on new sprouts. It must change.
It must be displaced by. antithesis. = Without antithesis there cannot
be gtowth, no reality. Yet the change must be consistent with its
thesis. A margosa plant all of a sudden will not put on-the chdrac
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tenstics of a mango tree. That will be 2 mass self-destruction.
No reality in nature behaves in this erratic fashion. Even
while the old leaves are shed off and the new sprouts are springing
up, the intrinsic identity of the plant is not destroyed. 'There
is a mystetious process of synthesis which maintains the ultimate
jdentity and unity throughout the process of this change. This
dialectical process which we found illustrated in the life of
2 single organism is taken to be a symbolic process of the whole
of Reality. Viewed from this point of dialectic, the whole of
reality of out experience is characterised by this process of
change, a change which is held together by an underlying inevitable
identical unity. Identity in the midst of difference, unity in the
midst of multiplicity, reality in the midst of appearance ate the
sighificant phrases used by Hegel in describing the nature of
reality. 'To speak of identity in isolation from. the diversity or'
unity apart from multiplicity or of a reality apart from appearance
should be said to be an empty abstraction in the place of reality and
these empty abstractions can' never sustain their stability long, even
these though they ate .set up in metaphysical throne by careless
thinkers. ‘They must quit the realm of abstraction and come back
to the world of experience where alone they can live and have
‘significance. 'This realisation of reality in its proper place in the
realm of experience and the tecognition of its importance in the
midst of appearance and diversity must be considered to be the
-greatest contribution of Hegel to modern philosophy. He
accepts the Kantiad doctrine that experience is the result of the
activity of mind though he tejects Kantian abstraction of reality.
When viewed from his own dialectical process this wotld of -
experience is but the appearance and the manifestation of the ulti-
mate reality. The whole is an organic process of development
the undetlying reality being spiritual. He calls this ultimate
teality, the Idea. The great wotld of expetience is the dialectical
manifestation of this ultimate Idea. This ultimate idea is also

.. called the Absolute, a tetm which has-become mote popular

‘among the philosophets. The absolute s ultimate reality, the
manifestation ‘of which is experience of this great world, The
- gteat world of expetience theréfote is considered by Hegel as
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an organic growth. Hegelianism became very popular throughout
the thinking world and practically all the European thinkers have
been influenced by Hegel’s metaphysics. Absolutism of Hegel
became dominant world concept. Tt immensely influenced the’
wotld in all the fortunes of life. Universities in England and
in the continent of Europe and even in the distant America
wete subject to the influence of Hegelian absolutism, and thinkers
began to introduce Hegel’s point of view and the dialectical devel-
‘opment as a necessary panacea for the intellectual troubles created
by the eatlier thinkers. Besides its influence directed in the face
of metaphysics which completely brushed aside the other forms
of thought as English Empiricism,  Kantian idealism etc.
Hegel’s influence was felt in two important directions which led
to the complete transformation, of the concept of State and concept
of the society. When Hegel postulated that the ultimate reality
is absolute and the whole of our expetience is the manifestation of
this absolute, every department of human activity including
religion and morality is given a subsidiary place in this develop-
ment of the absolute idea. The most important manifestation .
of this absolute according to Hegel is the State organisation.
The state is the greatest and the highest manifestation of this
absolute idea, and every other social organisation must subordinate
to this. Even the Church must be subordinate to the State and
teligion becomes an iristance in the manifestation of the State
organisation. The ultimate result of this State absolutism of Hegel
teduced human personality to the status of building material for
raising the edifice of a State. Man is but a brick to be utilised
for constructing the State edifice and besides this function there

is no justification for the existence of man. 'This result is unfor-

tunately the contradiction of the noble idealism of man by Kant
who declared that man isan end to himself and should not be
reduced to a means for any end: Hegel’s absolutism completely
» changes this pictute and reduces man to be merely the matetial for
building up the State. Man derives his significance and impot-
tance only because of his services to the State. Apart from the .
State organisation he has no significance and no right of indepen-
dent existence. 'Thusfrom a genuine metaphysical contribution,
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2 perverse politichl philosophy is developed which petvaded tt
whole European culture and civilisation and resulted in the tw
destructive world wats,

The other development of this Hegelian absoluusm is in th
economic direction. Katl Marx, the foundet of communism clairc
himself to bea disciple of Hegel. His masterpiece “The Capital” i
the Bibe of the Communist. He postulates that the socio-politics
development is according to the process of the Hegelian dialectic
matetialistic: - Tracing the growth of economic development uj
to 19th Cetituty; he points out the intrinsic contradiction betweet
capital and labour and emphasises the intrinsic identity and unity o:
both. 'The capitalist who controls the productive machinery is bu
the creature of labout and as such should be made subordinate
to labour which is the ultimate creator of wealth. The economnic
organisation which allows the concentration of wealth in the
hands of 2 few capitalists who happen to control the productive
industties and who engage thousands of labouters to run the
machinery according to Marx is an iniquitous economic system.

Hence the restoration of the economic otganisation accord-
ing to Karl Marx must consist in restoring the true controlling
agency to that power which creates wealth, ie. the labour which
creates wealth must necessatily be controlling agency of the
capital and must run the industrial organisation. The creator
of wealth must have the right to control it and to enjoy it. This
economic tevolution is also the result of Hegelian absolutism
in -subjugating the ofganisation of society. Thus the modetn
civilisation of Eutope which started with Hegelian absolutism ex-

hibits both the beneficial influence as well s the baneful influence
of the Hegelian absolutism.

I
| SAMAYASARA _
- INTRODUCTION II-SELF IN INDIAN THOUGHT
Before we begin the systematic study of the Darsanas let us

Hy to acquaint ourselves first with the general tendencies of
Indian thought prior to the rise of Buddhism. All the avail-
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able information is to be gathered o
later Sambhitas, the Brahmias&:nd&;m Itjhi ee sourees. (=) 'Ijhc
literature secular and religi ’ y P-an-ls}l?ds. (2) Jaina
and religious. A b r§4g10us' (3) Buddhlstlc literature secular
cates thi exietence ';?a ?uIIVCY of the first groul? certainly ndi-
what may be conside::aeélv; SChO_Ol of thonght side by side with
ing. ‘'This eatly proteetant ehma;n CUIICIJF of orthodox .t}ﬁnk-
portant‘inﬂuence in mouldi - t;)lo thamong the Ayans h'ad its im-
sometimes because of it “aton OughF ?f the Asyans in genersl,

: s strong opposition and sometimes be-
cause of sympathetic Teconcﬂlatjon. - Roughly speaking this school
of Aryan Protestar%tlsm may be associated with the Kshatriyas
of the Il‘cshavaku line whereas the Aryans of the Kurupanchala
n:lay be identified with the orthodox school. In this connec-
131on .it.is better to remember that the term orthodox simply means
implicit acceptance of the ritualism of Vedic sacrifice whereas
protestantism merely means opposition to the sacrificial ritualism
cither in a complete or a partial form. This Tkshavaku house of
Kshatriyas is associated with Ayodhya, in the country of Kosala.
Puranas as well as the literature of the Jains and the Buddhists,
ol vie with one anotherin singing the praises of the kings of
the Tkshavaku line. It is enough to mention the fact that one of
the two great epics of India is about on Ikshavaku hero. The
Ikshavaku heroes have so much dominated the thought of the
later Vedic period that about the time of Puranas, some of the
merbets of the Tkshavaku line wete elevated to the avatarship
of Vishnu. In describing generally the characteristics of the
Raghus, Kalidasa says «“The Raghus during their youth are
engaged in study, during the period of manhood are engaged
in their daily household life, in old age remounce the house-
hold life and become Munis and finally relinquished the body
after petforming Yoga”. _

In Samhitas the self or atman only means that self existing in free
form of spirit. It is the life of all‘lives and the moving power ofall
thmgs This idea of the atman is further elaborated in the Brah-

" manasand the Upanishads antil it is made to absotb all the other
jdeas and it means the only real existence. Inthe beginning the world
was the atman alone. There was nothing clse near toit. 1t thought
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“let me create the universe’ and the universe was created. Here

also atman figures as the Lord and King of all. “As the spokes
of 2 wheel in the chatiot so"all the souls of the wotld .atc fastened
in one that soul the Gods adote as the light of all lights. T:hat
divine self is not fully grasped by tradition not by understanding

nor by all revelation. It is him whom the self vch<.)oses. .BY

him alone is the self to be grasped”. Spiritial immortality consists

in the perceiving of the Divine self the atman as the onl'y exis'tm.g
thing. The other conception that runs parallel to this untll'.lt

ﬁﬁa_lly becomes identified with it is the Brahman. In the Rig

‘hymns Brahman signifies force or will. It means the sacred
hymn or prayer invoking the did of Gods. This hymn or Prayer

is endowed with a mystic powet an occult force which inevitably

binds the Gods towards men. ‘This meaning of the word Brahman

slightly changes and becomes applicablé to the magic utterance

at the sacrifice. Thus the term gets a new connotation, and the

term itself most probably was detived from a different root Brik

which means to grow or spread. Finally it came to signify the

ptiest who uttered the sacrificial mantra. Thus the term Brahtnan

became identified with the sactificial priest. Finally this term is

used to designate a person of a particular community whose

general occupation would be sacrifice. ‘"The term now became a

term of masculine gender and that i the present significance in as

much a5 it refers to 4 member of a particular caste. But from the

otiginal vedic meaning of prayer or magic power of prayer there

is another line of connotation ending with Upanishadic Brahman,

- The term Brahman in the sense of prayet is constantly used in the
vedic hymns and in the Brahmanas. This magic power denoting
some thing of spititual order behind the visible universe forms the
.foundation of Brahmin in the sense of God, though this import
Is not quite prominent in the period of the Rig Veda until it is
explicitly present in the Brahmanas. Brahman is spoken of as a
God dwelling in the highest place whose head is the sky, whose
measute is the Earth and it is this significance which becomes
Pf‘_:‘m-'lﬂf?ﬂt in the Upanishadic period. ‘Throughout the Upanish-
adic texts we find this as the ruling conception. Towards the
close of the Upanishadic period there is the identification of Brah.
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man with atman. Thes PSR TSI
to the ultimate reali thern?s ate indiscriminately used to refer
soed : ty of which man and the natu
pecial manifestations. “From him e e are but the
it returns.” : the universe springs, to Hi
ns.”  “Thou art the self of all and mak gs, to Him
Maxmullets” words “it was an epoch in the Hist er of all” ln
mind when the identity of self with the neutes Oéy of the Human
the fitst time conceived though the name of th; tefahrnan was for
reality which is the import of both is very ofte;ms ft_l:lc ultimate
Sat—existence. Tatwamasi—that thou art. This f - ercf:l to. o
adic formula reptesents the devel . -AmONS U'p:mnsll}-
cation of the term: opment and the final identih-
tra d s atman and Brahm.an.. Then it becomes 2
t}scen ental concept thereafter. 'The significance of personality
which was associated with atman gets submerged in the ncuter
concept of Brahman. The Upanishadic Brahman is said to be
'f_DeYOﬂd ‘description. It can be described only negatively. It
is not man or woman not is it neuter. Itis without breath, with-
out mind, higher than the Highest, the Imperishable. The only.
adequate desctiption we can have of this is Neti Neti-not this,
no-no. When we go to study the Upanishads in detail we shall
see more of this.

The Age of the Upanishads—The Upanishadic age has certain
rmarked characteristics peculiat to itself and not found either in
the Samhita or Brahmana period. During the Rig Vedic period
the Aryans were mainly of a homogeneous society. Their Gods
were magnified human beings actuated by human sympathies and
sharing even human failuzes. ‘The vedic singer invoked their
aid both in war and peace to fight the enemy and to promote
his owf prospetity. This age corresponds to the Homeric age in
the Greek civilisation. All' this ptimitive simplicity disappears
when we enter into the Upanishadic period. Here we have a
different order of society. We are no more with the Aryans whose
life was mainly _pastdtal, whose wealth was cattle and who' sp:cnt
most of their time in offering sactifices tO Indra ot Agniand dnflkmg
their favourite soma. T o bting the Greek parallel once again We
are quitting'the wortld of Agamemnon and Odysseus and cntering
the wotld of Socrates and Buripides. Now we are concerned \;'uh
a people already divided into different S€CtS and we ase face 10 158
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with a race highly contemplative. Sactifices and rituals do not
tetain their importance though they ate still extant. These pet-
sist merely as vestigial institutions preserved by tradition and

" custom. They ceased to be the genuine ideals of religion. The

intellectual atmosphete is surcharged with sophistical ideal-
ism. In short we are in the centre of the wotld of Indian
sophists who ate actuated by theotetic curiosity as to the nature of
man and the universe. With cuch a change in the body politic of
the Aryans, the old order must have elapsed. We already noticed
the internal social differentiation even duting the period of the
Brahmanas. The Vedic bard has somehow lost his enthusiasm for
life. The joy of living present is somehow sutreptitiously replaced
by the ennui of life. Life in this world is nothing but 2 link in
the endless chain of births and deaths. Link after link may come
and go but the chain will go on for ever. This mysterious
whitligig of life, endless and aimless rotation .of bitths and deaths
Js considered by the upanishadic thinkers as an evil to be avoided.
The theory of transmigration and the corollary of karma have
somehow taken possession of the thought of this age. Furthet
the social organisation has resulted in the establishment of
certain . teligious customs as well. Besides the differentiation
into several castes the upanishadic society recognised four
distinct stages of individual development. This evidently
refers to a process of spiritual ptobation and development to
which every one irrespective of birth was entitled. The petiod
* of youth is to be spent as a Brahmachati when the young man is
to be educated under the personal guidance and supetrvision of
a master. During this petiod he has to live away from his home
in his master’s ashram. Leatning and service ate the only two
occupations for him. Intellectual development of the highest
order associated with personal humility would equip the indivi-
dual to discharge his duties in the best possible manner. So
equipped the Brahmachari after education returns home and enters
into the second stage of grikastha life. Now he becomes 2 house-
holder and looks after his personal propetty, gets married and
lives as a husband and father. Asa member of the society then
he does not forget his obligations. He fulfils his socio-economic
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duties and thus conttibutes to the general welfare of society.
But he is not to be here for ever. He has to enter the third stage
of his life. . He is to become a Darivrgjaka ot a religious mendi-
cant  wholly devoted to the spititual affairs. Having served
society well and to the best of his ability he now depends upon
society for his maintenance devoting his whole time to philoso-
phical research. Now he spends most of his time outside the
grama of nagara staying in the adjoining vana or woodland.
On account of this habit of dwelling in the Udyanas or Vanag
outside the city, the third stage is very often referred to as the stage
of Vanaprastha. This is to be followed by complete renunciation
which is the last stage—Sanyasa which marks the close of the
spiritual development. The Upanishads and their associated
Aranyakas pethaps refer to the third stage, Vanaprastha. It calls
to our mind a picture of life closely akin to that of St. Francis
of Assissi in the medieval Burope. His associates were the beasts
and the birds of the forest. He had untrammelled  spiritual
peace, that passeth understanding in the undisturbed solitude: of
forest full of charm. It is something like this that we have to
imagine as the charactetistic of the Upanishadic petiod. We
are ushered into 2 wotld of congtegations of pteachers and dis-
ciples, the former elaborately expounding, the latter reverently
listening to the theosophic rahasya othérwise known as Upanishadic
secrets. The change from the world of sacrificial ritual to the
wotld of philosophic speculation brought with it new claimants
to honour and Truth. The sacrificial mantras and the sacrificial
procedute wetre mainly cultivated and practised by the priestly
class during the earlier period. But the Brahma vidya or atman
cult of the Upanishads has nothing in common with the reci-
‘tation of sacrificial formwii. 'This new philosophic speculation
seems to have had its origin in the king’s courts. It is asso-
ciated with the Kshatriyas perhaps on account of peace and pros-
petity ot pethaps the. fruits of life are eaten to sutfeit by thefnl.
The Kshatriyas wete the first to experience the emptiness of life
and to turn their attention inwards in search of the underlying
spititual principle, atman or Brahman. Whatever be ,thc.e soci?.l
‘conditions ‘that brought about this new outlook on life" this
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much is certain that the Kshatriyas of the Upanishadic age were
mainly engaged in the speculation about man and the universe
whereas traditional sacrifices were still important to the priestly
class. Perhaps this is not quite an accurate description. Ever
the priests could not escape the influences of this new thought.
We see them therefore disturbed by this new discontent. They
.go about from place to place from thinker to thinket with the
object of getting initiated into the new wisdom, the atma vidya.
This craving for the Brahma vidya becomes almost universal.
The whole age is thtown into' feverish activity intellectually and
evéry one desires to participate in the new knowledge—par
excellence as against the edtlier learning associated with ritualism.
Like a pillar of light this new paravidya was leading the Aryans
.into the promised land of wonderful philosophical wisdom whickh.
constitutes the treasure of Aryan learning and to which all the later
systems of Indian thought point out with pride as the soutce of
authority and inspiration.

The meaning of ‘Upanishad’—The term as used in the Brah-—
manas normally denotes the sectets of some word or text. But
in'the Brihadaranyaka it is already used in the plural as the de—
signation of a class of writings no doubt actual existing. Thus
the tetm came to be used to denote the writing containing the
sectet doctrine. The exact primaty sense of the term is doubt—
ful. The natural interpretation of the word adopted by Max
Muller makes the word mean first a session of Pupils, hence
the secret doctrine communicated to a select number of disci-
ples. Secondly it is the title of 2 work on such a secret doctrine.
Oldenberg traces the wotd to the otiginal sense of worship. Ac-
cording to this interpretation Upanishad primarily means a secret
form of worship. Deussen combines both these interpretations
when he explains the meaning of the word. For him the word

| orlgmally meant 2 sectet word or a secret text. Then it came

" .to refer to secret import of secret doctrine. ‘This order of mean-

ing is J.tnprobable as.is suggested by McDonald. The term is
explained by Sankara in his commentary as that which destroys
ignorance or that which leads to the knowledge of Brahman.
Indmn wiiters use the term in the sense of secret doctrine or
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Rahasya. Upamshadlc texts ate generally referred to as Para-
vidya, the great secret. ‘The Indian usage distinctly implies some-
thirig secret. Further as Deussen points out it was an ancient
custom all over the world to preserve certain important spiri-
tual truths as a secret and to communicate them only to the ini-
tiated few. Among the Pythagoreans the philosophical doc-
trines were confined only to the members of that order. Similar
was the case diring the medieval ages. Numerous passages
from the Upanishads point to the same reference. There is in-
ternal evidence to show that Upanishadic truths were communi-
cated to others with great discretion and very often with great -
teluctance. 'The father would select his eldest son as his fit dis-

_ ciple. ' If the disciple is 2 stranger to the master the applicant

‘has to serve several years of probation before he can be initiated

into the myster_les Even among the learned men ewdently all

were not acquainted with the Upanishadic truths. These facts -
go to support the traditional meaning of the term Upanishad

that it is a secret doctrine—that it is a Rahasya, sometimes in‘the
ptimary sense of sectet doctrine. These differences do not matter

much, When the initiated talked to one another they must in-

. dicate their meaning only by signs which would be understood

only by the initiated. 'This fact explains why the term is used-
in the sense of a secret word ot text.

" The Date of the Upanishads—1o000 to 500 B.C..—The Upa.m—

shads do not form the composition of a single author. ‘They

are many' in number. Most probably even a single Upanishad

is due to the co-operation of several persons. The Upanishads

taken as a whole collection would cover a period of several cen-

+ turies. Some of the earliest Upanishads take us to the period

of Vedic thought and rituals and some of the latest exhibit dis-

tinct traces of modern thought and would even bring us to the

petiod of Mohammedan rule in India. To ask for a chronology

of the composition stretching across so many centuries would
be neither scientific nor wseful. Indian commentators such

as Sankara recognised certain Upanishads as genuine and wrote

commentaries on them. Scholars genetally' confine themselves

to such Upanishads as afe recognised by the well known commens-
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. tators. Even hetre there is no consensus of dpiﬂion. Tradi-
tion speaks of ten Upanishads; whereas different commentatots
. mention different numbets. If we confine ourselves to the fnost
important and the recognised ones we can say this much of their
petiod of composition. They are distinctly anterior to the tise
of Buddhism. So we can safely mention that the Upanishads, the
important of them at least, must be placed eatlier than the 5th
Century B.C. Canwe say anything as to the beginhing of these Upa-
nishdas? ‘The period generally accepted by Orentalists is about
1000 B.C. Hence the duration from 1000 to 500 B.C: would pro-
bably represent the period when the Upanishads wete composed.
The Origin of the Upanishads.—An intetesting controversy

is associated with the origin of the Upanishads. We need not
emphasise the fact that the Brahma Vidya of the Upanishads is
quite opposed to Vedic titualism based upon sacrifice. The
question therefore arises, “How could this theosophic specu-
lation be logically connected with the Vedic form of ceremonial-
ism?” Many important passages in the earlier Upanishads
supply us with a clue. Thus in the Chandogya we find five
leatned Brahmins requesting one Oudgalya to instruct them
concerning the. atman; he confessing inability takes them to As-
vapati Kaikeya to whom all the six appeal for initiation into the
Atmavidya. Again in Brihadaranyaka the famous scholar Gargya
offets to expound the knowledge of Brahman to the king Ajata-
. satru of Kasi. But his explanation is rejected by the king as
etroncous whereupon the vedic scholar presents himself as a

 disciple to the king to be instructed in the knowledge of Atman.
The king does accordingly prefacirig his exposition with the re-

marks that it is a reversal of the rule for 2 Brahmin to enter him-

self as a pupil under a Kshatriya in ordet to have Brahma know-

ledge expounded to him. Again in the Chandogya, a king fig-

- ures. as- the teacher to a ptiest whom he addtesses as follows:—
“Oh Gautama! This doctrifie has never upto the present time been
in circulation among the Brahmins. - Thetefore in all the world
the Government has remained with the warrior caste.” From
these passages scholars like Deussen and Gatbe conclude with
2 vety high degtee of probability that the doctrine of the Atman
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standing as it did in such shatp contrast to all the principles of
Vedic titual was taken up and cultivated primarily not in the Brah-
min but in the Kshatriya citcle and was adopted by the former
in later times. As against' this view it is contended that Brahma
Vidya had its origin in the earlier Vedic literature itself and that
the Brahmins themselves had as much to do with it as the Ksha-
triyas. In order to understand the full significance of this con-
~ troversy. we have to remember certain important and relevant -
facts.

Even earlier than the Upanishadic petiod, in the petiod of
Brahmanas we have traces of rivalry between Brahmins and Ksha-
triyzs. We need not go back to the legendary period of Viswa~ -
mitra vs. Vasishta, when the former asserted his equality of
status with the latter. What is contained in the Brahmana lite-
rature is much more historical than such legendary anecdotes. .
We have a reference to an Aryan tribe in the countries of Kasi,
Kosala, Videha and Magadha. The term Kasi is used in plural.
to denote the people thereof. ‘The Kasis and the Videhas were
closely related because of their proximity. Sometimes the Vi-
dehas were clubbed with the Kosalas. These were always con-
sidered by the Kurupanchalas as a hostile group. It is a fair
conclusion that between these two groups of people there did
exist some political conflict, probably based upon some difference
of culture. ‘The Satapatha Brahmanas in which occurs the story
of the advance of Aryan civilisation over Kosala and Videha,
pteserves a clear tradition of its time and furnishes a piece
of evidence that in the Kuru Panchala country, lay a great
centre of Brahaman cult. From these it appears to have been
brought to the countries of Kasi and Kosala probably by the
settlers of a later date. It is probable that the Eastern Coun-
tries were less Aryan than the West as they wete less completely
brought under Brahmin supremacy as the tival systems of Jainism
~and Buddhism indicate. Among the Kosalas, Videhas and Maga-
dhas the Kshatriyas wete ranked above the Brahmins. The so-
cial supremacy of the Kshatriyas in these countries is furthes
“cotrobated by the fact that the later Vedic texts display towards .
the people of Magadha a marked antipathy which may be reasonably
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explained by that people’s lack of orthodoxy which may per-
haps be traced as fat back as Vajasaneya Samhita. In this Samhita
(the earlier of the Rig Samhitas) we have a contemptuous teference
to the cutrent language used by the Magadhas which peshaps
indicate the use of ‘prakrit’ in those patts. Even in the Brah-
mana period thete is reference to a prevalent unbelief which is
deplored. “Then the unbelief took hold of men, those who- sacti-
ficed became more sinful and those who sactificed naught be-
came more righteous.” “No sacrifice then came to the Gods
- from the world” The Gods thereupon said to Brihaspati An-
girasa—*“Vetily unbelief has come upon men. Ordain thou
the sacrifice to be done.” This Brihaspati Angirasa seems
to have accepted and thus revived the sacrificial culture. The
Kshatriyas refetred to in the Upanishads as the custodians
of Upanishadic Rahasya are all of the Kosala Videha - country. -
Ajatasatru is the king of Kasi,—Janaka the king of Videha. The
othet important names mentioned therein also appear to be Ksha-
triya names. In Satapatha Brahmana there is a teference to the
fact that king Janaka became a convert to Brahminism—a fact
which indicates the traditional Brahminical lore treasserting itself.
The founder of Buddhism was himself a Kshattiya of the
Magadha country. He was a contemporary of Mahavira. This
latter is claimed by the Jains as the last of religious teachers. Ori-
entalists generally accept this claim and suggest that his predeces-
sor one Parsvanatha was the real founder of Jainism. Leaving
. open the question of the origin of Jainism we may note the in-
teresting fact about Mahavira’s predecessot. According to Jaina
tradition Parswanatha belongs to the ruling family of Kasi. His
father was the ruler and his name was Viswasena. - The relevant
fact for us here is that dne of the Kshatriya founders of Jainism
belonged to Kasi. If we remember that the ceptral doctrine of
Jainism “Ahimsa” otiginated as a protest against Vedic sacti-
fice, then we may not be far wrong if we maintain that the “Ksha-
- triya heretics” referred to in the Brahmana literature were pro-
‘bably the eatlier founders of Jainism. The Brahmana literature
. as'we already saw had a sinister reference to the people of Kasi
and Videha. The country of Videha also had a religious impot- "
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tance for the Jainas. Jaina tradition speaks of Videha as a Nitya-
punya Bhoomi, a place whete Dharma is always flourishing. The
Jaina teachers who succeeded Mahavita, whenever they had any
doubt on sctiptural matters, went to Videhakshetra to clear these
doubts. ‘The very place which is pointed as the abode of hetetodoxy
is held in high esteem accotding to Jaina and Buddha traditions.
The unbelief referred to in Satapata Brahmana, the unbelief which
manifests in opposition to the Brahmanas, must therefore refer
to some sort of:Kshatriya movement that must have been pre-

valent in the countries of Videha and Magadha even prior to the

tise of Buddhism. All these facts constitute strong citcumstantial
evidence supporting the theory that Atma Vidya—the central
doctrine of Upanishadic culture first arose from the Kshattiya
as a sort of protest against the Vedic sactificial ritualism, jealously
defended by the Brahmins. - Upanishadic thought is mainly in-
fluenced by the Ahimsa cult associated with Lord Rishabha, a
cult prevalent in India even prior to the Aryan invasion. Since
the Upanishadic thinkers have accepted this Ahimsa doctrine as
superior to Vedic ritualism there was a spirit of compromise at
that period. Except for rival claims for social domination there
was most probably no great difference between the Brahmins
and the Kshattiyas of those ages. Both were Aryans and both
defended their cultute and civilisation from non-Afyan inroads.
This is substantiated by the fact that many learned Brahmins
welcomed the new movement of Atma vidya and were willing
disciples under Kshatriya teachers to leatrn the new truth. If
they had any antipathy to the new form of faith they would have
exhibited it. They would not have manifested so much eagerness
to assimilate it. In fact about the time of Brihadaranyaka we
find the tables are completely turned. Yagnavalkya a great teacher
in Brihadaranyaka figures as the toweting personality. He,
a Brahmin becomes the instructor now and Janaka the king places
himself as his disciple. This represents a later stage in the develop-
ment of Upanishadic thought. Yagnavalkya being 2 master-
intellect successfully incorporated the new| docttine into the

old. Kshatriya protestantism in the teform of Atma vidya was

completely ‘assimilated that it ceased to exist as an independent
4 -

I Ladd
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movement, a phenomenon which is often _tepeated in the later
history of Indian thought; for example Sankara completely
assimilated Buddhism which led to its extinction. This con-
jecture is further supported by the nature and development
- of the Upanishadic thought itself. On account of reconver-
tion of Janaka to the old orthodox ritualism which evidently
implies an effected compromise between two tival schools, ra-
dical reformers of the extreme left, had to secede entitely from
the orthodox centre. They persisted in their protestantism
and emphasised their opposition to sactificial ritualism as a re-
sult of which we have the birth of Buddhism. Reading facts
in this light would agree well with the theory suggested by some
otiental scholars on the evidence of the Upanishadic passages
themselves that the Upanishadic doctrine of Atma Vidya first
statted in thé Upanishads as a protest against the sactificial rites
of the Vedas and there afterwards assimilated and recognised by
the priestly class as well. '
The Fundamental Doctrine of Upanishads—We have already
noticed the Vedic concept of Atman or Brahman. We have
to touch upon two othet doctrines,—Transmigration or metem-
psychosis and Karma. The latter is in 2 way the corollary of the
former. The doctrine of metempsychosis is peculiar to the age
of the Upanishads. There is no trace of it in the Vedic period.
So much so scholars are of opinion that the Aryans must have
- boirowed this from the noh-Aryans. We know the Egyptians
believed in the docttine. It is certainly a difficult question to
settle whether the Upanishadic thinkers borrowed this. doctrine
from the non-Aryans or the Egyptians. Probably. the truth is
that they botrowed from non-Aryans who werte living in the
land at the time of .Aryan invasion. They wete evidently
having a higher form of culture and thus they wete champions
of 2 more satisfactory doctrine of self. The value of any theory
depends upon its offering satisfaction to intellectual cutiosity.
Any theory of creation, any philosophy that retain the importance
‘of human personality and maintains it to be an eternal principle
“will be forced not only to look forward to an infinite future but
‘also to trace back to an infinite past. The human- personality
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that is associated with the short span of the present, must some-
how be related to a hoaty past as well as a-glotious futute, making
the present but a step in.this spiritual evolution. It is this pro-
- cess of spiritual development that is the inner meaning of the
docttine of transmigration. It is because of the Truth of this
principle of spiritual progtess that the Indian mind persists in
tenaciously clinging to that doctrine. If this is temembered then
we can very well understand that the attitude of Gough and othets -
is more guided by inborn prejudice than by an endeavour to in-
tellectual appreciation. Upanishadic thought is not the babbl-
ing of a ptimitive race but it marks an important stage in the
philosophic development of Indian culture. Associated with
this docttine of metempsychosis is the doctrine of Karma. Sam-
sara, the cycle of births and deaths is supposed to be the result of
Karma—as a man soweth so doth he reap. Samsara for the Upa-
nishadic thinker meant a2 meaningless chain of births and deaths
heralding a gloomy prospect. 'The ‘summum bonum of life for
the Upanishadic thinker therefore consisted in liberation from
this chain. The very term Moksha implies “Deliverance” “Li-
beration.” Pessimistic . aversion may be present with an in-
botn optimism of the future, the inherent evil of Samasara and
the implied possibility of moksha. These constitute the corzola-
tive doctrine to that of Brahman which together form the message
of Upanishadic thought. All the latter Indian systems in spite
" of their mutual differences ate permanently based upon these ideas.
This fact stands as an evidence of the unity of their origin, i.e.
all the Indian systems are born of the Upanishadic speculations.

The Upanishads and the Western thinkers—The fitst know-
- ledge of the Upanishads gained by Eutopean pcholats. is an in-
teresting historical fact. A Mogul prince, one of Shah Jehan’s
sons, evidently influenced by Akbar’s dream of universal reli-
gion attempted to bring about a union between Hinduism and
Islam. With this purpose he translated the Upanishads into.
Pessian for the benefjt of his coreligionists. A copy of this Pet-
sian translation was presented to a French scholar who was in-
terested in -the study of Zoroasttianism. This French scholat
translated the Upanishads from Persian to Latin. ~This Latin
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version fell into the hands of Schopenhauer, who by petsonal
temperament and philosophic tradition was eminently fit to appre-
ciate the philosophy of the Upanishads. It was he who first
popularised its study among German students. He himself used -
them as a Bible. . “It has been the solace of my life and I hope
it will be the same in my death.””  The Upanishads peculiatly ap-
pealed to the German students, because they themselves at the time
of Schopenhauer wete in possessjon of 2 philosophy quite analogous
to this. b

Denssen on  the Upam:haafr —Speaking of the concepts of
the Upanishads in their relation to Philosophy, Deussen
writes: ““The whole of religion and philosophy has its toot
in the thought that the universe is only appearance and not reality.
This fact that philosophy has from the eatliest times sought to
determme a first principle of the universe proves that it started
from a more or less clear consciousness that the entite Empiri-
cal reality is not the true essence of things, that in Kant’s words -
is only appearance and not the thing-in-itself. ‘There have been
three occasions on which philosophy has advanced in a clearer
comprehension of its recurring task and of the solution demanded.
First in India in the Upanishads, again in Greece in the philo-
sophy of Parthenides and Plato and finally at.a more recent time in
the philosophy of Kant and Schopenhauer” Deussen adds “All
great teligious teachers thetefore, whether in eatlier or later times,
nay even all those at the present day whose religion rests upon
faith are alike unconsciously followers of Kant. The new testa-
ment and the Upanishads, the two noblest products of the reli-
gious consciousness of mankind are found, when we sound their
deepet meaning, to be nowhete in itreconcilable contradiction,
but in a2 manner the most attractive setrve to elucidate and com-
plete one another.” The putport of these words of Deussen
is that Kant’s philosophical agnosticism is the last word
in philosophy and that a religion not associated with Kantian
metaphysics is far from being a genuine religion. It places the
philosophy of the Upanishads on a pat with that of Kant and
Plato. If he wants to exptess his admiration of the. philosophy
of the Upanishads by comparing it to his own national philo-
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sophy we have nothing to quatrel about. He is at liberty
to choose his own method of critical appreciation. He may
quite well regard the philosophy of Kant and Plato as the only
genuine philosophy. But when he says that the philosophy . of
the Upanishads is the same as that of Plato we have to protest.
This is an unwarranted philosophical attitude with certain Euto-,
pean scholats who started the stidy of Indian thought with the
unwarranted assumption that the Advaita Vedanta was the one
fruit to produce which the whole of Indian life and culture cons-
pited. This bias was further strengthened by the tendencies
of European thought moulded by such German thinkers like
Kant and Hegel. It tequites no setious atgument to show how
unfounded the assumption is even if we admit for the sake of
argument such an interpretation of the Upanishadic philosophy.
We cannot consistently explain the claims put forward by other
systems of Indian philosophy that they are also resting on'the
Upanishadic authotity. The real fact is that all the Indian sys-
tems whether orthodox or heterodox ate ‘based upon the funda-
mental concepts of Upanishadic thought and that all have the
tight to claim the authotity of their source. This simple fact
of Histofy cannot be denied in the face of so much preponderat-
ing evidence. To maintain that the Upanishadic thought is
the Indian counterpart of Plato ot Kant is quite an unwatranted
dogma sustained mote by personal predeliction than by objective
evidence. Further Prof. Deussen justified in maintaining
that Plato-Kantian idealism is the best system of philosophy.
In spite of the beauty of conception and grandeur of diction Plato’s
idealism is but a temporatry aberration of Hellenic thought which
was brought to its equilibrium by his friend and desciple -Aris-
. totle. Similar is the cdse of Kant’s transcendental agnosticism.
Itis but an episode in the career of modern thought qu1te uncon- -
nected with the course of modern culture. As against Deussen’s
obiter dictum we take the liberty to state that the idealism of
Plato ot Kant is distinctly of a modern thought and marks but
the refuge of the defeated intellect sustained more by pet-"
sonal mysticism than by lagical necessity, Champions of such
a philosophy of the type of Deussen always make the
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mistake of believing that any other form of philosophy will |
be incompatible with the highest aspirations of ~religious .
and moral cultute. In short they think that the only alfer- -
native to such an effective idealism is an impossible matetialism.
It is because of this assumption that they tty to escape into some
form of idealism. 'The birth of idealism is very often due to such
intellectual confusion. In otder to safeguard the eternal values
of life from the alleged menace of materialism some thinkers
propound the doctrine of idealistic metaphysics which ultimately
tesults in nullifying the very eternal values. It ends in repu-
- diating the distinction between ttuth and etror, good and evil
and beauty and ugliness. Let us go back to Deussen. He makes
the astounding proposition that the true religious philosophy must
have as its background something of the Kantian ¢ranscenden-
talism. He says in so many words that the value of a religion
consists in its allegiance to a philosophy to which the conctete
‘wotld is an illusion ot maya and life is but a mockety.
There may be some kind of religious satisfaction resting on such
a metaphysics. But we doubt vety much if the Upanishadic teli-
gion is of much value only because of this attitude. Again he -
seems to think that modern Chnstmmty has its value because
of its metaphysical idealism which he assumes to be its foundation.
We are quite sceptical about this. * Neither the foundet of Chris-
tianity nor his -followers ever believed that the conctete wotld
of reality is but an illusion or an appearance. We rather think -
that the success and popularity of Christian religion ate entitely
dueto its grasp of conctete life and its emphasis upon the value
of human personality. Take away these, it would cease to have
any value and with that perhaps it would cease to be a teligion.
We can only look with dismay when Deussen connects modern

- Chtistianity with Kantian idealism. His congratulations on Upani-
shadic thought because of its similatity to Kantian Idealism we
are rather prone to decline because his attitude is. cottoboat-
ed neither by historical development nor by phﬂosoph.ml evidence-
-of later thought in India.

The Chandogya Upanishad. —-The Upamshad belongs to the
- Sama veda as ev1dcnced by “Chandas It is one of the
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oldest Upamshads, and is d1v1ded into eight parts of vatying
lengths. 'The fifst two ate related to rituals which go to show
that this Upanishad was once a Brahmana treatise dealing with
ritualistic procedute. The really Upanishadic or - philosophic
portion is very interésting mainly in the form of dialogues re-
minding one of Platonic dialogues. This Upanishad may be taken
as a typical of the Upanishads in general. Some of the impoz-
tant characteristic of the Upanishadic thought are found hete.
The fundamental concept of the Upanishad has been mentioned
as Brahman. This concept is introduced in the very beginning
of this Upanishad. Even in the ritualistic chapter it is not for-
- gotten. Some of the syllables of the mantras uttered ate identi-
fied with Brahman or atman. ‘This attitude of philosophical
interpretation of even dry ritualistic formulae is a distinct mark
of Upanishadic petriod. The spiritualistic interpretation has re-
placed the materialistic interpretation of the Rig Vedic Petiod,
for example “Self transcends all magnitude. He is myself within
the Heart, smaller than the canary seed or the ketnal of a - canary
seed. He also is myself within the heart, greater than the eatth,
greater than the sky, greater than heaven, greater than all these
wotlds.” There is no physical measure which is able to compte-
hend the non-physical. The self is completely incommensurable with
anything physical. The Upanishadic truth relating to the Brahman
- ot Atman was considered to be a sectet by the teachers and was
communicated to othets with great caution. This aspect is -
well brought out by the legend of Satyakama who goes to a
teacher with the idea of becoming his disciple. “I will lead the
life ‘of a student of the Sacred knowledge, I will-lead the life of
a student of Sacted self.”, ‘Thus he addressed himself to Gautama.
“Of what family art thou my deat” asked Gautama. In teply ‘
to this Satyakama said “I do not know Sir,” of what family I am,
I asked my mother. She answered in this manner. “When
I went about a great deal serving as a maid I got you. So I do
not know this of what family you are. Howevet I am Jabala
by name and you are Satyakam by name! So I am Satyakama,
son of Jabala, Sit,” ‘The teacher was attracted by the frankness
" of the boy and admitted him as a disciple. “I will receive you -
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“Do you know whete men go to from here?” ‘No Sit.” “Do you
know the parting of the ways, one leading to the God and the
other to the fathets.” ‘No Sit.’ “Do you know how the yondet
world is built up?” ‘No Sit”  Then the teacher scolds him.
“Why do you say you were instructed.”

This dialogue is instructive and points out the nature of
the topics dealt with and studied in those days. The study
of the traditional type was confined to the Vedas and Vedic
tituals. Besides this traditional coutse there was the charac-
teristic interest of the age centering round the philosophical
studies as to the nature of the self. It was the latter which was
ptized and coveted by the scholars of the age. Of course the
dialogue ends with the boy teturning to his' father to ascertain
the answer to the above questions. 'The father also had to confess
his jgnorance. 'The lad and his father retutned to the king for
the information. Then Gautama went to Janaka’s coutt when
the king offered him proper respect. In the metning the king went
up to the assembly and announced. “Ask of me such a boon as
men desite.” Gautama replied “Such things as men possess may
remain with you Sir. ‘Tell me the speech which you addressed
to the boy.” + The king was perplexed and said “Wait a while.”
Then the king said “As to what you have said to me” ‘Oh Gau-
tama, this knowledge did never yet come to any Brahman before
you and in all the world the truth belonged to Kshatriyas only.’
Two points may be noticed from this interesting dialogue. (1)
The new thought, the knowledge of the atman was considered
to be richer than the richest possession in all the world. (2)
It originated among the Kshatriyas and was preserved as a sectet |
doctrine for some time. The very same fact is emphasised in
another section of the same chapter. Five great theologians
held a great discussion as to what is Self and what is Brahman.
_After a few days, deliberation they go to a great scholar Uddalaka
who is teputed to be in possession of the knowledge of the self.
.But the great scholar promises to enlighten them on the matter
and asks them to accompany him. -He takes them to a king
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' This K hem tich presents
i Kaikeya. This king also offers t :
ASYaIF:attl'lxg I:I::cli;}; begging him to impart the much pnzefi know-
;V 211 i: of }l;rahman In the VI chapter several illustrations are
e . |
givfn to explain the nature of Brahman.

The scene is as follows: . ‘

* The boy is given a small seed and asked to bria]i it open.
Then the father asks the boy, “What do you see there? _Notllmg
inside it, Sir” teplied the boy. Then ;he father said th.c
central essence you do not see there.  Of that centj:al essence fh1s
great tree exists. But it is in the essence of it. In it all that cxzst’s,
has its self. ‘This is the truth. It is the self and tha.t thou art!
Similatly the all pervading nature of this pm%c1p1e is taught .to
the boy in the following way. The boy is asked to dis-
solve a little salt in a cup of water. Heis then asked to t.ﬂkc
a sip of it from different parts. He finds it everywhere snlflsh.
Then the boy is instructed “Though the thing is not perceived
by the senses, still Yhe salt is thete. That which is the finest
essence of the wotld is the soul of teality. That thou art!” The
boy who wants further instruction is taught by the father that
life here is one of bondage and escape from it is the form of
realisation of self. But as one might tread his way home
even if he be stranded in a foteign countty so can we in-

wards the close of the Upanishad the scene is placed in Deva-
loka. ‘The ‘thirst for knowledge possesses even the Gods.
Narada goes to Sanatkumara with this appeal. “Sir, teach me
the doctrine.” Narada is asked to give a list of all the
sciences he learned. After enumerating the names of different
sciences, such as the four Vedas, mathematics, astrology and
so on, he addresses Sanatkumara thus “byut Sit, with all this
- I could not know the sejf. I have heard that he knows the
self ‘who overcomes sorrow. | am in grief. Do help me to
overcome the grief” Then Btahma knowledge is impatted
to Narada by Sanatkumara and he realizes his self, Natada is
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“The soul is indeed below, the soul is above, the soul will be in .
this whole ‘world. Vetily he who sees this, who thinks this,
who ‘undetstands this, who has pleasure in the soul, who has
delight in the soul, he is autonomous. He has Swatajya. He has -
unlimited freedom in all the wotlds. But they who know othet-
wise than this are without Swaraj. They have petishable
worlds. In all the wotlds they have no freedom.”

" The True way-to Brahma Worll—The way to realise
the true self and to enjoy the spiritual bliss is ‘not by
following the traditional rituals but by purity of conduct.
“Now what people call sacrifice, Yagna is really the chaste life of
a student of sacred knowledge. For only through the chaste
life of a student of sacred knowledge does he who is 2 knower
find that wotld. Now what people call that what has been sacri-
ficed is really the chaste life of a student. Now what people
call the propriety of a sacrifice is also the chaste life of a student.
:Now what people call silent asceticism is really the chaste life
of a student. Now what people call hermit life is really the
chaste life of a student.”
~ Next we have the instruction of Indra by the Lotd of Crea-
tion. Indra is actuated by the desite for Brahman knowledge.
He goes to the Lotd of Creation to beg of him the same know-
ledge. The self which is free from evil, ageless, deathless SOtrow-
less, hungerless, thirstless, whose desire is Real, whose concepnon ,
is the Real. It is such a self that Indra wants to realize. 'The
Indra hete is quite different from our old friend of the Rig Veda.
Indra here secks to obtain a knowledge of the Brahman which
is the ultimate principle both of the individual and the world. -
He is told that even the gods in Brahmaloka reverence their selves
shaking off evil, shaking off the body as the moon shakes itself
from the mouth: of Rahu, a petfected soul passeth off into the . |
uncreated world of Brahman and into it, it may pass. Such is
the consolation of the petfected soul which has become perfect
* by knowing its own self. Thus we have a complete change of
 intellectual attitude. Life in the world according to ceremonies
and customs is looked down as a source of misery. It is merely
to sell one’s bitthright of freedom to be ruled over by anythmg
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. The true relief from gtief is to secure
othet th:ﬂ o‘;ro;w?h:eiifanger of the non-self. This is the funda-
the fzet:ul?h 1;)f the new thought. This seems to have actuated
Ibr:cit men and gods. 'The refetence to the Deva.s, thfe myt.hf)lo-
gical personalities which we have in the Upanishadic writings
is really interesting. We find in erdlc Pei’lOd: for example,
Indra who wanted casks of wine to infuriate th-e stxfen.gth of
him in the battlefield is now met with as a docile 'd15c1]:;>1e of
the samit in his hand begging to be instructed in this new
knowledge of the self. Hete heroes are not measure;d‘by phy-
sical prowess. | Self-control and purity of thought. constitute tl‘lc
real worth of life both for men and Gods. This aspect will
become mote and motre prominent as we go té study the other
Upanishads. ) . )

Katha Upanishad—This belongs to Yajurveda. It is mainly
associated with 2 patticular kind of sacrifice called Nachiketas.
But the Upanishad is interesting for us not because of this
sacrifice but because of the important problem discussed thetein-
The great problem of the Hereafter. What is the natute of
the soul? Does it sutvive death? Ifit does whither does it
go? These are the questions which ate discussed in - this
Upanishad. These questions have occupied the setious attentior
of thinkers all over the world. In fact these problems form the
pivot of religions and philosophy. Soctates, Plato, Buddha, and
Christ have all had their attention to these facts and the very
same problems are here discussed by the Upanishadic thinkers
whd wete evidently the forerunners of the above mentioned
great wotld teachers. The Upanishad opens with a simple house-
hold scene. A Brihman wants to obtain certain benefits by offet-
ing sacrifices. He promised to offer all his valuable possessions
for sacrifice to seek his end. He was offering his'cows and sheep
and other things of gteat value. He had an intelligent boy who
was watching the whole thing. His name was Nachiketas.
The sactifice mentioned in this Upanishad is named after him. It
'means the sacrifice of Nachiketas, - This boy perhaps in a scofi-
ing mood reminded his father that he did not offer his most valu-
able thing referring of course to himself. The. boy importunately
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- asked his father “whom atre you going to offer me to?” When
this question was repeatedly put, the father got angty because
of this disturbance duting the sacrifice and he answered in a rage,
“To Yama, thou shalt go; thou art offered to Death.” Befote
his father could revoke his command the boy started on his
journey to Yama’s land. Having reached that place he could
not meet the Lotd of Death, for he was not at home. The boy
had to wait three nights without being attended to. Yama
returned on the fourth day, and he regretted very much for the
neglect shown to the Brahman boy waiting as a guest at his doo.
As a compensation Yama offered three boons to the boy and
he was asked to choose any three. As his first boon the boy
cleverly asked that he might rejoin his father and that his father
. should forgive and forget and welcome him to his household.
This was granted by Yama. As his second boon the boy chose
to be instructed in the well-known sacrifice Nachiketas leading
to heavenly bliss. Yama initiated the boy into the mysteries
of the desired titual and honoured the boy by naming the sac-
tifice after him. ‘The boy had his third boon still left. When
Yama asked him to choose the third, the boy said “When a man
is dead where is this doubt about him—some say that he is and
other that he is not. Let me know the truth and let this
be the thitd boon.” When the boy asked Yama to lay open the
door of Hereafter there was a-good deal of hesitation and reluc-
tance on the part of the teacher. Whenever the Great teligious
teachers of the world are asked about the Hereafter they offer
only an evasive reply. Yama too wanted to avoid this question
~ and tried to turn away the boy’s curiosity from awful and sub-
© lime. He says “The Gods themselves have been perplexed about
this. Itis no easy thing to discover.” Hence he asked the
boy to choose an alternative boon. The evasive answer only
whetted the curiosity of the boy. Yama himself admitted
that the problem to be of very important and subtle and that it
perplexed even the minds of the Gods. Certainly such a thing is
worth knowing and if knowledge is to be had at all it must be
from the Lord of the Great Hereafter. The boy would not loose
this golden opportunity. Hence he insisted on getting an answet.
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But Yama tempted his disciple’s youthiful imagination. Like the -
great temptation of another great Personality this Y?lf—th Nachi-
ketas had the sovereignty of the wotld, human and dnfme,. placed
at his feet. The whole aggregate wealth was at his dlspo:sal. |
" He was promised heavenly damsels. He had the chan.ce of being
feasted with their divine music. But none of these things appeal-
ed to him. He would not budge. Like Gautama Buddha this
boy spurned the pleasute of the wotld as -worthless. He must
have that one priceless boon the knowledge of the hereafter from
the only person who had an authotity to speak on the matter.
Man is not to be satisfied with wealth. Wealth we shall obtain
ourselves. ‘Tell us about that life that Gods themselves do
not know. Thus the boy would not have any other boon
but would fent the veil which hid Yama. Thus the strength
of will exhibited by the boy wultimately succeeded in eliciting
the sympathy of Yama who was willing to offer the truth. Thus \
there is the revelation of the Upanishadic teaching as to the na-
ture of the soul and its sutvival after death. ‘The teaching
begins with the good and the pleasurable. Both these engage
a man though the ends are diverse. Of these it is well with him
that takes the good. He that chooses the pleasurable is tied to
the wheel of life d‘weﬂjng in the midst of illusions infatuated
by the pleasures of the world. These fools are subject to
repeated births and deaths and go round and round like the blind'
led by the blind. He is even under the subjugation of Yama.
But the path of good leads to the self. Wonderful is he that
teaches and wise is he that attains it. This goal is attained only
by tenouncing the other path leading to the misery of Samsara.
Thus we notice in this teaching of Yama the emphasis on self-
réalization as the goal of life. This goal is to be obtained only
by self renunciation, freedom from the alluremesit of the enviton-
ment. ‘The cult of  sactifice is subordinated to this path of
spititual discipline. Here we notice the movements of great
religious thought. Continuing this teaching, Yama describes the
natute of the Atman. The self is not bon and it dies not. It is
Omizusc'ient. It is not created and it creates nothing. It has no
beginning norend. It perishes not'even when death overtakes the
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body. If the slayer thinks that he slays and the slain thinks that
he is slain neither of them knoweth the self for the self neither
slayeth nor is slain. It is bodiless and yet in all bodies unchang-
ing and yet in all changing things. The sage that knows the
infinite, the all pervading self no longer has any gtief. The nature
of the soul is therefore distinct from that of the body. Appre-
hension of this truth 'is the gate to wisdom. But this great
self lies in the midst of different senses which lead him astray
towards the worthless treasures of the world. This self is not
to be obtained by mere leatning or even by much sacred lore. It
is obtainable only by the grace of the great self. It is by a process
of minute spiritual development that spiritual freedom is to be
acquired. The allegory of the chatiot is introduced here. Yama
continues his teaching and compares the soul to the chariot and
the senses to the restive hotses. Only by controlling the senses that
the self gains freedom. We are reminded hete of the same allegory .
in Plato. He compatres the soul to a chariot dragged by horses. In
the case of the gods the winged horses are good and controllable
and they never lead reason astray but in the case of man one of these
horses is restive and is dragging the other one. Hence the ethical
conflict in man’s nature is due to the conflict between reason
and the senses. The same analogy is obtained in Yama’s teach-
ings. The release from the chain of births and deaths is to be
had only through spiritual purity. Here again we notice the
‘subordination of the sacrificial cult to moral discipline. Then
Yama comes to the point which started the discussion. “Oh
Gautama, I will proclaim again this mystery: The everlasting
self and his hereafter. “Some souls pass to other births. Some to
enter into other bodies according to their worth and knowledge.”
Hence we have the emphatic sanction # the doctrine of meterd-
psychosis. Souls after death pass into another birth determined
by their own Karma and Jnana. This is the basic principle on
which the future Indian systems arose. The self that is still
after pleasures is tied to the wheel of births and deaths; some
going up and some going down; some endowed with happinessand
others with misery, but all sharing the universal merry-go-round of
Samsara. But only that self which realizes its true spiritual nature
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only that which ;f::lfestﬁzseri'fgious- spiritual discipline can know
?1:: t]::if}cl)se;znescape from the illusion and.attain that never-
s : eedom. '
falhnflﬂzl;:; Of;I ;l:;bf;ds—This Upanishad belongs to Adharvana
Veda. It is divided into 2 number of Khandas. IFs main purpose
is to teach the knowledge of Brahmz?n. Hence it may be take.n
as.the farthest limit of the antiritualistic culture of the age. This
Upanishad starts with the distincﬁon between the two kinds of
knowledge. Lower knowledge consists of the study of the Vedas
and the secular sciences such as grammar, astronqmy, astrology
etc. ‘The higher is the knowledge of the indestructible Brah..man.
It is this indestructible Brahman that is the source of all things.
Its nature is described thus. “That which is invisible, unseizable
without family or caste that which has no eyes, or ears, no hands,
nor feet, the Eternal, the omnipresent, Infinitesimal, and imperi-
shable. That it is which the wise regard as the source of know-
ledge. As the spider sends forth and draws in its thread, as,
plants gtown on earth as the haits of the head. shoot forth from
every person thus does everything arise from the imperishable.”
These two verses cleatly illustrate the spititual nature] of Brah-
man and he is the root principle of all existence. Knowledge
of this is claimed to be knowledge Par-excellence. What is the
value of the lower knowledge of the traditional religion of the
sacrificial mantras and the skill in atranging sacrifices, but frail
in truth ate those boats, (the sactifices). Fools ate they that praise
this as the highest for they are subjected again and again to old
age and death. Fools who hold this vedic scholarship or rituals
wise in theit own conceit and puffed up with vain knowledge go
rdund and round staggerMig to and fro like blind men led by the
blind. If at all it is of any use to a person who offers sacrifice
it will lead him to Swarga which i merely a kind of lower hap-
piness since that state of existence is also included in the samsaric
cycle. How is the higher knowledge to be obtained? “By
truthfulness, by penance, tight knowledge and abstinence must
that Self be gained.” The Self whom spotless anchorites gain is
Puze, and like 2 light within the body. Further the Upanishad
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emphasises that that Atman cannot be gained by the Veda not by ~
understanding nor by much learning nor is that Self to be gained
by one who is destitute of strength ot without eatnestness or
- without right meditation. Having well ascertained the object -
of the knowledge of the Vedants having purified their nature by
yoga ot tenunciation, all anchotites enjoying the highest immoz-
‘tality become free at the time of the great end in the wotlds of
Brahma. This imperishable Brahman is the soul and the goal
of all beings. He is the supteme person who is the source of
human personality as well as the cosmic universe. He is in short
the source of the wotld and the individual. Because of him the
senses are active, -all doubts are cut off and one’s karmas cease’
‘when He is seen.. The highest golden sheaf is Brahman without
stain without parts. The sun shines not there nor the moon and -
the stars.” There lightnings shine not, much less this fire when.
He shines then everything shines after him. This whole wotld
is fllumined with his light. That immottal Brahman is before, is
behind, is right and left, is below and above. Brahman indeed
is this whole wotld it is indeed the exzcellent. Not by sight
is it graphed not even by speech nor by another sense organ
" austerity or work. By the light of the knowledge of one’s nature
becomes putified in that way, by medicating one does not behold
- him who is without parts. The cause of rebirth and Samsara is
said to be desn:e those who attain to the Brahma jnana ate free
‘from these desires and pass beyond the seed of rebirth. But
- he who is still in the meshes of desites is born again here. The
reward of attaining this Brahma jnana is to assume the nature of
Brahman himself.” He who knows that supreme Brahman be-
‘comes the very Brahma. He crosses all sorrow. He' crosses all
- sin—liberated he becomes immortal. This is the truth. So ends
, this short Upanishad. :
" Brikadaranyka Upanishad—This perhaps - represents 2 later
stage of the Upanishadic culture. In this we have an attempted
reconciliation between the traditional ritual cult and the new
theosophic wisdom of Brahma vidya. We tefetred to the implied
'-nvalry on 2 former occasion between the Kurupanchalas on the one
hand and Kosalas and Videhas on the othet. The latter countries
)
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wete associated with heretical antisacrificial civilisation. In an in-
tetesting chapter in the Satapata Brahmana there is’ mentioned
an attempt by the Kurupanchalas to reconvert the Kosalas and
the Videhas to Vedic traditions. Such 2 successful reconversion
most probably marks the petiod of the Brihadaranyakas. One of the
champions of the old traditional culture studies the new thought
successfully and finally assimilates it so completely that the
theosophic Brahma jnana once! originated by the trival school
dominated by the Kshatriyas ceases to have an independent
existence. This personality who contributes to the complete
annihilation of the rival school by the successful assimilation
of the same by the old culture is Yagnavalkya. From the point
of view of culture and philosophic insight he is head and shoulders
above his contemporaries. He is looked upon with awe and
reverence by other - priests. He is welcomed and honoured by
kings. Having studied the new thought and made it his own
- he is able to reassert the supremacy of the traditional Vedic cult
thus in this Upanishad. We have all the characteristic, conflicts
symptomatic of a transition petiod. The Upanishad begins
with the conception of Aswamedha. Here it has only a sym-
bolic meaning. The whole world is compatred to one grand
process of cosmic sacrifice. Thete is an account of the creation
- - which starts from asat—non-being—and evolves into being.
Here we have merely an echo of the Vedic hymn which
describes the origin of the world sat from asat. After comparing
the evolution of the wotld to the grand hotse sactifice, the Upanishad
goes to describe the nature of human personality. Breath or
Prana is said to be superior to the other bodily functions. This
leads indirectly to a glotification of the chanting the Vedic hymns
which is possible only because of breath. In the next section
there is another account of the creation of the wotld. Starting
with the lonely Putusha who is the beginning of all things the
npattator proceeds to describe the appearance of a mate from him-
self.- From these ptirnaeval pair the whole of the human race
is supposed to have originated. But the primitive mother all of a
sudden develops a resentment to the unconventional -matrimo-
nial alliance and tries to hide herself from her companion. Thus

I3
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she becomes a cow but he became a bull and thus originates an- -
other species of animals. Then she changes herself into other
animals and the primitive Purusha longing to meet his mate under-
goes a corresponding transformation. Thus are created the
different species of animals. In the next passage there is an interest-
ing and novel version of the hymn of Purushasukta of the Rig
Vedic hymns. In the Rig Veda there was a description of the
otigin of the four castes. Here is a different account. Purusha
-exists originally as Brahman. . Being lonely it was not developed.
It created still further a superior form of the Kshatrahood even
those who are Kshatras rulers among Gods. This higher
ptrinciple of Kshatrahood is represented by Indra, Varuna, Soma
Rudra, Yama, and Isana. Therefore there is nothing higher
than Kshatra. Therefore at the Rajasuya cetemony the Brih-
man sits below the Kéhatriya. Upon Kshatrahood alone does
he confet his honout. Yet this same thing viz., Kshatrahood
has as its soutce Brahmanhood. Therefore even if the king attains
supremacy he rests finally upon Brahmanhood as his source,
so whoever injures Him (that is a Brahmin) attacks his own source.
He fates worse in proportion as he injutes one who is better.
“This passage is characteristic of the spitit of - compromise Ksha-
triyahood and Rajasuya sacrifice are cleatly acknowledged to be
supereminent and at the same time the rank is derived because
they originate from Brahmanhood. Unlike the Purushasukta:
of the Rig this account suggests a caste organisation even among
the Gods. Brahman’s manifestation was not yet  complete.
Then he produced his the Vysya element which is represented
among the gods by the Rudras, Adityas, the Maruts, and the
Viswadevas and among men by the Vysya. Brahma was not
yet developed and he created the Sudravarna of which caste the
divine representative is Pushan identified with the FEarth the alt
noutisher and among men the same is represented by the fourth
caste. The process of cteation is not yet complete. Then
Brahma created a still further férm in the shape of Dharma or
Law. It is the source of all. ‘This is the power of the Kshatriya
caste. Therefore there is nothing higher than ILaw. Verly
‘that which is Law is truth. 'This law is higher than Gods as well as
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men. It is because of this Law a1.1d in COﬂfOfmi_tY‘.W.ith it the
world order subsists. The Kshattiya order on ear'th.1s bu:t.an ,
aspect of the sovereign'ty of Law ovet a]l: 'In thfs mteres}:;lng .
passage we have several instances. We ate distinctly in 2 philo-
sophical age when an intrinsic ptinciple of .L.aw ot Dharma is recog-
nised as highest to which even the tradltlongl gods ate subordi-
nated. This teminds us of the cotresponding - petiod of the
Hellenic civilisation represented by the age of Burepides. Justas
the conception of Law in Greek thought formed the central doc-.
trine of the later Stoic Philosophers so the conception of Law
is to be elaborated by the later Buddhistic school in which it would
occupy the central position in the shape of the doctrine of Karma.
But we quit the age of an intellectual conflict and enter
into an age of compromise. The old tivalry and struggle between
the two tival communities ate in abeyange. There is 2 spirit of
mutual give and take. From the one point of view, the Rajasuya
sactifice associated with the Kshatriyas is the highest and from the
another point of view the Vajapeya sactifice associated with the
Brahmins is the highest. Kshattiya is taken to be superior because
of his strength and Brahmin is equally powerful because of his
religious inspiration. ‘Thus we have a note of compromise indicat-
ing that both the aspects are necessary and important from the
point of view of social economy.
~ In the II adhyaya we are introduced into the scene in Aajat-
~asatru’s court. A learned priest by name Gargya Balaki goes to-
Aajatasatru, King of Benates and offets to- expound the doctrine
of Brahman. The king was vety much pleased and promised
to give him a present of 2 thousand cows for such a speech
before him, for it was a genetal fashion among the philosophers
in those days to run to the Coutt of Janaka of Videha; then
-Balaki narrates his views about Brahman. He identified Brah-
man with sun, moon, lightning, ether, ait, water, fire and so
on. He even suggests the identity of Brahman with the image
in the mirror.. All these things ate rejected by Asjatasatru as
inadequate. Is that all? Asked Aajatasatru. Gargya . replies

“That is all”. Aajatasatra: OH! With that, much is not known.
Gargya: Let me know. = - .
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Aajatasatru: Verily it is contrary to course of things thata
Brahmin should come to a Kshatriya with the object of gaining
Brahma knowledge! But anyhow Gatgya was willing to be ins-
tructed by Aajatasatru. Balaki was taken to 2 man who was asleep.
But when he was touched with the hand he arose. From this
object lesson Aajatasattu drew the following conclusion.. When
this man was fallen asleep thus then the person who consists of
mtelhgence having taken to himself, the intelligence of these
senses tests in that place which is within the heart. When that
person testrains the senses he is said to be asleep. ‘The breath,
the voice, the eye, the ear and the mind are all restrained. When
he draws in his senses the wotlds are all in him. Then he becomes
a great Brahman as it were. Verily as a youth, as a ‘great king,
ot a great Brahman when he has teached his summit of bliss so
he rests now. As a spider might come out with its thread as
small spark come out from the fire even so from this Soul come
forth all vital energies all worlds, all Gods, all beings. The mystic
meaning thereof is the real of the real. Breathing cteatures
are really the Real, but He is their Real. Thus according to
Aajatasatru the self in the movement of sleep is not only the cus- .
todian of the senses of the individual but is also indentical with
the soul of the world. All breathing things are real but He is
theit Real. Continuing the discourse Aajatasatru speaks of the
two forms of Brahman Murta and Amurta—the formed and the
formless—the mortal and the immortal, the actual and the beyond.
This doctrine of duality of Brahman is interesting in this way.
The ultimate reality includes both the actual conctete expetience
and the transcendestal principle which expresses itself in this.
The transcendental is described by negatives. The actual and
the normal portions of reality are recognised to be teal and are
~desctibed by the positive designation. This section lends support
to that particular school of Vedanta—Visishtadwaita. The
-organic wotld consisting of breathing things is real'and not
Maya. It fepresents the Murtha form of Brahman but this does
not exhaust the complete Brahman because thete is the Amrutha,

the formless aspect of that on account of which he is- called the
real of the real.
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Next we find ourselves in Yagnavalkya’s household. The
"scene is laid in his home. Yagnavalkya proposes to take leave of
his wife and retire from the householder’s status. Yangnavalkya
wants to make a final settlement of his property but Maitreyi
asked Yagnavalkya whether by possession of wealth one would
obtain immortality. This interrogation perturbed the philo-
sopher a bit and he had to answer the question in the negative.
Maitreyi would not be satisfied with anything else than that
which lead to the highest bliss, “What you know Sir that indeed
tell me.” Then we have Yagnavalkya’s teachings as imparted to
his wife Maitreyi. The only thing in the universe which has in-
trinsic value is Atman or self. It is this that is deatest to us. Every-
thing that we desite to have obtains a derivative value from this
atman. This is the'end in itself. This is associated with the
unconditioned and absolute value. Domestic life, worldly posses-
sions, social status and even teligious ceremonials and national
traditions have their value only so long as they serve us as means
to the realization of the atman. A Brahmin who prides on his
birth without knowing ‘this ceases to be 2 Brahmin and the same
is the case with the Kshatriya. One may possess riches. One
may carty out every commandment of his religion and all this would
be of no avail if the knowledge of the self is not the guiding stat
_ of life. Conventional notions of value of social status and rank

are all things that dwindle into insignificance by the side of this—
One truth the Great Purusha. Communion with this is the only
safety for and the only guarantee of true life. Even the much
prized Vedas and the other sciences own their origin and impot-
tance to this one.- It is this one inspiting piinciple the unitary
Purusha that lends lustre to anything that is shining. From Him
- comes the elements into them also they vanish. After death -
there is consgiousness, Thus -say I, says Yagnavalkya. This’
doctrine that after death there is consciousness bewildered
Maitreyi. She demanded an explanation. Accordingly Yagna-
‘valkya said thus: ‘ .
- Consciousness is entirely based upon the subject object duality
“Dwaita”. On account of this dualism we have an agent who
‘has an object, presented to him who heats a sound who speaks



 INTRODUCTION ‘ Ixxi

to another petson, WhO thinks of another thing, but if this subject
~ object dualism is transcended and if we are left vgth one only
without a second then wheteby and whom ‘one wotild hear and
whereby and whom one would speak -to, whereby and whom
one would understand. Naturally all objects of thinking and
consciousness would cease to be because consciousness implies
duality: Unity cannot thetrefore accommodate consciousness.
Thus we have not only the identification of subject object into one
soul but the identification of the universe with the one soul.
Thus we obtain an unqualified advaita, an uncompromising ad-
vaitism diametrically opposed to Aajatasatru’s doctrine of the
two kinds of Brahman. This conflict only proves that we don’t
have a systematic doctrine worked out in the Upanishads but we
have embodied therein the germs of all possible speculations.
Next we are in Janaka’s court, and we meet there the great
Yagnavalkya again. Janaka was going to petform a great sacti--
- fice. Several learned Brahmins were assembled. Janaka had
a desire to know which of these Brahmans was the most learned.
He offered a tempting prize of 1000 cows with ten gold coins tied
to each horn. “Oh the venerable Brahmins! Let him who is
the cleverest among you drive these cows.” No one came forward.
Yagnavalkya said to his disciple “Drive these cattle home.” This
excited the other Brahmans who challenged him to a metaphysical
discussion. He proved himself mote than a match to these tivals.
Several eminent scholars tried their strength with Yagnavalkya.
But no one of them would stand his ctoss examination. Finally
turn it was the truth of a lady philosopher—Gargi. Shetproposes
three impostant questions as to the nature of the Imperishable
- and the Ultimate. ‘The way in which she addresses Yagnavalkya is
expresswe of het real greatness. She announces that if Yagnavalkya
answers all het questions then they must all recognise and acknow-
ledge that they are vanquished and disgraced. Three questions
‘proposed by Gatgi were all about the self indestructible both
in the individual and in the Universe. Yagnavalkya answefed
all of them to the great satisfaction of the questioner. The whole
physical universe ultimately depends upon space and space itself
ultimately depends upon the atman. This is the meaning of his



Ixxii SAMAYASARA

answets. Yagnavalkya makes out that the soul is transcending
all notions gf humanity and devoid of all sense qualities.
“Thou shalt 1ot see the seet nor hear the heater. That is the self
that is within all. It is above the heavens beneath the Earth, and
embracing past, present and future. Whosoever not knowing
the indestructible offers oblations and petforms penances even for
one thousand yeats is a miserable slave wheteas he who knows
the self as imperishable is real Brahman. This indeed is the true
form free from evil. ‘This is filled with bliss and is free from sot-
tows. Yagnavalkya explains the different stages of consciousness
a doctrine which becomes more prominent in later metaphysics.
The first stage is waking consciousness. The second is sleep
where we have dream consciousness. Third is the dteamless

-stage of deep sleep, and the fourth the stage beyond which we

reach the inmost self. According to Yagnavalkya the true natute
is identical with the fourth or the Turiya state. This may be
spoken of as the “Ego in itself.” Self which is d13tmct1y metem-
pirical and transcendent. -

The riext scene is whete we see Yagnavalkya agam in the coutt
of Janaka of Videha who asked Yagnavalkya the purpose of his
visit whether it is for philosophical disputation ot forrich presents.
Yagnavalkya is shrewd enough to answer *that his aim is both.
Then begins the discussion. Janaka is asked to expound all that

" he learned about the doctrine of Brahman. The king natrates

v

the different doctrines of Brahman which he learnt from various
scholats. He tries to identify Brahman with sight, speech,
hearing, ind etc. All these doctrines ate recognised by Yagna-

- valkya to be only partially true. He completes the teaching by

supplementing Janaka’s doctrine of the self.

Accotding to Yagnavalkya the atman is the condition of the
operation of the different senses as well as manas. As condi-
tioned by atman, these sense activities may reveal in theit own

- way the nature ofjthe undetlying Brahman, But to ;dentify cons-

ciousness or any one of the senses with Brahman would be un-

* .justifiable and erroneous. The soul is what subserves these fanc-

tions' though it is not identical with asly one of these. Its true
nature lies far beyond the strata of “consciousness. We should
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have to dive deep into the consciousness in ordet to have a glimpse
of this Brahman. In his teaching, Yagnavalkya exhibits a width
of learmng quite manifest from his discussion. We can also point
out that this-is corroborated by modetrn psychical tesearch. What
we ate aware of as consciousness is but a fractional aspect of our
true personality a great pottion of which lies hidden in the depths
of subconsciousness. Yagnavalkya’s teaching thetrefore rightly
and justifiably repudiates this shallow intellectualism and tties
to bting to the forefront of discussion the magnitude and the
importance of the subconscious self which more than anything
_else determines the conduct of the individual and contributes to’
“his worth. This subconsciousness of our personality is always -
telt by the conscious individual as something other than outselves
which makes for righteousness. It is this sublime mysticism
that forms the solid contribution of Yagnavalkya’s tea,chmg in
Janaka’s court. No wonder that at every stage of discussion his
speech is punctuated with a present of 1ooco cows. This time
Yagnavalkya leaves Janaka’s court with his well earned present
of several thousands of cows, a good fee for 2 noble work.

- Janaka is the examiner in another occasion and Yagnavalkya
the examinee. Consistent with his antecedents here also Yagna-
valkya sutprises Janaka with his sublimity of thought and intensity
of philosophical insight. It is here that Yagnavalkya desctibes in
suggestive vetses the true nature of Brahman. ‘This is indeed
in true form free from desires, free from evil, free from fear,
knows not anything within or without. This indeed is his true
state. 'There is no wish in him left unfulfilled and hence is he

free from sorrow. In that state ordinary relations of social life

have no meaning, a husband is not a2 husband, a mother is not a
mother, the chandala is not a chandala, saint is not a saint, it is |
a state beyond Good and Evil. Then we have transvaluation of
all values. From Him procedethall that has value, Himself being
- beyond -all valuation. Side by side with this uncompromising
pantheism Yagnavalkya propounds the doctrine of Karma. A
person is after all a bundle of desires. His desires detetmine his
~ conduct and according as one acts so doth he become. The
" _‘ doer of good becomes good, the doer of evil, evil One
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becomes righteous by tighteous action and bad by bad action. He
does not accept that desires have no connection with acts. Some
say that man is judged by his desires and not by acts. Yagnavalkya
rejected this erroneous notion. The springs of desites are.in the
action. What a man desites that he tries to achieve. Hence
thete is no discrepancy between desite and conduct and each pers-
on is the architect of his own. - The true meaning of salvation
consists in getting rid of desites which drag the .soul along all
points of the compass. Man free from desires has but one desire
‘to realise his true nature or to become the released petson.
He verily becomes the Brahman. As the slough of a snake lies
on an ant-hill, dead and cast away, even so is it with this body.
But this incotporeal immortal life is Brahman indeed, is life indeed.
The rest of the Upanishad is concerned with Yagnavalkya’s attempts
at justifying the rituals symbolically by giving theml metaphori-
. cal interpretation. He tries to identify the vedic conception of
diversity of Gods with the supreme concept of Brahman. This
part of the Upanishad is characteristic of the attempt to reconcile
the Atmavidya with the traditional Vedic culture. Yagnavalkya
by embracing this new philosophical doctrine was not evidently
prepared to snatch himself away from the traditional vedic rituals.
We may also note here that Yagnavalkya probably did not belong
to the orthodox Brahmins of Kurupanchala and hence was
looked with an amount of suspicion by the latter. This is quite
evident from Yagnavalkya’s conversation with Ikalya who tesents
to Yagnavalkya’s reference to the Brahamanas of Kurupanchala
and retorts “Yagnavalkya! because thou hast decried the Brah-,
manas of the Kutupanchalas what Brahman dost thou know.”
We see Yagnavalkya throughout this Upanishad mustering all
his resources to prove that in the vatious tituals there are the same
tendencies, the same doctrines embodied in the Upanishads.
The General Tendencies af the Upanishadic Period—The study -
of these important Upanishads has revealed to us some main
characteristics of this age. The most prominent idea is the

Brahman, the ultimate principle in the universe as well as in the

individual. This is represented in wvatious discussions where
the self is 1dcnt1ﬁed with Prana or Akasa or sometimes with
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Vedic gods such as Sutrya, Soma, and Indra. Many of the Vedic
terms are used synonymously to denote this new Upanishadic con-
cept of atman. But all these synonymous terms are brushed aside
as inadequate. Btahman is identified as the principle of Chetana
ot the ground of consciousness which manifests in vatious forms
of activities. That is the truth revealed by Aajatasatru. That
is the truth learned by Narada from Sanatkumara. That again
is the teaching of the celebrated Yagnavalkya. Brahman is cons-
ciousness or Chetana plus something more than that. Hence
it cannot be identified with any particular aspect of expetience.
He being the knower cannot be one of the known. He is within
the heart of man and yet has his abode in far off Heaven. He is
neither the sun nor the moon of the vedic thought but he is the
Purusha. He is quite near us and yet not seen by us. He is within
us and yet jlluminates things outside of us. This is the message
of the Upanishadic thinkers. The identity between Brahman
-as the cosmic principle and atman as individual personality is
generally acknowledged by all the Upanishads. Is the identity
contemplated here of the nature of absolute identity? Is it onc
~ormany? Are the objects of the wotld real or illusory? Is
there existence besides the Self? ‘These ate some of the questions
for which we have no unanimous answer. Some passages in the
Upanishads emphasize the identity of the Brahman and the indi-
vidual whetreas many of the important passages tend towards
pantheism. Everything in the universe is maintained and sus-
tained by the Brahman. This Upanishadic pantheism does not
contemplate the unteality of the external world. “The process of
evolution, the bitth and grdwth of the. world from this spiritual
ptinciple according to this Pantheism is compared to the spin-
ning of cobwebs by the spider. Besides this pantheistic tendency
there is alo a clear idealistic note sounded by Yagnavalkya. His
doctrine (Brihadranyaka Upanishad) may be taken as the basis
of Advajta. * According to Brihadranyaka the Brahman is shown
to be the transcendental Identity beyond the knower and the
known. Hence it is metempirical and beyond consciousness.
He is to be desctibed only by negatives because no category of our
experience can truly explain this transcendental ldea. Besides
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.. . so symptoms of theistic ten-
this advaitic attitude thlzre azeidilﬁtica{ W}i)th Rudra and Vishnu.
dency. Brahman is spoxen 2 et of the Universe. “The

is spoken of as the creator and sustainer of the Universe.

?{C is spo e to look up to him for spiritual guidance and help
individuals & ination from Samsara. Besides these general
and for final emancipation rOm &> Upanishadic Age
tendencies there are other cha"ractéﬂSthS O_f -the —panishadic Age.

I. The Upanishads aré mainly antlf:lmah.stlc. Since they
are antiritualistic they are in a sense ant1~Ved%c alsc'>.. Intefnal
evidence indicates that the new thought had its origin mainly

jatishis. '

mon%l,thljzziicism and the practice of Yoga seems to be .the .
characteristic institution of the Upanishadic age. The pra..ctlcal
course of realising the Brahman contemplated by the Upanishads
involves an- elaborate process of self discipline. As against the
older forms of fire sacrifice the Upanishads contemplate 2 new
kind of sacrifice. Sacrificing one’s own attractions towards
the woild. “These two are unending immortal oblations referring
to the saciifice of speech and other sense qualities. Whether
waking or sleeping one is sactificing continuously unintertuptedly.
Now whatevet other oblations thete ate they are limited, for they
consist of works-Karma maya. Knowing this vety thing verily
indeed the ancients did not sacrifice the agnihotra sactifice.”
(Kaushithak Upanishad IT Adhyaya.) This passage indicates
that Yoga or Tapas is considered as an ancient institution and has
taken the place of the ttaditional agnihotra about the time of the
Upanishads. This is further strengthened by citcumstantial evi-
dence that the Upanishadic age must be of very long duration com-
prehending within itself an earlier conflict between antiritualism
and ritualism and a later attempted reconciliation of some sott.
Asceticism of the type of spititual agnihotra must necessarily imply
what is elsewhere called the other wotldliness. The conctete of
our everyday life is associated with evil and suffeting. The goal
of life is emancipation from samsaric cycle. The means of attain-
Ing this goal consists in etadicating all desires by petforming Tapas.
A'Lll that is of the nature of evil in Life must be burned in the spi-
ritual fire of the Atman,

. 1. This is the path of self-realisation.
Instead of the sacrifice of vatious animals to realise the aim of one’s
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life one has to offer one’s own desires as the sacrificial vietim in
his higher agnihotra. The Yagakunda of the Upanishadic age
is in the vety heart of onc’s own sclf. It is a sort of crucifying the
old Adam in man for the glorification of the new one. Thus
we have in this age of theosophic wisdom all the terms of a later
systematic philosophy. Here we are able to trace the Vedantic
idealism as well as the Sankhyan realism. Here we find  the traces
of all theistic tendencies in Indin,  We have also in the same age the
ground of the intcllectual condition that ultimately  developed into
the religion of peace and harmony which preached the glory of
renunciation. Max Muller says “The Upanishads are to my mind
the germs of Buddhism while Buddhism is in many respects the
doctrine of the Upanishads carricd out to its last consequences.
The doctrine of the highest goal of Vedaota the Knowledge of the
true sclf is no more than the Buddhism the common property of
the Sangha fraternity open alike to the young and old, to the
Brahman and the Sudra, the rich and the poor, the literate and the
illiterate.”  In the Upanishads we have the germs of all the philo-
sophical system not only to the Vedic and the orthodox but also
those religiophilosophical systems which are non-vediq such as
Jainism and Buddhism. We may repeat our statement that it
was an age of general philosophical outhursts in which there
were scveral tendencies with multifarious characteristics.  Crys-
talisation of these tendencies and forces ultimately resulted in the

tise of several systems of Philosophy which adorned the suc-
ceeding period.

THE RUDIMENTS OF UprANISHADIC THOUGHT IN THE SAMIITAS
AND THE BRAHMANAS

Upanishadic literature practically forms a part of Vedic litera-
ture in general. ‘Thus it is a part of Sruti as opposed to Smriti,
When we spoke about the vatious Brahmanas we saw what these
Brahmanas treated about. The Brahmanas arc associated with
different Vedic groups, i.e., we have the Brahmanas belonging
to Rig, Yajur and so on. Thus we have the mantras or the
sacrificial hymns constituting the Samhita portion of a parti-
cular Veda followed by the Brahmanas which explain the sacri-
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ficial procedure. These Brahmanas contain what -are known
as aranyakas of forest—treatises and Upapishads, a sort of Philo-
sophical discourse. These Upanishads constitute the last of the
sruti or Vedic literature. Hence they ate sometimes known as Ve-
danta, the last of the Vedas which name was specialised to repre-
sent a particular school of Philosophy later on. Now we have
to consider this third stage of Vedic literature known as the Upa-
nishadic literature. It is here we have the otigin of genuine phi-
losophy. There “are two fundamental conceptions implicitly
present throughout the eatly vedic' literature which finally be-
come the central ideas in the Upanishads. These are atman and
Brahman. Atman is derived from a Sanskrit root meaning
Breath. It implies soul or spirit of the individual and indirect-
ly of the universe as well. In a veise of the Rig Veda it is used
in the sense of Life. “Increase or Bright Indra this our mani-
fold food thou givest us like sap.” This life principle was eatly
recognised to be inside of and different from body. The next
step in the history of Vedic thought is to recognise the soul or
life of theuniverse. Just as thete is a non-material principle cons-
tituting the essence of man thete is an essential principle at the
centre of the universe. This spiritual principle at the core of the
paiverse is also designated by the same term atman. Another
verse of the Rig Samhita runs thus; where was the life the -
blood; the soul of the universe who went to ask this avoca-
tions, in their old age all take to Sanyasahood or to use his .
own words become Munis and finally give up their bodies
through the performance of yoga or tapas. Thus taking to
the life of 2 ‘muni and pesforming tapas or yoga was
considered the general career of the Kshatriyas of the Iksha-
vaku family. Further we have to notice this fact that the Iksha-
vaku line is traditionally traced to series of Manus who were a
sort of mythic rulers and otganisers of humanity. Reference
to the same house is made by the Jaina writers relating to the origin.
The founder of Jainism accotding to their own tradition was one
Vtishabha, king of Ayodhya belonging to the Tkshavaku line and
a descendant of the Manus. After ruling the country for some
time he abdicated the throne in favour of his son, Bharata and
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became a Muni engaged in tapas or yoga. This Vrishabha is
supposed to be the founder of the docttine of ahimsa that it -is
wrong to inflict pain on any living thing on any account even in
the name of religion or God. From this Vrishabha the tradi-
tion speaks of a succession of Jaina prophets ending with the last
and the twenty-fourth Mahavita Vardhamana an elder contemporary
of Gautama Buddha. The date of His nirvana is fairly well
determined to be 527 B.C. The Jaina tradition associated his
immediate predecessor Parswanatha with Kasi. He was the
son of the King of 'Kasi, whose name was Viswasena.
The interval between Parswa and Mahavira is 250 years and
this would place him about 777 B.C. This date is recognised
fo be faitly accurate and the personality of Parswa is accepted
to be quite historical.  The fact we have to notice in connection
with this Jaina tradition is this. Of the 24 Jinas neatly 20 ate
associated with the Tkshavaku house and all of them are connected
with the Royal houses of Kasi, Kosala, Videha and Magadha.
- Throughout the sacted Jaina writings the country of Videha is
- referred to as a sacred land, #ithyapunyabhumi, where the Dharma
never dies—Dharma referting to the doctrine of Ahimsa. The
importance of Videha, we shall know in another connection also.
The Upanishadic thought mainly centred round Janaka of Videha
and Yagnavalkya also of Videha. Perhaps we have to make a2
slight distinction between. Eastern Videha and Westetn Videha.
The pottion. bordering on Magadha, what is known as Purva
- Videha; evidently retained the anti-sacrificial culture whereas the
- north-west part of Janaka’s country finally accepted a sort of
- compromise between these sactificial ritualism and the antisacrificial
. protestantism. The same importance of the Ikshavaku house
we find in Buddhistic literature. The very first chapter of
Rockhill’s life of Buddha ®ontains an account of the life of
the Sakyas clan to which Gautama Buddha belongs. In this
account we find the Sakya clan traced to the house of the
Ikshavakus. = This evidently implies the general belief in those
days, that to trace theit lineage to the Ikshavaku house was con-
' ~siderec}- to be 2 proud distinction among the Kshattiya clans.

“Such a distinction could be claimed by this Ikshavaku house
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only because of the solid contribution they made towards the cul-
ture a.nd the civilisation of the eatly Aryans and yet these Iksha-
vakus ‘are hardly known and rately mentioned in the Rig vedic
petiod. Hence we have to think of the two different schools of

~ culture even among the fold of the Aryans and we are constrained

to accept Bloomfield’s hypothesis that the Aryans of the Eastern
countties in the Gangetic plain mainly dominated by the Kshatri-
yas constitute an eatly gtoup of Aryans who migrated into India
much earlier than the Aryans of the Kurupanchala whose ritualistic
culture was dominated by the priests. Rivalry between the two, not
metely in culture but in political relations, there must have been;
for we have constant refetences to expeditions of the Kurupancha-
las into the countries of Kosala and Videha which appear to be
partly for the purpose of proselytisation and pastly for the purpose
of political aggrandisement, the spitit of the conquest being associat-
ed with the missionary spirit a frequently found phenomenon in
modern history. One other thing we have to notice and that
is about the sacred language of the respective clans. The Eastern
Aryans mainly used a form of Prakrit as their language a corrupt
- and an easier form of Sanskrit, a fact very often referred to by
- the Kurupanchalas. The Kurupanchalas sneered at the Eastern
Aryans because of their incapacity to pronounce accurately many
of the Sanskrit names. But the language sneered at by the priests
of the Kurupanchalas, was not only the language of the masses
among the Eastern, Aryans but also the medium of this sacted
literature. 'The Jaina and Buddhistic scriptures were all written
in the form of, Prakrit language, for Pali the language of the Bud-
dhist scriptutes was but a slight modification of!Prakriti. We
cannot have a clear history of the beginning of this protestant
school among the Atyans till we are able to understand the
several obscure references which ate seattered in the later Samhitas
as well as in the Brahmana literature. - It is enough to mention
only two. The institution of Yatis and Vratyas constitute extreme ’
obscure topics of the Vedic literiture., The term Yati occuts
in the Sambhitas literature whete they ate said to be destroyed by
Indra by offeting them to the wolves of the forest. These .
~ Yatis are described to be Sanyasins who did not accept Indra wot-
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ship, who  would not chant the vedic mantras and who wete
opposed to the Brahmavadins. The description is quite clear
and it implies that the yatis wete a group of ascetics quite opposed
to sactificial ritualism for which they were evidently punished
and persecuted by the more dominant branch of the ritualistic”
Aryans. 'The school of the yatis must have been at a certain
petiod more influential and consequently more popular a fact
indicated by the Brahmana literature, which' speaks of the giving
up of Indra worship and the Soma sacrifice for several years.

It is very significant to note that the reason given for giving up
the Indra worship and Soma sacrifice is the series of murders
committed by Indra beginning with the slaughter of Vrithra ending
with that of the yatis. Does it not suggest that at a certain period
of the later Samhitas and at the early Brahmana period the anti-
sactificial  school was mote popular than the other which led to
the discarding of Indra worship and of the consequent sacrificial
ritualism? The same note of opposition is associated with the
institution of the Vrityas. The Vrityas are sometimes extoled
for their virtues and very often condemned for their anti-
sactificial unconvenfionalism. In animportant book of the Athar-
vana Veda the traditional deities of the Vedic pantheon are made
subotdinate to him and they go about as his attendants. He
“is the greatest and the highest among the Gods and yet he is des-
ctibed as a wandering mendicant, an ascetic who has to occasional-
ly" visit a householder for his food, a description quite in keep-
ing with later Jaina and Buddhistic accounts. A Jaina yati or-
Buddhistic bhikshu of a later period had to' live mainly in the
outskirts of his city and had to go in the streets of the city
only during the time of meals and that too occasionally. . The
description of Vritya is almost identiqal with a wandering ascetic.
' He is one who has given up the traditional rituals of a Brahmin,

the samskaras of a brahmacharin. In spite of this fact they are
not considered as complete alien racially because the orthodox
fold devised cetemonies as asort of prayaschitta after the perfor-
mance of which the Viatya could be: taken back into the Brah-
manical fold. This fact completely rejects the hypothesis suggest-
ed by some scholars that the Vrityas were some sott: of aboti--

6
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in the midst of the Aryans. The orthodox
Literatute even while condemning the ways of the Vratyas Angver

hem as non-Aryans. They are only corrupt Aryans
°pe al;:s of ¢ corrupt language found in Magadha and the sur-
:l;zi;;gg c?istricts——Magadha was 1.:he seat O.f ] aina and ‘Buddhlftic
cultures. Taking all these into consideration itis not an 1mp1au5{b e
hypothesis to suggest that long before the tise of .B}1dd]:u§m
tlzcg:e was 2 liberal school of thought existing sifle by side with
the orthodox vedic school. To stop : here with the sugges-
tion that the protestant school was dominated by Fthe Kshatr;yas
just as the other was by the Brahmins Wo_u_ld rather'be inaccurate.
There must have been militant proselytising on either side and
also dominant free thinking. So much so we find several schools
led by Vedic ritualism and the Kshatriyas just as Janaka accepting
a modified form of titualism. Among this school of protestan-
tism we ate able to recognise through the hazy past two inner
currents one indicating the origin.of Vaishnavism and the other
Jainism. Vaishnavism to be accurate is a mixture of several
currents of thought and culture with a vedic nucleus is well
brought out by Dr. Bhanderkar in his mondgraph on the ‘His-
tory of Vaishnavism’. The vedic nucleus is associated with
Narada a disciple of Sanatkumara. Narada must have been one
of the great opponents of the sacrificial cult involving Himsa as
was Viswamitra of the Rig vedic period. This Narada school
of the Upanishadic petiod constitutes the Vedic nucleus for later
Vaishnavism characterised by the full recognition of the doctrine
of Ahimsa except in the case of sactifice. This is botne out by
the closing verse of the Chandogya where the qualifications of
a person who reaches the Brahma wotld are given. After
mentioning the condition of Vedic study the'following is added.
“He who has concentrated all' his senses upon the atman,
He who practises Ahimsa all things elsewhere than at Tirtha
who indeed who lives thus throughout the length of life reaches
the Brahma world and does not teturn again.” ‘This verse indi-

cates a spirit of compromise. We see a split in the very body

of the antiritualistic school the tight one representing the Upanish-
adic thought. ‘

This thing must have gone on for some centuries

ginal nomades living
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when there.was the necessity and the occasion of a mote radical
* school—Buddhism which threw open the gates of Dharma to all
irrespective of the distinction between the Aryan and the non-
Aryan. Many of the schools or darasanas must have been codi-
fied just after the time of Buddha.

Sankhya Philosophy—Kapila—The Sankhya system propounded
by Kagila is pethaps the oldest of the traditional systems of
philosophy. It is referred to both in the Jaina and Buddhistic
-sacted literature. - Jaina wotk describing the origin of Jains
Dharma associates the origin of Sankhya school with one Marichi
who was a gtandson of Vrishabha the founder of Jainism accord-
ing to Jaina tradition. This grandson of Vrishabha even during
his grandfather’s life time is said to have started a tival school
though based upon the fundamental doctrine of Ahimsa. The
* difference between Marichi and Viishabha’s school is in the phi-
losophical background of each and Kapila is referred to as one
of the disciples of Matrichi. This suggestion is borne out both
from internal and othetr reference. From internal evidence
Sankhya school cleatly appears to be a revolt against the Vedic
sactificial ritualism in no unmistakable terms. Further Gunaratna
in hiscommentary on Hatibhadra’s Shad-darsana Samuchya refers
to the Sankhya school thus: Sankhyas were opposed to the Vedic
doctrines of Himsa and were interested in Adhyatmavada. Again
this Kapila, the reputed author of Sankhya is referred to in the
Buddhistic account as to the origin of the Sakya clan of Ksha-
triyas to which Gautama Buddha himself belonged. We referred
to the fact that the Sakyas claimed to be descendants of the Ik-
shavaku family. One of the kings of the Ikshavaku’s Viruddaka
‘declared his youngest son as his successor and exiled his four
~ other sons by his first wife. The princes accompanied by their
~ sister and a great many people travelled towatds the Himalaya
mountains and teached the hermitage of Kapila. The Rishi
showed them where to build 2 town and they built it according
to his directions. The Rishi Kapila having given the soil Vastu
of the place they called the town the soil of Kapila—Kapilavastu,
and this Kapilavastu is the birthplace of Gautama Sakya Muni,
son of the ruling prince Suddhodana. According to this account,
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Kapila is an ancient rishi much eatlier than the rise of Buddhism.
In the puranic literature he is sometimes - referred to as the son
and sometimes as the avatar of Vishnu. Kapila is referred to in
the Mahabharata and Ramayana. Bhagavat Gita which is a part
of Mahabharata is mainly based upon Kapila’s Sankhya philosophy
and distinctly mentions the name of the Philosophet as well as
the phjlosoi)hy. By the time Mahabharata was composed Kapila’s
Sankhya system must have been prevalent and was probably very
popular. Kapila again figures in the Ramayana. He is associated
with King Sagara who wanted to perform an Aswamedha. The
hosse let loose by him to have its triumphant march was stolen
by a Rakshasa. It was taken to the netherworld and tied to a tree
close by which Kapila was petforming tapas. The persons sent
out to search the animal found it by the side of the rishi. Mis-
taking the rishi to be the culptit they began to molest him. En-
- raged at this he punished them by butning them all to ashes
through his mystic powers. Again Kapila is referred to in the
Upanishads. Hete not only the name of the author but also
" several characteristic doctrines of the system are also men-
tioned. 'This reference in the Upanishads indicates that Sankhya
school was one of the dominant schools of revolt against
vedic ritualism. The literary references cast a good—deal of
mystery round the petsonality of Kapila the great thinker
* responsible for Sankhya philosophy. But he is always referred
to with great awe and reverence and in Sanskrit Literature
he has the unique distinction' of owning the title Paramarishi.
This unique title of Patamarishi is clear evidence to show
his ‘importance in the early philosophical literature of India.
The followers of Sankhya school are called after the founder’s
second name Paramarish. But at present this school is not
represented by distinct followets. Most probably all the San-
khyas wete absotbed into the fold of latet Vaishnavism; for it
is clear from the introducfory remarks of Gunaratna that they
were the worshippets of Narayana.  This absence of a school
claiming a number of devotees is sometimes explained by the fact
.of the antiritualistic and antitheistic tendencies of the system.
Because of these tendencies Kapila’s teaching according to
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some Europea.ﬂ scholars never secured a good following. ‘This
view of European scholars cannot be accepted. Though at pre-
sent there ate no representatives of the Sankhya school still we
have evidence to show that in eatlier period of Indian history
about the time of Gunaratna there were a number of devotees
professing the Sankhya faith. Therefore it is not quite accurate
to state that Kapila “Left no traditions and found no school.”
(David’s Sankhya Karikas.) In Gunaratna’s commentary we
find the following introductory note to the chapters on Sankhya.
“In order to distinguish who the Sankhyas are I mean to desctibe
certain of their characteristic marks and habits of dress. They
catry three sticks but some of them carry only one. They all
had red-coloured clothes and carried with them deerskins, as their
asanas. Whenever they met each .other they saluted romona-
rayana which would be returned wsrayancys namaha. These
were called Pativrajakas.’” From this description we fhave to
admit that at one time there were a large number of Sankhya as-
cetics, in the country whichbelied 0bita dicta of the Otientalists
who believe that there were no school of the Sankhyas. Most
probably these Parivrajakas were absorbed into the general
Hindu fold as was suggested. From the chatacteristic saluta-
tion referred to by Gunaratna we can infer that Sankhya Parivraja-
kas had something to do with the growth of modern Vaishna-
vism which is a result of several tendencies of Thought.

1. 'The Upanishadic doctrine of Brahman which is closely
allied to the Sankhya doctrine of Purusha or Atman. (2) The
Vasudeva cult and the traditions which have grown around the
Yadava prince Krishna. (3) The traditions associated with
the Pre-Ramanuja petiod represented by the alwars of the South.
From Tamil literature two things are quite evident. (1) The
great alwars—the teligious devotees of the Dravidian country
were wotshippers of Narayana. (2) The eatliest Tamil reference
'Tolkapyam speaking about the religious faiths. It is impossible
for us to say with any amount of exactitude when the Krishna
cult came to the South. ‘This much we can assett that it must
be several centuries befote the Christian era much earlier than
the introduction of Buddhism. This suggestion is bogne out by

»
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founders of Vedic schools Apasthambha
e somer:fsgien of as' Dravidian and the "Iearml work
also speaks of the prevalent Indra worship in
all these facts we have to assign the Atryan
migration somewhere about' the 7th C?nFury B. C. | Thc? ‘migra-
tion of Aryans with theit ch'aracteﬂsuc Indra worship must
certainly have been associated with .the Sank}.lya schoc?l which
was manily opposed to Indra WOfShlP and amd sacrifice, that
is the two schools of thought must have come down to th(.e sout.h
almost simultaneously. ‘Another. thing we may notice in this
connection is this. The school of revolt against Brahminical
situalism must generally be mote liberal in its social aspect. This
is cleatly borne out in the case of Jaina and Buddhistic
schools. The Sankhya school was evidently at one with these
two schools in removing the social bartiets against religious devo-
tees. Such an assumption well borne out by sister 'schools of
thought would explain the fact that among the alwars of the
south we find reptesentatives from among all strata of so-
ciety irrespective of the distinction of Arya and Dravida. The
Vaishnava tradition is confirmed even by Ramanuja’s teachings
though by a strange irony of fate his followers at present repre-
sent the most bigoted form of orthodoxy. ‘ :
Sankbya Pb}'/mpf/y—Thc term Sankhya according to European
scholars is derived from Sankhya or numbet, because Kapila enu-
merates 2 number of Tatwas as constituting elements of reality.
The term is supposed to be related to numbet. But according to
Indian thinket the tetm is synonymous with discrimination. This
is the meaning in which the term is used in the Mahabharata.
Vignanabikshu a famous writer of the Sankhya school also ex-
plains the term as disctimination or setting forth the distinction
between spirit ot atman on the one hand and matter or Prakriti on
the other. Sankara also adopts the same interpretation. Hence
the traditional meaning may be accepted s more correct and the
other one suggested by European scholats has to be rejected
as far fetched.  Some of them even go to the length of connect-
lng t'hc §ankhya system with the Pythagorean school. Pythago-
Teanism is also connected with the mystric doctrine of numbers.

the fa
and Kathyayana 2
already referred to
the South. Taking
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Reality is some how constituted by numbers according to Pytho-
gares. Itis scarcely necessaty to point out how unfounded such
a suggestion is. It is a sample of that method which very often
builds up fantastic theories merely on the strength of verbal
analogy. .
Sankbya Method—The philosophical method adopted by the
Sankhya school is just the mcthod of discrimination or vive-
. kagnana. This method of discrimination is expounded as a means
of salvation from Samsara. By the way, we may point out that
this is the motive of all the Indian systems of thought—how to
*obtain liberation from the Samsaric cycle of births and deaths. Such
afreedom according to, Sankhya philosophy is to be obtained by
“discrimination” or knowledge of the distinction between the
spiritual principle or Purusha and the environmental existence
ot Prakriti.

The Sonrces of Sankhya—The existing works through which we
can have an idea of the Sankhya system arc mainly the follow-
ing: Some of these are in the sutra form and the others in the
form of commentaties. (1) Sankhya sutras or otherwise known
as Sankhya pravachanasutras is traditionally ascribed to Kapila
himself. But this belief is quitc unfounded. There is clear
evidence to show that this is quite a2 modern work. Sankara
and Vachaspati Mishra the great philosophical commentators
never refer to ’this work at all.  Gunaratna, the commentator
on Shaddarsanasamuchaya while mentioning scveral other works
on Sankhya does not refer to this wotk even by name. Hence
this is considered neither important not an authoritative work
on the Sankhya school of thought.

(2) Tatvasamasa: This work also is erroncously attribut-

ed to Kapila. Max Muller elaborately argues that this work is 2
genuine work of Kapila. His arguments are far from convincing

" and hence his view is not accepted by modern scholars. (3)
Sankhyasara: This is by Vignanabikshu who wrote a commentary
on the Sankhyapravachanasutra. Hence this work is a compendium
of his commentary. (4) Sankhya-karika of Iswara Krishna:
This wotk contains a clear exposition of the Sankhya system. It
is 2 small work of 72 couplets and may be considered as an early

3
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authoritative work on the Sankhya system. This work is referred
to by several philosophical writets. Gunaratna bases his com-
‘mentary on the chapter on Sankhya mainly on this work from
 which he freely quotes. This may be taken as an evidence of
its antiquity as well as its authoritativeness. Besides this work
Gunaratna speaks of a number of other Sankhya Treatises many
. of which are not available.

' The Sankhya System—The chief purpose of philosophical study
in ancient India was to get rid of the sottows of life. 'This ideal
is stated at the very beginning of the system. Life according to
Kapila is subject to three kinds of sorrow. Moksha or libc_arationf
consists in the extinction of pain and misery originating from
these three soutrces. The three sources of sorrow according
to Sankhya are (1) adhyatmika, that which is dependent on self (2)
adhibhautika, that which is dependent on the environment (3) adhi-
daivika, that which is dependent on supernatural and divine in-
fluences. Adhyatmika Dukkha, sorrow dependent on self may
be due to two reasons (a) bodily conditions or Sariraka (b) mental
conditions or Manasika. Sorrow due to bodily condition relates
to suffering in pain due to diseases etc., which pertain to the body.
Sotrows due to mental conditions are the unpleasant experience
associated with certain emotions such as anger, fear etc. - The
second class of sortows known as Adhibhautika is due to environ-
 mental conditions. The interference from environmental source
may be from fellow-human beings or animals or birds or other
natural conditions. The thitd kind, Adhidaivika, tefets to sortow
originating from the influences of a supernatural agencies. The
wiath of the deities, adverse conjunction of planets the mischief
of the Yakshas and Rakshasas would all come under this head.
The summum bonam for life is to escape from these kinds of
Dukkha or sorrow. This* escape from suffering and pain is
to be achieved by the knowledge of the several Tatvas and hence
the desite to know the Tatvas.” All souls long to escape from
such misery and to seek liberation. The Sankhya method pro-
pounds the means of escape from sotrow and of the attainment
of the consequential bliss. The Sankhya method of liberation
is quite different from the traditional vedic method which was
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by sacrifice. Kapila condemns the sacrificial cult. The tevealed
vedic method s quite useless according to Kapila because of its
defects which are three.

Impurity—Destruction and excess or enormity. The vedic
method of sacrifice is impure because it is caused by bloodshed
due to slaughter of animals. This method of sacrifice though sup-
posed to expiate all sins even Brahmahatya is rejected by Kapila for
. all such rites according to him are impute. Further it leads to
- mete destruction. The method of sacrifice instead of leading

to Complete liberation from Samsara merely leads to another state

of Samsaric existence. The end aimed at is happiness in Swarga

and certamly this is not Moksha. Hence' the path of sacrifice is
the path of destruction and not of salvation. The traditional
method is excessive ot unequal. Sacrifice generally involves lot of -
“expenditute, e.g., in an Aswamedha sactifice sometimes hundreds

of horses have to be sacrificed. Hence this method is not within

the reach of all. Therefore as against such an impossible way

of+escape Kapila proposes a method which is quite adequate and

feasible'to all. - The path to liberation according to Sankhya

philosophy consists in the progress of acquiring disctiminative

knowledge of ¢he nature of the self from its environmental

existence. This discrimination that the spit} or Purusha is

quite different from Prakriti or matter that leads to self reali-

sation which is the true Moksha. The material environment . °

which practically imprisons the spitit is called by Kapila
Prakriti. The whole physical universe is but a manifestation
of this Prakriti. Hence the discriminative knowledge also
means the knowledge of the number and the nature of the several
~Tatvas—ultimate principles. The problem relating to the path
- to Moksha resolves therefore into the problem as to the nature of
the Tatvas. The next question therefore is what ate the Sankhyan
Tatvas? Kapila starts with the assumption that the self or .
Putusha is quite distinct from Prakriti or the ultimate matter.
“The former is the spiritual principle in man whereas the latter,
* the primeval basic principle of the matetial universe. The cos-
'mos is evolved out of this Prakriti. In the midst of this unfolding
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and developing Prakriti the several Purushas are situated. Accord-
ing to Kapila the Purushas ate infinite in number. "Thus in the
technical language of modern metaphysics the Sankhya system
may be said to be the dualistic as well as pluralistic. Dualistic
because it postulates two classes of reals Chetana and Achetana,
spiritual and non-spititual and pluralistic because it postulates
an infinite number of Purushas or souls. Fach Purusha is encit-
cled by Prakriti or Pradhana which is another name for desctib-
ing matter. In the eatlier form of the Sankhya system each Pur-
usha was supposed to have his own peculiar and individual Pra-
kiti.  But later schools of Sankhya maintained that all the diffe-
tent Pradhanas relating to different Purushas are really one in
“natute since they are all evolved from one and the same Prakriti.
The Purusha who is encircled by an alien and extraneous matter
forgets its true nature and ptistine purity, identifies itself with
bodily activities and conditions. This ignorance of its true heri-
tage is the real cause of human misery. Hence the.realisation
cf the true nature of the Purusha as distinct from the material
conditions is the ideal to be aimed at.

Evolution of the cosmos from the Primeval Prakriti—This Prakriti
is uncreated and self-existing. It is from this Prakriti all
other things emanate except the Purusha. Thiseprimeval matter
or Prakriti is endowed with three gunas or qualities. When-
ever the harmonious equilibrium of the quality in the Prakriti
is disturbed it begins on the career of manifestation or differen-
- tiation. This process of differentiation really constitutes the
- process of the building up of the Cosmos. The first thing that
emanates from this unmanifested Prakriti is Buddhi ot Mahat—
the Gteat. The term Buddhi is sometimes translated as intellect
but we should remember this fact that it is mainly of the nature of
matter since it evolves from achetana reality-Prakriti. Intellect
in modern psychology suggests a relation to 2 mind or self but
- Prakriti in Kapila’s system corresponds to Descarte’s unthink-
ing thing. Thetefore Buddhi which is evolved from this Prakriti
subtle though it be is still a material mode. This Buddhi or
Mahat must thetefore mean in the Sankhya system some sort of
subtle material environment quite in the proximity of the Puru-
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sha or self. It is only through the medium of this Buddhi that
Purusha has knowledge of the external wotld. Sankhya wtitets
compate Buddhi to a sort of mirror which reflects the knowledge
of the external world for the benefit of Purusha. On the
one hand, it reflects the outer wotld and on the other it reflects
also the Purusha. Buddhi is that peculiat medium in which
the Purusha and his matetial environments ate brought into
telation which is the ultimate source of Samsara. It is because of
this relation of Buddhi between the self and the non-self that there is
a chance for the Purusha to mistake his true nature and to identify
himself -with Prakriti and thus to imagine that he is responsible-
for all the changes in the material environments. The next -
step is the birth of “ahankara” from Buddhi. It is the I or the
Ego which is the ground of our personal identity. Here also
we have to notice that ahankara, the Sankhya ego is not quite
identical with the conception of the Ego or self of modetn psy-
chology. The ego of modern psychology cortesponds to Puru-
sha whereas the Sankhyan ahankara merely means some futther
modification of the subtle Buddhi which itself is'a modification
of achetana Prakriti. The Sankhyan Ego probably refers to
a process of individuation a process culminating in organic body.
The self or Purusha becomes an organic individual through -
the means of ahankara. Next we have the origin of the five
senses known as the Tanmatras, This term is a technical term
of the Sankhya school meaning the sense qualities. These sub-
tle sense qualities emanate from that principle of individuality
known as ahankara. The Tanmatras are five in number, sound,

touch, smell, taste and visibility. Even these tanmatras. we
have to remember are material categories. These sense ele-
- ments or Tanmatras form the primary basis for the evolution
of the grosser matter. This grosser matter which is derived

from these Tanmatras is again of five kinds, the Panchabhutas.
(Ether) Akasa, air, earth, water and fire. Ether arises from
sound, ait from touch, earth from smell, water from taste and
fire from visibility or light. ‘Thus the five bhutas are respectively .
derived from the five Tanmatras, the basic categoties of the phy-
sical universe. This line of development from ahankara to the
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Thete is another process ot det o dividuali We have
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inciple of building up the organic. This Process o
the princip ic body consists in the evolution of the
building up the organic body co ion and £
five buddhi-indriyas or organs of sense petception an e
karmendriyas or the organs of activity and manomdrlya—-
the organ of thought. The five organs of sense petcep-
tion are the five familiar sense organs—Eye, ear, nose,
tongue and the skin. These sense organs accorldm.g. to .the
Sankhya system ate evolved out of the pﬂnqple of 1r%d1v1duahty,
ahankara. So also are the five Karmendriyas which are the
vocal organs for speech, the hands, the feet, the orga:ns c.>f excte-
tion and the generative organs. These five Buddhindtiyas and
the five Karmendriyas together with the manas atre the eleven
Indriyas derived from Ahankara. Thus the primeval- cosmic
principle Prakriti evolving upto ahankata branches off into two
lines of development one leading upto the cosmos and the
other to the building up of the body which setves as the temporal .
tabernacle for the purusha. Thus the Sankhya tatvas which
are derived from Prakriti are 24 in number. These together
with Purusha constitute the 25 Sankhya tatvas.. o
The Natnre Of Prakriti—Prakriti is otherwise called Avyakta
ot the unmanifest or Pradhana or the ptimary basis of existence.
When we look to the process of evolution of the different Tatvas
enumerated above we find this Prakriti as the fountain source of not
only the elements that go to build up the physical universe
butalso of those that lead to the origin of organised living bodies.
This primaeval subtle matter Prakriti may be some kind of Ether
which early Sankhyas may be said to have imagined. This is the
connecting link between the gross matter on the one hand and
life activity on the othet, the fountain source of both the in-
organic and the organic. Even according to modern Science
Ether is the ptimeval soutce of matter. According to what is
}mown as the electron theory of ' matter, the physical atom
' a complex system of electrons. Thus the physical basis of
matter is traced to Ether which is the basis ‘of forces like elec-
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tricity, magnetism, light, heat, etc. 'The process of development
of physical science is interesting in this respect. Towards the
close of the 1gth century there was the wondetful analysis of
the physical realm into a definite number of chemical elements out
of which the whole cosmos was built. Science then recognised
two fundamental concepts mass and energy as constitutive
of matter. The speculation of Maxwell and Thompson ulti-
tately indicated that Mass was but a derivative concept, Energy
being the primary one. The next step was reached when the
electrical theoty of matter was propounded. This leads to the
“complete identity of all forms of physical energy, heat,
light, magnetism and electricity. . The next and most important
step of advance is marked by the discovery of radio activity.
On the one hand it discovered the extremely complex nature
“of the atom which resembles the Solar system in miniature in-
asmuch as it contains a nucleus around which a number of nega-
-tive . electrons revolve with incredible velocity. The second
result of this discovery is equally important. The chemical
element which were considered to be completely isolated are
now shown to be merely of quantitative differences brought about
by the electronic changes in the intra atomic constitution. = The
dream of the alchemist that all the chemical elements had a com-
mon basis and hence transmutable is no motre a matter of historic
- curiosity suggesting merely how men went wrong in their
eatly scientific speculations. It becomes a matter of scientific
possibility for unquestionably it is indicated that all the elements
have a common soutrce. If this theoty as to the constitution
‘of the cosmos is accepted and there is evidence enough sup-
potting it then ether becomes the ptimeval fountain source
of all enetgy constituting the physical realm. This again
convessely implies that due to the intra atomic changes the
physical universe may altogether get dissolved and then
disappear into the very same primeval Ether. On the side of
the organic wotld we have had a similar development pointing
-towards some such source as the Ether. We are all acquainted
with the” Darwinian conception of biological evolution which
‘traces the diversity of ammal life to a single soutce of otganised
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Nevertheless the life activity in protoplasmic matter WhICh Ts the
ultimate soutce for the wealth and richness of animal hile may be
this very intra atomic energy, probab_ly controlled an zg.u1ded
by a higher category not yet fully known to modern science,
and most probably indicating to the same source of Ether. To-
wards the side of psychology many an abnormal phenomenon
such as telepathy and clairvoyance ate supposed 'to. be due to
some kind of Ether which is capable of transmitting thought
waves. Thus from every direction speculation leads to the
same kind of otigin. When different depattments of modern
science agree to postulating 2 common entity-Ether, for the
purpose of explaining their respective phenomena we may very
well imagine that Kapila .contemplated some such ultimate basis
which would account for the evolution of the cosmos as well
as the organic world. Kapila’s system not only describqs the
building up of things living and unliving from a ptimeval Pra-
kriti but also contemplates the possibility of their loosing their
concrete form and thus disappearing into the original Prakriti.
Thus as a tortoise throws it limbs backwards so also will the
universe retract all its emanations and evolving things back to
its own bosom. This in short is the account ‘of the evolution
of the world according to Kapila.

This primeval Prakriti or Pradhana is considered to be the sub-
stratum of the three gunas, Satva, Rajasa and Tamasa, The Sankhya
System emphasises the importance of the thtee gunas of Prakriti.
Satva means good, or Truth; Rajasa ‘means activity or passion.
Tamasa means darkness of inertia. This conception of gunas is

are interested in the evolution of the Cosmos. The interplay
::}f the three gunas in the Prakeiti forms the starting point in
¢ evolutionary procegs, When' the three gunas are harmo-
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niously settled thete is 2 sort of internal equilibrium and peace
within the Prakriti. Somehow this primeval harmony is dis-
tutbed when one of the gunas gets predominance over the rest
and this starts the process of evolution. On account of this
original and unexplained disturbance, the Prakriti enters into a
sort of creative evolution though itself is not created. Thus .
. it carries in its bosom in a latent form the richness and multi-
plicity of the well ordered universe. The original disturbance
of harmony which is the beginning of the process of evolution
remains an ultimate metaphysical assumption on which Sankhya
system tests.. Why there should be a disturbance at all in
the primeval peace, Kapila does not trouble to explain. But
this is an assumption without which subsequent changes would
~ remain inexplicable. By some mystetious internal disorder,
Prakriti is set moving and then follows change after change and
at each step the progressive making of the universe. In the
fully evolved univese Kapila assigns each Guna its respective
region. 'The satvaguna which is associated with light, fire ot
" flame is the symbol of putity. The spotless shinjng quality of
Satva is present in the ordinary fire and flame. The presence
of this quality makes the flame turn skywards thereby indicating
its .divine origin from above. In air there is the predominance
of Rajasagina. Hence it is marked by its violence. It roams
about horizontally in the middle region of. the universe. = Solids
and liquids stand for Tamasa guna. Hence their opacity to
light and hence their inert and impervious nature and hence
their ‘tendency to sink downwards. Thus the evolution
of the denger and grosser matter is the result of the pre-
cipitating of the Tamasa guna. Thus the three gunas have
their part in the evolution of the inotganic world. They also
have their part to play in the otigin and growth of the organic
wotld. Organisms are but the modifications of the same Pra-
ksiti, and hence they are also subject to the influence of the three
gunas. The living world is divided into the ‘upper, the middle
and the lower. The upper region of the cosmos traditional
~ swarga is the abode of the devas. The lower one is associated
~with the animal and trees whereas the middle region is the natﬁ:al
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man. The swatga abode of happy divine being

;a;izzti;r; ;face where Brahma and Indra reside. The elemental

beings like Gandharvas and Yakshas also reside there. These

beings of the higher regions have in them the satvaguna in abun-

dance. Hence they ate marked by mutual goodwill and general

happiness. In man there is a predominance of Rajasaguna.

Hence arises the feverish activity of man who is destined to

eat the fruits of his karmas. His life is matked by the dominant
note of struggle the misery and the few cases of mo-
mentary happiness which he now and then mar_mges to e:.;per;-
ence only go to accentuate his general unh.appmess and misery.
The last is the region of the animals. This has the maximum
of Tamasa guna or darkness. Hence all the inhabitants of this
region are marked by general unconsciousness and stupor. All
these three regions of the wotld constitute the one whole wotld of
samsaric cycle according to Kapila. The same chain of births and
deaths binds the three kinds of beings animals, men and Devas.
Even the prominent residents of Swatga, Brahma and Indra
who generally enjoy unalloyed happiness throughout  their lives
have to meet with death. Hence their life is equally subject to
the visicitudes of Samsara and suffers from the bondage of births
and deaths. Theits is not the life of pure and liberated Purusha.
Thus not only in the building up of the inorganic world but also in
the evolution of the organic including the super and subhuman
regions, the part palyed by the three gunas of Prakriti is felt in
no mean degree. These gunas are invoked by the Sankhya
thinkers to explain the birth of wotld and the process of Samsara.

Moksha or liberation: According to SankhyaseMoksha or
liberation consists in getting, rid of all the root causes of Samsara
which ate the three kinds of bondage, mentioned above. Kapila
curiously expects the means of salvation from the very Prakriti
which is the original source of the bondage. The intelligent
Purusha is inactive by natute and hence is incapable of being
the architect of his own destiny. Achetana—the unenlightened-
Prakriti has all activity and force in itself and is quite blind
l.:)y mature. The Purusha is intelligent but enert and Prakriti
is all activity but blind. The union of the two—the blind and
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“the cripple—leads to living things.. It is that the soul may be
-able to contemplate on its own nature and entitely sepatate itself -
that the union is made as of the halt of the cripple and the blind
-and through that union the universe is formed. It is Prakriti
that is privileged to carry the Purusha to its final goal. It is
through the manifestation of Prakriti that the soul acquires discti-
" gpination and obtains moksha. Is thete any conscious cooperation
between Purusha and Prakriti? No, that cannot be for Prakriti
. is Achetana and the Purusha cannot live in peace with it and yet
there is this union between the two. Kapila vehemently pro-
tests against postulating a higher intelligence than Prakriti, Iswara
in order to explain the union between the two. He advances
atguments -to .show that there can be co-operation even in the
region of the unconscious. Purposive ~adaptation according to-
Kapila need not necessarily imply the operation of an intelligent
‘agent. Sectretion of milk from the cow is no doubt necessary and
useful for the calf. This secretion is no doubt a case of purposive
adaptation, but all the same the cow is not consciously responsible
for this. Similarly the relation between Prakriti and Purusha
~ is a case of purposive adaptation without the necessity of an intelli-
. gent adjuster. Prakriti unconsciously itself operates for the bene-
- fit of Purusha and is a case of unconscious inner necessity to
'serve the purpose of the soul. The adaptation between the two
_ is absolutely unconscious though suggestive of an intelligent -
~ designer. Again through the help of Prakriti Purusha is able to
obtain discriminative knowledge about his true nature. The Purusha
is able to realise himself to be absolutely independent of and unin-
fluenced by the Prakriti activities. He knows he is different from.
the senses, Buddhi and ahankara. ‘This realisation of independence
~ from the environment including his own psychophysical mecha-
nism leads to petfect knowledge. Then the purusha is- able to
perceive that the activities are all due to Prakriti while he himself
temains in-unruffled peace. Prakriti ceases to affect him. Prakriti
retires from the stage saying ‘I have been seen. I can no mote
- please the Purusha’ and then the Putusha remains calm and peace-
ful saying “I have seen her; no more can she please me.” This
disctiminative knowledge and the consequent retitement of the

7
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Purusha from the cosmic stage is an inter_estiﬂg philosophical
metaphor. Prakriti or natute continues to spin rou1’1d 03:“1 acs:c?unt
of its own original impulse even after Pu.tu.sha s liberation.
But this activity can no mote influence the liberated Purusha
because through knowledge he obtained freedom or Moksha.

" The main objection is that Kapila starts his System as a panaces
for the evils in this world. He thereby recognises at least to some
extent the importance of ethical value. But the System as finaily
wrought out by him is incapable of accommodating any such
moral value. Human volition and consequent human conduct
as such ate said to be the effects of achetana Prakriti virtue and
vice are alien to the Purusha. They are associated with the non-
spititual Prakriti and hence they do not affect the sou] and yet
witha strange Inconsistency it is the fate of Purusha to enjoy the .
f1uits pleasurable and painful of the karmas ditectly and immediately
due to the activity of Prakrit, Why it is the fate of Purusha that
he should vicatiously suffer the consequences of an alien being is
left entirely unexplained. To be consistent with his own presupposi-
tions he ought to have made Purusha indifferent to the consequen-
tial pleasure or pains of conduct. But that would have made the

as Kapila, In philosophica] study the method g more important
than the results, The results may be modified byt the method
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was prevalent-even before the time of the Rigvedic period, pro-
bably due to the influence of the Lord Vrishabha of the Ikshavaku
clan. 'This school of thought continued to have a patrallel exis-
tence to the vedic culture of the sacrificial tenets. There_must
have been mutual influence between these two schools, one em-
phasising sacrifice and the othér condemning it. That there were
such countet currents of thought is obvious from the conflicting
passages found in the Rigvedic literature. It sometimes emphasises
“sacrifice, in such passage as Ajena Eshtavyaha, and sometimes
condemns sactrifice—Ma-himsyat. In this struggle between the
two schools of thought, we find the rival school to Vedic sacrifice
becoming more dominant now and then, leading to giving up of
sacrifice and Indra worship. But about the time of the rise of
‘the Upanishadic literature the schools standing for Ahimsa
championed by the succession of Kshatriya teachers became
quite supreme. The sacrificial cult championed by the Priests
evidently gave up the struggle as hopeless and entered into a
compromise. ‘They recognised the new thought characterised by
Ahimsa and Atmavidya as distinctly supetior to their own sacti-
ficial cult which they accepted to be distinctly infetior. This
compromising effect by welcoming the new thought as Paravidya
and assigning an infetior place to the sacrificial cult as Aparavidya
‘must have secured intellectual peace and harmony only for some
time. Becaur- i~ the latter Upanishadic literature while accepting
the new doctrine of Atmavidya they surteptitiously smuggled into
the Upanishadic cult the docttine of sactifice as a specially exemp-
ted one. ‘Thus we find in Upanishadic literatute an open recog-
nition of the doctrine of Ahimsa and at the same time introducing
a clause except in the case of religious sactifice. This ingenius
method of smuggling into the new thought, the old objected
docttine of sacrificial ceremony was evidently virulently protest-
ed by the rival schools. The struggle continued with in-
creased strength, because by that time, the old Vrishabha thought
of Ahimsa gained additional strength by the rise of Buddhism
and also from the co-operation of the Sankhya and Yoga schools
which crystalised out of the Upanishadic cult itself. Strange
to say there was the unexpected co-operation from free thinking
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school of Chatvakas, when they joined the struggle—a school of
thought identical with school of .modetn materéalistic philesophy.
Though the Charvakas did not believe in the existence of Atma, ot
in the future wotld, they were opposed to the vedic culture as an
inefféctual waste. Inthis renewed struggle abounding in destructive
criticisms against Vedic sacrifice there must have been a distinct
damage caused to the traditional edifice. Hence the otthodox think-
ers were bound to reconstruct the cultural edifices and re-habilitate
the same from the destruction caused by the rival intellectual
_ bombardment. ‘They had to te-examine the notion of Dharma
s well as the notion of Atma. As a result we have the two schools
of thought, the Pootrvamimamsa and Uttaramimamsa ot Vedanta.

The Poorvamimamsa school concedes many of the ‘points of
the rival schools in ordet to safeguard its main doctrine of Vedic -
sactifice. 'They openly reject the doctrine of creation and the
existence of Ishvara or Sarvajna. 'They do not recognise anything
higher than the human personahty itself, the point emphasised
by the Jainas, Sankhyas and the Buddhas. In spite of this conces-
sion they try to maintain with elaborate arguments that Dharma
means the Vedic Dharma in the sense of sacrificial ritual. Thus
it is an enquity into the nature of Dharma and hence the work
begins with the sutra Athatho Dharma Jignasa.

Uttard Mim.amsa or Vedanta: Who are qu :lified to Brabma Vidya
—Surprisingly in conflict with the Upanishadic tendencies the
Brahma sutras take the attitude that only the Dwijas ate eligible.
As a matter of fact about the petiod of the Sutras, caste conservatism
was tampant. ‘That is the reason which explains the retrograde
tendency herein implied. The critical examination and represen-
tation of Sankhya is again taken up. Pradhana as the basic prin-
ciple of the Universe is rejected. The sctiptural terms Aja—“non-
generated”—cannot refer to Avyakta pradhana. It must imply
Brahman who is the author of all. He is the only Aja. Brahman
is not only the guiding intelligence  of cosmic evolution but
also is the constituting substance of the cosmos. Brahman
~ is .not only the Nimittakatana but. also the Upadanakarana, the
material cause of the universe. Brahman is the stuff of which
the world is made. Al that exists partakes of the natute of
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Brahman. It is the beginning as well as the end of things. It
is the origin 2s well as the goal of individual souls. Here ends
the first book.

The second book also begins with the same topic. Yoga
is taken up for criticism. According to Yoga there is a control-
ling Iswara superintending the cosmic evolution proceeding from
Pradhana. This Iswara of Yoga is said to be identical with
Brahman. It is said to represent only an inappropriate and im-
petfect aspect of Truth. Conscquently Yoga Iswara is taken to
be an incomplete description of ultimate reality which is Brahman.
Incidently there is an attempt to answer several Sankhyan objections
against Iswara. The author formulates his own doctrine of cau-
sation. Vedantic view of causation does not recognise any causc
or effect. Karanakatyaabheda is their characteristic doctrine.
The Sankhya concept of causation is therefore rejected as unreal,
According to Vedanta cause and effect arc identical. This
is corroborated both by Vedic authority and concrete experience.
The cause of cloth is thread. There could be no quarrel about
this that yarn in a particular atrangement constitutes cloth,

Responsibility of the Creator—Sankhya emphasises the fact
that an Iswara being an intelligent cause of the universe must
be responsible for the whole of the cosmos including the faults
thereof. The defence put in the Brahma sutras is something
.obscure. Here the author takes his stand on the scparateness
of Brahman from Jivatma. According to the Sankhya view
activity implies desite and motive. Creation as an act must
therefore imply a desire and motive in the agent. The desire
of Brahman to bting about the world, cannot be a desire
to help vatious beings, for they are still uncreated and non-
existent. If there is a motive for the activity the motive must
imply some sort of want in the creator. 'The answer is that there
is no genuine motive for the creator. According to the Vedantic
defence Brahman creates the universe merely out of sport or Leela.
But the next is the more important objection. It relates to the
responsibility of the creator for uneven distribution of pleasure
and pains. 'The answer offered by Vedanta is 2 bit strange. The
act of creation is not said to be quite arbitrary but takes into consi-
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deration the merit and the demerit of the individual soul. ‘This

defence naturally implies that the individual souls should have theit

separate and independent existence and that they are not really

created though they are destined to undergo a 'period.ic f:osmic
slumber from which they get awak?nefi .at the beginning of
creation. How such a docttine of individual selves coulc:l be
reconciled to Vedantic monism is not cleatly shown.. Neither
the sutras nor the great commentary of Sankara is hc.:lpful.
The latter part of the second book is devoted to the refPtanon of
the other theoties such as Vaiseshika, Boudha, and Jaina. The
author again and again returns to the criticism of Sankhya. There‘
is an interesting point to be noticed befote we take leave
of this. Buddhism is condemned to be unreal. We shall
be sutprised to see both the Sutrakara and the commentator
Sankara reject the Bouddha conception for this reason that
according to Buddhistic view the wortld of external reality is
purely mental and unreal. This reason offered for rejecting the
Buddhistic view is certainly perplexing. TheBouddhas are found
fault with because they annihilate the fundamental distinction
between the concrete wotld of reality and the dream world of
unreality and they believe that the world is made of such stuff
as dreams are made of. And yet this is the very conclusion to
which Vedanta is striving. This surprising philosophical atti-
tude has a parallel in western thought. Kant establishing the
phenomenality of the extetnal world to his satisfaction gives vent
to righteous indignation at Berkleyan idealism to tefute which he
devotes one full chapter. Betkley would be much more akin to
the ordinary view and yet Kant in the west and Sankara in the
East claim the privilege of protesting against their own conclu-
sions,. when they are heard from alien quarters. ‘To us it is in-
teresting in this way. Idealism which is considered to be the
claim of philosophic thought even in its most triumphant exis-
tence has an unconscious desite to hide its true identity from the:
ordinary wotld and attempts to appear as some thing different.
of tl’ihedlc’ft? P’MtfOf I Adhyaya again takes up the discussion
s o processmef Ob creation. According to Vedantism, there
| Of cteation at all. - The evolution and involution

cii
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of the world during periodic kalpas is but an appearance. If
creation is a real process of cvolution then they cannot reason-
ably "object to Sankhya evolution. The Avyakta unmanifest
of Kapila is the primeval matter. But the Vedanta takes this
- Avyakta to be his intelligent Brahman. From Avyakta proceeds
Akasa or ether. From this procceds Vayu, then Agni, and then
water and then the carth. This description of creation occurs
both in the vedic texts of the Mantras and the Upanishads. The
elements created out of the Brahman get reabsorbed «by him in
the reverse order. 'Thus describing the process of creation the
scriptural texts demand an esplanation from the Brahma Sutras.
Accotding to the Vaiseshika view Akasa or space is cternal or un-
created. It is the substratum of Sabda or sound, This Vaiseshika
doctrine will conflict with the ultimate conceptof Brahman. There
would be two cternals Akasa and Brahman. Hence the Vendanta
school is constrained to show that the Vaiseshika doctrine of
infinite space is uniquc and they must show that space is created by
Brahman. According to Sankhya the starting point of evolution is
Achetana Prakriti. The Vedanta school emphasises the psychical
nature of Buddhi and Ahankara. But these according to Sankhya
are derived from achetana Prakriti. Brahma sutras therefore rightly
criticise that Sankhya view of deriving Chetana entitics from Ache-
tana Prakriti. Buddhi and ahankara 2re therefore considered as the
manifestation of Brahman or Sat. Similarly the Nyaya and Viaseshi-
ka view of Self is rejected by Brahma Sutras. Nyaya sutras main-
tain that the individual souls are uncreated. In this respect the
Vedantic doctrine conflicts with Nyaya and Vaiscshika view.
Though the Vedantin ageepts the uncreated and eternal nature
of individual selves in a way still he does not recognise the subs-
tantiality thereof. Individuality is an illusion for him. Birth
and death, creation and destruction of the individual souls are
all due to the body. The Self in itsclf is beyond birth and death.
Its essence is Chetana. Hence the view of the Brahama sutras
is different from that of the Vaiseshika school according to which
consciousness is an accidental quality of the Self brought about
by its contact with manas or mind.
The doctrine of the size of the Atman is next critised in the
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. 'The atomic size of atman is as old as the Upani-
f}::im;;izrzsoctﬁne is accepted by the Vaiseshl%cas. .The Br-ah.ma
sutras reject this view in spite of th.e Upam;?adlz .authonty-.
To speak of the size of soul or atman Is to confoun .1tsd11ature
with body. The categories of Sl?ati.al magmtudc are inadequate.
to describe the soul which is intrmsmally of tbe nature of thought
and the spiritual entity may be{spok(—fn ?f either as an atom or
as an infinite. It may be both infinitesimal as W(?H as infinite.
The individual self is also a karta or agent. He is able to act
and thus he is able to produce karma. Being the author of karma
he is obliged to enjoy the fruits thereof. Karta must be bhokta
also. In this respect the Vedantic view is different from the Sankh-
van system whete Purusha is metely the enjoyer and not an actor.
But when we examine mote closely the vedantic view the Drima
Jucie objection' disappears. Activity is not the intrinsic quality of
the soul. * Activity is due to its accidental conjunction with the
body. In the technical language of Vedanta Atma becomes gz
karta only because of the-Physical conditions or Upadhi. On
account of the same upadhi it becomes a bhokta. Thus action
and enjoyment are both due to extraneous conditions, The
so-called upadhis are constituted by the several indriyas or sense
organs. In this respect many docttines ate common to Sankhya,
and the Vadanta. The activity of the individual self though
appearing as a difference between the two schools does not cons-
titute 2 real difference. The activity is explained away ultimately
in the sutras. Activity in the individua] is really due to Brahma
himself or the Antaryami. Hence the individual soul is not a
free agent. He acts because of the Iswara in him. But this
control exercised by Tswara is assumed to be entirely consistent
with the karmas of the Individual. The inference of an Iswara is
Dot.an instance of an atbitrary act. He is himself determined
by the katmas of the individual self.

The third chapter of Brahmg sutras contains the same topic
about the soul, Transmigration is taken up. The soul retains
;_';Z:Za%as ?;j SOOJ{Shm_a satifa after death.” Hence it is not Free
den padhi. Tt is stil] subject to decay and death. It is still

€ to the wheel of Samsata. - After death it may have its sojourn
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- in different lokas. But nevertheless the individual must come
back to the world because it is from here that it has to obtam
final liberation. : '

A Discussion of Dreams and Hallucinations—The docttine
of the four stages of the Self mentioned in the Upanishads
finds a place here. The two' kinds of knowledge; absolute and
telative, Paravidya and Aparavidya. The lower knowledge
or aparavidya refers to the sacrifice and it is supposed to
be related to Saguna. Brahman whereas the higher knowledge
leads to Nirguna Brahman. The last and fourth chapter leads
to Moksha.. The two Vidyas lead to two different paths. ‘The
lower associated with worship of Iswara leads to Swatga
whereas the highér resting upon the contemplation of Nirguna
Brahman leads to Self Realisation and identification ‘with Bfah-
man. There is no distinction between the individual and the
absolute. The upadhis being eliminated the conditions being des- -
troyed the individual self finds the absolute. This is known as
© Mukti. It is ditect of immediate realisation of the Self, where-
as the former path through lowetr knowledge may ultimately lead
to Mukti though not ditectly and immediately. The realisation
of the self and the consequent liberation is brought about by
Samyakdarsana, the true path. There is true knowledge of
the self. It is the state of perfect Nirvana. All qualities have
‘withered away from Brahman. It is nirguna nirvisesha. = Thus
qualityless and formless He is beyond desctiption—nivvachaniya.
Thus ends the Brahma sutras indicating the ttue’ nature of
ultimate reality.—The un-conditioned Brahman.

Sankara and Vedantism—Sankara represents a stage in the
development of Vedantism. He lived about the 8th century,
a contemporary of Kumarila Bhatta—a student of Govinda,
who was 2 disciple of Gaudapada. Sankara’s Vedantism is
expressed in his great commentaries on the Upanishads as well -
as Brahma Sutras. His advaita is the logical outcome of Gau-
dapada’s advaitism. It is most influential among the cutrent
schools of Indian thought. In his introduction to the gteat Bhasya
.on Brahma Sutras he says ‘It is'a matter not tequiring any proof
that the ob]ect and sub)ect Whose respectlve ‘spheres are  the
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d Ego and which are opposed to each other as
"The two cannot be identiﬁ;c:l. Hetice it fc?gows
i is wrone to superimpose on the 531 ject e. attriputes
:)};a;;;ez Zxd v?:e z)erml.)” Thus he s-tarts y{th‘a S?ct:lktl%nt ;:farg
ing that the subject and object are quite distinct and ~ they shou
be confounded with each other. He watns against the
o iti £ ibutes—Adhyasa. . The subject should
superimposition of attribu s.. y . :
not be associated with the attributes of 'd‘le.ob]e‘ct n9r the ob]ecft
with those of subject. The two are distinct in 1.:md. One is
a chetana entity and the other an achetana thing. Sankara
starts just where Sankhya started. There also Chets:ma Pu'rusha
is different from achetana Prakriti. Again the starting point of
modern thought in Europe was the same.  Descattes started
with the distincion between the thinking thing and the ex-
tended thing. Yet by an inscrutable logic adopted by both
Descartes and Sankara the goal reached by them is funda-
mentally different from the starting point. Cattesianism ends
in Spinozistic monism whete the ultimate substance engulfs all
things Chetana and Achetana within itself. And similarly San-
khara ends with an all devouring absolute which could not brook
by its side any other entity. Sankara in the same introductory
passage suggests that this Adhyasa is a common vice of out ex-
perience and is due to our ignorance ot avidya. The only way
to get id of it is by Vidya or knowledge. Thus Adhyasa or mu-
tual confusion of self and nonself is the result of ignorance. It
is on ignorance that all the duties enjoined in the sctiptutes ate
based. Hence the doctrine of Pramanas includes petception
and inference. Several vedic tests enjoining various religious
duties all have for their objects wotld which is the resultant
of the avidya or ignorance. The world of objective reality is
thus due to ignorance and even the vedic rites and injunctions
are not excepted. These have no value for one who possesses
real knowledge. Distinctions of caste, status in society etc.,
ate all due to adhyasa. The conception of Vedic Dharma has

meaning only with reference to Adhyasa, accidental conjunction

of the true. self with the extraneous conditions of caste, birth ete.
But for this false concep

tion Vedic Dharma could have no mean-

notions of Thou an
light and datkness.
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ing and no validity for Dhatma pertains to Varna, which in turn
depends upon the body and not upon the soul. Because of the
false identity between soul and body we speak of one as
a Brahmin or a Kshatriya. These attributes ate true only
of the body and yet are falsely associated with the self. Thus
Sankara not only indicates the truth that the self and the environ-
ment are distinct but also suggests that' the confusion and
false identity is due to avidya. From a thinker who empha-
sised the danger of this philosophical error we should naturally
expect consistently a system of philosophy strictly maintaining
the opposites. On the other hand, Sankara offers just the re-
verse. He dismisses-the distinction between self and non-self
as unreal and unphilosophical. What is the natute of the extet-
nal world according to Sankara? Gaudapada already compared
it to a dream. Sankhara accepts the same without question.
The diversity and objectivity of the world of things and persons
are all illusory. The objective world around is but the maya
of the juggler, the juggler in this case being Atman- himself.
Since the juggler himself is not a victim to his own illusion so
the highest self is not affected by the wotld-Tllusion. The whole of
the external wotld is but the manifestation of Brahman or Atman.
The substance of which this world is constituted being Chetana
is genuinely akin to dreams. ‘That it is a dream will not be evident
to us so long as we are dreaming, so long as there is avidya.
When we wake from this dream to another world then the dream-
wotld will vanish. When the individual wakes up into high-
est selfhood then he will understand the dreamlike illusory nature
of his former experience. When he rids himself of overpower-
ing avidya the multiplicity and objectivity will automatically dis-
- appeat. ' : _ ' T

Is the individual atman real according to Sankara? The
individual self shares the same fate as the objective world. All
the other Indian systems of thought recognised individual atman
to be eternal and uncreated. But in the hands of Sankara
the individual soul dwindles into a-shadow of a higher reality.
In the passages emphasising his own advaita view he rejects the
panhetistic view according to which the objective world and the
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: isting in the same universal.

g can be real and yet subsis . . '

individual self anishads compares the Btahman to

in the Upanis .
fc:::lmpgsstﬁesindividuals to vatious branches thereof. Unity

and multiplicity ate both real in 'organiil lie. thS © t:lih(;(:ai
one though the waves are many. So Fhe ay is the sam g
) . . These Upanishadic passages do not and need
the pots are many X ! . £ the world
not necessarily imply the doctrine of tI.le ﬂlusorn‘less 0!
and individual selves. But such an interpretation Sankafa does
not want. He sternly rejects that as erroneous. H? erflp_hasmes the
unity as absolute. If the phenomca{aal wotld and .md1v1_du-al souls
are unreal then it would be against the pracf:1cal notions of
ordinary life. Such consequences ~ate not c?lsconcc?r.tmg to
Sankara. Such objections do not damage his position, be-
cause the entire complex of phenomenal existence is still true
to a person who has not reached the true knowledge and realised
his true self, As long as one is in ignorance the reality of the world
and self is vouchsafed for him. He may behave as if these were
true and his life not affected by the higher philosophical doctrine.
Sankara’s self is thus an absolute—a sort of Parmenidean absolute—
eternal and unchanging. : v
What has Sankara to say about the several passages in the
Vedic scriptures which speak of the creation and evolution of
the world ?  If the wotld of concrete reality is illussory the Vedic
doctrines of creation would have no meaning. 'This objection he
wards off with the remark that the creating qualities of Brahman
depends on the evolution of the germical principles Nama and
Rupa. The fundamental truth that we maintain is that the crea--
tion, destruction and sustenance of the world all proceed from an
omniscient and omnipotent principle and not from an unintelligent -
Pradhana. While maintaining absoulte unity ot Advaita of self how
can the above be maintained? The longing of the self—the name
and f(?nn are the figments of Nescience. These are not to be either
as being the same ot different from it. The germs of the entire
phenomenal world is called in the Sruti, Maya or illusion, Sakti
::ié’::wcr, lf:iraknu or Nature. Different from these is the omni-
of Ma :’01‘ d. Hence the Lord depends upon the limiting adjuncts
¥ and Rupa the products of the avidya out of which Is-
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wara creates the wotld. His being a creator, his omniscience
and omnipotence all depend on the limitations due to those very
adjuncts whose nature is avidya. From these passages extracted
from Sankara Bhasya we have an idea of Sankara’s philosophy.
Ultimate reality is undivided and indivisible unity same as Upani-
shadic Brahman. ‘Theseveral vedic gods ate but fractional aspects
of this. Sankara wants the réader not to confound his system
with the Vedic theology. He clears away adhyasa or error. His
. System is a streneous atttempt at an accurate definition of atman.
Through a very skilful dialectic all the qualities of the external.
world are shown to be alien to Brahman. Spatiality, objectivity, -
colour sound etc. all are with a psychological insight shown to be
‘non-spiritual. By this process of elimination the essential nature of
atman is cleatly defined as Atman. It is the only thinking thing
Chetanadravya. Thinking is not merely an attribute of the Self. Self
is thought. Atman is Chit. Having gone thus far Sankara is
tied down to a philosophical doctrine which appeats to be inconsis-
tent with his own standpoint and also with thought and general
tradition. Such a result is probably due to the following reasons.
The Upanishadic writers spoke of the Brahman as the spiritual
. essence the leaven which leavens all things. In these passages
the docttine of atman exactly cotresponds to Cattesian  thinking
substance. The Upanishadic passages did not negate the reality
of the phenomenal world. When Sankara took up the doctrine
be was confronted with a difficulty. Sankara could not accept
the naive Upanishadic pantheism. He wants a clear definition
of Atman. This naturally widened the gulf between subject and
object.  While these according to Upanishadic writers had vague
common substratum. Not satisfied with this philosophic vagueness
Sankara wanted to shift reality to the side of the subject or Chit.
Hence Sankara not only finds atman .identical with Chit but it
is also identical with existence or Sat. If the Brahman is the
. soul and if the soul is the Brahman then the Sat must be Chit-exis-
tence and thought must be identical. If existence and thought -
ate absolutely identical then anything other than thought will
be unreal or Asat. ‘The objective wotld is not Chit or thought.
Hence it cannot be real or Sat. Sankara is compelled to pro-
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und the doctrine of the unreality of the objecfiv_e wotld. What
i;;nthc justification for such & concl‘usion.l Thete is no doubt he
‘is cupported by cetain Upanishadic passages as well as by some of

i But we have ito remember
is predecessors like Gaudapada.
i)l;?u: r;:;;ny Upanishadic passages that declate the external world

as unrcal do so only metaphoricz.lll}’ and comp?.rau:ely.. Th:_ '
Upanishadic doctrine compates with the Cartesian ocz-tme ]io
gradation. ‘The ultimate substance has .yhe maximum of reality
whereas man has less of that. But with Sankara it is other-
wise. For him a thing must be Sat.of an As'at. To be real,. a
thing must be Chit and what is not C_lhit must - necessarily
be Asat. Thus after establishing the reality of atman and the
illusoriness of the rest Sankara is confronted with an extraordi-
nary difficulty to reconcile his philosophy with the common. sense
view on the one hand and the traditional Vedic religion on the
other. He manages this by his distinction between Vyavaharika
and Paramarthika points of view. Fot all practical purposes
and for the ordinary affairs of religion the world may be taken as
real though philosophically it is no more than the phantom of
a deluded personality. Many Vedantins bting in the parallel
of Kant who also has a duality. The wotld is empirically real
but transcendentally ideal. But we should protest against such
a comparison. For Kant recognises the so called thing-in-itself
which is the ultimate soutce. The phenomenal wotld is the resul-
tant of the interaction between thing-in-itself and Ego in itself
the one supplies the stuff and the other the form. That is one of
the reasons why Kant protests against Betkley and wanted to keep
his philosophy entitely differenit from that. Sankara’s advaitism
is fundamentally different from Kant’s phenomanilism. He is
more akin to Fichte’s. Even this resemblance is superficial for
the monistic idealism of Fichte is only a metaphisical explanation
of moral value. According to Fichte the world of objective reality
152 stage or an arena created by the Ego for its own moral
exercise. Moral value is the pivot on which Fichte’s monism

revolves.. But for Sankara all _these values have reference to

human life and human petsonality and therefore must be trele- .
gated to the realm ‘ k

of illusions from the higher point of View.
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. _
In his own words ““The external wotld as well as individual
pesonality ate maya, asat, nothing else.”

Sankara and the Doctrine of Mq)la—Speakmg of the External
wortld Sankara says it is all maya or illusion and yet he with
other vedantins repudiates the doctrine of Buddhism that the
external world is purely psychical and as such has no subs-
~ tantiality of its own. What is the significance of this paradoxi-
~cal attitude.  According to the Sankhyan doctrine as to the origin-
and nature of the world the External wotld is evolved out of
Prakriti which being opposed to Pursha is Achetana. It is
more or less similar to the modetn scientific “Matter™. Besides -
this Prakriti Sankhya postulate the existence of the Putushas.
Now for the Vedantin everything existing is the manifestation of
Brahman. The Brahman being Chetana entity it is not difficult to
detive individual souls therefrom. But the Vedantin derives the
external world also from the same. But the external world is ache-
tana entity and is therefore opposed to thought. Hence it cannot
be easily detived from Brahman. Sankara certainly has recognised
the fundamental difference between the two Chetana and Achetana
and warns the reader against confusion. Yet he wants to logically
maintain that every thing living and nonliving is detived from the
same Brahman. He tties to teconcile the two irreconciliable doc-
trines. First he maintains that the subject is quite independent
of the object and the two have nothing in common and that all
ills of life are due to confusion between the two. Secondly he
wants to show that thete-is only one existence ultimate and
real and that all else is purely detivative. If he is successful
in establishing the former doctrine (the distinction between the
subject and object) he cannot at the same time maintain the latter.
The actual result is he introduces 2 sort of make-believe recon-
ciliastion. ‘The objective world is something detived from maya.
Maya is the substantial and 'constitutive of the external world.
The stuff of which objective wozld is made is variously desctibed |
as Maya Prakriti and Pradhana. He thus introduces Sankhyan
terminology in order to emphasise its distinction from Purusha.
Pursuing this line of thought he ought to have got the conclusion
~ that the external wotld is constituted by a- substance fundamentally
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distinct from and incompatible with Self or Brahman. . This WOl'lld
have landed him in a dualism which he si.:reneously tries to ayt?ld.
Thus the problem with him was to tetain the Sar{khyan dual.1sm
just to emphasise the distinction betwc:een the. subject afld object
and at the same time to maintain Vedantic monism. In this attempt
at a compromise his language becomes ambiguous a.nd hls' own
attitudewavers between Dualism and monism. He satisfied hzlmse]f
by introducing two kinds .of existence of sat corresponding to
Purusha and Prakritiand yet these two kinds of Sat he wants to detive
from the Chetana Brahman. Beyond the Brahman there could be
no existence, he being the only sat as well as the only Chit. Hence:
the Prakriti which Sankara' requisitions to explain the externa]
world is not only achit, non-thought, but also asat—non-rea].
Being asat in as much as it is distinct from Brahman it must be
identical with mere nothing and yet it must be substantia] enough
to be the basis of the objectvie world. It is such an impossible
function assigned to Maya by Sankara. He cannot condemn it
altogether to be nothing for he-expects real work out of it and
so far it must have some causa] potency. But on this account
he dare not recognise its reality lest it should set up an impetium
in imperio a tival claimant to the throne of Brahman. There-
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ttatum of the concrete wotld, it also stands for the transcendental
goal of life. It stands for the other world to which every Indian
thinker looks forwatd., It is that higher teality which the In-
dian aspires to as a haven from the ocean of Samsara, a place
~of rest from the toils of transmigration. It corresponds to Bud-
dhistic Nitvana, the Samadhi of the Yogin, the Liberated Purusha -
of the Sankhyas and the God Iswara of Nyaya Viaseshikas. If
it is to be the negation of the ennui of Samsara to be the end of the
misery of concrete life, to be the place from whete thete is no retutn,
it must embody in itself something unique and that is absent
in the world of Samsara, an unalloyed and unchanging Bliss
which knows not its opposite. The Brahman therefore besides
Sat and Chit is Ananda as well. It represents that transcenden-
" tal bliss which no man has tasted here and which everyone is
entitled to have if he walketh the path of liberation. Such a
‘transcendental bliss is entitely different from the ephemeral pleasure
‘of the wotld. Else it would not be sought after by the wise.
'Hence the Brahmna must’ also be Ananda Bliss or Joy. This
absolute reality Sat Chit' Ananda is the ultimate concept of
Vedantism. It not only serves as the metaphysical cause of things
existing, but also stands for the light shining in individual souls.
It also represents the goal to which the whole creation moves.
It is not only the beginning but also the end of things. Climb-
ing the pinnacle of Metaphysical monism Sankara finds it hard
to recognise the 'claims of ordinary mortals in his system.
" He cuts the Gordian Knot by invoking the aid once again of
~ the doctrine of the distinction between the relative and the
~absolute points of view. There is no justification for the
demands of either religion or motality ‘in an absolute monism.
In the rarified atmosphere of monism neither morality nor reli-
gion can breath and Iive. The inevitable conclusion of his logic
may not be realised by the ordinary man not accepted by the ortho-
dox scholar. The Vedic scholars have faith in the injunctions
of the Vedas and may still believe in the beneficial effect of sacti-
fice. 'The unsophistical man of the religion associates with abso-
lute reality, the object of his religious adoration and wotship

and maintains that to be the féuntain head of all good and valuable..
. . M e ‘
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The mctaphoriéal conception. qf ‘ Brahman thlei:refg;_e mus::1 live
ide by side with the popular religion and must fve in accordance
S1¢ h Vedic ritualism. Sankara manages to satisfy all these de-
wit ds by postulating the fictitious deity of a lower Brahman
:121; mabee considered treal from the praf:tica.l and relative Po.int
" of view though he cannot hide his real mamt;-r fron‘z the vision
of the enlightened: The ordinary man may continue his trad1t_10nal
worship, the orthodox vaidika may petform his ,.usual saf:rlﬁces
quite unperturbed on the assumption that the.rc is an object of
devotion and worship in his Iswara. In this matter, Sankara
seems to take a lesson from the Mimamsakas who repudiate
the conception of a God at the same time insisting upc.m 1Ehe
eficacy of worship and sacrifices which they hold are inttin-
sically efficacious not depending upon Iswara. Sankara agrees
with Kumarila the great Mimamsaka teacher and lets alone the
traditional ritualism unhampered by metaphysical speculation.
It is a peculiar mentality the like of which we have in Hume.
After proving the unsubstantiality of human personality and the
external world Hume exclaims that the world will go on, neverthe-
less, as if these things were quite real. This kind of estrangement
between life and metaphysics life getting on in spite of metaphy-
sics would only establish the undeniable truth that life is more
than logic. To allow concrete life to exist by suffetence, to re-
cognise its reality from the vyavaharic point of view, may instead
of proving the reality of the concrete wotld, really establish the
bankruptcy of the undetlying Metaphysics.

JAmism, 115 AGE AND 175 TENETS

The term Jainism which means faith of 2 Jaina is detived
from the word Jina which means the conqueror or the
victorious. Jina means one who conquers the five senses, des-
troys all the karmas, and attains Omniscience of “Sarvagnahood.
Th.e petson who performs tapas or yoga attains such a self-reali-
sation and omniscient knowledge of kevala jnana. After attaining
self-realisation and after acquiting Omaniscience, the Jina spends the
rest of his time in Dhatmaptabhavana or preaching the Dharma
to the mass of human beings. Not satisfied with his own self-
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realisation, *he engages himself in the noble task of helping his
fellow-beings with his message of Dharma which ‘would enable
the ordinary mortals to reach the swmmunm bonum of life and attain
the same spiritual status of perfection which he himself has acquir-
ed. Because of this noble task of showing the path of spiritual
realisation or Mokshamarga, Jina is also called Thirthankara. This
term Thirthankara means one who helps human beings to cross
the ocean of Samasara by providing them with a vessel to sail
with in the form of Dharma. Jinadharma is the boat which
is provided for the human beings for the purpose of crossing
the ocean of Samsara and because of this noble task of helping
the mankmd Jina is also called Thirthankara. The divine per-
sonahty Jina, who by his act of benevolence is called Thirthankara
~ is therefore called Arhanta which means one worthy of adoration
and worship. Arhat Parameshti is therefore the Lord worship-
ped by all the Jains. He is represented by a pratibimba or
image which is installed in a Chaityalaya or a Jain temple built for
the purpose. 'The.pratibimba is always of the form of a human
being because it “represents the Jina or the Thirthankara who
spent the last portion of his life on earth in the noble task of pro-
claiming to the world Mokshamarga ot path to salvation. The
idol will be either in a standing posture or Kayotsarga or in
the posture of Padmasana-sitting-technically called ‘Palyankasana.
‘Whether standing or sitting it represents the Divine Lord absotb-
ed in the self-realisation as a result of Tapas or Yoga. There-
fore the facial expression would reveal the intrinsic spiritual bliss
as a result of self-realisation. People who worship the Jina in
this form installed in Jinalaya or the Jain temple and who follow
the religious tenets proclalmed by the Jina are called the Jainas
and their religion is Jainism.

The same faith is also designated by the term Athatamata,
which means religion followed by Arhatas or Jainas, since the term
Arhata means one who follows the religion of the Arhat Parameshti.
. The tetms Jina, Thirthankara and Arhat Parameshti all. refer to
the divine petson ot Sarvagna who lived in the wotld with his
body, and it. refers to the period after attaiging Sarvagnahood
or Omniscience and the last period of the parinivana, when the
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body is cast away and the self resumes its own intrinsic pure
spititual nature and it becomes Paramatma or Siddha. This is
the last stage of spiritual development and is identical with the
Self completely liberated or Muktajiva or the Self which attained
Moksha. 'This Sldhaparameshtl is identical with the Vedantic
conception of Parabrahman or Paramatma which terms are also
used by the Jaina Thinkers. /This Siddhaswarupa or Paramatma
Swarupa is without body Asarira, and without form, Arupa.
Hence its nature can be understood only by yogic contemplation
for which the individual must be fit and highly qualified. Ordi-
nary people who ate not endowed with the capacity of realis-
ing the nature of the pure self Paramatma ot Siddha Parameshti
whose pratibimba is installed in Jaina temples for the worship
by the ordinary householder. This practice prescribed a mode
of worship for the ordinary people who were expected to
concentrate their attention on the image of Jind or Arhat Para-
meshti corresponds to the Vedantic attitude, which while recog-_
nising that the highest state of spiritual development is tepre-
sented by the Parabrahma, provides for the ordinary man some-
thing lower than this as the object of worship, or what is called
the popular or vyavaharic point of view. As a matter of fact,
it may be said without contradiction that this distinction bet-
ween vyavaharic and paramarthika points of view was adopted
_ by the great commentator Sankara who took the suggestlon from
the earlier Jaina thinkers, especially Sti Kunda Kunda. This
term Siddha, since it implies the complete destruction of all the
karmas which enshrowds the intrinsic putity of the s&lfis also
called Nirgrantha, who is devoid of all attachment. 'The term
Kandazhi which occurs in the Tamil work Tholkapya means
the same thing as Siddha or the self which is completely liberat-
- ed from all the shackles of karmas. Though the temple worshif
is associated with Arhat Patameshti or Thirthankars, Jainas
have not forgotten the fact that the Siddha represents the highest
spititual development. Hence the. practice of silent salitation
Nama Siddhebhyaha or Siddhan Namaha is 2 common . practic
among Jains whenever they begin any good work either literar
or of ordinary kind. Probably this practice of beginning wit

.



INTRODUCTION ‘ cxvii

adoration of Siddhan Namaha or Nama Siddebhyaha was pre-
-valent amohg the non-Jainas also especially in South India where
the people when they begin their daily work in school are taught
to start with this salutation Siddhan Namaha.

The Age of Jairism:—Thete is 2 good deal of incotrect views
prevalent among even educated people as to the age of TJainism.
It is an unfortunate fact that Indians had to learn their history -
from foreign scholars. Foreign writers with incortect and insuffi-
cient knowledge of the Indian historical background wrote
textbooks on Indian history which ptovided the historic. infot-
mation to Indian student in ‘Schools. These history text-books .
were mainly tesponsible for a good deal of erroneous views
pgevalent among the educated Indians as to the past history of
their land. One of ‘these deplorable etrots is the view that Jain-
ism is an off-shoot of Buddhism and Hinduism. This errot
we are glad to say is no more prevalent among the otiental scholats
both in the West and East though the etror persists among the
educated Indians whose knowledge of history is not uptodate.
The otigin of this error is to be found in the fact that
the founder of Buddhism Goutama Sakyamuni and. Mahavira
Vardhama the last of the Jaina Thirthankaras were contem-
poraties. Buddhistic literature contains references to Mahavira
and his followers, and similarly Jaina literature composed at the
time of Mahavira contains ctoss refetences to Buddha and his
religion. Persons who studied first the Buddhist literature and
who had no knowledge of Jaina scripture come to the hasty conclu-
sion that Jainism must have been the branch of Buddhism. Later
on when oriental scholars came to study the subject they cotrected .
their erroneous views and were constrained to call that Jainism
must have been earlier than Buddhism. As a matter of fact,
Buddha was 2 younger contemporary of Lord Mahavira. Buddha
himself in his conversation with his friend and disciple Sariputta, -
narrates the fact that he himself in his eatlier days was adopting
Jaina practice of austerity which he had to give up because of the
rigorous discipline ‘which he did not like. The date of Maha-

- vira’s parnirvana, 527 B.C. is accepted as a land mark in the his-
tory of India. According to Cambridge history of India, the 231d -
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ived 220 years prior to Lord
i Lord Parswa who h.ve y Loz
E;Thn};ﬁk?: 2130 considered a historical personage. Atcording to-
Lh. : jew Jainism must have been prevalent in India neatly three -
:;elnstZries prior to Gautama Buddha, the founder. of Buddh.ism.
Though writers of Cambridge history of India did not go

beyond Lozd Parswa, we may point out the fact that Jainism
was in existence even ptiot to this period. The Thirthankara

prior to Lord Parswa, the 22nd .'I.'hirthan%cam,. according to. the
Jaina tradition is Lord Atishtnemi, .Who is said to have attained
his Nitvana on the Mount Gitnar in ]unag?.dh State,
which is a place for pilgrimage for the present day Jainas. ‘This
Arishtanemi was a cousin of Sti Krishana of Mahbharatha fame
and the name Arishtanemi occurs in Vedic literature as one of the
great Rishis. This Jaina tradition circumstantially sgpported
by non-Jaina Vedic literature may also. be accepted as having some
historical basis. If Sri Krishana of Mahabharata war is accept-
ed as having some historical basis then we have to accept the
history of Arishanemi also. According to the Jaina tradition,
there were twenty-four Thirthankaras beginning with Lord
Vrishabhaand ending with Mahavira Vatdhamana. Of these
the last three may be taken to be personalities of the historic
period. The rest are persons of prehistotic age and we need
not trouble ourselves about their history till we know something
mote than merely tradition. The fitst of these Thirthankara
Lord Vrishabha who is considered by the Jainas to be responsible
for revealing Ahimsa Dharma for the fitst time to the wosld
seems to be a very interesting personality. According to the
- Jaina tradition, he was a hero of the Tksavaku family. His father
was Nabi Maharaja the last of the Manus and his mother Maru-
devi. Vrishabha’s period tepresents a complete change of Wotld
conditions. Prior to this the country was called Boga Bhumi where
the people were satisfied with all their wants by the mere wish
t-hrough the help of the traditional kalpakaviiksha. During the
time of Lord Rishabha these happy conditions completely dis-
a.ppearefi and the people wete in 2 preplexity as to the way of
life wluf:h they were expected to carty. Then they all went to
Lord Rishabha praying for helm He is s2id to have consoled
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them by showing the way of life. He taught them how they
‘could obtain food by tilling the soil, that they should take
-upto agriculture for the production of food, which they could
obtain in plenty by their K own toil in spite of the fact that the
Kalpakavrikshas disappeared. He taught some other people
to carry his agriculture produce to different peoples and supply
to those that were in need. He again set apart a number of able-
bodied men for the purpose of defence. Thus the first social
organisation owes its existence to Lord Vrishabha who divided
the society -according to its functions into three groups,
agticulturists, traders, and soldiers. After ruling over his king-
dom for several yeats, he abdicated his throne in favour of bis
son, Lord Bharata and went into the forests to petform tapas.
After the practice of tapas for several years he attained Kavala-
jnana or Omniscience: then he went about from place to place
preaching his Ahimsa dharma to the people of the land, so that
they may also have spiritual relief. Thus Lord Rishabha is
known among the Jainas as Adijina, Adi Bhagavan and so on.
This first Thirthankara’s life is repeated verbatim also in non-
Jaina puranas for example Bhagavatapurana (V. skanda.) The
same story is repeated in Vishnupurana and Vayupurapa also.
All these Hindu puranas maintain that Lord Rishabha preached
the doctrine of Ahimsa after performing yoga for several yeats.
He went about from plice to place completely discarding all
- ornaments and clothes, and hence he was misunderstood by the
people to have gone mad. The repetition of this life history
of Lord Risbabha in non-Jaina puranas can only be explained
by the fact that at one time when-the story was a common
ptroperty to both Jainas and non-Jainas the hero must have been
considered as worthy of worship by all.
Accord.tng to Jaina tradition when Lotd Rishbha attained his
" Nitvana in Mount Kailas, his son and the ruling emperor of the
land, Lotd Bharata built a temple in the place of Nirvana and ins-
talled an image of Lotd Rishabha for the purpose of wotship for -
himself as well as for the genetal public. This wotship of Lord
Rishabha’s idol must have been prevalent throughout India from
far-off ancient period of the Indian history. ‘That it was so pre-

.
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valent in ancient India we may infer from certain facts available
. . qe Vedas constitute the eatliest tecord avail-
in the Vedic literature. Veaas N
able. They form three distinct groups, the Sam]:'utas, Brah-
(manas and the Upanishads. The Samhitas are four in number.
The Rig Veda, Yajus Veda, Samaveda and Atharvana Vefla.
The Rig Veda mantras are uttered for the purpose of invoking
the aid of the Vedic Gods. Indra is the most important of the
Vedic deities. The religious life of the Aryans in the Rig
Vedic period centted round the petsonality of Indra, the
Vedic God. His aid is invoked by the Aryans of the Rig
Vedic petiod to obtain prosperity in their agriculture and also
in their cattle wealth. His aid is also invoked for the purpose of
- destroying the enemies, the people of the land, who resisted
* their advance. ‘Thus the Aryans had to encounter opposition
from among the people of the land whom they considered
theit enemies, who strongly resisted the invading Aryans. The Rig
Vedic hymns composed with such a back ground of racial conflict
furnishes us with certain interesting facts as to the life and charac-
teristics of the people of the land who violently opposed to the
incoming Aryans. ‘These hymns, referred to a section of the
Tkshavakus ot Purusha who were in existence in the land long long
before the Aryans of the Rigvedic period came into the scene.
These Ikshavakus are recognised to be of the Aryan race and they
ate referred to in terms of respect and adoration. ‘This Tkshavaku-
vamasa otherwise called the Raghuvamsa, evidently was an
important and a famous ruling dynasty of ancient India, which .
- must have been in existence even prior to the Aryans of the Rig-
vedic period. That this Ikshavakuvamsa was famous is botne
out by the fact that most of the ancient Kshatriya families traced
their origin to these Ikshavakus and even the Sakya Flan to which
Gautama Buddha belonged claimed its otigin from the Ikshavakus.
The heroes of this family are celebrated in Kalidasa’s Raghu-
vamsa. According to Kalidasa, these heroes began their life in
eatly childhood as students, then they lived their houschold
lives, after which they completely renounced theit worldly attach-
ment and roamed about in the forests performing Tapas or Yoga
and then finally discarded their bodies after-realisation. This
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description in full cottesponds with the life history of Lord
Rishabha, the greatest hero of Tkshavakus and the first revealer of
Ahimsa to the world and the importance of tapas ot yoga for the
putpose of self-realisation. We suggest that this Rishabha cult
must have been prevalent even befote the advent of the Atyans
and the Rig-vedic tradition. In support of this thesis we note
the following facts revealed by the Vedic literature. The Atyans of
* the Rig Vedic period it is stated, wete resisted by the people
. the land who are called Dasyas. The tetm Dasya is interpreted
_ sometimes as enemy and sometimes as a slave. These two intet-
pretations represent two different stages. First when the people of
theland resisted they wete called the enemies, and when the enemies
were subjected after a militaty conquest and taken as prisoners
and made to wotk as slaves, the same Dasyas became slaves.
Facts that deserve emphasis in this connection atre the descriptive
terms used by the Aryans to describe these enemies, the people
of the land. These Dasyas ate described as Ayagna, Anindra,
Avrata, Anyavrata and so on. These tetms respectively mean
those that are opposed to Yagna, Indra-worship, those that
- - observe a different religious practice, and those that do not prac-
tise the religion of the Aryans. From these descriptive terms it is
quite clear that the people of the land were dead against the
Vedic institution of Yagna or animal sactifice. Their opposi-
tion to the invading Aryans must thetefote be due to two factots.
The people of the land politically resisted the invading foreigner,
- and secondly because the people of the land were afraid of the
fact that their culture would be destroyed by the invaders whose
culture and religion wete entirely different from theit own. These -
Dasyus the people of the land, are also described to have been
of dark skin and to have been speaking a different tongue. There-
fore they must have been the eatly Dravidians who weré present
all over India at the time of the Aryan invasion. After describ-
ing the practice of these Dasyus in negative termns, the Vedic,
- literature uses a very significant term to describe their religion.
"The early Dasyus, the enemies of the Axyans, who wete op-
-posed to Yagnas and Indra worship were worshippers of Sisna-
deva. This isa very interesting revelation. European oriental’
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scholars translate this term Sisna Deva as -Worshippt.ar_s of nga
The Sanskrit term Sisna is not identical W1th the Linga Wh.1ch is
now worshipped by the'Saivites.. Sisna rﬁprese.nts fchg male,se.x
organ wheteas the Linga deslgnates both. Sisna and Yoni.
Hence the term Sisna cannot be interpreted in any way to mean
the Linga which is a combination of '.Sisha anq Yoni of
phallie worshippets. Therefore the only interpretation that we
could have is our theory that the ancient Dasyus who wete the
people of the land and who resisted the invachhg Aryans were
in the habit of worshipping a nude idol as theit God, which
can be called consistently as Sisnadeva. If the prerigvedic people
Of the land had for their wotship a nude male image called
Sisnadeva by the Atyans all the other descriptive terms may
fit in with this theory if you take that this Sisnadeva wor-
ship must have been the characteristic of the Rishabha cult
introduced by Lotd Rishabha, the first Thirthankara, and encout-
aged by his son Bharata in the form of a temple worship. The
excavations of Harappa and Mohenjadoro circumstantially cot-
roborate our theory, because among the discoveries resultihg
from the excavations we have nude images of a yogi considered
to be idols used for worship by the people of the Indus Valley
civilisation and the symbol of the bull is found in abundance in
coins and seals belonging to that period. Hence it will be
consistent to maintain that the teligious life of the people of the
Indus Valley civilisation must have been associated with the
Rishabha cult which must have been prevalent throughout the
land from Himalayas down to Cape. Comitin and further south
in Lanka. After' some time when the invading Aryans com-
pletely conquered the whole of Notthern India, the people of the
land who are called Dasyus must have withdrawn' to the south,
viz, to this side of the Vindya hills. That there must have been
such 2 withdrawal by the people of the land to the south is corro-
borated by the traditional account both in Jaina puranas, and
Hirfdu puranas. According to the Jaina tradition the Northern
India was completely occupied by five Kshatriya dynasties,
namely, the Ikshavakuvamsa, Hativamsa, Kuruvamsa, Ugta-
vamsa and the Nathavamsa. * These five Kshatriya groups com-
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pletely occupied the whole of the Notthern
people of the land who are called
tradition had to be satisfied with th

the Vindyas. These Vidyadharas are
dynasties of ruling

India and the
Vidyadhatas by the Jaina
e peninsula to the South of
tepresented by two important
- families, one of which was more powetful to
which Ravana the emperor of Lanka belonged. The other group
\Vﬂ'S represented by Vali, Sugriva and Hanuman. According to
:}:‘11;.1:1 tradition, these Vidyadhatas were highly cultured people,
f" fact more cultured than the rest and they were specially skilful
m applied science, or Vidyas, on account of which they were
called Vidyadhatas. They had the ptivilege of travelling in their
air by some sort of aerial vehicles or vimanas which they were
skilful enough to build for themselves. Since they were skilful
people of very high culture, the ruling chiefs of the Tkshavaku
fumily very often entered into matrimonial alliances with these
Vidhyadhara families, in fact, the Jaina tradition mentions that
Lord Rishabha himself matried a Vidyadhara princess by whom
he had his son Bharata, the first ruler of the land and who gave
his name to the land, Bharatavarsha. These Vidyadhara rulers
who were designated as Rakshasas by their political enemies, Aryans,
are recognised to be highly cultured by the Aryans themselves.
The Jaina tradition makes these Vidhyadhatas followers of
Rishabha cult, strictly practising Ahimsa Dharma and sternly
opposed to Vedic Yagna. There is an interesting chaptet
in Jaina Ramayan, Padmapurana of the Jainas, which narrates
the life story of Sri Rama. The chapter refers to the elaborate
preparations made by one Kshattiya prince called Marutha for the
purposc of vedic sactifice. The chapter is called Maruthayagna-
duamsa sarga. These pteparations for the performance of yagna
are made in the borders of Ravan’s territory. Narada who happens
to pass by that way observes these elaborate prcparauo.ns.
According to the Jainas, Narada is considered to be a champion
of Ahimsa. He advised the Kshatriya prince Marutha not to
perform the sacrifice. Narada’s advicfe was rejected. He t.hen
voes to Ravana straight and informs him of the vas.t preparations
;1'1'.'3.dc by a Kshatriya prince quite in violatlor} of Ahimsa. R?ganﬂ
sends a few officers to stop these preparations. These ofiicers
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pletely occupied the whole of the Northern India and the
people of the land who ate called Vidyadharas by the Jaina
tradition had to be satisfied with the peninsula to the South of
the Vindyas. These Vidyadharas are represented by two important
dynasties of ruling families, one of which was more powerful to
which Ravana the emperor of Lanka belonged. The other group
was represented by Vali, Sugriva and Hanuman. According to
Jaina tradition, these Vidyadharas were highly cultured people,
in fact more cultured than the rest and they were specially skilful
in applied science, or Vidyas, on account of which they wete
. called Vidyadharas. They had the privilege of travelling in their
‘air by some sort of aerial vehicles or vimanas which they were
 skilful enough to build for themselves. Since they were skilful
people of very high culture, the ruling chiefs of the Ikshavaku
family very often entered into matrimonial alliances with these
Vidhyadhara families, in fact, the Jaina tradition mentions that
Lord Rishabha himself matried a Vidyadhara princess by whom
he had his son Bharata, the first ruler of the land and who gave
his name to the land, Bhatratavarsha. These Vidyadhara rulers
who were designated as Rakshasas by their political enemies, Aryans,
are recognised to be highly cultured by the Aryans themselves.
The Jaina tradition makes these Vidhyadharas followers of
Rishabha cult, strictly practising Ahimsa Dharma and sternly
opposed to Vedic Yagna. There is an interesting chapter
in Jaina Ramayan, Padmapurana of the Jainas, which narrates
the life story of Sti Rama. The chapter refers to the elaborate -
preparations made by one Kshatriya prince called Marutha for the
putpose of vedic sactifice. The chapter is called Maruthayagna- ~
duamsa sarga. 'These preparations for the petformance of yagna
. ate made in the botrdets of Ravan’s territory. Narada who happens
to pass by that way observes these elaborate preparations.
According to the Jainas, Narada is considered to be a champion
 of Ahimsa. He advised the Kshatriya prince Marutha not to
petform the sacrifice. Narada’s advice was rejected. He then
goes to Ravana straight and informs him of the vast preparations
made by a Kshatriya prince quite in violation of Ahimsa. Ravana
sends a few officets to stop these preparations. These officets
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were sent away uncetemoniously b;( the Princ-e Mar}ltha. But
Ravana himself appears in person officially with his solfilers: Then
Marutha confessed that he was instructed by the Yechc priests to
petform this yaga though he was not very well mfc?rmed about
this. ‘Then Ravana rebukes him, stops the preparations, relfaases
all the animals intended for sactifice and th.reaten§ the priests.
Then Marutha was initiated to the practice of Ahimsa Dharma
and he was made to give 2 solemn promise that he would be no
mote 2 patty to animal sactifice or yagna. Thi§ story founfl in
Jaina Ramayana cleatly indicates that the Vidyadharas since
they were followers of Ahimsa cult were sternly opposed to any
petfotmance of yaga within their botders. Perhaps that explains
why accotding to Valmiki Ramayana, the Rakshasas were always
bent upon preventing the performance of yagas and whenever
an attempt is made to petform yaga the parties had to seek the
aid of military protection before they could catry on the ceremony.
This is illustrated in Ramayana where Viswamitra takes the military
aid of the royal princes, Rama and Lakshmana before he stasts
the rituals. Thus the circumstantial evidence goes to suppott
the theory that the people of the land were all followers of
Rishabha cult and they wéte staunchly defending their cult of
Ahimsa whenever there was an interference from outside. This
theory implies that even before the advent of the Rigvedic Aryans,
the people of the land had 2 higher form of teligion. The Rishabha
cult of Ahimsa is further borne out by an evidence supplied by the
* later Brahmanas and the Upanishads. When the Aryans of the Rig-
vedic period proi‘nin'ently settled in Notthern India, their vedic
- cultute of Yagas, ‘must have been prevalent side by side with
the religious practice associated with the eatlier Rishabha cult.
The royal families representing the Ikshavakus clan and other -
clans must have been driven towatds the Fast by the conquering
hoards of the tigvedic Atyans who came and settled in the Punjab.
The earlier Atyan families who adopted the Ahimsa cult of
Lord Rishabha must have been opposed to this new cult of
the Aryans. Therefore we have a tefetence to the Prachya-
- desa, the Eastern countties in the Brahmanas. The most im-
portant of these the Satapgdabrahmanas refers to the people of
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these Prachyadesas which include, Kasi, Kosala, Videha and
Magadha as Aryabrashtas. The orthodox Brahmins of Kuru-
panchaladesa ate advised not to travel in the Eastern countties.
" Because the corrupt Aryans completely gave up .the petformance
of yaga they adopted an opposite Dharma altogether. They .
hold that not petforming yaga is their Dharma and pet-
forming yaga is a contradiction to Dharma, or Adharma.
Further these people of the Eastern countries do not recognise
social eminence of the priests. Socially the Kshatriyas claim to
be superior to the Brahmin priests. Hence the orthodox priests,
if they travel in the Eastern countries will not be respected ac-
cording to their social status. These teasons given in the Sata-
padabrahmanas cleatly indicate that the people of the Eastern
countties of Gangetic valley were all opposed to thé Vedic culture
of the yaga, and were followers of Ahimsa Dharma. Here
we have to note the fact that the followers of Ahimsa Dharma
the intellectual leadess of the Eastern countries ‘of the Gangetic
valley were all Kshatriyas. All the twenty-four Thirthankaras
of the Jainas and the foundetr. of Buddhism Gautama Buddha
all claimed to be Kshatriyas; that the Kshatriyas were cham-
pions of Ahimsa Dharma that they were opposed to vedic
sactifice, yaga championed by the priests of the Kutrupanchala
country is further corroborated by the Upanishadic literature
which forms the Vedanta or last form of vedic literature.
When we turn to Upanishadic literature we observe a complete
change in the intellectual attitude towards life and problems. Prior
to that the whole of Vedic culture is Swatgakama Yajethavyaha
—if you want happiness in Swarga you must petform sactifice.
But when we turn to the Upanishadic petiod the idea is entitely
different. We notice that the intellectual leaders of the Upani-
- shadic petiod do not attach any importance to the utilitatian idea.
Prospetity hete and Swatga happiness hereafter are considered
both as worthless acquisitions. One is advised to look to some-
thing far mote valuable than this. That Nachiketas rejects the
blessings of prospetity offered by Yama, that Mytreyi, the wife of
Yagnvalkya refused the offer by her husband of all his riches show
' cleatly that the ideal of the Upanishadic principle is far higher than
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vious age of the vedic cultute. Spiritual

that presented by the pre :  °P
yagalzs considered to be infetior. Upanishads emphasise a. meta-

photical yaga of kindling the spititual fire by yoga in which all

the impurities associated with the self ate to be butnt for the pur-

pose of self pu:ciﬁcation'and spititual realisatilont The priests of
Kurupanchala countries throng to t].flC roya.l coutts of the Prachya-
desa with a request to be initiated into @s new culture of Atma-
vidya which is championed by the Kshattiya sch.olars 9f the land.
What is the osigin of the new change of the att1tudfe in the Upa-
nishadic culture. The only answer that we can think of is the
Kshatriya intellectuals of the Eastern countrie§ ofthe Gangetic
valley staunchly defended their Ahimsa cult given to them by
Lozrd Rishabha till they were able to convince the ptiest of Kuru-
panchala that their sacrifice was distinctly inferior to this cult of
Ahimsa ot Atmavidya. Thus we have the Jaina tradition fully
corroborated by non-Jaina Vedic literature in these three distinct
historic groups of the Samhitas, Brahmanas, and the Upanishads.
These facts supplied by the Vedic literature taken in conjunction
with the evidence supplied by the excavations of the Indus valley
civilisation will constrain us to believe that the Rishabha cult of
Ahimsa and the practice of tapas or yoga must have been the
ancient cult of the Indians throughout the land prevalent even.
before the advent of the Aryans who sang the hymns of Rig-
veda. Thus the Ahimsa cult revealed by Lord Rishabha was the
most ancient of religious cults which must have been prevalent
in the Northern India and which must have been the practice in
teligion of the people of the land at the time of Atyan invasion.
Moksha Marga:—What is the Mokshamarga which is peculiar
to Jainism ? What are its special features ? How is it different
from the religious principle associated with the other Indian
Dhatisanas. Mokshamatga is defined by Umaswami thus:
Samyak Dhatsana Jnana Chatitrani Mokshamargaha: Right
faith, Right knowledge and Right conduct, these three con-
stitute the path to salvation. This is the first Sutra of Uma-
swami’s monumental work called Tatvartha Sutra. The emphasis
is laid on all the three only when all the three characteris-
tics ate combined they can constitute to Mokshamarga. Each
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" by itself is imperfect and therefore insufficient. To depend
entitely on faith as is maintained by some Hindu Dharasana
will not lead one to happiness or Moksha. Similarly Jnana or
knowledge alone cannot lead one to happiness. Nor can
Charitra by itself however admirable the conduct be, is sufficient
to lead to the desired goal. Hence faith, knowledge, and con-
duct must be presented together by an individual if he is to walk
the path of righteousness. Further it is emphasised that these
three-faith, knowledge and conduct must be of the right type.
Hence it is called right faith, tight knowledge and right conduct
alone when combined together would constitute the Mokshamarga.
Mere faith which is not of the right type will not be founded
upon the ultimate nature of reality. Similatly right knowledge and
" not any other knowledge will constitute the Mokshamarga.
Right knowledge will therefore exclude all incotrect attitude and
distuption of the nature of reality. Hence the prefix Samyak is
used in each of the terms. The Commentator of the Sutras gives
an interesting metaphor to bting out the force of the sutra. A
petson suffering from a disease, say fever, if he desites to cure him-
self of the disease must have faith in the capacity of the doctor and
must know the exact nature of the medicine prescribed by him for his
disease and must drink the medicine according to the instructions
of the doctor. Mere faith in the doctor will be of no use. Faith
in the capacity of the doctor and the knowledge of the nature of
the medicine would equally be useless unless the patient takes the
medicine. The person who expects to be cured of his disease
must not only have faith in the doctot’s capacity, and full know-
ledge of the nature of the medicine but also take the medicine
accotding to the prescription. In this case beings in the wotld
of Samsara ate assumed to be patients suffering from a spiritual .
disqualification or disease who desire to get rid of this disease
and to attain petfect spiritual health. Thus for the purpose of
helping such persons this Mokshamarga is prescribed as a spiritual
remedy and the spiritual remedy therefore must be associated
with all three characteristics of right faith, right knowledge and
right conduct in order to be effective. These three constituent
elements of the path to salvation are called Ratnatraya or the
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three jewels. These Ratnatfaya ot the'th.tee j<'awe1s of the Jaina -
Dharma should not be confounded with the ' three ]ew_el.s ot
the Ratnatraya of the Buddhas, where thfay mean three different
things.—The Buddha, founder of Buddhism and I?harma, jche
message revealed by Buddha, and the Sarfga, the social federation
. orgﬁﬂised by him. Therefote the th{cee jewels ?f t}.le Bouddhas
are Buddha, Dharma and Sanga which ate quite different from
the Ratnatraya of the Jainas, which constitute the Mokshamarga.

What is Samyak Dharsana or Right faith 7 Samyak Dharsana
is defined in the following sutra:—

Thatvartha Staddhanam, Samyak Dharsanam: Faith or belief
" inthe nature of the reality is right faith or Samyak Dharsana.
Belief in the Tatvas or the teals as they exist forms the foundation
of Jaina faith. What are these Tatvas ? Belief in it is emphasised
as the important foundation of Jainism, These tatvas ot the
reals are said to be seven in number. Jiva, the living entity
Ajiva—non-living entity, Asrava, Bhanda, Samvara, Nirjara, and
Moksha. Asrava means flow of karmic matter into the nature of
self or soul. Bhanda implies the mixture of the karmic matter
with natute of the soul on account of which the soul looses its
intrinsic putity and brilliance. Samvara represents the act of
pteventing the inflow of the karmic matter and hence it is the
blocking of Asrava. Nitjara represents the act of destroying the
- karmic matter which may adhere to the soul. As a result of block-
ing up the flow of fresh karmic matter and destruction of the old
karmic matter clinging to the soul you have the emcrgence of
the soul in its pure form, free from karmic upadhis, whose state
is represented by the term Moksha. 'These are the several funda-
mental realities proclaimed by the Jaina Dharsana, which every
Jaina is expected to believe. Of these the first two Jiva and Ajiva
the living and the non-living, form the primary categories and
the othets are only secondaty. The third and fourth represent
the association of the first and the second. The fifth and the
sixth tepresent partial dissociation of the first (Jiva) from the
second Ajiva or matter. The seventh teptesents the complete
dissociation of the first.

o Before. examining these categories in detail let us explain
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some of the fundamental philosophical doctrines associated with
- Jaina Darsana.  Let us take first the doctrine of Sat or Reality.
The definition of Sat given in Jaina Metaphysics is that it is 2
petmanent feality in the midst of change of appearance and dis-
appearance. Utpada vaya Dhrowya yuktam Sat. This concep-
tion of reality is peculiar to Jainism. The only parallel that we
can think of is the Hegelian conception of teality in Western
thought. The real existence is not merely the state of static and
permanent - existence. An existing reality in otder to maintain
its permanent and continued existence must necessarily undergo
change in the form of appearance and disappearance. This
may appear to be apparently a paradox. But when we appreciate
the significance of this description of reality; it may be found that
it is the most accurate description of reality of the actial state
of things. Everywhere we find growth and development and
this is manifest in the organic world. Whether we look to the
wotld of plants or of animals, the field of botany or biology,
this description of reality is clearly borne out. Let us confine
ousselves to the life history of a plant. It begins itself in the form
-of a seed. 'The seed which is planted in the soil must necessarily
break the shell and sprout out. That is the first step in its attempt -
to grow. If the seed remainis as a seed without this change there
will be no growth and no plant; the seed ‘will be condemned as
a lifeless one. Hence it is necessary that it should change its
own form and assume a new form which is the necessary stepping
stone for the growth of the plant. This sprouting seed must
further undergo change and some portion of it must come out
- secking the sunlight and another portion of it must go down into
the earth in order to obtain noutishment from the soil. That por-
tion of the sprouting which goes down into the soil will undergo
enormous changes into the root system, all engaged in acquiring
nourishment for the mother plant. Similarly the portion that
shoots up into the air and sunlight will undergo enormous change,
of sprouting out in tendrills and leaves finally resulting in bran-
~ ches and stem of the plant all engaged in the task of procuring -
nourishment with the help of sunlight, from among the chemicals
available in the atmosphere, such as carbondioxide. At every
9 : '
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End change, the old leaves being shed. off and the
sprouts coming in. This scems to be the general la_w of
te maintains its identity and permanence be-

by which life ' .
Icqaitsl:rivitzlout this change life will cease to be life and organism

will die. What is true of a plant is equally true with the life h'is-
tory of an animal. The life history of a mammal ot a man may
be of the same principle with similar process of groth statting
with a single cell organism with fecu.nda.ted ouam in passing
through the multiplicity of cells constituting a mass undergoing
elaborate anatomical change within the uterus of the mother
£l the time of the bitth when it comes out as fully constituted
baby waiting to grow further in the outer environment. Hete
also the same principle is maintained ie., identity in the midst of
change appeatance and disappeatance the old disappearing and

stage thus we

.

the new appeating in the organism. Evety part of the physio-
logical system of the body of the child will thus undergo change
till the child grows into an adult and full-grown individual. It
is this Law of nature that is observed to be prevalent in the wotld -
of reality. ‘That is implied in the definition of reality given above.
The apparent paradox thus reveals the intrinsic nature of reality .
.and we find it illustrated everywhete in the wortld of nature. It
s this very same principle ‘that is associated with the great-
German Philosopher Hegel, who spoke of the dialectical nature
of reality, dialectic implying thesis passing to its opposite, the
antithesis, and the both opposites being comprehended under the
general principle synthesis. What ate appatent’ contradictions
are but two essential aspects of the same higher reality which
comprehends within itself two conflicting ptinciples. The
‘general biological conception of life in the form of metabol-
ism may be taken to be a fit illustration of this Hegilian dialec-
tic, as well as the Jain conception of Reality,—Sat. Life activity
ot what is called Metabolism implies conflicting process
of anabolism and ~catobolism which are the two necessaty
aspects of life activity and the healthy balance between
these two conflicting activities is the general characteristic of
n:.xetabolism. In this respect Jaina conception of reality is
different from the other Indian Darsanas, because the other
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Darsanas some of them would emphasise permanency alone as
~ the nature of reality while some others would emphasise change
alone- as the characteristic- of reality. Vedantism may be taken
to be an example of 4 philosophical system which emphasise
permanency as the characteristic of reality and dismisses change
as sheer illusion. Similarly Buddhistic Kshanikavada—mo-
 mentary change over emphasises change to the utter neglect
of the underlying permanency. The one sided emphasis either
of permanency or change is rejected by Jaina thinkers who. con-
demn’ such systems as Ekantavada, a system which clings to 2
partial aspect of the reality. It neglects to note the other aspects

- which are also necessarily present in the system of reality.

After rejecting the non-Jaina systems as a group of Ekantavadins,
the Jaina thinkers call their own system as Anekantavada, a sys-
tem of philosophy which maintains that Reality has multifarious’
aspects and that a complete comprehension of such a nature
must necessatily take into consideration all the different aspects
through which reality manifests. Emphasis on one particular
aspect of reality and building up the system of philosophy on that
alone would be similar to a fable of blind men attempting to des-
ctibe the nature of an elephant. A clear and cotrect description
of the animal, elephant, would be accurate only when you take
into consideration all the descriptions which the blind men
‘make by their partial contact with the teal animal. Hence
the Jaina Darasana is technically called Anekantavada as it
attempts to apprehend fully the whole of reality by taking into
consideration the different aspects through which this reality
manifest.

The Concept of Drayya—This conceptlon of Sat ot the ex-
| isting reality that is a permanency in, the midst of- change
leads us to another philosophical concept associated with the

- ]ajné Darsana, the ‘Concept of Dravya. The term Dravya is
- generally applied to different classes of objects that constitute the
whole of realfty. The term Dravya itself is derived from a root
which means the flow. Any object of reality which persists to
exist in the midst of continuous disappearance and appearance
. may be described to be a flow of reality just like a stteam of water.
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' This autonomic fludity of an objef:t of rea]it.y is Wh?t is implied
by the technical term Dravya which is applied to any dajss of
objects constituting the Realty. This' Dravya is deﬁn.ed. thus :
Guna Paryayavat Daravyaha—that which has charact.erlstl.c qua-
lities and that which is undergoing constant modifications is
what is called Dravya. The general illustration of a dravya given
in textbooks is the substance, gold. This -dravya—gold—has
got its characteristic quality of yellowness, brilliance, malleability,
etc., and it may be made into several ornaments. One ornament
of gold may be changed into another ornament if the owner so
desires. The changing form into which this substance, Gold,
shall be constituted is its mode. The substance, gold, out of
which these otnaments are made is the Dravya and the charac-
teristic attributes of yellowness etc., constitute its Guna. Hete
also the conception of Dravya is peculiar to the Jaina Datsana,
and to a very large extent differs from the conceptin of Dravya
found in- the othet Non-Jaina Dartsanas. The substance and
qualities cannot be separated. Dravya and Guna are inseparable
and yet the substance is not the same as its attributes nor the attri-
butes same as the substance, though it is a fact it is the substance
that manifests this nature throughitsattributes. Substance without
attributes and attributes dissociated from the underlying substance
would all be meﬁningless abstractions. Guna cannot exist apart from
the Dravya nor the Dravya apart from the-gunas. A real dravya
is that which manifests through its Gunas and real gunas are those
that have their roots in the undetlying dravya. Gunas which
ate not based upon the undetlying Dravya, whose manifestations
they are, would be metely sensoty illusions having no claim to the
status of reality. Hence in the wotld of fea]ity there can be no
Separate ‘existence either of Dravya or Guna from each othet.
It may be clearly seen that according to Jaina Darsana, the sys-
tems which speak of a real existence without Gunas, Nirguna ot of
Gunas existing separately from the substance till they are brought
together by a third entity called Samavaya, ate errdneous philo-
sophical, views not cortoborated by facts of reality, As we shall
see later on, according to this conception even Chetana or Soul
or Atma cannot sepatate its quality of Chetana or consciousness
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but some other philosophical systems do maintain that the
Chetana quality and Atamadravya are two different entities
occasionally brought together by extraneous circumstances.
These two doctrines as to the nature pertaining to reality—Sat,
and Dravya lead us to the consideration of fundamental and
logical doctrine which is also pecular to Jainism.

Asti-Nasti Vada—According to this logical doctrine every fact
of reality is capable of being desctibed in two logical proposi- .
tions one affirmative and the other negative. This paradoxical
logical doctrine of Asti-Nasti Vada has perplexed many non-
Jaina thinkers including even the gteat philosepher Sankara.
Appatently this conception will be meaningless. How could
the same fact be described by two contradictory logical propo-
sitions? How can we say that it is and at the same time it is not?
Because Asti-Nasti literally means the thing is and is not. If
we remembet the two previous philosophical doctrines of Sat
and Dravya and if we remember that the ultimate reality is a -
permanent and changing entity manifesting through con-
stant change of appearance and disappearance, theh we can
- understand that a fact of reality when looked at from the under-
lying permanent substance may be described to be unchanging
and permanent, where from the point of view of the modes which
appear and disappeat, the thing may be described to be non-perma-
nent and changing. This difference of aspect is called Naya tech- -
nically by the Jaina thinkers. Desctibing a thing from the aspect
of the undetlying substance or Dravya is called Dravyarthika-
‘naya whereas the description based upon the modifications ot
changes is called Paryayarthika Naya. Thus the same fact of reality
may be apprehended and described from the Paryayarthikanaya
or from Dravyarthikanaya. From the point of view of the
former it may be called an ever changing fact whereas from the
latter point of view it may be said to be an unchanging permanent
entity. Hence these two apparently contradictory logical pro-
positions though applicable to the same fact of reality are pre-
. dicated from two distinct aspects, one emphasising the underly-
ing substance, the othet emphasising the changing modes. I
- we tecognise that the conflicting predications are logically pos-.
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sible and fully significant since they tefet to two different aspects
of view, the logical docttine of Asti-Nasti vada loc?ses mflch of
its mystery and appatent contradictory nature. This Asti-Nasti
Vada doctrine is further elaborated by Jaina Logicians. Take
the case of a piece of furniture, the chair or the table before us.
If we enquire into the nature of the material, the timbet, the same
piece of furniture admits of two different logical propositions,

- one affirmative and the other negative.

If the chair is made of Rosewood then itis capable of
being described as furniture made of tosewood. Can we
describe the sdme chair as made of teakwood? Certainly Not.
We have to say emphatically that it is not made ‘of teakwood.
The same piece of furniture therefore admits an affirmative pro-
position that it is made of rosewood, when you take into consi-
deration the actual timber out of which it is made and a negative
proposition that is it not made of teakwood when you take into
consideration some othet timber alien to its own nature. Simi-
latly when we want to know whether 2 piece of furniture is in
the drawing room ot in the verandah of your house, and if it

actually exists in the drawing room we have to say that is in the

drawing room and it is not in the verandah. It is according to
this docttine of Asti-Nasti vada as elaborated by the Jaina logi-
cians evety fact of reality may be described according to four
different conditions.—Dravya, Kshetra, Kala and Bhava.—Nature

~of the substance, the place whete it is, the time when it exists,

and.the characteristics intrinsically presented in it. Every object
from its own Dravya ot substance admits of an affirmative predi-
cation and looked at from the patadravya, alien substance, admits
of a negative predication. 'The example of a chair given above
from swadravya rosewood admits of affirmative predication,
it is made of rosewood; and from the point of view of paradravya,
alien substance, negative predication. Similatly from swakshetta
it is said to be in the drawing room and from parakshetra it is
said it is not found in the Verandah. This principle of predications
may be extended to any object of reality. When we say an ani-
Inal Cow, and one question atises what kind of animal it is, we
have to say affitmatively itis a cow and negatively it is not a horse,
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If the question is where is the cow and if it is actually grazing in
the compound we have to dnswer the cow is in the compound and
it is not in the cattleshed. Affitmative predication from the swak-
shetra and negative predication from parakshetra where it is not.
Similarly historical proposition may be said to be ttue in its own
period, and not true in anothet historical period. Alexander’s inva-
sion of India is an event which took place before the beginning of
the Christian era and therefore cannot be associated with the histo-
-tical period of the Christian era. Hence we have to say that .
the invasion took place in B.C. and not A.D. from the point of
view of kala. So this doctrine becomes an obvious statement
according to common sense point of view and need not be con-
sidered to be an extremely intricate philosophical doctrine. = Yes
in spite of its obvious nature based upon commonsense point of
view it has been misunderstood by many non-Jaina thinkers and
" even the great Sankara dismisses the doctrine as a prattlings of
a mad man. With this shott account of philosophical background
of Jaina darasna, wesmay go to examing some of the 1mportant
categories in detail. '

Jiva or Soul:—The term Jiva teprésents a living being. It
denotes a spiritual entity. Its essential natutre is Chetana or
thought. Jiva is defined by the Jaina thinkers as an entitjr which
lived in the past, which continues to live in the present and which -
will certainly live in the future also. From' this definition
it is clear that the term Jiva or soul is an entity which had no begin-
ning and which will have no end.” Itis beginningless and un-
ending continuous existence of a spiritual natute. This Jiva ot
soul is mainly of two kinds—Samasara Jiva and Moksha Jiva.
The soul that is embodied, life in the concrete wotld of biolo-
gical kmgdom agsociated with the karmic bondage is the Samsara -

Jiva; the soul that is free from such karmic bondage and which
transcended the cycle of Samasara and which had attained its
nature of intrinsic putity as a result of liberation from karmic
bondage is Moksha Jiva. ‘This conception of Jiva may be said to
be the central docttine of Jaina philosophy, all the other categoties
being merely secondary and subsidiary to the central entity. The.
Samasara lea 1tself is divided into four mam classes, ot Gathis



CXXXVi SAMAYASARA

as they ate technically called Chathur Gathis. Thes§ gathis are
Devagathi, Manushyagathi, Thiryakgathi, and Naraka gathi. The
first represents the class of devas living in' what are called
Devalokas. The second term Manushyagathi refers to the
human being living in this wotld. The third term refers to
the sub-human creatures or lower animals of the zoologi-
cal and botanical kingdoms which ate found with mankind in
this wotld. The fourth term refers to the beings in the hell
or the Naraka-Netherwotld. The Devaloka ot the upper world
and Narakaloka the world of hell are recognisged in Jaina cosmology,
according to which the concrete wotld of living beings men and
lower animals is called the Madhyama loka, the middle world.
All beings of these four different groups ate called Samsara Jivas,
thatisa Jiva which is subject to the cycle of birth and death, which
cycle is denoted by the term Samasata. All Samsarajivas are
embodied according to their individual spiritual status. Each
samsatic soul is born with 2 body and continues to live as
embodied soul subject to growth, old age, decay and death;
when it has to quit its body in search of another body it
acquires another body consistent with and determined by its
own karmic conditions. Throughout the series of births and
deaths thus associated with the appearance and disappearance
of the- cofresponding body the undetlying Jiva or the soul
is a perpetual entity serving as a connecting thread of uni-
fying the vatious births and deaths associated with that
particular Jiva. This Samsara Jiva associated with its own
karmic bondage and its own corporeal existence is considered
to be uncreated and therefore beginningless. For the Jaina
metaphysician the question when did the soul get associated
with matetial body is 2 meaningless question, because they
say Samsara is anadhi. The cycle of births and deaths has
no beginning. Whatever may be the difference of opinion bet-
ween Jaina metaphysics and the other schools of Indian thought, .
in this particular point all agree. All maintain’ that the Samsara
is Anadhi. Hence no schgol of Indian thought would allow
the question when did Samsara begin to be a sensible question.
While all the systems maintain that Samsara is beginningless-
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Anadhi, all of them do maintain that this seties of Samsara will come
to an end. At the time of liberation of the soul from matetial
and karmic bondage it is said to attain Moksha or libetation.
In this respect also they are at one with the Jaina thinkets that the
Samsara Jiva is capable of liberating itself ultimately from the
samsaric cycle of .births and deaths and of obtaining its
form of intrinsic purity when the soul is called Muktha Jiva
or Paramatma. Fundamentally therefore thete is no distinc-
tion between the soul that lives in Samsara and the soul that .
attains liberation or Moksha. The Jivatma of the embodied soul -
in Samsara is identical with the would be Patamatma. The two
are one and the same. The docttine that maintains that the
TJivatma and Parmatma are inttinsically identical is the funda-
mental Jaina doctrine of Advaitism, which is also the fundamental
doctrine of Advaitism of Sankara of latter days. In fact Sankara
dismissed all the other systems which do not accept this doctrine
as etroneous ones to be discarded and emphasises this doctrine
of identity between the Jivatama and Paramatma as his own Sid-
dhanta. The natute of Jiva is Chetana or thought and is there-
fore quite different from all the other categoties which are not so
characterised by Chetana or thought. The other Achetana
categories are called Ajiva in Jaina metaphysics. This term
Ajiva includes Pudgala or matter, Akasa or space and two
othet principles called Dharma and Adharma. = Principles of
equiblibrivm and motion which are peculiar to Jaina
- Physics.

The four categoties which are grouped in the Ajiva class
. are distinctly non-spiritual and hence incapable of consciousness
or thought. They are grouped under Achetana. All Ajiva
categories are called Achetana. It is only the Chetana entity,
Jiva, that is associated ~with the consciousness. This cons-
ciousness or thought which is the characteristic of Jiva may
manifest in three . distinct psychological activities of cognition.
The process of knowing, emotion—the process of feeling pleasure
ot pains, and co-nation—the process of activity culminating in
voluntary activity. All Jivas therefore are associated with these
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three different forms of psychic activity of consciousnes§ and are
technically called Chetana Paryayas-awareness of the environment,
hedonic reaction to the objects so cognised and the characteris-
tic activity manifesting as a result of this feeling‘ of pleasute or pain.
This Jiva is intrinsically the Knower, t‘he Enjoyer and the Act.or.
Every soul according to, its own status in the course of evolution
is thus capable of being in its own way the knower, the enjoyer
and the actot—Jnana, Bhokta and Karta. This process of know-
ing may be limited according to the biological conditions of the
individual being. Knowledge may be wider or narrower accord-
ing to the scale of evolution. The environment and knowledge
expected of a lower animal will be much nattower than that of
a human being and the environment and knowledge of a cul-
tured individual will be very insignificant when compated to
the knowledge of a petson who by yoga or tapas acquired supet-
sensual knowledge whose extensity would be very great. ‘Thus the
growth of knowledge is conditioned by the spiritual growth of the
individual soul of Jiva. Inthe case of Moksha Jiva the knowledge
becomes infinite comprising within itself all the three wotlds,
when he becomes the knower pat-excellence who acquires’ the
nomenclature of Satvagna, the Omniscient and whose extensity
is limitless in space and powers. This Paramatma is Jnani, par-
excellence. ‘This Jaina conception of Jiva though fundamentally
identical with the concept of Jiva in other Indian systems of
thought, still differs from: the other view in certain respects.
For example, Sankhya Purusha which corresponds with the Jiva °
of the Jaina metaphysics is slightly different from the. Jaina
concept of Jiva. The Sankhyas thought that Purusha is a Chetana
entity, but Purusha is the knower and the enjoyer, Jnatha and
Bhokta but herfis not active. Heis not a karta. All activities in
the concrete world according to Sankhya school is associated
~ with body, the material entity which is called Prakriti in the Sankhya
school and which is called Pudgala in the Jaina school of thought.
Since all activities associated with non-thinking Prakritis in San-
’k]_;ya system, the Chetana entity Purusha is not connected with,any
kind of activity. 'Then why should he be responsible for the
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activity carried out by some other entity? He is really non-active
‘Akatta. The Jaina thinkers object to this Sankhya view. They
say that if the Purusha is Akarta or non-active and merely a spec-
tator of an activity carried out by another agericy there is no moral
justification in maintaining that he is the Bhokta or the enjoyer
of the fruits of such an activity. The fruits of activity are either
pleasurable or painful, and why should an entity which is not
responsible for the activity be destined to enjoy the result of pain
ot pleasute. Similarly the other schools of thought such as
the Mimamsakas and the Viseshikas ‘maintain that Jnana or
the knowing capacity gets associated with the soul which is
by nature intrinsically devoid of this guna ot quality. The
knowing capacity or Jnana which is a distinct entity from the
soul is brought in association with the soul or Jivatma by,
combination; then the soul becomes the knower. This doc-
trine also is rejected by the Jaina thinkers as most contradictory,
because it would reduce the Atma or the soul to 2 non-thinking
entity before it has the good fortune to be combined with Guna
or quality of knowledge or Jnana. The knowing capacity ot
Jnana is intrinsic manifestation of the spiritual entity Chetana
dravya or Jiva. To imagine that the quality of guna can exist
separately from the Jiva or the Atma is according to Jaina meta-
physics quite impossible and meaningless, because according to
this central doctrine of Jainism Guna and Dravya cannot be se-
parated and when so_separated each becomes meaningless abstrac-
tions incapable of existénce in reality. Hence the triple psy-
chic characteristics of knowing, feeling and action are considered
inalienable qualities of the Chetana entity, Atma or Jiva, and they
should not be considered to be of independent existence brought
together by combination or association. Each quality may vary
in intensity orin extensity. But all the three characteristics must ‘
be present inany Jiva however high ot low it be in the scale of devel-
opment. The process of Jnana being an intrinsic quality of the
+ Chetana entity or Atma introduces a peculiar attitude in the matter
of epistemology according to Jaina thinkers. The basic
" principle of knowing process of the Jiva or the Atman, and the
vatiations in the knowmg process of a patticular Jiva are due
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to associated conditions. An ordinaty living being has access
to the envitonments] objects through sense perception. . Sense:
petception is through the medium of sense otgans of the body.
Since they are parts of the body, physical and physiological the

- sensory otgans are distinctly material in nature and thus distinct

from the nature of Jiva ot the Atma. Sense petception there-
fore according to. Jaina epistemology is the knowledge which

- the Atman acquires of the environment through the intermediaty |

of material sense organs. Since it is though the intermediary
of physiological organs of sense, perceptual knowledge cannot
be considered to be immediate access of the soul to the environ-
ment objects. Hence sense perception becomes mediate and
not immediate. Direct contact of Jiva with the object is what
is called pratyaksha by the Jaina thinkers. Since the sense
petception is conditioned by physical sense organs, it is hot imme- -
diate. Sense perception becomes Paroksha, mediate knowledge,
according to Jaina epistemology. In this tespect the terms -
Pratyaksha and Paroksha are completely reversed in Jaina episte--
mology. What is directly in contact with the soul is pratyaksha

and what the soul acquires through intermediary agent is paroksha.

Hence the sense perception is a patoksha knowledge and not
pratyaksha as described by the other Indian systems. But Jaina

epistemology recognises two kinds of supetsensory knowledge,

(1) awareness of objects in distant places and times and (2) contact
with thought present in other individual beings. The former is
called Avadhignana which may be translated as claitvoyant know-
ledge and the latter is called Manaparyaya Jnana which means
telepathy in the Janguage of modern psychology. These two
features of supetsensory knowledge, Avadhi and Mana paryaya-
jnana, clairw;oyance and telepathy are recognised to be knowledge
of immediate type or pratyaksha since they do not depend
upon any intetmediary of sensory organs. ' Of coutse, the real
pratyaksha knowledge is the supreme knowledge of Paramatma
when he gets rid of karmic bondage and when he attains
Kevalagnana the knowledge par excellence. This knowledge is

infinite in nature and unlimited by spatial and temporal condi- -
tions. In this belief that the Jivatma is capable of becoming
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Paramatma ot the Sarvagna, we find similatities and divulgence
between the vatious other Indian systems. The Mimamsakas
whose fundamental doctrine is that the Vedas ate eternal and
apourusheya not revealed by any individual person, do not be-
lieve in any Sarvagna or Omniscient being. In this respect the
Mimamsaka system is wholly opposed to Jaina system of meta-
physics and also the Vedantic school of thought. , The Mimam-
sakas who deny the reality of the Sarvagna also go to reject
the doctrine of a creator and tl#® doctrine of creation—Iswara

as the Shristikarta. In this respect the Mimamsakas entirely agree
~ with the Jaina and Sankhya systems in rejecting the creation theoty. |
The Sarvagna or Parmatma in Jaina system is not a Shristikarta
or the creator. As a matter of fact, the doctrine of creation may
be said to have been completely rejected by all the Indian systems
- and not merely by the Jaina school of thought. No Indian sys-
tem, not even the Viseshikas and Nayayikas who speak of an Iswara
as the Shristikarta accept the doctrine of creation as bringing
into existence of non-existing entity. That form of ctea-
tion is entitely foreign to Indian thought. This doctrine is
vehemently opposed and rejected by the Mimamsakas as most
tidiculous contradiction. All systems begin with the uncreated
Atmas or soul and the uncreated world of physical objects.
Transformation in these objects, conjunction and sepatation
between the living and the non-living in vatious forms are accept-
ed and desctibed by the Indian thinkers as the primary entities
so combined or so undergoing transformations are all postulated
to be uncreated and indestructible having a permanent ex-
istence of their own. In this respect also the Jaina philosophy
agrees with the other Indian systems in maintaining that the
Jiva and Ajiva categories are permanent and uncreated and
indestructible. : ' .

SELF IN MODERN SCIENCE *

Even the biological developments of lower orga'nism may
be said to be a preparation for building up a vehicle for the self
to express itself. From the lowest mono-cellulat organism and

ameaba right to man, the process of evolution is a process of
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building up th;: body enabﬁng- the self to 'e:.cpress its nature and
characteristics fuller and fuller. Psychological development of
man illustrates the same point of view. "
Further cultural development involving socio-political of-
ganisations and metaphysical evolution all point to the same end.
It is now a tecognised fact that the character and behaviour of
living organisms are entirely distinct from that of the inorganic
things. Life’s activity is chatactetised by an undetlying putpose.
Purposive behaviour of organisn#marks the distinguishing charac-
tetistic of the -biological kingdom. No biologist nowadays has -
faith in famous Belfast declaration by Professor Tyndall that matter
contains the promise and potency of life and consciousness. The-
mechanical aspect of the physical tealm is recognised to be differ- ‘
ent from the teleological aspect of the kingdom of life. Even
. the case of ameaba which consists of protoplasmic matter covered
by the cellular wall containing inside it a nucleus behaves charac-
tetistically in a purposive mannet. This mono-cellular organism
is able to recognise in a-mysterious way the difference between
friend and foe. It is able to run away from a powetful enemy.
It is able to attack and defeat an enemy of modest intensity and
power. It is able to stretch-out pseudo podia from the cell-wall
to capture food-stuff and assimilate it. Thus it has in its own
way the glimpse of sensitive awateness to help its behaviour.
It exhibits the main functions of life such as motion and loco-
motion, digestion and assimilation and even teptoduction by
2 process of gemmation. “This acquatic mono-cellular organism
does not catry on with this mode of life and character for long.
Natute seeths to be dissatisfied with this process of evolution.
Then begins the process of building up a colony of cells cling-
ing together with a sort of co-operative purpose of common
life. Thus atises the beginning of multi-cellular organism. -
The mother cell separates into two cells which is brought about
by a process of gemmation. These clinging together resulting
in the conititution of the colony of cells, form the multi-cellular
organism. This change natutally brings about a change in the

. Characteristics of the behaviour of the organism. The cells in

the outer petiphery of the organism have the chance of coming.
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in contact with the environment whereas the cells inside the mass
have no such chance. This necessarily brings about a division of
labout in order to promote the common life of the colony of cells.
The outer cells are practically specialised to petform the function
of awareness of the environment and also the function of motion
~and locomotion whereas the cells inside the mass specialise in the
function of digestion and assimilation. In order to facilitate
 this functional differentiation the colony of cells provides-a cen-
tral chahnel through which food is shoved in which is assimilated
by the inner cells and circulated to the cells in petiphery also.
- 'This central channel is a representative of the future digestive system
of the major organisms and also the circulatory systems. The
cells in the periphery get on specialised further into sensory motot
systems of the higher organism. The front opening of this colony
of cells represents the ptimitive mouth of the organism. It is this
side of the colony that approaches and catches foodstuff which.
are shoved into the central channel for purpose of digestion
and assimilation. Hence the multicellular organism develops
tentacles at the frontal otifice for the purpose of capturing food- -
- stuff and shoving them in. Some cells at the frontal orifice
further specialise into different types of sensory awareness while
the ameaba had the privilege of contact awareness only, the multi-
cellular organism develops in addition the sense of taste and the
sense of smell, the former to distinguish food from the non-
 edible object and the latter to recognise the approach of an object
whether it is friend ot fog through scent. Thus the cells of the
petiphery near the central orifice must further specialise another
" functional structute some devoted to the awareness of taste and
others to smell. Thus form the beginnings of the sensory systems
in the organism. Even an organism of this type which is merely
a-mass of cells with the central orifice with the tentacles near
the orifice is able to express its characteristics in a significantly
purposive manner. -
Professor Loeb conducted certain experiments to determine
the behaviour of such primitive organisms. He introduced pieces
of bread near the mouth, the tentacles caught these pieces and
examined these and shoved them in. When the experiment was



exliv SAMAYASARA

repeated the tentacles were .eagerly awaijcing for small‘_bits of bread
and the moment these pieces Wete introduced WlthOIJ.Lt fjurther
examination they were pushed in. When this behaviour was
fully developed, he introduced pieces of card—board,. the first
piece of cardboard was eagetly caugk'xt and sl?.oved. in. After
a little while this was brought out without being digested and
kicked away by the tentacles. Afterwatds this primitive organism
was able to tecognise the difference between the piece o‘f bread
and piece of cardboard. The latter when introduced would be
kicked away without ceremony 2 charactetistic behaviour fully
illustrative of the putposive natute of life activity.

The next stage in the sensoty development consists in the
‘appearance of the beginnings of eye which will be sensitive to
light. Certain other cells about the frontal orifice develop a
sensitiveness to light which is the primitive representative of
future-Eye—of the higher organism. The differentiation of cells
thus responding to different sensory stimuli constitutes the orfi-
gin of the different sense organs, which naturally must get
cootdinated by intetconnections if they are to subsetve the gene-
ral purpose. Such interconnections of these sensory regions
from the ptimitive nervous system form the brain of the highet
organism.

Let us pursue the development of the sensory organism and
the other systems in the higher organisms. All this development
in the multicellular organism is associated. with acquatic
otganisms. When these animals become amphibians pattly living
on earth and watet, then there is the scope of further sensory
development of heating. The latter evolution branches off in
two directions one towatds the fowls of the air and the
other towards the beasts of the earth.

Confining ourselves to the cateer of the quadrupeds we
find a wondetful development of the nervous system and spe-
cially the brain. Examination of the brain of the lowest types
of -quadruped, say the rabbit, we find that the whole mass
of the briin consists of the'sensory centres connecting with
tlfxe petipheral sensory organs, such as taste, smell, touch
sight and sound. Besides these central sensory organs and the
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brain, there are what are called motor regions of the body,
some controlling the movements of the hind legs, some
contfolling the movements of the front legs and so on. When
we follow the development of this braln in the mammals,
we find the appearance of some brain regions which are not
characterised either by sensory functions or motor functions.
These areas of the brains were called silent areas, because the
physiologists wete not able to determine their function accurately
by experiment. ILater on it ‘was discovered that these silent
areas perform a very important function of co-ordinating the
different elements of sensory awateness with appropriate mascular
reactions controlling the general behaviour of the animal and these
serve as the fundamental basis of the origin and development
of consciousness. ‘This hypothesis is fully corroborated when

we watch the development of these silent areas in the brain surface *

of the mammals.

When we come to the simian type of quadrupeds, we find
~a critical and interesting turn in the brain development. Pro-
bably frightened by the pre-historic giants, certain quadtupeds
had to take up to atboreal life by climbing up the trees and living
there the major part of the time in order to preserve themselves,
from.the danger of the enemies below. ‘This necessarily resulted
in the liberation of the front legs which were converted into
hands capable of grasping at things with the flexible fingers and
so on. This liberation of the front leg led to immense possi-
bilities of future developments found in man. Beginnings of
the human culture and civilisation may be traced to this cri-
tical turn in the evolution’of life where the front legs changed into
hands and which again led to an erect posture of the animal stand-
ing on the hind legs alone, thus assuring in the advent of man
in the world. We now petceive the subordination of the sensoty
areas of the brain and the major postion of the surface of the brain
assigned to motor functions to the functions of the association
of different centres. Thereafter we find that the so-called silent
centres otherwise called association centres of the brain becoming
the dominant area of the brain, and they are at the maximum in
the human brain, thus indicating that they form the functional

- basis of consciousness which is the ft'mdamental characteristic
I0 .
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of man. 'Thus the process of building up the body fot the put-
pose of serving as a vehicle for the expression of consciousness, '
- which seems to be the guiding principle in the whole process
of evolution. 'This principle is generally recognised by modern
blologlsts who refute the inadequacy of Darwinian theory of
natural selection based upon mere mechanical environment.
Let us confine-ourselves to human brain. Hefe you have
the centres representing the vatious sense organs of the periphery,

the motor centres controlling the vatious systems of the body =

and besides these large tracks of association centres which cover
the major portion of the brain area. Modern physiologists re- -
cognise the importance of their association areas and they believe
that the same form the physiological basis of conscious activity.
-But the psychological development and especially the study of
- abnormal psychology brought to the forefront certain impor-
tant facts, which necessitate the modification of the theory postu-
lating that conscious activity is generally based upon physiologi-
cal functions of the different centres of the brain, sensory
and motor. Since these facts indicate that sometimes conscious-
ness functioning in a mysterious way completely transcends the
activity of the brain this result is obtained from two independent
sources. Mental disorders brought about by violent shock og acci-
dent are observed in cases where the medical men wete not able
" to detéct any injuty to the brain. A petson falling from his dog-
cart, was found to be completely devoid of his past memory.
He Waé not even able to speak. ‘His condition was just like that
of a baby incapable of uttering coherent words ‘and incapable -
.of recognising familiar objects. In this case, the medical men
wete not able to find any damage to the brain and they wete in
2 fix to account for this tragic wiping out of past memories.
The case was finally taken up by a psychologist. He began to
teach this patient a few words and. made him understand few
objects in the environment. Thus he was equipped with ' few
words to catry on conversation. Then he was subjectéd to hyp-
notic treatment and to the great surptise of the psychologist the
patient when in hypnotic sleep remembered all his past experience
vaguely as if in a -dream. Feeling glad that the past memory _
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is not altogether W1ped off, the treatment was continued for some
. time, the patient was given the post-hypnotic suggestion that
he would temember all the past” expetiences which he vaguely
tecognised as dreams in the hypnotic trance. When the patient
woke up to normal conscibusness from the hypnotic sleep, to
his great joy, he temembered the whole of his past expetience
- which was temporarily wiped out and became his former self
‘once again. Such cases were numerous during the last war,
when men in the front through shellshock suffered such mental
aberation. All such cases were treated by the psychologist and
“restored to normal life to the joy of the patient.

It is clear that verdict of modern psychology is that the
human personality is distinct from the material body with it is
associated and that it survives even after death.

SANKARA AND Kunpa Kunpa T

Sankara’s introduction to his Bashya is a philosophical master-
piece by itself. There he gives his own petsonal opinion with-
out being constrained to follow the text of the sutras. Hence
he freely expresses his views on life and things. First he main-
tains that the Self and the non-Self are two entirely distinet entities.
He begins his introduction with the following words:

“It is a matter not requiting any proof that the object and
the subject whose respective spheres are the notion of the “Thow’
(the Non-Ego) and the “Ego’ and which are opposed to each other
as much as darkness and light are, cannot be identified. All
the less can their respective attributes®be identified. Hence it
follows that it is wrong to superimpose upon the subject—whose
~ Self is intelligence, and which has for its sphere the notion of

the Ego—the object. whose sphere is the notion of the Non-Ego
and the attributes of the ohject and vice vetsa to supetimpose
the subject and the attributes of the subject on the object.”

From this it is clear that these two distinct entities: the Self
and the Non-Self, have no common nature and no common attsi-
‘butes. One is Chetana-and the other Achetana . The attributes
-of the one cannot. be superimposed upon the other. Such a
confusion is a distinct philosophical error and correct knowledge
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necessarily demands complete escape from such an efror. Othet-
wise it is not possible to realise the true nature of the Self which .
is the ultimate object of all philosophical and religious discipline.
“In spite of this it is on the part of man a natural procedure which
has its cause in wrong knowledge—not to distinguish the two
entities (object and subject) and their respective attributes, although
they ate absolutely distinct, but to supetimpose upon each the
characteristic nature and the attributes of the other, and thus
coupling the Real and Unreal, to make use of the expressions such
as “That I am’. “That is mine’.” |
The second point which he bririgs out in the introduction.
is the distinction between the two points of view, Vyavahara
and Paramarthic, practical point of view and the absolute point
of view. The confusion of atttibutes referred to above is brought
about by Nescience o Avidya. The discriminating knowledge
of the true nature of the Self is therefore to be obtained by the
opposite Vidya ot knowledge. He maintains that the concrete
life in this world is vitiated by Nescience and is teal only from the
practical point of view. “The mutual supetimposition of the
Self and the Non-Self, which is termed Nescience, is the presup-
position on which there base all practical distinction—those made
in ordinary life as well as those laid down by the Veda—between
means of- knowledge, objects of knowledge and all scriptural
texts, whether they are concerned with injunctions and prohi-
bition (of meritorious and non-meritorious actions) or with final
release.” Thus he points out that in ordinary life, every indivi-
dual has to operate onfy through his body and sense without
which life itself would be impossible in the concrete wotld.
Even the cognitive process of knowledge depends upon sense
- perception and intellectual activity which naturally presupposes
the organic body. Even when thesindividual is looked upon as
an agent carrying out the injunctions religious and ethical an os-
ganic body must be.ptesupposed for cartying out all those injunc-
tions. His conduct as the social being in the wotld is therefore
inextricably mixed up with bodily ‘behaviout, without which he
can neither discharge his duties as a social being nort as a reli-
glous devotee. In this respect he is of common nature with other
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animals, who also behave in an identical manner in reacting
to the envitonment. In the presence of an enemy, the animal
tries to run away and escape and in the presence of a friendly
environment it feels happy. Thus this concrete world of natural
experience which is common to both men and animals though
philosophically supposed to be the result of Nescience, is to be
considered real and important from the practical point of view.
In this concrete world which is real in its own way, the social
distinctions based upon rank and birth hold good. That oneis
" 2 Brahmin and another is 2 Kshatriya, one is a master and another
is a servant, are all distinctions based upon the body.and hold
good only in the empirical wotld.

The third point which he emphasises is that this empirical
wotld resulting from the non-distinction between the Self and
-the Non-Self exists without beginning and without end. This .
natural world which is without beginning and without end
is produced by the Nescience or wrong conception which is
the cause of individual souls appearing as agents and enjoyers
in the empirical world which Jis eternal and uncreated. The
individual self in the empirical world or Samsara is influenced
by this wrong knowledge and iderit‘iﬁes himself with external
objects. .

“Extta—personal attributes are superimposed on the Self,
if 2 man considers himself sound and entire, or the contrary, as
long as his wife, children and so on are sound and entire or not.
Attributes of the body ate superimposed on the Self, if a man
thinks of himself (his Self)as a stout, lean, fair as standing walking
or jumping, Attributes of the ‘sens-organs, if he thinks, I am
mute of deaf or one eyed or blind. Attributes of the internal
organs when he considers himself subject to desire, intention,
doubt, determination, and so on.”

Lastly he indicates the true nature of the Self Which should
be disctiminated from the non-Chetana bodlly attribute as free
from all wants and raised above all social distinction as Brahmin
and Kshattiya and so on, and entirely transcended the empirical
samsatic existence to whom even vedic injunctions will cease
‘to be opetative, because he is placed in a region from where he
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does not want to achieve anything more, because he is comple-
tely self-sufficient. ) : o

This introduction of Sankara may be taken to be an introduc-
tion to Sti Kunda Kunda’s Samayasara also. The phﬂospphj.
cal wotk of Samayasara deals with all these points and practically
adopts indentically the same attitude. * Sti Kunda Kunda begins
his work -with the distinction between the two points of view
Vyavaharic and Nischaya. Practical and real. He describes the -
empirical world where the individual identifies himself with the
characteristics of the external objects as a result. of the absence
of true knowledge. The course of conduct prescribed by prac-
tical ethics is said to have only 2 secondary value as a proba-
tion for the "higher class. Bodily characteristics, instincts,
and emotions and the vatious psychic states of the individual .
Self are all dismissed to be the result of the operation of the
erroneous identification of the Self or Paramatma. Thus without
changing the wotds, Sankara’s intorduction may be consideted
to be a fitting introduction to Sri Kunda Kunda’s Samayasata.
We shall later on point out the vatious points of similatity between
the two, Sankara and Stri Kunda Kunda, which would constrain
the readet to aceept the suggestion that Sankara was well acquaint-
ed with Kunda Kunda’s philosophy either in the original ot in
the Sanskrit commentary by Amtitachandra.

SANKARA AND HIS POINTS OF VIEW

The distinction between Vyavaharic and Patamarthic points
of view which Sankara makes throughout his commentary is

~sald to have been copied .from the Buddhistic philosophy. A’

writet in the Joutnal called “Achuta” teferting to this says, that
Sankara must have copied this from the Buddhistic metaphysics
because the distinction is not found anywhere else. This writer
evidently is not acquainted with Jaina philosophy. If he were ac-
quainted with the Jaina philosophy, he would not have madesuch
a sweeping statement that the distinction is not found anywhere
else. In fact the doctrine of Naya or the points of view. is peculiar
to Jaina metaphysics, which maintains that knowledge is to be-
obtaiged from pramanas and nayas, Pramana-Nayai Adhigamaha—
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is the fundamental Jaina doctrine of knowledge. Following
‘this Jaina tradition Kunda Kunda statts his work Samayasara
by mentioning this distinction between Vyavahatic and Para-
marthic points of view in his study of the nature of the real Self
or Samayasara, He justifies the adoption of the vyavahatic
point of view even in the approach of a student towards the ulti- .
mate reality of the Self, as a preparatory method of his adopting

the Nischaya or the Paramarthic point of view. According to
“him all persons are not capable of understanding the real nature
of the ultimate Self. 'Therefore the information must be conveyed
according to the capacity of the student; just as it is necessaty
to adopt as 2 means of communication the language with which
the student is acquainted so also it is necessary to adopt a method
of instruction which will be within the reach of the individual
student. When a guru teaches an individual not acquainted
with Sanskrit language through the medium of Sanskrit it -

would not be intelligible o the person concerned and the instruc-,

tor would defeat his purpose. Hence it is absolutely necessary
© to speak to him in the language which is his mother tongue and
which may be some vernaculat other than Sanskrit. Similatly
it is necessary to adopt vyavaharic point of view in communicat-
ing metaphysical truths to ordinary people. . With this justi-
~ fication Sti Kunda Kunda examines every problem from these
two points of view, practical and real, the practical point of view
in dealing with problems of an empirical life and the real
point of view in dealing with‘supreme reality transcending limita-
tions of the empirical life. In this respect as was pointed above, .
Sankara closely follows ‘Kunda Kunda’s methods, with which
obviously he was familiar when he began his Bashya.

. THE INDIVIDUAL AND THE SAMSARA

Both Sankata and Kunda Kunda adopt 1dent1cally the same
- attitude as to the nature of the individual self. Both maintain
~ that the individual soul is identical with the ultimate reality, the
Supteme Self. Sankara following the traditional language of -
Jaina metaphysics calls this ultimate feality Paramataman, ot
- the Supreme Self. Even accordmg to Sankara the Brahman
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and Paramatma | are synonymous and interchangeable. Both
the thinkers maintain that the -individual self in the conctete
world is ultimately identical with this absolute reality or
Paramatma. The nature of the individual self in concrete ex-
petience is the result of limitat.ti.ons 1rnpo.s§:d upon the ultimate
reality, Paramatma. The limiting conditions are very often
spoken of as Upadhi, which is responsible for clouding
the true nature of the ultimate reality. Kunda Kunda compares
the ultimate reality with the shining sun in all his brilliance
and the individual self is compated to the sun hidden by a dense
layer of clouds which hides the sunshine. Accotding to the varia-
tion in the density of the cloud, the tays of the sun will permeate
through the clouds and make the sun visible 1n vatying intensity.
These variations in the appeatance of the sun correspond to the
vatious stages of spititual developments of the individual soul.
When the clouds completely get dispetsed the sun begins to
shine in all his glory without any intervening interruption. Ex-
actly in a similar manner, Karmic upadhis of different density
obstruct the self-shining Supreme Atman where the Self will
shine in his pristine purity and glory when all the karmic upadhis
are destroyed and got rid of. The doctrine of identifying Jivatma
and Paramatma is common to both Sankara and Kunda Kunda.
In this connection it is worth pointing out that both Kunda Kunda
and Sankara in their commentaties used the word “Advaita”
the indication of the oneness of Jivatma and Paramatma, a term
which becomes the central doctrine of Sankra’s philosophy. It
only means that the doctrine is common to both the Upani-
shadic thought and the Jaina thought. This individual self which
is merely the Paramatma limited by Upadic- conditions is
subject to transmigration, the cycle of births and deaths. ‘This
career of births and deaths which is the peculiar property of the
individual self is a result of the ultimate self forgetting .its own -
nature and identify in itself with the external objects of the non-
Self. This confusion between the nature of the Self and the non- -
Self is pointed out as the ultimate cause of transmigtatory existence
of the individual soul both in the Jaina lsystem as well as in the -
Vedantic systems. The initial error or Adhyasa or Mithya is
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recognised to be the cause of Samsaric existence by both the
thinkers. Both maintain that this samsaric existence is without
beginning-Anadi. Moksha or Liberation consists in getting
rid of this transmigratory existence through ‘the discriminating
knowledge of the self as distinct from theé external ob]ects.

The individual self in this transmigatory existence or Samsara
is determined by its own karmic activity at every stage. If -
his conduct is good he is destined to have happiness as the fruit
of karma, if otherwise misery. The variation in the individual.
hedonic experience is thus attributed to the individual’s own action
good or bad. Even here both the thinkers are at one. Sankara
in spite of his enthusiastic advocacy of unqualified monism con-
cedes this point that the individual souls are determined by their
respective karmas, good or bad, and that the ultimate Brahman
is not responsible for such individual conduct.

Answering to the objection that the creative Brahman must
be responsible for the inequalities among the individual souls
Sankara writes:

“The Lord, we reply, cannot be reproached with inequality
of dispensation and cruelty ‘because he is bound by regards.’
If the Lotd on his own account, without any extraneous regards,
produced this unequal cteation, he would expose himself to blame;
but the fact is, that in creating he is bound by certain regards,
ie., he has to look to merit and demerit. Hence the cifcumstances
of the cteation being unequal is due to the merit and demerit
of the living creatures created, and is not a fault for which the Lord
iseto blamer The position of the Lord is to be looked as analogous
to that of Parjanya, the Giver of rain. For as Parjanya is the
common cause of the production of rice, batley and other plants,

- while the difference between the various species is due to the vati-.
ous potentialities lying hidden in the respective seeds, so the Loxd
is the common cause of the creation of gods, men, ete. ., while
the difference between these classes of being are due to the differ-
ent merit belonging to the individual souls¥ In this passage
Sankara appears to drop out the Advaitic doctrine that the Brah-

‘man is the material cause or the Upadana Karana of the indivi-
dual souls.'v The individual souls ate assumed to subsist withall
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their individual metits and demerits irtespective of the occurtence

of Pralaya and fresh creation. By bringing in the analogy of
Parjanya, he converts the first cause of Brahman to Nimitta Karta

like the potter ‘making a pot out of dlay. This attitude is in conflict
- with the general advaiticattitude. In ofder to save the Brahman.
from the responsibility of being the author of inequality existing
in the wotld, he has to assume the independent reality of the in-
~ dividual souls. So far Sankara entitely agrees with the Jaina

attitude represented by Kunda Kunda. '

While maintaining that the confusion of the Self with the

Non-Self constitutes the initial mithya or the ettor, both the

thinkers part company in farther elaborations of their systems.

It is certainly an error to identify the Self with the sense.charac-

tetistics which are peculiat to the physical body because the sense

qualities of colour, taste and smell have nothing to do with

the nature of the Self. Birth, old’ age, decay and death are all

chatacteristics alien to the conscious Self. Social and economic

distinction in the individual also pertain to the body and cannot
be transferred to the Self. In short the Self is a Chetana entity

and the non-Self is an Achetana entity, which is the object of sense

perceptioﬁ. Both Sankara and Kunda Kunda therefore maintain,

one following the tradition of Vedantism and the other following
the tradition of Jainism, that it is mithya to speak of the body

as Self. Kunda Kunda stops with this statement and Sankara

goes beyond this. For the latter it is’ not only an error' to

confuse Self with the body, the body itself becomes mithya ot

illusion. ‘Therefore Kunda Kunda has to call, Halt! ' It is ondy

the false identification that is etror. The non-Self is not mithya

ot illusion. Thisis the fundamental difference between the two

systems of metaphysics, Sankara’s Advaitism and Sti Kunda

Kunda’s Jaina metaphysics. - Sankara seems to forget his own

statement in the introduction of the fundamental distinction

between the Self and the Non-Self when he comes to propound
his theory of unquahﬁcd monism, by denymg the reahty of extet-
nal World itself.
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. NATURE AND THE EXTERNAL WORLD.

The teality of the external world is admitted by the Jaina
~ metaphysics as in the case of Sankhya. philosophy. The Upa-
nishadic thought also maintains the reality of the external world
"in spite of its pantheistic monism. The other commentatots
of Vedanta Sutras, besides Sankara also maintain the reality of -
the external world. Sankara himself while contradicting the
Buddhistic school of Vignana Vada accepts the doctrine of
the. rea.]ity of the external world in refuting the Buddhistic
school. The Vignana Vada .school of the Buddhistic philo-
sophy which maintains that the external reality is merely
a manifestation of consciousness is condemned by Sankara
by pointing out the difference between the purely imaginary
wotld of dream and' the concrete wotld of sense petrception.
There he maintains that the difference in the psychic ideas are intel-
ligible only on the supposition that the psychic images ate ditect
effects of a permanent object in-reality: This faith in the reality
of the external wotld which he employs in refuting the Buddhis-
tic metaphysics, he drops out completely when he tries to
ptopound his own theory of Maya according to which the whole
of the external reality is converted into a dream wotld of unteality.
This patticulat’ doctrine of Sankara is ipcompatible with the
Jaina metaphysics. ~ '

The origin of the concrete world—The popular view. as
to the origin of the Conctete World that it is due to
the creative activity of an Ishwara is rejected by Jaina philo-
sophy. It is also rejected by Sankhya, Yoga and Mimamasa
systems of thought. Sankara also rejects this theory when he |
ctiticises  the Vaiseshika system and the Pasuptha system.
The conctete world from the creator or an Ishwara as a result of
his creative Will is thus completely discarded by Sankara also. He
maintains that it is a result of the manifestation of the ultimate
reality; Brahman. In order to establish this doctrine that the
wotld is the result of the manifestation of the Brahman he ela-
-borately discusses the Sankhya view of deriving cosmos from
®:akriti, the Achetana root cause of the concrete wotld accord-
ing to the Sankhya school. Sankhyas and the Jainas staunchly
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maintain the difference between the Chetana- Self and the Ache-

tana Non-self. Prakriti of the Sankhyas exactly corresponds
to Pudgala or matter of the Jains. Since this is contradictory

to the nature and attributes of the Self both the systems maintain

that it is impossible to obtain one from the c?t.her. Therefore

they regard both the Chetana and Achetana entities as not only

distinct and independent of eachE othet, but both ate.utlimate re- .
alities existing permanently uncreated and indestructible. But
Sankara in order to defend the Vedantic docttine of the Btahman
has somehow to derive the Ache_ta;ia entity also from the same
first cause, Brahman. Kunda Kunda cleatly points out that
this is impossible. If the doctrine of the identity of the cause °
and effect is accepted—Sankara also does accept this doctrine—
these two contradictoty effects, the Achetana Non-Self and the
Chetana Self, cannot be produced by the same cause, the Brahman,
which is taken to be a Chetana entity according to the Upanishadic
thought. How ‘can the Chetapa Brahman produce Achetana
effect-matter, is the objection raised by the Sankhyas as well
as the Jainas. Sankara himself concedes to the fundamental differ-
ence between the two in his introduction when he speaks about
the Adhyasa which is the root cause of Samsara and yet since
he has to defend the Vedantic pantheism he seems to forget his
own'doctrine and uses his ingenuity to prove that it is possible
to derive Achetana non-Self from the Chetana Brahman. How
far he succeeds in his attempt is certainly an open question
to be decided by the readers of his commentary.

THE DOCTRINE OF CAUSATION

Kunda Kunda following the tradition of Jaina metaphysics
speaks of two different causes, Upadana karana and Nimita katrana,
matetial cause and instrumental cause. For example, clay is
the material out of which the jaris made. In this case the ma-
terial out of which the thing is made is the Upadana Karana. For
transforming the clay into the Jar you require the operating agent,
the potter, the potters, wheel on which the clay is moulded,
and the stick with which he turns the wheel and so on. - AM
th?s'e come under the Niniita karana or the instramental cause. -
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This distinction is considered very important in Jaina metaphy-
sics. The Upadana karana or the material cause must be identical
-with its effect. There can be no difference in nature and attri-
butes between the material cause and its effect. From clay we
can only obtain 2 mud-pot. Out of gold you ean only obtain
a golden ornament. Out of gold youggannot obtain a mud-pot
“nor out of clay can you obtain 2 golgx ornament. The rela-
tion between the matetial cause and its effect is exactly corres-
-ponding to the modern conception of Causation, that whetever
the cause is ptesent the effect would be present and wherever
the effect would be present the cause must have been present.
Again negatively, if the cause is absent the effect must also be
absent and conversely if the effect is absent the cause must also
be absent. Following this doctrine of identity between the cause
and effect, Kunda Kunda maintains consistent with the Jaina
metaphysics, that the Chetana cause can only produce Chetana
effects, and that non-Chetana cause can only produce non-
Chetana effects. Accordingly he has to reject the Vedantic
doctrine of deriving both Chetana and non-Chetana effect from
the real cause of Brahman which cannot contain in himself; the
contradictory causal potencies to produce two contradictory
effects. Strangely the Vedantic doctrine which maintains the
Brahman to be the ultimate cause of all reahty also maintains the
non-difference in cause and effect. :
Commenting on these sutras, Sankara writes, “For the follow-
ing reason also the effect is non-different froth the cause, because
only when the cause exists the effect is observed to exist and not
when it does not exist. For instance, only when the clay exists,
the jar is observed to exist. ‘That it is not a general rule when
one thing exists, another also is observed to exist, - appeats for
instance, from the fact that a horse which is other or different
from a cow is not observed to exist only when a cow exists. Not
is the jar obsetved to exist only when the potter exists.. For
in that case the non-difference does not exist although the rela-
tion befween the two is that of an operating cause and its effect.”
- Again he wtites “Ordinaty expetience teaches us that those
who wish to produce certain effect such as curds, or eatthern.
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jats, ot golden otnaments employ such as milk, clay and gold.
Those who wish to produce sour-milk do not employ clay, not
do those who intend to make jars employ milk and so on.” But
according to that doctrine which teaches that the effect is non-
existent (before its actual production) all this should be possible.
For if before their actual origination all effects ate equally non-
existent in any causal séstance why then should curds be pro-
duced from milk only and not from clay also and ]ar from clay

only and not from milk as well.

Again he writes, “As the ideas of cause and effect on the,
one hand and of the qualities on the other are not separate ones,
as for instance the ideas of a horse and a buffalo, it follows that
the identity of the cause and the effect as well as of the substance
and its qualities has to be admitted.

From these quotations it is quite clear that Sankara’s con-
ception of cause and effect is the same as Kunda Kunda’s. The
former following the traditions of Vedantism and the latter the -
tradition of Jaina metaphysics. Both maintain that the cause -
and effect are identical and that particular cause can produce an
effect entitely identical in nature with the cause. They both main-
tain that the cause and effect are identical in nature. Hence they
both reject the view that the effect is non-existent in the cause and
occurs as a new thing just after the cause. And therefore they both
maintain that the effect is present in the cause though oﬂly in

‘the latent form. Clay is shaped into a jar and gold is transform-

ed into an ornament. The jar as such is not present in clay
already, nor is the ornament as such present in gold. Therefore
the effect is the result of causal manifestation. Thus according
to Jaina Metaphysics, the effect is identical with the cause and yet .
the ‘effect is slightly different from the cause. From the point of
view of the undetlying substance the effect and cause are identical.
From the point of view of manifested form and change, the effect
is different from the cause. Thus cause and effect may be said

“to be identical in one sense and different from another point of

view. In the last quoted paragraph Sankara applies the same

doctrine of identity and difference also to the relation between
. substance and its qualities. The substance and its- qualities are

.
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inherently identical though they are different in another aspect.
This attitude of Sankara is identical with the Jaina attitude
as to'the relation between Dravya and Guna, substance and
attributes. Both . Sankara’s Vedantism and Kunda Kunda’s
metaphysics ate at one in rejecting the Vaiseshika docttine that
substance and qualities ate two different distinct categories brought
. together by a third categoty Samavaya which conjoins the two.
Rejecting this Vaiseshika view of the difference between subs-
tance and qualities it is maintained by both Sankara and Kunda
Kunda that they are identical in nature.

ONE AND THE MANY

To speak of a thing as one or many is entirely dependent
upon the point of view you adopt. The same material clay may '
be transformed into various clay vessels and the same matetial
substance gold may be transformed into vatious kinds of orna-
ments. If you emphasise the underlying substance the mud-pots '
and jars will be identical in the same nature. They all belong to

one class and similatly ornaments may be said to be golden since
 they belong to one class. But if you emphasise the ornaments
ot the pots, they ate many in number: Or take the case of a tree.
It may be spoken of as one or many. It is one when taken in its
complex as a whole and it will be many when you emphasise the
of number branches in it. :

~ “We point out that one and the same thmg may bc the sub-
ject of several names and ideas if it is considered in its relations
to what lies without it. Devadatta although being one only
form the object of many different names and notions according
as he is considered in himself or in his relations to other; thus
he is thought and spoken of as man, Brahmin, learned in the
Veda, generous, boy, young man, old man, father, son, grandson,
brother—son-in-law etc., etc.”

This last passage from Sankara completely coincides Wlth the
Jaina point of view that any assettion about a thing would take
different forms according to the relations of the thing to other

“things. A person is said to be father when he is taken in relation
to his son, as thé son when the same is taken in relation,



s SAMAYASARA

to his father. Therefore the question hc:)w can tl_ae'. same man
be father and son would entirely. be meaningless an<.i it Wﬂl only
exhibit the ignorance of the logical th.eory of pred1Fat1on. The
same principle is extended by the Ja{ﬁa metaphysics to othe.r
relations, -such as space, time, substs:nce anfi rnodes.. This obvi-
ous truth forms the basis of the Jaina logical doctrln,.e of pre-
dication—Astinasti Vada. That you can have two assertions ab?ut
a thing positive and negative accord.mg to the relation of the thing
to other things. Strangely this principle thl.?s. zfcccpted by San-
kara is forgotten by him when he goes to criticise the sztr:.t re-
lating to Jainism, that two contradictory things cannot exist in the
same. 'This inconsistency is probably due to the fact that he was
only a commentator of an. already existing' work.

Sankata commenting on the fitst sutra ‘Adhatho Brahma
Jignasa’.- Let us then enquite into the natute of the Brahman
or the Self. “Where is the reason why such an enquiry should be
taken up? says, Since there are vatious erroneous thingsas to the
nature of the self held by different schools of thought it is neces-
sary to clear up the errots and to establish the correct notion
of the self.” He enumerates various schools he considers
to be erroneous as Bouddha, Sankhya, Yoga, Vaiseshika and
Pasupatha etc., etc. It is strange that he docs not mention the
Jaina account of Self as one of the erroneous views. Probably
the reason why he omits this is his own siddhanta is identical with
the Jaina concept of self that the Jivatma and Paramatma are
identical. This exactly is Sankara’s consideted view. Hence
he cannot coridemn this as ofie of the erroneous views for this
forms the foundation of Advaita, which forms the central doctrine
of his commentary. | '

Sankara and Awritachandra : We mentioned above that
Sankara was acquainted with St Kunda Kunda and Amrita-
chandra. We refet to this fact in connection with Sankara’s
distinction  between the Vyavahatic and Paramarthik point
of view. We have here to mention the fact the doctrine of
Adhyasa s also peculiar to Sankars, Adyasa .is the tech-
nical term he used to denote  the confusion between self
and non-self, a confusion due to Avidya or Ajnana. This term



INTRODUCTION clxi

Adhyasa is not found in any of the philosophical writings prior
to Sankara. Probably Sankara took a hint from Amrtitachandra
who fteely uses this concept in his commentary called Atmakhyati
on Sti Kunda Kunda’s Samagasata. Probably Amtitachandta and
Shankara must have lived in the same century, Amritachandra
being slightly older than Sankara. The language of Atmakhyati
is very similar to Sankara’s Sareeraka Bashya. This suggestion
is made because Sankara himself speaks on one occasion that he
is influenced by one Dravida Acharya. Probably this refers
to Amritchandra—the great Commentator on Samayasara.
The following quotations from Atmakhyati will cleatly bear out
out suggestion that Sankara and Amtitachandra were of the same
age and that the former was acquainted with the writings of
Amtitachandra especially in his -commentatry Atmakhyati.

“Ajnana or ignorance causes Adhyasa or confuston of the
intellect. On account of this, thirsty animals run towards
mirage to quench their thirst thinking it is 2 lake full of
water. : ,

Again the same Adhyasa ot confusion caused by ignotance
frighten men is dusk at the sight of a rope and make them run
away from it thinking it is a snake.

Similarly on account of this confusion caused by ignorance
“men falsely identify their pure and unruffled nature of the Soul
with the body and imagine that they are the author of the
various psychophysical activities caused by impure karmas, just
as the numerous waves in the ocean are caused by atmospheric
pressure while the ocean itself remains calm and unruffled. But
Jnana or knowledge produces discrimination between the self
and the non-self just like the hamsa bird is able to separate
water from milk. Unruffled self firm in its pure nature is able to
undetstand that it is not the author of the various impure
psycho-physical changes caused by an alien agency.”

ATMAKHYATI






SAMAYSARA
Prakrit Gathas
CHAPTER 1.
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Vandittu savvasiddhe dhuvamachalamanovamam gadim patte -
Vochchhdmi samayapihudaminimo suyakévali bhapiyam. (1)
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1. Bowing to all the Siddhis who have attained a state of exis-
tence, permanent, immutable, and incomparable, I will speak of

this Samaya Pihuda which has been uttered by the all-knowing
Masters of Scgipture. Oh, Bhavyas, listen to this.

COMMENTARY

The author begins the work with the worship of the Siddhis.
The term Siddhé implies the Supreme Self which has realised its
true natute. He uses the word Savwz Siddha all the Siddhis, pro-
bably to distinguish the Jaina conception of Moksha from the
non-Jaina conception. Jainism recognises plurality of selves not

- metely in the wotld of Samsira but also in the liberated state or

Siddhahood which is a sort of divine republic of Perfect Souls, -
where each Self retains its individual petsonality and does not
empty its contents into the cauldron of the Absolute as is main-
tained by some othersystems of philosophy. It is but proper
that the work should begin with the worship of the Siddhis, since
the author is going to discuss the true nature of the Self in this
treatise. In the first line of the Gath4, he mentions the vatious
attributes of the Siddh4, the Perfect Self. The attribute dhramam
implies an unchanging permanency because, the Self, after

*Other Reading gawwet 1
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achieving its true nature on the destruction of all karmic
shackles, is not subject to any futther manifestation and hence
is charactensed by unchanging permanency. The term' achalam
implies the complete cessation of transmigratory existence.
. The Self in the world of Samséra, determined by its own
karmic conditions, roams about in the empirical wotld, being
born in any one of the four gatis, or major organic classes
as determined by one’s own karma. When karmas are completely
destroyed, when the Self achieves his true nature and becomes
a Siddh4, this roaming about in the transrmgratory world comes |
to a full stop. This is what is implied by the atttibute achala.
If the othet reading, amala, is accepted then the atttibute would
refer to complete absence of karmic impurity which is the sine
gua non for achieving Siddhahood. The next attribute is anupama,
having no parallel or comparison. This characteristic ‘naturally
follows as a corollary because thé excellence of the Siddha-
hood far transcends the excellent things of the concrete wotld.
Hence Siddhahood - cannot be indicated by compatison with -
any conctete object of the empirical world, however great and
good it may be. After offering his obeisance to Siddhi of
such characteristics, the author addresses the faithful ones, for
whose sake he composes the work called: Samayapihuda.

The first part of the word Samaya means the Self, the knower,
the latter part of the word Pihuda is interpreted to mean the
~ essence or Sira. Further, he declares that the treatise which

he is going to compose is in conformity with What is taught:
by the Sruta Kevalis, the omniscient masters of the scriptures.
The author mentions this fact-not merely to defend his own
wotk as is consistent with the revealed Wotd of the Lotd, but
also to imply that what is not so based upon such divine reve-
latlon is neither worthy of speaking about nor worthy of hstenmg
to.

In the next githd, the author takes. up for discussion the
two kinds of Self, the Pure One which is termed as Sva-samaya,
~and the Impute One which is designated a Para-samaya. ‘The
latter refess to the empirical ego and the former to the pure -
ego which transcends the empirical condluons ’
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© Jive c_harittadamsagagﬁgatthido tam hi sasamayam jine
Poggala kammuvadesatthiyam cha tam jina parasamayam (2)
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- 2. Know ye that the Jiva which (in its intrinsic purity)
~ tests on Right Conduct, Faith and Knowledge is the real Self,
But that which is conditioned by karmic materials is other than
the real. | o ' ,
This ‘gatha states the fundamental problem of philosophy
which is discussed by all the systems of thought, both in the
East and in the West. The term Svasamaya,*‘the Ego-in-itself
is the pure and ultimate reality which is considered to be the
ideal aimed at by all the Indian Darsanis and also- by some of
the westetn schools of thought. This Ego-in-itself is charac-
terised by the three qualities of Darsans, Jnina, and Charitra—
Belief, Knowledge and Conduct. These three attributes are
also associated with the ordinary human petsonality in the em-
pitical world. In the latter case the terms have quite intelligible
significance in as much- as the activity of the ordinary human
petsonality manifests through his own body. The thteefold
characteristics of Datsani-Jnina-Chatitra are to be understood
in relation to the ‘body. But in the case of the Ego-in-itself,
which is entitely free ffom #pédic conditions, the ordinaty signi-
ficance associated with the terms will not hold good. Here
we have only to consider the nature of the Pure Self and hence
these terms must be interpreted consistent with the state of the
Self which is free and pute from wupddic conditions. Chritra
~ cannot therefore mean the same thing as conduct associated with
an ordinary man. It must imply the pure and intrinsic activity
of the spiritual entity which goes by the name of Paramitma or
- the Bgo-in-itself. Similarly the other two characteristics mus®
imply the intrinsic vision and knowledge which are associated
with the Pure Self which has destroyed all the #pddic conditions
constituted by _karmic matter. After stating the characteristics of
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Sva-samaya the author indica-tes? the _nature of the:e1.npirica.1 €go
by stating that it is in association v{lth the vety #pddic conditions
of karmic matter which are absent in the case of the Pure Self.
The Self in association with the upddic conditions is not an entirely
different entity from the Pure Self which is designated as Sva-
samaya. If the two are identical in nature, the question naturally
arises, how does the Bgo-in-itself which is pute in nature and
which is free from extraneous contamination of karmic material,
become degraded to an empirical ego entitely enmeshed in karmic
upddis. Here is 2 distinct detetioration in the nature of the
Self which may be termed as the Fall of Man. ‘This Fall of Man,
as is already stated, is the central theme of religious philosophy
a1l over the world. The self in its pure nature is recognised to
be entitely free from karmic shackles and yet in the concrete
wotld he is found always in chains. He is by nature free and
yet he is everywhete found in chains. What is the explanation
of this great spititual degradation? ‘The Semetic religions, Judiasm
and Christianity, conveniently answer the question of the Fall
of Man by the hypothesis of the original sin. But the Indian
systems of thought do not adopt such a cheap and convenient
hypothesis. The explanation offered by the Jaina system of
metaphysics, places the association of the Self with extraneous
matter in the beginningless past. The empitical Self in Samsdra
is assumed to be in association with #pddic conditions and it is
said to struggle to extricate itself from the shackles of karmic
conditions in its attempt to realise the ideat and .goal—the Liberat-
ed Self. The problem thetefore for the Jaina metaphysician
is not the problem of the Fall of Man and the Lost Paradise. On
the other hand, it is the reverse of this. It is a grand pilgrim-
age to the spititual goal, a noble excelsior towards the hilltop of
the Region of Peace and Purity towatds which the whole creation
moves. This conception in some form or other is accepted by
the other Indian systems also. Sankara in the vety beginning
©f his Bhéshya enumerates the vatious hypotheses as to the nature
of the Self which he tejects as incortect and finally states his own
position which is the identification of Brahman or Atman, the
Ultimate Reality, with the empirical ego in the concrete world.
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In desctibing the nature of the latter, empirical ego in Samsira,
“he also speaks of Samsira being 4nédi without 2 beginning and
that the cateer of the empirical Self is also anddi without
a beginning. Why is the Self found in association with #pddis
in its empirical form? Sankara distinctly mentions that the Self
builds a tabernacle of #pddis by its own karmas. The building
up of the karmic #padis takes the form of its corporeal existence
whete the Self, through its own body as its vehicle, is able to
enjoy the fruits of its own katma, good or bad, in the form of
happiness and misery. .
This association of the Self with the extraneous material
upddis is thus explained to be the result of avidya ot ignorance
‘which is present in the empitical self from time immemotial. The
attempt to get itself liberated from the bondage of #pddis or karmic
shackles must begin with getting rid of the avidya. When once
this avidya is got tid of, the karmas, good ot bad, are got rid of
‘and the individual soul realises its own pure nature in the form of
Paramitma or Brahman, as it is generally designated by the Vedantic
writers. ‘This cateer of the individual Self sketched by Sankara
is exactly parallel to the sketch given by Jaina metaphysics and
the theory is quite unaffected by the othet Vedinta theory, that
the Brahman is the ultimate cause of things and persons. The
similarity’ is much more marked when we turn to the Mimimsa
conception of the Self. This is not encumbered with the Vedan-.
tic hypothesis of Brahman as the original cayse. It freely assumes
the Self to be eternal and uncreated. It postulates a plurality of
Selves each having its own individual career. This individual
Self is present in the beginningless Samsira in association with
katmic #pddis which are material in nature. 'This association with
material #padis is determined by the Self’s own conduct according
to Dharma or Adharma. Hence, liberation, from the #padis, must
be obtained thtough discarding both Dharma and Adharma. Thus
the association of the Self with karmic #pddis, its liberation from
the same, are both explained without bringing in the aid of any
extraneous causal agency. In fact both the Mimisakas and the
" Vedintins stoutly repudiate the hypothesis of a cteator or an
Iswara put forward by the Nydya Vaiséshika systems in otder to
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explain the association of the Self with matetial karmic upidis

ing i corporeal existence of the empitical self.
msu}(t;?f: :Tltht];: therjifore starts With' the centéral therr%e of the
association of Self with karmic material, and his 'WO'IIS is an e1?,-
borate explanation of the problems of why the individual Self is
found in karmic chains and how it can break tl.le . shack1e§ and
assume its own true nature, pute and free. This is the aim of

MWM;H&]W‘T U AT B |
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Eyattanichchhayagadé samavo savvattha sundaro loge

Bandhakahaeyatte tena visamvAdini hoyi _ (3)
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3. The Self which has realised its oneness (uncontaminated
by alien conditions) is the beautiful ideal in the whole Universe.
To associate bondage with this unity is therefore self-contra-
dictory. ' -

' COMMENTARY ,

The author further emphasises the greatness and sublimity
of the Ego-in-itself ot svz-samaya. This is said to be the sub-
lime and tlie beautiful in the whole world. The whole of the
organic world from the one-sensed organism tight up to man
is viewed from this angle of vision. It is this sublime and beauti-
fal Ego-in-itself that constitutes the inner reality of every
organism. That being the ‘ultimate goal, tecoghition of this
Ego-in-itself as the object to be aimed at is. therefore the
most desitable thing. ‘This ultimate ideal is so far removed
from the concrete wotld of the empirical reality that it would be
erroneous to associate #pdic shackles with the sublime and beauti-
ful entity of the Ultimate Self. It is difficult to understand what
the author has exactly in his mind, when he says that jt is etrone-
- ous to predicate bondage of this teality. Neither of the commen-

tators is of any help tous. When he says that it is etroneous to
associate bondage with Paramitma the authos must be thinking
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about some tival theoty which in his opinion makes that mistake.
To predicate a furthet cateer for the Paramitma leading to a fur-
‘ther manifestation would certainly be considered by our author as
“an erroneous hypothesis. Probably he is thinking of the Upanisha-
dic system which not only presupposes that Atman or Brahman -
is the original cause of the wotld but also postulates the petio-
dic evolution and involution in the life cateer of the ultimate
Brahman which out author evidently thinks teduces the Brahman
to 2 Samsiric entity and therefore amounts to predicating bondage
to the Paramitma Swariipa. It would probably be mote plau-
sible to suggest that he was thinking of the popular deities of
the Puranic Hinduism. But such a suggestion would be an
anachronism, because Puranic Hinduism and Puranic deities
‘wete not fully developed about the 1st centuty B. C., which is
the date of our author. Internal evidence cleatly shows that
he was fully acquainted with Upamshadlc literature; hence our
suggestion that the authof was having in his mind the Brah-
man’s petiodic cateer of manifestation and'dissolution, an idea
prominently ptesent in the Upanishadic thought. This Upani-
shadic Brahman, which is also designated as Paramitma, is the
same as our author’s Sva-Samaya-the Ego-in-itself; but the Ve-
dintic Brahman or Pataméitma is. credited with petiodic mani-
festation and dissolution, a chatacteristic entirely foreign to our
authot’s concept of Sva-Samaya. This is only offered as 2 suggestion
of a probable implication of the authot’s intention and we cannot,
assert anything dogmatically about that.

Next, the author goes to show that of these two Egos, the
| empmcal Ego and the metempirical Ego,. the former is easily
apprehended whereas the latter is very difficult to. realise.

qEuTEnET qeaey f FTTWNTESHE |
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" Sudapanchldanubhuda savvassa vi kamabhogabandhakaha _
Eyattassuvalambho navati na sulabho vibhattassa o (4)
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. 4 The proposition that all hvmg belngs ate characterlsed
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by desite for worldly things, enjoyment of the same and conse-
quential bondage has been heard, obsetved and petsonally ex-
perienced by all. But the realisation of the unity of the Higher
Self which is free from all such empirical conditions, by our own

¥
personal expetience, is not easy of achievement.

COMMENTARY

Hete the author frankly states in the beginning that it is ex-
tremely difficult to apprehend the nature of the metempirical
Self or the Ego-in-itself. He contrasts it with our knowledge
of the empirical Ego. The nature of the empitical Self can be

easily apprehended from the concrete world of living beings.
* The behaviour of a living organism is a clear indication of its
nature. The instinct of self-presetvation in an organism is
. the main motive force of its behaviour. "Evety animal has to
seek its food from the envitonment to appease its hunger, to search
for water to qucnch its thirst, and to roam about in search of a
mate to satisfy its sex desire. This tendency to seek objects
from the environment, to acquite them and to enjoy them is a
common characteristic of the behaviour of all living beings from
the lowest to the highest. This knowledge we obtain from our
observation of other animals and by the study of books on natural-
history describing the behaviour of animals in general. - The
information so gathered by observation and study is further
corroborated by our own petsonal expetience since our own
behaviour as an organic being is no exception to the general law
of animal behaviour. The information thus obtained from different
sources gives us a faitly accurate knowledge of the nature of the
empitical Ego. But when we begin to talk about the metempi-
tical Ego we feel extremely helpless. None of the above sources
of information is available to us. The reality which we try to
apprehend has nothing in common with our empirical reality.
That is why the Upanishadic thinker frankly states that it can
-be described only by negative attributes. We can only speak of -
it as Ne#i Ne#i, not this, not this. ‘That is exactly why Gautama ;
- Buddha kept silent Wheneverhe was asked by his disciples to give -
some mformatlon about the Self or Atma. Again, that is exactly



the reason why the founder of Christianity—2
that the Path leading to the Kingdom of God is exttemely narrow
and steep. It is this very same truth that is communicated to
us by out author in this gdthd. Instead of taking refupge in a
cheap agnosticist that the Ultimate Reality is unknowable, he
merely states that it is extremely difficult to apprehend. ‘Then he
ptomises that one who has the courage and conviction to plod
along the steep and narrow path can, however, reach the Summit,
the spiritual hilltop, and thus have a complete view of the su‘Plimc
reality, a privilege not available to the ordinary mortals roaming
about in the valley below. ‘
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's. 'That Higher Unity differentiated from alien conditions,
I will try to teveal as far as I can. Accept it if it satisfies the
conditions of Truth or Praminas. But if T fail in my desctiption,
you may treject it. :

COMMENTARY

. It is a general belief among Indian thinkers that the metem-
pirical Self or the Ego-in-itself is to be approached only through
undergoing a special kind of spiritual discipline called yogz ot
tipas. ‘This discipline openis up a new door-way to approach
the Ultimate Reality which cannot be apprehended through ord-
inary sense perception. Such a super-sensuous faculty of appre-
- hending the Inner Self is the privilege of those few who by the
practice of yoge successfully obtain it. Such a supetrsensuous
expetience of metempirical Reality must have been obtained by
- out author through the practice of the spiritual discipline ot
yoga which is the necessary condition for such an acquisition.
- Otherwise he would not make bold to promise that he would
 reveal the nature of that Ultimate Reality—the Metempitical Self.
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But when he begins to translate this spiritue.tl intentjon in terms
of ordinary vocabulary for the benefit of his readers, he is not
sure about the adequacy of language to exptess the complete
implication of his inner vision. T herefore l%e cautions the reader
to test the message offered to him accordmg to ‘.che canons of
pramdna or cotrect knowledge before accepting it. If it does
not stand the test, then it need not be accepted. That
would only prove the inadequacy of language to express accu-
rately the knowledge obtained by supersensuous - experience.
The term pramdna is to be interpreted in this context not in
the ordinary sense of sense-perception, inference, etc. As a
matter of fact, the Jaina thinkets, when they speak of pratyaksha,
do not mean sense-perception, which is the meaning given
to the term by the other Indian systems. Sense-petception or
pratyaksha according to the ordinary meaning is called paroksha
by the Jaina thinker because such knowledge is obtained through
an intermediate instrument of sense-organ and not directly by
the Self. It is the latter that is called pratyaksha, what is directly
present before the Self without the mediation of any external
instrumentality. It is such a pramdna, the supetsensuous pet-
ception of the Self, that the author must be thinking of when he
enjoins the reader to test his message before accepting it.
One other point we have to notice is this. Though he says
that he is going to follow the footsteps of the Masters of the scrip-
ture who went before him, and who ‘themselves had the informa-
tion directly from the Omniscient Lotd, the Sarvajna, still he
does not want to impose this on the reader on the authority of
the Revealed Word of the Lord. Hisfrank advice to the reader
to submit this message to the touch-stone of pramdina cleatly
implies two things. He does not want to adopt the method
adopted by those thinkers whose systems of thought are based
upon the authority of the Vedas. These philosophers, whenever
they are confronted with intellectual difficulties incompatible
with the Vedic traditions, reject these, even though they are
orﬁlnarily_ in confotmity with the usual praménas. 'To them,
the pramina of the Veda is the most important and, before
that, the other Praminas become inadequate and hence lose their
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value of authority. The attitude adopted by our author is en-
titely different from the Vedic tradition. The other point to be
noticed hete is the implication that such an inconvenient situation’
will not arise here, that is the conflict between what is revealed
by the Divine Word and the value of the pramdnas. The bold
suggestion that his information should be tested before acceptance
expresses his complete confidence that what is revealed by the
Sarvajna and what is also expetienced by his own supesrsensuous
method will stand the severest test when critically examined
by the canons of Truth. He is sure that his message will certainly
pass through the ordeal of critical examination and he will not
need to take refuge in some kind of authority, superhuman and
unchallengeable. Thus in short the author expresses the nature
of Truth as he undetstands it, and how it is different from T'ruth
resting upon the authority of the Vedas which is alleged to
be superhuman and therefore above criticism.

Next the author describes the nature of the” Pute Self which
is free from the impure®psychic states such as desire, etc,
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6. 'That real being who is of the nature of the Knower, is
peither identical with Apramatta or Pramatta beings. His nature

as the Knower is unique and self-identical. Thus declate the
thinkets who adopt the pure (absolute) point of view.

CoMMENTARY

The tetms apramatta and pramatia, (vigilent of duties and
non-vigilent of duties) are used as representative terms to denote
the various shapes of spiritual development which are implied
by the technical term, gumasthinas, which atre gradations based
upon ethico-spititual development. Human beings ate classified
- according to the principle of such a development and arranged
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according to various classtS of .asc-ending gtada?:io.n beginn-ing

] - hwadrishti apto @,%z,éewlz, from .1:he one in whom right
with 77 );3 « upto one who has attained spititual petfection
f;uh 1Sh a]i?ye::atioi from karmic upidhis. Apramatta, which
§s r;:igseventh stage in the grz'tdati_on, stanfis fo.r the eight upper
stages, whereas pramatia, which is ];he s;xth in the gradau.on,
represents the six lower Stages- Thus the author emph?131.ses
the fact that the characteristics -brO}lght about by the association
of the Self with upddhic conditions,—the  gunasthina being
based upon such qualities—must be vnderstood to be entirely
alien to the natute of the Pure Self. :

The author, who proposes tO investigate the nature of the
True Self, thus starts with the thesis that his nature is distinct
from modes and charactetistics resulting from its combination
with the #pddhic matetial condition whose nature is entirely
distinct from that of the Ego-in-itself. The intellectual atmos-
phere about the’time of out author was pregnant with cettain
fundamental truths accepted by the varidus systems of thought
then prevalent. There were thinkers paying allegiarice to the

- Upanishadic movement, there were the Bauddhas and the San-
khyés, besides the Jainas. There were also the materialistic
free thinkers about that time. - All these different systems accept-
ed certain ptinciples in common. All started with the concrete
wortld of expetience as the point of departure for their investi-
gations. In this concrete world they recognised the proud distinc-
tion between the organic and the inorganic, the living and the
non-living, jiwa and gjwa. They also noticed the fundamental
difference between the behaviour of the living thing and that
of the non-living thing. The behaviour of a living otganism
however rudimentary in development always indicates a purpo-
sive activity capable of spontancous manifestation, whereas such
a purposive spontaneous activity is entitely absent in the inorganic
world. ‘The physical object inert and incapable of spontaneous
movement will only move when hit bya moving object—the
§peed and ditection of motion being determined by the original
impact. Besides the purposive behaviour of the living orga-
nism they possess also certain other characteristics which
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are altogether absent.in the. inorganic world. The -charac-
teristics: are bifth and growth, decay and death. Every living
being must be born from living parentage, must have
development upto a certain stage and then decay and end in
death. These characteristics were carefully noticed by the
Indian thinkers who postulated a life principle which was
supposed to be present in all organic bodies capable of put-
posive activity. The behaviour of organic bodies as con-
trasted with other non-living physical bodies was thus explained
by the presence of this life principle which operated through
the living body which is also constituted by various inorganic
.elements. . Thus as far as the organic body is concerned, they
recognised two distinct entities. The constitution of the organic
body is explained by the combination of vatious inotganic ele-
ments; and its purposive intelligent behaviour being credited to
the operative life-principle called afman or Soul. After recog-
~ nising the duality of the natutre of organic beings, the various
systems of thought attempted to probe into the secrets of the
nature of this life-ptinciple called atman ot Soul. The mate-
rialist saved himself from the trouble of metaphysical investigation
by a summary disposal of the problem. For him there was no
entity called A#man which is postulated by others in ordet to
explain this putposive intelligent nature of animal behaviour.
The organic body is constituted by the inotganic elements and
there is.nothing more in it. Its behaviour is due to the peculiar
mode of combination of the inorganic elements, and the presence
of consciousness in man and some other higher animals is merely
a by-product resulting from the combination of the inorganic
elements constituting the organic body. The other systems
tightly rejected this view as erroneous because of ifs inadequacy
to explain satisfactorily the putposive and intelligent behaviour
of animals. Hence the other systems are at one in postulating
a separate entity besides the body which is constitutéd by in-
organic elements, in order to explain the putrposive behaviour
of the organism. This entity which is so postulated is assumed
to be a chefamg, being of the nature of intelligence as contrasted
with inorganic bodies which are said to be achetana and non-
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intelligent. Thus all the systems reduced the organic beings,
including man, to a combination of two distinct - entities
chetana and  achetans, intelligent and non-intelligent. Their
whole philosophical attempt is directed to a cleatr determination
of the nature of this intelligent principle which is supposed to -
be present in all living beings. Again, all these systems, minus the
materialistic, agree in ‘maintaining that this life-principle ot atman
should not be identified with the body ot any organ of the body
though it is the operative principle responsible for the activity -
of the organic body as a whole ot of the vatious organs, sensotial

and motor. Thus the philosophical investigation as to the

nature of the life principle of afman ot Self, by a careful eli-

mination of all that pertains to the body as alien to its nature.

So far the systems agree in their ultimate aim as well as their
method of investigation though the conclusion reached Is dif-

ferent in each case thus resulting in different philosophical systems.

Thus we see our author stating the nature of the Pure Self by
a process of elimination of all those characteristics which result -
from its association with inorganic matetial elements .which

" are designated technically #pddpis.

The author goes to point out next, that even in the case
of the Self free from #pddic conditions, certain diverse qualities
ordinarily associated with it such as Darsani, etc., when viewed
from the absolute point, can be differentiated only verbally and
not really. o '

FagRUEeTts urfren Sfcadaer o |
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Vavaharenuvadissadi ninissa chatittadamsagam ninam
. Navi ninam na charittam na damsanam jinago suddho (7)
RIS TRy &+ #F | |
AT 7 T T 7 [ aEE: g el

7. From the wyavahara point of view, conduct, belief
and knowledge are attributed (as different characteristics) of
the Knower, the Self. But from the real point of view there
is no (differentiation of) knowledge, conduct and belief, in Pure
Self. s - o
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COMMENTARY

Jaina metaphysics always emphasises the nature of reality
to be identity in difference and unity in the midst of multiplicity.
This characteristic which is assumed to be present in teality in
general is associated in a matked degree with the Self. The
Self in association with material #pddic conditions is said to
be born in the wortld of samséra with various organic bodies
in various places and various times. The various births asso-
ciated with a particular Self will be practically infinite in number
when the beginningless samsdric cateer is taken into considera-
tion. All these vatious forms arc considered to be parydyis or
" modifications of the self-same unitaty ego. The Sclf is one and
its modifications determined by #pddic conditions are infinite
in number. It is in this sensc that the saying that the afman
is one and the rishis call it many is interpreted by the Jaina meta-
physician. Another point which is generally noticed by Jaina
metaphysics is the relation between the substance and jts quali-
ties. The complex nature of the substance with its qualities
also interpreted to be identity in difference. The qualitics
cannot be consideted as entircly distinct from the substance.
It is the same identical substance that cxpresses its naturc through
- qualities. No doubt the qualities may be spoken of as different
from one another and all from the undetlying substance. Such
consideration .of the quality in abstract is only verbal differentia-
tion. But really the qualities cannot exist independent of the
substance nor the substance independent of its qualitics as
is maintained by the Vaiseshika school of thought. It is this
latter point that is emphasised in this gdthd. The self in its pure
nature, which is entitely free from #pddic conditions, must be
considered as an indivisible unity in spite of the different attri-
butes associated with it ordinarily. The characteristics, Dat-
sana, Jnana, and Chatitra are only verbal differentiations employed
to explain the complex nature of the unitaty self. This point
that the qualities can only be differentiated vetbally from
- the substance is illustrated by Jayasena in the following manner.
We may speak of fire that it burns, that it cooks ot that it shines,
when we consid;r the vatious purposes for which it is employed.

-
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Burning, cooking and shining are s"poken of as t%1e vatious
properties of fire, because of its relation to otl.ler th1ngs,. b?.sed
upon different purposes. In spite of the vatious descr1pt101?s
of its propetties, fire is one and the same. Slmﬂarl.y the Se]f' is
one indivisible identity and unity in spite of the vatious descrip-
tions of its nature in terms of Datsana, Jnind, and Charitra. The
same point is illustrated by Amritachandra in the following manner.
When an able teacher wants to informhis student about the nature
of an extremely complex reality possessing innumerable proper-
ties, he will proceed cautiously in choosing one propetty aftet
another in order to instruct the student accurately. Confronting
him with the whole complex reality at the same time will only -
confound the student and the teacher’s aim will be defeated. This
process of selecting one charactetistic after another in order to
produce 2 cleat understanding in the mind of the student of the
extremely complex nature of the reality which is the object of
study will not in any way teally tamper with the identical unity
of that object. In the same way the self which is a complex reality

~ may for the purpose of instruction be described in different terms
but in spite of the variety of these descriptions it does not lose
its ultimate identity and unity. These two gathds (6 and 7) may
be taken to be an implied refutation of the Upanishadic pantheism,
Buddhist Kshanikavida or momentariness of the Self, and the Vai-
sheshika theoty of the distinction between dravya and guna, as
distinct categories. ' |

1. Though the Jaina view recognises the identical unity
of the Self throughout its cateer of transmigratory existence, still
it does not reduce all the concrete petsonalities and organisms as
the modifications” of one and the same afman as is maintained
by Upanishadic pantheism and later Vedantism.

2. The Kshanikavida of the Bauddhas is also tejected by
the Jaina metaphysics. The Bauddhas, like the western phildso—
pher Hume, tejected a permanent objective reality as well as the
permanent identity of the Self. 'This goes by the name of Ksh-
anikavdda or momentariness which is also designated by,
the fterm Andtmavida, While the Bauddhas do not accept
any individual identity of the Self besides and beyond the seses

- . r
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of psychic states, Jaina metaphysics emphasises that these series
of psychic states cannot be adequately explained without the pos-
tulate of a permanent atman.

3. We have indicated before, the Jaina conception of the -
relation between dravya and its gumas and how this account
is different from the Vaisheshika one. Hence there is implicit
refutation of the Vaisheshika theory also.

If the real nature of the Self is obtained only by adopting
the pdramdrthika point of view, what is the use of adopting the
infetior yavahara point which is able to give only a partial -
and incomplete account of the ulurnate reahty The . answer
is given in the next gazhi.

9 UIfa ST SN AT 3 Eg
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Jaha navi sakkamanajjo anajjabhdsam vini yu gihéyum
Taha vavahiréna vini paramatthuvadesana masakkam (8)
a9 q TR st famr g gl
SRR E R I ECII RCIRIE R R e TPAT
8. Justas a non-Aryan (foreigner) cannot be made to unider-
stand anything except through the medium of his non-Aryan
language, so the knowledge of the Absolute cannot be communi-

cated to the ordinary people except through the vyavabam point
of view.

COMMENTARY

Hete the author enunciates an impottant principle of educa-
tion which must be adopted by every teacher in instructing his
- pupils. The teacher must také into consideration the under-
standing capacity of the pupil and -he must adopt a method of
instruction suitable to the situation and present the matter of in-
struction so as to be easily undetstood by the pupil. He illustrates
this by pointing out how it is absolutely necessary when talking
to a foreigner to converse with him only through his own foreign
language, in order to make him understand what he wishes to com-
municate to him. This is given as a justification for adopt-
ing the wyavahira point of view which is recognised to be diffe-
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rent from and infetior to the pdramérthika point of view. This dis-
tinction between the Piramarthika Naya and the Vyavahira Naya,
the two intellectual methods of approach towards the comprehen-
sion of reality, is adopted by the Jaina metaphysicians as 2 very
important one. Our author adopts these two methods throughout
the wotk as the occasion demands. Since Jaina metaphysics
assumes the reality to be 2 complex entity it is bound to adopt
both these points of view. The ultimate reality must be subjected
to an intellectual analysis and the constituent elements so ®btained
must be selected and emphasised according to the interest of the
student and also consistent with the purpose of the discussion. ‘The
vatiations in the context and the intellectual aim will naturally
determine the natute of the descriptions adopted with refér-
ence to the reality studied. The methogd of selective description
to suit the purpose of the context is the method adopted
by the ordinary man who is engaged in his pursuit in life. Since
the method is determined by a purpose of practical interest,
the investigation will be relevant only to that purpose and
the conclusion .obtained must be therefore partial since it is
not concetned with other aspects of the reality which are
left out as of no concetn, being irrelevant to the purpose on
hand. This process of investigation goes by the name of the
Vyavahira Naya or the practical point of view as contrasted
with the other method, Pirimirthika Naya. The term -PiramArtha
refers to the ultimate and implies 2 philosophical attempt to probe
into the inner core of reality with the object of comprehending
the intrinsic nature of teality, whole and complete. It is also
called Nischaya Naya, real point of view, since it is not concerned
with the vatious aspects, partial and purposive, relevant only
to the practical man and not to the philosophet. This distinction
between the pdramrirthika view and the wyavahara view is also
adopted by Sankara in his Bhdshys on the Veddnta Sutrds. ~Since
. Sankara came several centuries after Kunda Kunda, since he was
. .also of South India, probably he was acquainted with Kunds
Kunda’s writings and adopted the method of distinction betweer
 the practical and the real point of view as suitable to his own pur-
- Pose.  Since ourt author has used the word andryz in the sense

-
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of the foreigner it must be noted that there is no race-supetiority
implied by the term as is ordinarily assumed. In Vedic literature
the term 4rya is used exclusively to denote the immigrant clan of
Aryans as contrasted with the people of the land who are des-
cribed with the sinister name of Disis. This racial distinction
ultimately led to the Hindu social organisation of four sarnasin
which the Disis wetre assigned the fourth name or the Sudra
caste. ‘The Jaina conception of social organisation is different
from this Hindu conception. Here the distinction is based more
- upon profession and qualification than upon birth, as is cleatly
evident from the Jaina tradition that such a social organisation
was originally established by Lord Rishabha. Commenting
upon the Sutta Aryé Mlecchhdscha 36. 11 of Tattvartha Sutra,
the commentators both™ Pujyapada and Akalanka speak of five
different classes of Aryas, Koshetra Aryas, Jati-Aryas, Karma Aryas,
Chatitra Aryas, and Darsana Aryas. The first class includes all
those who live in the countries Kasi, Kosala, etc.; the second class
includes those who belong to the Ikshviku clan; the third class
includes all those who are engagedsin the six kinds of professions
such as defence, agriculture, trade, art, ctc.; the fourth class refers
to all those persons who ecnnoble themselves by moral conduct and
spiritual discipline, and the fifth class to all those who adopt the
right faith as the basis of their religious discipline. In speaking
about the andryds ot mlechhis they refer to two classes of mlecchis,
antaradvipaja, and karma-bhumija, those that are born in foreign conti-
nentsand those thatare born in Bharatakhanda, called Karmabhumi.
The Sakas, Yavanis, Sabaras, and f‘ulingas, etc. are andryas living
in the land. This description of Aryas and Aniryas js quite clear.
All the people of the land irrespective of their birth and profession
are included under the class Zryz. The Sudras engaged in agri-
culture, the blacksmith, the goldsmith and the sculptor are all
designated by the honorofic term of dryas. The illustration
given of non-Aryans, such as Sikas, and Yavanis cleatly indicate
that the terrh is used to designate foreigners. It is in this sense
that out author uses the term in the above gézhd, when he says
that when you talk to an andryz you must talk to him in his lang-
uage, that is in his andrys language, the foreigner’s tongue.
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9. Wh:ever realises the absolute and pure nature of

this Self through the knowledge of the scripture, him, the
Rishis, the light of the” world, call an all-knowing Master of

Sctipture.

20

COMMENTARY

. 'This gatha tefets to Nischaya srutakevali as contrasted with
Vyavahara srutakevali referred to in the next gdthd. 'This real
all-knowing Master of the Scripture, by the complete acqui-
sition of the scriptural knowledge, is able to realise the Self as
that which illuminates itself and the other and, hence, is of the
natute of knowledge or Jnafia, anexpetience independently ob-
tained by the Kevala-jnani, or the Sarvajna, through the instru-
ment of swkla-Dhyana, as the tesult of tgpas. Since almost the
same tesult is obtained in these two cases, one through zspas
and the other through the knowledge of the scripture, the Stu-
takevali is designated as #ischaya Srutakevali. The author describes
the Vyavahara Srutakevali in the next gazhd.

S AT qeE qr gudate qurg fo |
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Jo suyananam sayvam janayi suyakevali tamihu jind
Suyanina midi savvam jamha“. suyakevali tamha (10)
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to. The Jinas call him a (Vyavahira) Srutakevali who
has full knowledge of the sctipture; as all scriptural knowledge

ultimately leads to the knowledge of the Self, therefore the (knower
of the Self) is called Srutakevali, o
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COMMENTARY

The person who masters completely the scriptute compris-
ing the twelve angas, is referred to as Vyavahirasruta kevali
since he distinguishes himself by his study of the scripture, the
drayya sruta ot the different works constituting the angas or
the agamas. Even with the complete study of the scriptute
he has not reached that stage of realising the Atman as the Pute
- Self, though he may reach that stage ultimately. Hence he is
designated as Vyavahirasruta Kevali, as contrasted with the’
other who, thrdugh the acquisition of bkdva srata, is able to
realise the real Self for which reason he is designated as Nischaya-
sruta Kevali. The former has knowledge of all the reals, for
which he is called Kevali and, since his knowledge of all the
teals is through the sctiptures,.he is called Sruta Kevali. And
since his knowledge is obtained through the desctiption of the
reals given in the scripture, he is. called Vyavahirasruta Kevali.
The latter, through his knowledge obtained through the sctip-
ture, is able to immediately realise the true nature of the Self
and the whole reality is called the Nischayasruta Kevali. These
two are contrasted with the Omniscient, par excellence, one
who obtains - &evala-jnana, through tapas.
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11, The practical stand point does not reveal the reals;
the pute point of view is said (to relate to) the teal; verily, the soul
that takes refuge in the real is one of right vision.

COMMENTARY

The yyavahira point of view, since it is based upon practi-
. cal interest, need not and does not take into consideration
the reality as it is. ‘Only that aspect of reality which 1s considered
useful by the practical view in the context is taken into consi-
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deration by the »yavahira point of view. Both the commentators
‘explain this first through an illustration. An otdinary illiterate
person when he feels thirsty, he may freely drink muddy watet if it
~ is immediately available to him. He wants water to quench his thirst
and does not wait to enquite whether it is pure or impure. But
_ in the case of ap enlightened person the behaviour will be slightly
different. If he is thitsty and if he can’t get pure water he would
" try to purify the muddy water by the application of the cleaning '
nut, thus separating the pute water from the muddy deposit before
using it. Exactly similar is the attitude of man towards the natute
of reality. The otdinary unenlightened petson goaded on by prac-
tical interest may behave with the assumption that what is called
Self is that which is in association with &armic impurities and
thus get on in life trying to obtain as much satisfaction as possible;
but an enlightened individual will not thus be satisfied. He will
try to distinguish between the Self as a pure entity and the various
impurities ordinarily associated with it. With this discrimina-
tive knowledge, he will try to guide his life as far as possible,
thus basing his whole conduct on the true knowledge of reality

as it is. It is the latter class of person that desetves to be called
Samyagdxshtt or right believert.

Yl garadl ureel qrmqﬁaﬁé’rfg |
aa'a—{afaa‘r U g ATR fgar W@ ugRN

Suddhosuddhadeso -nidavvo paramabhéivadarisihimi
Vavahiradesido puga. je du aparametthidi bhive - (12)
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12. ‘'The pure stand point which reveals the pure substance
+ should be adopted by (those whose object is to be) the seers of
the supteme state of the soul; but the practical one by those who
are satisfied with a lower status.

COMMENTARY

- Thus it is emphasised that the point of view adopted depends
upon the object of the investigator: The commentators again
elucidates ' this point with an illustration. A petson whose aim
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is to obtain pure gold without any impurities will go on melting
it 2 number of times till all the impurities completely disappear;
but in the case of a petson who does not want gold of such purity
for making certain ornaments will not bother himself with such
repeated processes of purifying it in the fire. He may be satisfied
with two or three times of fire-putification since his aim is not
to obtain gold of the sixteen-touch purity. Thus the object of
the person determines the process of putification in.the matter
of gold. The analogy is applied in the context to the putifica-
~ tion of the Self. Whether he adopts the pure point of view ot
- the practlcal point of view depends upon the purpose in hfe adopt-
ed by.the individual.
Hete ends the pithikd or Introduction. ‘
The author then proceeds to desctibe the nine padirthis or
‘categories according to Jaina metaphysics.
VEAITHATET SfamSiiar 9 Qo o |
W‘ﬂﬁa’r A T v ez

Bhudatthenathi gada jivajivid ya punnapavarh cha |
Asavasathvaranijjara bandho mokkho ya sammattam (13)

TATSATRRTAT SraTSiay & quaaTy o |
mamtﬁlw SO AT qEIFRaE 131

. 13. Right belief is constituted by a clear comprehension,
from the real point of view of the nature of the following cate-
goties:—  Jiva (soul), Ajmz (non-soul), Pumya (vittue), Pipa
(vice), Asrava (inflow of karmas), Samwara (stoppage of karmas),

Nizjard (shedding of karmas), Bandha (bondage) and Moksha
(emancipation).

COMMENTARY

The nine padartb;: ot categories are.important because of
their relevancy for understanding the life history of the soul.
Of these, the first two, jiwa and gjive, the soul and the non-soul,
‘are fundamental categories and associated with each other from
beginningless time. The other seven categoties, though they
are enumerated on a par with the fitst two, according to the doc-
tritie of nava-padirthds, must be recognjsed as resultant categoties
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due to the interaction of the first two. Inspite of the subsidiary
nature of these seven categoties, they are equally important as
the first two inasmuch as their kr}owledge is quite. esser%tial to the
process of self-development leach'ng to the .se]f-l%beration which
is the last of these nine categories and which is also the goal
aimed at by spiri‘tual development. Every one of these cate-
goties has 2 dual aspect. Externally it implies the material
operative condition constituting the karmic #pddi. Internally
it also implies the psychic modification in the self caused
by the corresponding katmic #pddi. Thus each one of these
seven categoties has a twofold natute, material and psychical,
which are designated respectively by the tetms dravya and bhava.
Thus we have in each case, dravya punya, and bhava panya,
dravya dstava and bhiva dsrava, etc. These vatious categories in the
life history of the soul are objects apprehended by right belief.
These various categories which are objects of right belief are iden-
tified by our author with right belief itself because there is really
o fundamental distinction between belief and objects of belief.
As has been pointed out above, these categoties though consi-
deted as real entities because of their importance in the life careet
of the soul, it must not be forgotten, are but the vatious aspects
resulting from the interaction of the fundamental reals, ja and
gjiva. Recognition of this fact would naturally imply that it
is the same unitary Self that is present through these categoties
~which ate but the modifications of the same Self caused by the
operation of the non-self #pddis. 'Thus it is possible to elim-
inate the modifications caused by external conditions since they
do not form part of the real nature of the Self. 'Thus after elim-
inating all those modifications alien to the nature of the Self caused
by external conditions, it is possible to contemplate upon the
nature of the pure Self. Such a realisation of the Self brought
about by the discriminative knowledge of the true nature
of the Self, as distinct from the opetating external conditions,
would ultimately reduce the categoties: which are considered
real and important to a status of unreality and unimportance.
Such a knowledge of the true Self present throughout these
categories and yet transcending all these modificatiors is called
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| a’z‘mé,élyrzz'ﬁ, knowledge of the Self par exccellence, 2 name intro-
~ duced by Amrtachandra in his commentaty on this githd. 'This
tetm, dtmakhyiti or Self-knowledge, is also used by him to desig-
“nate the whole of his commentary on Samayasira.
N geEfs ST SEEgEd sy forgd |
afedawEsT @ geud faamify ngw
Jor passadi appanam abaddhaputtham’ anannayam niyadam
Avisesamasamjuttagl tam suddhanayam viyanihi (14)
T Al ARHE e e e |
sfeivaag d gaaa fastrfg new
14. He who perceives the Atman as not bound, not touched,
not other than itself; steady, without any difference and not-
‘combined, know ye him, as Sudba-naya or the pure point of view.

COMMENTARY

The person who has the pure point of view is himself called
the pure point of view according to this gathd, as it is not al-
together incotrect to equate the person with his intellectual
attitude.

Not bound, not touched : though the Atman is associated with
matter, karmic and non-karmic, it is neither bound by that matter
nor contaminated by it. Really it retains its pristine putity just
as a lotus leaf in water remains untouched by it.

Karmic matter means the subtle particles of matter suitable
to constitute the subtle karmic body which continues to be in
association with the soul throughout its transmigratory existence
of births and deaths tillthe Self obtains liberation by the des-
‘truction of karma when the karmic body vanishes. Non-
karmic matter refers to the material molecules constituting the
organic body of each individual being, the body which appeats
at birth and disintegrates after death.

Not other than itself : though the soul is subject to different
modifications in its roaming about in different gatis as a man or
a deva, etc., the soul throughout retains its identity just as clay

remains clay while it is shaped into different forms over the

potter’s wheel.
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Steady : the soul in spite of its several psychic modifica-
tions remains steady in itself, unperturbed just as the sea which
remains steady in spite of the d1sturbance caused on its surface
by the waves.

Without any difference: the different qualities such as weight,
colour, and- malleability do not in any way intetfere with the
nature of gold. Slmllarly the possession of the psychic qualities
like knowledge, perccpuon, etc., does not in any way differentiate
the Atman. It remains undlfferentmted in spite of the qualities.

No# combined: this quality refers to the impossibility of. the -
accidental emotional characteristics such as desire ‘and aversion,
combining with the true nature of the soul. This implies that
the Self cannot be identified with the vatious emotions which
are accidental characteristics.

Y qeafs ST HIGYES FUTUOHITEEH |
yraagaasHh T fSorarEet @55 119y
Jo passadi appinam abaddhaputtham anannamavisésam .
Apadesasuttama]]ham passadi jinasasanam savvam " (15)

T AR ATHN G EHATIH R |
ARIALAAE TR fq et SEC IR
15. ‘He who perceives the Self as not bound, not touched,
not other than self, steady and without any difference, undetstands
the whole Jaina docttine which is the ketnal of the Scripture.

COMMENTARY

The authot emphasises the fact that complete realisation
of the full Self is identical with the perception of the whole
reality, which is the topic discussed in the Jaina Sctipture. Know
ledgc of the Knower is also the Knowledge of the Known

- g TR et grgem forss |

afir qor sror frfoy fir sraror S foresEEY 1950
Damsananinacharittini sévidavvani sahuni nichcham
Tani puna jinatinnivi appinam cheva fpichchhyado (16

SRR dfyqeattt areAT fire | |
mﬁmﬁwﬁrmwﬁw egl
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- 16. Faith, knowledge, and conduct should always be che-
tished by saints from the gyavahdra point of view. Know that,
in reality, these three ate the Self.

" COMMENTARY

Just as knowledge, belief, and conduct of a person called
Devadatta, cannot have separate and independent existence
apart from that petson, so also knowledge, belief, and conduct
telating to the Pute Self cannot have any independent existence
apart from it and hence may be identified with its true nature.
The three jewels above referred to, when chetished as the ideal
to be aimed at, constitute vyavhira rasna-traya. But when
they ate realised as identical with the Self, they constitute the
- nifchaya-ratna-traya. . Thus the  nifchaya and  vyavahira
points of view in the case stand in the relation of sédhys and
sédhana, the ideal achieved and the method of achievement.

argurmaﬁrl%rg&a’rtmw'mﬁwagg%l
A & suEfE Ut e Tet wERw lgel

Jaha nima kovi putiso rayinam janitna saddahadi
To tam anucharadi puno stthatthivo payattena (17)

AT T FIST TR AN FRAT HEH |
TaEAHTAN GAATfaF: JIAa el

e fg oftaxar  uesat qg T @egEsl |
yEfiEeEt 7 QU G /9 g AR

- Evam hi jivatdyd nidavvo taha ya saddahedavvo

Anucharidavvo ya puno so cheva du mokkhakimena  (18)
g fg e waegsady) wgEe: 1

smafaerRT g @ q9 g AEEEA 1l |

17 and 18. As 2 man knowing the king believes in him

and with the object of gain serves him with resourcefulness,

- even so should thé king, the soul, be known, believed in and
attended to with the object of emancipation.

COMMENTARY :

Thc nature of mz‘na—trz_zya is explained by a simile. Any
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person who is desitous of obtainihg presents from the king must

~ first of all find out who the king is through the toyal paraphetnalia

of the royal umbrella, chimara, etc. Then he must have faith
in the benevolent nature of the king; then he must approach
him and serve him Whole;heartedly in order to attain his end.
Similatly one who desites moksha or liberation should obtain
the knowledge of the true Self, should have faith in the possi-
bility of realisation and finally make an effort to reach the goal.
The approach towards the spiritual sovereign is compared to.
the approach towards a temporal king. _ -
Thus it is emphasised that right knowledge is the indis-
pensafale condition of the attempt to successfully achieve libera-
tion or moksha. '
Next, the author points out that the view which identifies -
the Self with the body, etc. is the mark of gjndna or wrong know-
ledge. .
, 74 Ml 7 sregfafs swg = Fwne |
ST QET @9 o1 AfSggr gafe ara 1g:0

Kamme nokammamhi ya ahamidi ahayam cha kamma-nokammam
Ja esa khalu buddhi appadibuddho havadi tiva (19)

- Tl R T sgfafa agw T A |

AERYT Ty Ifgafagar wafa amEq gl
19. Karmic matter and non-karmic body-mattet constitute
the I and (conversely) I am identical with katmic mattet and
non-karmic matter.” So long as this belief pessists in the Self, it is
said to be aprati-buddha, one lacking in discriminative knowledge.

| 3 J
COMMENTARY _ .

This gathi emphasises the fact that it is sheer ajfidna ot
ignorance to identify the Self with the various types of non-self.
Karma, here, refers to the subtle matter constituting ‘the various
kinds of karma, such as Jfandvarapiya, etc., and therefore implies
the various psychic states such as delusion, desite, etc. Non-karma
refers to the physical molecules constituting the organic body.
One who recognises that the Self is“by nature entitely distinct
from the internal impure psychic states such as delusion, desite,
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and the external body, is said to be prati-buddba ot one with dis-
ctiminative knowledge. Therefore,one who .believes that the
Atman is identical with the vatious impure psychic states caused
by the subtle karmic matter or with the gross organic body is
called apratz-bua’dba one devoid of disctiminative knowledge.
Such an aprati-buddha, is called bahir-giman, or one who identi-
. fies himself with external objects.

9gAe Uang eR swfy sifq AW ad

ool & 9Xged giuraafEE ar 1ol
Ahamedam edamaham ahamedassahi atthi mama edam
Annam jam paradavvam sachlttachlttarmssam 3 (20)

NN - ﬁ |
SRR afates ar uoll

arfe w7 geaHs uaew o T anfa g5 fg
gifg g fa s sgwd =iy gefa 1o
Asi mama puvvamedam &dassa ahampi asipuvvamhi ‘ :
Hosii puno mam edam edassa aham pi hassami (21)
SIS C I CERCER SR T C I
wiesafa g <fa 7w sghaq =fa whsafr i
@ g I et 1T ae
& SOl O FRfE § q SEEel URRN
Edam ta asambhiidam adaviyappam karedi sammudho
- Bhudattham jananto na karedi du tam asammudho (22)
g A Aol FUT G9g: | |
YAE SR T FA g JwEq@: URR
20 to 22, “I am other substance, animate, inanimate, or mixed;
it is myself; I am its and it is mine; it was mine in past time and
I was its; even again it shall be mine and I shall be its.”” Such
etroneous notions about the Self (as identifying it with alien objects
such as body, etc. (only the deluded one) ahir-atman entertains.

But one who knows the real nature of the Self, non-deluded (a#-
tar-dtman ) nevet entertams (such etroneous notions about the

Self).
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| COMMENTARY |
These githis refet to the erroneous belief of identifying one-
self with one’s own body as well as the environmenta] objects.
These alien objects such as.wife and children, cattle and gold
and land constitute one’s home and propetty. Wife and children
and cattle ate designated as sachitta-paradravya, living objects
in the environment. Gold ornaments, house and landed property
constitute a-chitta-paradravya, inanimate objects in the environ-
ment.  Wife and children weating ornaments and costly dress
would be mifra-paradravya, combined animate and inanimate objects
of the environment. There is a tendency in the householder
to identify himself with his wife and children and other ptropet-
ties. The identification may be as intimate as his relation to his
own body. Just as he is interested in maintaining his own body
free from injuty or disease, so also he is interested in maintaining
his propetty and possession free from damage by promoting the
integrity and welfare of his relatives and property. Such an identi-
fication of one’s self with the environmental objects is considered
as an impediment to the realisation of the true Self. Such an illusory -
feeling of one-ness with the environmental objects, feeling elated
when they increase and grow, feeling dejected ‘when they decrease
and decay, are all characteristics of self-delusion which must
be got rid of by one who pursues the path of self-realisation.

Such a self-delusion, may also be present in an ascetic. Though
he tenounces his house and property, still he retains 2 few things
such as pichchaand kamapdals which constitute the insignia of an |
ascetic. For him these constitute the environmental objects and he
shall not entertain the feeling that they are his personal propetty,
lest he should be troubled by the characteristic emotions of joy in
possessing them and sorrow in getting them damaged or lost.
When the householder or the ascetic is enjoined not t0 identify
himself even with his own body it is much more important that
he should be entitely uninfluenced by envitonmental objects—
by the dear and near ones and by wealth and propetty.

Waa@ﬁa‘ra@wﬁﬁﬁﬁnqw_ N

‘
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Annanamohidamadi majjhaminam bhanadi poggalam davvam
Baddhamabaddham cha tahd jivo bahubhavasanjutto (23)

e Wifganfaaad Worfq gemressad | ‘

TEHIE o qAT TG TEAEEIRT 1IR3

23. In the case of the soul that is characterised by various

emotions (such as desire, etc.), there are physical objects some
(of which are) intimately bound to it (like the body) and some
not so intimately bound (such as wealth). “These material objects
are mine” so declates one (the bahir-dtman) whose intellect is
deluded by wrong knowledge.

FEAUgUTToTfe=at Sl It forss |

frg @1 TwTegsEnET F worle g 1y
Savvanhuninadittho jivo uvaogalakkhano nichcham
Kiha so poggaladavvibhudo kim bhanasi majjhaminam (24)

ARGl S STEReae e |

F T TEIOESNGT TEOE TR UR¥

24. 'The nature of the soul as seen by the Omniscient, is pet-

manently associated with its quality called #payoga (which com-
prises knowledge and petrception, par excellence). How can

~ such a spiritual entity become a physical object? Then how can
you say, “this physical object is mine?”

wfr & TreTENE e 28T |
N T a S A TS @5 1Ry

Jadi so poggaladavvibhudo jivattamagadam idatam
To sakka vuttum je majjha minam poggalam davvam (25)

afs ¥ qEeRsEl StaEamaiaasd |
ool a9 THHE IO Fod LRyl
25. If the soul becomes matter and if the matter becomes
the soul then it is possible for you, Oh! bahir-dtman, to say
“this physical object is mine.”
CoMMﬁNTAnY

(23 #0 25) These githas also deal with the illusion of identify-
ing the Self with the physical objects. The physical object may be
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intimately related to the soul as its own body ot indirectly related to
the soul as one’s own wealth and property. In any case, identi-
fying one’s Self with these material objects is but a mark of the
lack of knowledge as to the real nature of things. But if you say
that the soul and the physical objects are not so very different in
nature as to exclude all possible relations between the two, then
you have to remember that your view would be in conflict with the
Divine Word of the Sarvajfia, or the Omniscient. Accotding to
the pravachana, the soul is fundamentally different in nature from
Pudgala (matter). Its nature is characterised by petfect know-
ledge and petfect perception, whereas matter is non-living, ache-
tana, 2 chatacteristic which is contradictory to that of the soul.

‘With such an incompatability of nature, how can they be reason-

ably identified with each other? If your predieation, “This is mine”
is maintainable, it must be only on this condition, which is impos-
sible, viz., that the soul can be transmuted into matter and matter
into the soul. It is clear that theauthor addresses a deluded person,
(babir-atman) who is incapable of discriminating between soul
and matter, and points out to him the fundamental differences
between the two. It is the clear petception of this difference,
viveka jfidna that forms the foundation of Right Faith.

Next the author states the possible defects which may be
pointed out against the view that the Self and the body are abso—
lutely distinct from each other.

cofe sEr w adR fcaaafomadr 991
gearfa gafs fasstdw g smar gafe <&@ uxen
Jadi jivo na sariram titthayatayeriya-santhudi cheva
Savvi vi havadi michchi tena du 4di havadi deho (26)
1T C LI B LI EE R DR IS e N I
gaify wafa frear d= q s wafa &g uRsl
26. If the soul is not the body then the hymns praising (the

‘bodily excellence, rapastava, of) the Titthatikara or the Achirya

will all be false. Therefore the soul must indeed be the body.

COMMENTARY

The Tirthankara as d1stmgmshed from Siddha has a body
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Siddha is desctibed as asariri, without a body, #ripa, not per-
ceivable, and so on; whereas the Tirthadkara or Arhat Para-
meshti has still a body even after attaining Omniscience ot Kevala
Jaana. It is with the help of this body that He is able to pteach
the dharma (Truth) to the people, because His main function is
dharma-prabhavana ot proclaiming the Dharma. His wor-
shippers both human and divine praise His body in their adora-
tion. The adoration of an Athat consists in the enunciation of
the marvellous characteristics of His body—such as its beauty
and excellence, its freedom from natural impurities and defects,
and that it is the cynosure of attraction and grace, that it is the
fountain source of peace and harmony, that it is the physical
embodiment of the eternal values of Truth, Goodness and Beauty.
The term Achirya implies the master of 2 Sangha who in his
turn transmits the divine message to his disciples and through
them to the whole world. It is not necessary to emphasise
the fact that in his case also adoration very often implies
praising the beauty of his body as the embodiment ofa great
soul.

The bewildered and the doubting disciple naturally asks hJS
. master: “If the soul is of supreme importance and if the body
being achetana is without any spiritual grace and hence to be dis-.
carded as worthless, how can we justify the vatious songs of -
devotion of Arhanta and Achirya, songs which are but the praise -
of their physical beauty and grace. If the songs in adoration are
valid, would it not be proper to infer that after all, the soul and
the body are not so fundamentally different ?”’

The authot clears the doubt expressed above by explaunmg
© the doctnne of #gya or points of view.

FARTIOS WTElE ST IR A g @G TR |

g firssaea st 38t 7 Farfa TR el
Vavaharaniyo bhisadi jivo dehd ya havudi khalu ekko |
Na du nichchhayassa jivo deho ya kadavi ekkattho (27) -

arq'grm’r TG SEr Jge9 Wafq @eas: |
q ey 9t agew FIEF: vl
27. The Vyavahira point of view indeed declares that body
5 ) .
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- and soul are one, but according to the #ifchaya point of view,
the soul and body are never identical.

COMMENTARY

‘Thus the devotional songs in praise of the bodily beauty of
the Lotd ate justified from the vyavahdra point of view, because
the beauty of the body is but the expression of the inner beauty of
the soul with which it is found in union. Though considered
as one from the yyavabdra point, because of their association, still
soul and body do not lose their intrinsic characteristics. They ate
really distinct in natute. ‘The soul has its intrinsic characteristic
of upayoga (darsana and jAiana) which characteristic is not ptesent in
matter. ‘This fact cleatly brings out theit intrinsic difference.
The commentatots explain this combination of different things
to constitute a unitary whole by a practical illustration. Gold
and silver, both being precious metals, may be used in combina-
tion for cettain purposes such as ornament making, etc. ‘Though
they go together to constitute the whole so manufactured, still
they do not lose their respective qualities. Gold is gold and
silver is silver.. One is yellow and the other is white. Hence the
two can never become one in nature really. In the same way,
soul and body, though found together in an embodied individual,
the unity must be taken to be true from the practical point of view
and not from the absolute point of view. '

AW SART JF TRreHs iR qeit 1
quorfs g ¥R dfeEr Wy faer wag 1l
Inamannam jivads deéham poggalamayam thunittu muni
Mannadi. hu santhudo vandido maye kevali bhayavam (28
THIY AR EeRd &gt qf o .
WWWWWWW <

* By adoring the body which is different fxom the ‘sov
and Wthh 1s constituted of matter, the saint believes, ““The Ornm
scient Lord is thus adoted and worshipped by me.”

" COMMENTARY

- His assumption is justified from the vyavahira point of viev
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because the praise of the body is but the praise of the petsonality.

- But in reality, the bodily characteristics, however beautiful and -
adorable, cannot be the genuine characteristics of the paramditman.

& forssd o owife o g fg gife Fafout |

AN qufs s @ T=5 dats gufz 1R
Tam nichchhaye na jujjadi na sariraguni havanti kevalino
Kevaliguno thunadi jo so tachcham kevalim thunadi (29)

afex=d T g5aq T A fg wata safom:

FATHUT @I T: & TG Fafed @i 1R

29. 'That (body adoration is adoration of the paramditman)

is not right from the #ifchaya point of view for the properties of
- the body ate not the properties of the Omniscient Lotd. One
who worships the &evalin, the Omniscient Lotd, must do so,by
adoring His genuine characteristics.

o fEn afvors stg ot o <oort querorT e g |

SN gFEd W HATSUT q&T T 3ol
Nayarammi vannide jaha na vi ranno vannani kadi hodi
Dehaguge thuvvante na kevaliguna thuda honti (30)

TR Ffd aer ATy Ty AT Far wafa
SO WAAW T Hafeum: &qar watka 3ol
30. As the description of a cjty does r_;of constitute . the
descriptidn of its ruler, in the same way, the adoration of His

body is not the adoration of the attributes of the Omniscient
Lord. o . -

COMMENTARY

The same point that adoring the body can by no means amount
to the adoration of the paramatman is empha51sed by the example
of a kiny and his capital. ‘

Next the author describes the nature of adoratlon from the
teal point of view.

ﬁsﬁqﬁﬁmmﬁwmml
d @y fafefe & woifa & forfsear @g Nz qu

Jo indiye jinatta ninasahividhiyam munadi idam |
Tam kalu jidindiyam to bhananti je pichchhida sahi .  (31)

1
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- =faThT RICAT AT A STCAT |
& @y fafa F wufeg & fafEan greE: 1z
'31. He who, subjugating the senses, realises that the self
is of the nature of real knowledge is vetily called a conqueror of
the senses by the saints who know reality. '

COMMENTARY

This is given as an illustration of the true worship of the
Jina throggh praising His qualities. Control of the senses implies
three things. Conttol of the sense organs Of dravya-indriyas;
control of sense-perception which is bhava-indriya and, finally, the
control of the perceived environmental objects ot indriya-vishaya.
The sense-organs and sense petception, though serving as ins-
trdments of knowledge to the soul, do only present the world
of environmental objects and thus divert the attention of the

soul to a wotld other than itself. Conquest of these senses there-
' fore implies the acquisition of freedom from the influence of envi- |
ronmental objects. When such an intellectual attitude is secured
through yoga or tapas, the attention thus liberated is directed inwards
leading to the contemplation of the Pure Self. Contemplation of
the Pure Self leads to becoming one with it. One who reaches
this goal of self-realisation is known as Jina. This is the summun
bonsm of life to be achieved according to the Jaina faith.

1 W g fforer woreTEATE T oW 0
g faeeiig g aeAgleEmEr fafa n3:n
Jo moham tu jinitta nanasahivadhiyam munadi ddam
Taji daméham sahum paramatthaviyanaya vinti (32)
A WE g fAeAT SEeHTETE AW SATCHTAY |
& foreitg am oo faEEET gAfT 3R
32. 'Thesaints who know the nature of absolute reality, call him

Jita-moha ot conqueror of delusion who, by subjugating the delusion,
realises that the self is intrinsically of the nature of knowledge.

COMMENTARY

“This is given as an illustration of the second type of adotation
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through the praise of quality. Conquest of delusion is the qua-
lity praised in this gd#hd. ‘The tetm moha implies the various gross
emotions such as anget, pride, deceitfulness, avatice, etc. These
" emotions naturally create undesirable excitement in the conscious-
" ness. These various emotional disturbances and the consciousness
which is so disturbed are all unwarrantedly identified with the
real Self. This identification of the higher Self with the empirical
consciousness characterised by baser emotions is cettainly an evil
to be got rid of. One who is able to realise this higher Self as
distinct from the empirical Self and to concentrate upon one’s
- higher Self by the conquest of the baser emotions constituting
what is called moba or delusion, is called Jia-moba, the Conqueror
of Delusion.

forertees g ST @I W gl aTgE |
JEAT g W weorfe @ foresatagiy 13z
Jidamohassa du jayiyad khino moho havijja szhussa
Tayiya du khinamoho bhannadi so nichchhayavidihim  (33)
ot g o= &N Wigr wawT: |
qaT g st W 9 fFreafaghn uzsn
33. 'The Rishi who, after conquering moba or delusion,
further completely eradicates moha (the root cause of baser emo-

- tions), is called by the Seers of Reality, the Destroyer of Delu-
sion. | :

COMMENTARY

This is the third example of worshipping the Lord by prais-
ing His qualities. Conquest of moba implies merely the suppres-
sion of the baser emotions and pushing aside the empirical cons-
ciousness from the focus of attention in order to obtain the un-
distutbed contemplation of the higher self. But in the case of
. kshipamoba, the destruction of delusion, the baser emotions,
and the association of the empirical Self, ate completely elimin-
. ated leaving the higher Self as the unchallenged and undisturbed
sovereign of the spiritual realm. _

U e WA Teeealts ¥ qRIT g |
T g e e quies navi o
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Nanam savve bhave pachchakkhadi ya paretti nidina

‘Tamha pachchakkhanam ninim niyami munedavvam (34)
F G AT TEATR ST F qrfafq ST |
FeqTq TATEM W ﬁrzm'l?[ TR 3%

34. The discriminative knowledge of the Self leads to
discarding all alien dispositions, knowing them to be entirely
foreign to the nature of the Self; thetefore in teality, this discti-
minative knowledge of the Self shall be known as pratyikhyina
ot repulsion. ‘

COMMENTARY

The alien characteristics of the empirical Self, since they
 ate foreign to the nature of the Self, get rejected by one who knows
the true natute of the Self. This knowledge of the true nature
of the Self in its isolation from all alien characteristics forms the
indispensable condition of self-purification by the process of dis-
carding all the foreign elements present in the Self. This process
known as pratydkhyina is the great renunciation or tejection of
foreign encumbrances. Since the discriminative knowledge of
the Self is the real and indispensible condition for prazyikhyina
which is the process of self-purification, such knowledge of Self
is called the pratyikhyina, renunciation itself, according to the
principle of justifiable identification-of cause and effect.

98 W Fifa g axgeafav fa sforg =afs |

€ e TCAE WIS faEeE el n3yi
Jaha nima kovi putiso paradavva minan ti janidum chayadi
Taha savve parabhive navina vimuchchade nani (35).

79T A WS R Eeathafafa S ot
qIT A qeATEE Arear fasafa e nag
35. As a person rejects a thing brought to him*as his own,

when he realises through certain marks that it belongs to some-

body else, so also, does the sage discard all alien dispositions,
as they ate foreign to him.

COMMENTAM
The author explains this fact with a practical illustration which
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is well brought out by the commentators. For example, a pet-
son may accept as his own a cloth ‘brought by his washerman
which might really belong to somebody else. Due to the igno-
rance of the real fact, he may put on the cloth. But when the
real owner claims it as his own pointing to his proper washetman’s
mark, the mistake may be recognised and the cloth may be given
up as not his own. Similarly a person due to ignorance may
call as his own the various emotional features of the empirical
Self. But when his attention is drawn to the etror of such false
Jidentification by his spiritual mastet, he certainly realises his mis-
take and js bound to discard the alien features as not his own.

- ufer 7 #7 fa Y el ST O sgRE |
& Agfreras gwew femown fafa nssn

~ Natthi mama kovi moho bujjhadi uvaoga yeva ahanekko
- Tam mohanimmamattam samayassa viyanayi vinti (36)

AT AW HI A qd ST TATEaT: |

§ AtaeE awaer faEmeen: gafa uzsn
36. Tam junique inasmuch as I am of the natute of #pe-
Joga; hence no delusion whatsoever is related to me. He who

thinks like this, the knowers of the true Self call “one’ free from
delusion.” .

COMMENTARY

Nirmamatva : without any personal interest, emphasises the
former charactetistic of #ir-mohdtva, freedom from delusion. 'This
githa reiterates the nécessity for discarding all alien feautres
of the empitical cotisciousness. “These are not mine. I am
but the light that illuminates the inner Self as well as the outet
cosmos, being all-illuminating pure consciousness. I certainly
have no personal interest in things resulting from self-delusion.”
One who thinks like that is said to be free from delusion.

ufeqr AW ¥ AT JORT I TT FEHATRT |
q gwAforeras awed e fafa nzen
‘Natthi mama dhammadi. bajjhadi uvavoga yeva ahamekko
Tam dhammanimmamattam samayassa viyinaya vinti - (37)
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i T AR ST e |
- g mifrrrd e fassn gata nzen

37. I am unique inasmuch as I am of the nature of #pa-

40

_yoga. Hence dbarma, etc., are not related to me. Hence, he

“who thinks like this, the knowers of the true Self call, “one un-
related to dharma, etc.”’

COMMENTARY

Previously the author has emphasised the fact that it is er-
roneous to identify' the true Self with the empirical Self charac-
terised by var1ous -emotions. Here he turns his attention'to the
outer cosmos consisting of dbarma, adbarma, pudgala, ikéta,
Kila, and other jivas—the ptinciple of motion, the principle of
fest, matter, space, time, and other souls—respectively.. Hence he
wants to emphasise the fact that it is equally etroneous to identify
oneself with these objects of the external world. ‘The consti-
tuent objects of the cosmos have theit own intrinsic inalienable
nature and can by no means be derived from the nature of the
Self. No doubt the #payoga nature of the Self i in its twin aspect
of knowledge and petception can completely comprehend the
cosmos so that the vatious objects of the external world, living
and non-living, may get immersed in the ocean of light that pro-
ceeds from the Perfect Knowledge of the Self. But this fact
of being COmprehended by knowledge does not in any way intet-
fere with the inttinsic individual reality of the objects themselves
which are related to knowledge. As was already explained 'in
a ptevious gizhd, the physical body and the Self have each an immut-
able and independent nature of their own, non-transmutable one
into the other. This assertion relating to matter and soul is applied
to the whole of the cosmos consisting of the various objective:
teals such as dbarma, adharma, etc. Here we have to note one
fwuportant point that one’s Self is not only distinct from the vati-
ous non-living objects of the envrconment but also from the vari-
ous personalities which are present in the outside world in the
human society and the vatious living organisms of the biologi-

cal kmgdom To talk of a mass consciousness ot world-cons-
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ciousness, offering only a subsidiary existence to the personali-
ties which are but chips of the particular adjectives of the Whole
would be incompatible with Jaina metaphysics.

AEAFH @ GEl IUUUTHE FETEEy | |
mﬁ#qw%ﬁﬁrmmwﬁﬁﬁrnacn

Ahamekko khalu suddho damsananinamayio sadirfivi
Navi atthi ma]]ha kimchivi annam paramanurmttam p1 - (38)

AgHE: TS Y@l REAAFH: TISTAT |
mwfm TCATIATTATT 11311

38. Absolutely pure, having the nature of perception and

| knowlédge always non-corporeal, I am indeed unique. Hence
" not even an atom of alien things whatsoever (whether living or
non—hvmg) is related to me as tnine.

COMMENTARY

Abam: the Self implies this: The soul from beginningless
 eternity associated with ignorance and delusion forgets its true
nature, gets identified with alien features and characteristics till
he is roused from slumber by a benevolent spiritual master who
repeatedly strives to wake him up to his true natute. Just as
~ a person who has lost his jewel feels a joy and sutprise when it
" is brought and placed in his hands, so also the Jva wakes up as
‘a result of the master’s effort to realise that his Self is the parame- .
Swara, that his nature is pure and unsullied by alien features,
shedding ‘the pure light of pure consciousness all around.

" Ekaba : the undivided unity implies that in spite of the
‘several psychic states, emotional, cognitive, and conative, expe-
tienced by the Self, it is an indivisible unity,

Swdha: pure. The Self, in spite of its ga#7, modification, such
as human and divine and in spite of the nine types of psycho- |
- physical modifications called nava-padirthas, never loses its intrinsic
. pure nature and hence he is fudbdba. |

Aripi: non-corporeal. Since the pute soul has no other
natute except #pajogs, the pute knowledge and perception, and
‘'since it transcends the sense-petception of vision, taste, touch,
etc., 1t is always non-corporeal The Self havmg ‘this nature -
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and illuminating all things around through its hght of knowledge
cemains absolutely uninfluenced by alien psychic states and physi-
cal objects so that not even an iota of the alien things it can call its
own. ‘
Thus ends the jiva-padértha or category of Soul. The author
takes up next the ajiva-padirthas for discussion.

The Sanskrit commentators use the term raziga. Here ends
the first Scene, parva-rangabsamaptaba, theieby suggesting that
the whole work is 2 Cosmic Drama in which the chief heto is the
Self who appears on the stage in diffetent characters and in
association with different actors—certainly a beauuful metaphor in
depicting the careet of the Atman.

CHAPTERII ’
AJIVA OR NON-SOUL.

Thus after describing the category of jiva, the author takes
up now the category of gjwa or non-soul for discussion. Fitst
he states the parvapaksha ot the prima facie argument of those (bahirat-
mavadins) who believe that there is no soul besides and

beyond the various psychic activities characteristic of the empiri-
cal Self. '

AUTTHAT H@T § T &3 |

STid SISWadTT S+ o agl qeiafa 13RI
Appanamayinanta mudhi du parappaviding kel
Jivam ajjhavasinan kammane cha tahi paruventi (39)

ATHRNAR qETE] TATHAT S i |

StasrEae #9 7 qa7 gEwEta 130

39. Some of those ignorant people who maintain that the

Self is but the non-Self, not knewing the ttue nature of the

Self, assert that the Self is identical with such psychic states as

desitre, etc. In the same way some others state that the Self is
identical with karmic matter.

SH“\{S]ﬂ];a{uu\mg laoqqalﬂi'ﬂ[ad Gﬁﬂ' l
wwifq qgr s@R e ST SsEr &7 ouvon
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Avare ajjhavasane sutivvamar,ldir_lubha‘.'vayam.-jivafp
Mannanti tahd avare nokammam chavi jivotti (40)
HILSEAIAY  IAAIIATNE ST |
TR JAIIR A =i S g5 1 vol
40. Others believe the psychic potency which determines
the intensity ot mildness of conscious states to be the soul. Still
others identify the soul with non-karma matter which forms
the constituent elements of the various kinds of organic bodies.
FIAEIRT A AR FFATATA=SHT |
faeaurHeTrEify S @ gafe SEr uy g
Kammasudayam jivam avare kammanubhiyamichchhanti
Tivvathanamandatatna gunehim jo so havadi jivo va (41)
FHY I SEAHIR FEHTANS |
FreaaraeErat T § wafq sta 1Yl
41. Some consider the manifestation of karma (resulting
in pleasure or pain) to be the Self; some others believe that what

determines the intensity ot mildness of the edonic state (which
is the fruit of karma) is the Self.

St w3 Aifvwfa @ afa stafrssta
HAX TSR § FFAT Sraresia 119
. Jivo kammam uhayam donnivi khalu keyi jivamichchhanti
Avare samjogena du kammanam jivamichchhanti (42)
| et 3 ool @ Sttt |
AR GIWT g FANT SEtAesa 1¥R0)
42. Some others state the Self to be iz and karma taken

variously or togethet; still othets consider the self to be the product
ot the combination of the various karmas.

wafaer sgfagr awmoami @@fq gwET |
& v g o frssmerdify forfegt wv3n
Evamvihi bahuvihi - paramappanam vadanti dummehd =
Te na du parappavadi nichchhayavadihim niddittha (43)
wEfaeT agfaum o aafa gEEE |
. 3 g Treartan: freemanfefin fafdsen v
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43. Thus in many ways perverse-minded people identify
the Self with the non-Self; therefote, by believers in reality, they
are declared to be not paratmavidins (those who do not believe

in’ the identity of jwa and paramatman).

COMMENTARY

. Discussing the natute of gjiva-padirtha ot the non-living
substance the author introduces first that type of wjiva-paddrtha
or non-living substance which is intimately associated ~with /s
or soul. This type of non-living substance which is associated
with lifé is of two kinds, Rarmic. matter and matter called non-
karma which constitutes the vatious types of body associated
with jiva othet than the Rarmic body. Karmic matter constitutes
the karmic body and is insepatable from the soul throughout its
sdmsaric - pilgtimage from one -birth to another, till the soul
liberates itself in the pute state by breaking all shackles of &arma.
Besides this &ermic body which is extremely minute and impet-
ceptible, there are other types of organic bodics in association
with the jiva ot Soul. Birth, growth, decay, and death charac-

. tetistic of organic beings, man and animals, are all characteris-

tics of grosset bodies which form the physical associates of the
Self. The Self in association with these material vehicles, to
which it is bound has to undergo cortesponding changes in its
conscious nature. ‘These changes may manifest in three different
forms of experience: cognitive, pertaining to perception and
knowledge; conative ; pertaining to voluntary activity ; and affec-
tive, pertaining to the various affective states of emotions, plea-
sant and unpleasant. All these conscious characteristics of the
empirical Self are in reality unconnected with the real nature
of the Self. These characteristics of the empirical Self in the embo-
died form, are the result of the association of the Self with the

vatious material tabernacles in which it resides. Hence thete
 is the possibility of mistaking these characteristics to be the real
nature of the Self. These gashds tefer to the vatious errors of
identifying the Self with the various types of material bodies
and with the comsequential changes in his consciousness due
to his association with such bodies.
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safefutg wimr g § oEr g s==fd iy

Ede savve bhivd poggaladavvaparinima nippanni
Kevalijmehim bhaniya kiha te jivo tti uchchanti’ (44)

Uq g3 WTE: garrmvftumﬁmml
FATGTTACAT: FA q SAT T Y%

44. It is said by Jina, the All—knowmg, that the vatious
characteristics referred to above are all the result of the mani-
festation of karmic matter. How can they be then attributed
to the Pure Self?

COMMENTARY

This garha refutcs the vatious erroneous positions stated in
the previous garkds as believed by the various Ekintavidins.
No doubt it is true that the embodied Self is associated with attri-
butes such as desire, and aversion; so also gold, as found in nature
~in the form of mineral ore, is found in association with various
mineral impurities. Similarly fire is usually found in association
with smoke. Nevettheless fire in itself is not smoke, not gold
is the same as the impure mincral ore. In the same way the Sclf
cannot be identified with the vatious psychic manifestations to
which it is subject because of its association with impurities. In
- spite of the forms in which they are found in nature, gold in its
pure condition is distinct from the impure ore, and the pure
self is distinct and diffetent from the ecmbodied jire. No
doubt the Self is found always in association with its body
throughout the cycle of bitths and deaths, but on that score it
cannot be identified with the body since the Self as distinct and
different from the body is realised in its pure form. No doubt
the armic body may be an inevitable condition of the transmig-
ration of the Self in this sdmsaric cycle; nevertheless this non-
chetana material condition because of its invariable association
with the Self cannot be identified with it, as they ate different in
- nature and hence distinct from each other. In short, what is
found in association with a thing need not necessasily be identical
with its true nature, The realisation of the true Self will obviously
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expose the alien nature of the various attributes, physical and
psychical, with which it is associated in its impure state, an asso-
ciation which leads the uninstructed to etroneous conclusions.
Seq %% @ 3e93 g O fauwssmmem vy
Atthaviham pi ya kammam savvam poggalamayam jin vinti
Jassa phalam tam buchchayi dukkham ti vipachchamanassa  (45)
eafaefe 969 99 qETeHd fr gafa |
Teq G ageaa gEfafa faosawmer 1wy
45. The Jinas declare that all the eight kinds of karmas ate

material in nature; and also suffering which is the effect of karmic
frution (is said) to be material.

COMMENTARY

According to Jaina metaphysics the various Farmas ate in-
trinsically .material though of subtle form. Since they are materi-
al in natute they ate quite distinct from jiva whose characteris-
tic is chetana. 'The karmic matter which is achetana in nature
while operating, interferes with the pure consciousness of the ja.
On account of this intetference the various psychic states present
in the empirical Self are really the effect of the operative cause
. of the karmic matter. These psychic states constitute the suffer-
ing associated with samsira jiva. ‘These unpleasant psychic states,
as they ate the effects of armic matter, are considered to be mateti-
al, since the cause and the effect are ultimately identical. If these
psychic states, ‘since they ate produced by Aarmic matter, ate
also to be considered material in nature, what is the justification
for referting these states of consciousness as the attributes of the
Jiva? ‘The answer is given in the next gdthd. -

" T @R afr ek |

ST UE Wed ASHATTITTRET  MTET ¥ g
Vavahirassa datisana muvadeso vannido jinavarehim
vi ede savve ajjhavasinidavo bhivi ' (46)

e T A fed
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46. It is only from the wyavahira point of view that these
vatious psychic states are declared by the Jinas to be of the
.nature of the Self.

COMMENTARY

Though these menta) states have nothing to do with the
real Self, the attention of thc otdinaty man must be drawn
to the fact that from the practical point of view, they ate charac-
teristic of the empirical ego. The practical point of view is an
important method of instructing the unenlightened ordinary
man. Otherwise there will be an extremely disastrous effect on his
conduct. Waiving the practical point of view and ptesenting
only the absolute and teal nature of the Self, may resultin the pet-
vetse conduct of the ordinary man. Directing his attention to the
ultimate nature of the jiwa, he may forget altogether the diffet-
ence between the vegetable kingdom and the animal kingdom,
the difference between the sthavara jiva and trasa jiva. Man has
to live on cercals and fruits, products of the vegetable kingdom.
Since the product of the vegetable kingdom is indispensable for
his life, the ordinary man may unwillingly adopt a similar attitude
to the animal kingdom and hence he may not care to appreciate
the importance of Ahimsa Dharma. If you can eat with impu-
nity the products of the vegetable kingdom, you may also eat
meat, the product of the animal kingdom. This undesirable
result in the conduct of the ordinary man is the result of not empha-
sising the gyavabdra point of view and the inttinsic difference bet-
ween the vegetable and the anima! kingdoms, though the ultimate
nature of jiva in both is the same. Similarly if the ultimate and real
nature of the Sclf is emphasised without describing the nature of the
empirical ego, the Self as a samsdra jiva, it will create an undesiz-
able attitude in the' ordinary man’s life. If the ultimate nature
of the Self is pure and unsullied, if it is identical with the liberated
Self or Mokska Jva, then the ordinary man may argue, why
should I unnecessatily worry myself about moksha-mérga, ot
the path to Salvation, when my soul is alteady putre and
liberated in nature. Both ethics and religion would appeat to
him superfluous and unnecessary. Presenting an ultimate ideal
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and prescribing a coutse Of conduct for realising the same
_would all be vain and useless, because the ideal is already there.
This perverse motal attitude Is also to be avoided and this
could be achieved only by emphasising the - vyavahira point.
The otdinary man must be made to tealise that though he
has the element of divinity in him, still it is found in association
with imputity while he is in the concrete wotld of expetience.
It is not enough to cealise that his ultimate nature is pure.
He must also realise that this pure nature is clouded and
contaminated by tormas. This latter knowledge is possible
only when his attention is directed to the vyavahira -point of view.
Only when he cealises that he has fallen from 2 high stage, he
will make a genuine effort to regain his lost glory and eminence.
" Hence is the need for and the importance of the wyavahira point
of view. Therefore it would be unwise to come to the hasty
conclusion that wyavabdra naya and nischaya naya, the practical
point of view and the real point of view, are mutually contradic-
tory and hence incompatible with each other.

wg’ﬁm@%u@m{@mwﬁ%ﬁ 1

TR § IS QAR TR AT el
Rayahu niggado tti ya €so valasamudayassa adeso
Vavahirena du uchchayi tatthckko niggado raya (47)

o @ e g T AT |

R geAY AAE e [ el

47. At the sight of the military procession, one may exclaim

“The king has started.” This statement is made from the vyava
hira point of view, because only one petson is the king in the
whole ptocession. ,

T ¥ Faerd TSROSO |

St i #9 g gy forfsssr SfrEr el
Emeva ya_ vavahard ajjhavasﬁr_midi annabhavagam
Jivotti kado sutte tatthekko nichchhido jivo (48

TR T A S AR AT |

S =f g g3 e Tty S el

48" In the same way, from the vyavahdra point of - viey
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the vatious psychic states such as desite, aversion, etc., may be
said to be the ego. But the real Self is none of these states but

temains as the unitaty sub-stratum of which these are empitical
modifications.

COMMENTARY

Otdinary people, when they see the military procession
marching along, speak of the king going out. The military
procession may be really very long, but really the whole of it is
not the king however important; he is only one petson in the
whole procession. Similarly the series of psychic states and
modifications may be spoken of as the Self. The whole series ‘
is not the Self. Really the Sclf is the underlying unitary existence
whose manifestation appears in the various conscious states from
which the Self is distinct and independent. The author employs
a popular example to illustrate the relation between the ever-
changing series of conscious states and the permanent unitary
real sclf. .

ACAAEAHE FoAT AT ITHE |

SO TSRy SEATTEEESTo 11%R11
Arasamariiva magandham avvattam chedaniguna masaddam
Jana alingaggahanam  jivama nidditthasamthagam (49 )‘

AT HeTHRA AFANOTHRE |

T SfEEaed S seaeT . 11¥]0

49. Know ye that the pure Self is without taste, colout,
without smell, impetceptible to touch, without sound, not an
object of anumdna or inferential knowledge, without any definite
bodily shape, and is characterised by chetana (consciousness).

COMMENTARY

Taste is a distinct quality of matter ot pudgala. 'This attribute
is not found anywhere else. Since the nature of the Pure Self
ot swddha jiva is entirely distinct from that of matter, it is des-
cribed tasteless, in order to distinguish Self from matter. Simi-
latly colout is an intrinsic attribute of matter. It is not found as
an attribute of anything else. So the Puze Self which is distinct.

4
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so .
from achetana matter, 18 dlescrxbed as colourless. Agmfz smcll. is

ibute of physical objects and it cannot be assc?cmted with
an atttl Jse. The Self being distinct from matter is therefore
anythmgbe Se;mell-less. Similatly being perceptible to touch is
saic 10 t:isj;ic of material objects and cannot be attributed to
. Ch}?irzc zlse. Since the nature of the Self is transcending scnse-
;Ezéeptiin it cannot be an object of contact sensation. Hc?nc§
it is described as beyond touch. In the sz?me Wz}y, so.und, Slflcc
it is the effect of concussion between material particles, is associat-
ed with matter alone and with nothing clse. That which sounds
must be 2 matetial object as a non-material entity cannot produce
sound.” Hence the Self also is soundless because it is non-mate-
ria] in nature. Thus the Self is entircly beyond the scope
of sense perception. Can it be approached by inference or amwa-
na? No, because anumdna ot inference entirely depends upon
what must necessatily be obtained by sense-perception. Percep-
tion of smoke may lead to the inference that there is fire. But
smoke must be obtained by sensc-perception and then only
it is possible to infer that there is fire. An entity which
is quite beyond the scope of sense-perception cannot be ap-
proached by inferential knowledge either. Hence swddha-jiva is
said to be aliriga-grabana, not approached by inference. In the
organic wotld jiva is always found in association with its charac-
teristic body. These characteristic bodies are classifed accord-
ing to their vatious shapes which ate called samsthings.
Since these shapes of the organic body are entirely detet-
mined by the physical structure, they are putely bodily qualities
and cannot be transferred to the Self associated with body.
Hence the Self is without definite shape or structure. In
shott the putre Self whose intrinsic nature is chetand is entircly
different from the whole external wotld and hence the
charactetistics of the external world cannot be predicated of the
Self. It is entitely devoid of the physical qualities of colout
taste, etc., it is also devoid of the characteristics of the other extet-
nal entities such a5 space, time, etc. Resting on its own inttinsic
nature, infinite knowledge, infinite vision, and infinite bliss, the
pute Self is not to be associated with the various sarmasrama
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distinctions such as Braihmana, Kashatriya, etc., since these distinc-
tions rest on the birth of the body. It is not only distinct from the
characteristics of the external wotld, it also remains distinct
from the vatious inner psychic qualities which are produced
- by its association with achetana matetial envitonment. Neither the
characteristics of the material wozld nor the indirect effect of the
same can rightly be associated with the Pure Self.

Strees urfeer oot ofy Tey orfer <@y wifq o @ o
ufe &= o GO Ol ST 0 HEOOT Y ol
Jivassa nathi vanno navi gandho navi raso navi ya phiso
Navi riivam na satiram navi samthinam na samhanannam (50)
Sraeq ATfe Foit JTi e Arfy <@y 9Tl 7 om0
TrfT &9 T QT AT g TSI 1Yol
so. In the (pure) soul there is no colour, no smell, no taste,

no touch, no visible form, no body, no bodﬂy shape and no
skeletal - structure. -

Sraeg ok Tl orfy aﬁa‘r vy fese HEY |
U qEeET U FE OIEE AT & Ui 1y g
Jivassa nathi rago navi doso neva vijjade moho
No pachchaya na kammam nokammam chavi se natthi = (51)
Strarer atfeq T AIf WY 99 faaq 41
A TA: T FH ATRA AT q€T ARG Ny Q)
51. In the (pure) soul there is neither desite nor avetsion.
No delusion is found therein. Thete is no karmic condition,
NOt Rarmic tnattetr, nOr non-Rarmic matter in it.

Staew wky FR0 U FEIT G BEEdAT 3 |

Y SSHETZTOT O T SAOHTASTO AT YR
Jivassa natthi vaggo na vaggani neya phaddhaya kel
No ajjappatthina neva ya anubhiyathani va ' (52)

ﬁww&aaﬁawwwﬁrmﬁrﬁal
A AETIEEIN T FAFNERAET & 1y R

52. In the (pure) soul there is no vargs (atomic potency),
10 argapé (molecules or group of atoms), no spardhaka (aggre- °
gates of molecules) There is no ego-consciousness of different

L]
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types and no (karmic) manifestations (resulting in  pleasutrc-pain
; .
experience).

e R F% SRS U AHSTUT AT |

G o SEAEN W AEIEOET 1Y
Jivassa natthi kel jogatthini na bandhathini vi
Neva ya udayatthani no maggani tthinayd kel (53)
T ey 7 At FTTRINRSTAT O aeresehT A |

G =egeamTa A AworeaETE wEEE nyIn

53. In the (purc) soul there is no activity of yoge (through

manas, vachana, kaya), no (karmic bondage), no effective manifes-
tation of karma, and no vatiations according to method of in-
quity into the nature of the soul (based upon the principle of
classification).

oy ffedagon e o afFSagom ar |
W famifegom ot Esweigsm ar nyy
No thidi bandhatthani jivassa pa samkilesathind va
Neva visohitthind no sanjamaladdhithind va (54)
Tt feafaargegrfa staer 7 gaozreamT a7 |
Ag fagferamrft T gawsfeagamta at nywu

- 54. In the (pure) soul there is no stage of the duration of
bondage, or of emotional excitement or of sclf purification or
of the acquisition of self-control.

U F SO 0 U g qfed S |
S g TR ToF NToesed qieormET iyl
Neva ya jivatthand na gunatthind ya atthi jivassa
- Jena du ede savve poggaladavvassa parinima (55)

qq | StraeTi A querET ar g sfee )
I9 U7 99 QOSSR QRO gyl
55. 'The classification of the organic beings (according to
the principle of biological development) and the classification
of man (according to the principle of ethico-spiritual develop-
ment) ate not applicable to the pure soul, since all the above-men-

1ilOnCd differences are the result of the manifestation of the material
conditions.
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COMMENTARY

Varpa or colour, such as black, green, yellow, red and white,
are qualities of physical objects and physical objects alone, and
hence they cannot be predicated of jwa which is entuely
non—phys1ca1 and ‘spiritual in nature.

Gandba ot smell is of two kinds. Pleasant odout and unplea-
sant odour. These are also characteristics of phys1cal objects
and hence cannot be predicated of the soul.

Rasa or Taste, is as follows:—Sweet, bitter, acid, pungent, and
astringent. ‘These tastes are also associated with material things
and hence cannot be transferred to the soul because of the
intrinsic difference between the two.

" Sparsa ot contact sensation consists of smooth ot rough, cold
hot, heavy or light, and hard or soft sensations. These different
contact sensations are all again associated with physical objects.
Hence these physical qualities cannot be predicated of j7va ot soul.

Sarira ot body. The body associated with jwz is of five different
kinds: a#dirika sarira body given birth to by the mother; vz~
krigyaka sarira, vatious bodily forms magical and hallucinatory '
in nature assumed by a yogi because of his yogic powesrs abiraka

sarira is the body drawn out of the physical body in the form of .

plasma by the 11mgic powets of the yogi with the object of carty-
ing out something which is beyond the reach of the physical body. -
Tajjasa sarira tefers to the brilliant form of halo which shines
forth from the physical body under certain spiritual conditions.
Lastly, kdrmana sarira is' the body constituted by Aarmic matter,
which is extremely subtle and which is inseparable from the soul
throughout its semsdric cateer. Since all these different bodies
are constituted by matter either gross or subtle, these cannot
be identified with jiva ot soul.

Samsthana refers to the different shapes. of the orgamc bodies.
These ate samachatura samsthand, body that is symmetrically devel-
oped; nyagrodha parimapdala samsthina, body that is top-heavy like
the banyan-tree; swati samsthana, body that is long and thin like a
swotd, kabjasamsthina, hunch-backed body, vamana samsthina, dwar-
fish body, and Aupda samsthina, 2n ugly mass of \ﬂesh.‘ All these
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msha’pes of otganic bodies are nothing but the different manifesta-

tions of matter in the organic world. Hence these physical forms
which are of material origin cannot be attributed to the soul.

Sampanana, the assemblage of bones of the skeletal structure.
This refers to six types of bony joints which pertain to vettibrate
animals. It is obvious that these varieties of bone-joints cannot
be applicable to jia which is afarira by natute, a bodiless spiri-
tual entity.

Rdga, the pleasant feeling of desite, and dwesha the unpleasant
expetience of aversion, all these being products of karmic mattet

. cannot be attributed to the soul.

Moka ot delusion, which clouds the knowing faculty and
prevents its apptehension of reality, is also an effect of karmic
matter and hence cannot be attributed to the soul.

The different kinds of pratyaya ot karmic condition such as
mithyatva false faith, avirati, absence of moral discipline, Aashi-
ya soul-soiling gross emotions, and yogs, activity of thought,

. speech and body, all being effects of matter either ditect ot in-
. ditect have no relation to the soul.

- Karmas are of eight different kinds, such as ji#dnd-varapiya,
dar$and-varapiya, etc. ‘These are also mainly material in natute.
Hence these garmas cannot be spoken of as belonging to the
soul. - Non-karma tefers to the various physical molecules that
build up the three types of grosser bodies of fully developed biolo-
gical species. Since these body-building molecules are material
they have nothing to do with sz or Soul.

Varga refers to the bundle of potencies incorporated in a single
indivisible atom which forms the basis of &ermic matter.

Vargana tefers to the type of karmic molecules constituted
by -a number of vargas ot Rarmic atoms.

Spardhaka tefers to aggregates of vargapas or Rarmic
molecules.

All these three refer to the development of Rarmic matter
from the subtle type to the grosser type. These types of karmic
matter cannot be ptedicated of jia. '

Adydtmasthina. On account of the | 1gnorance of its true natute,

the ego may identify itself with the various objects and petrsons of
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the external world. This false feeling of one-ness with exter-
nal things has nothing to do with the Pute Self since the confu-
sion is due to the interference of the physical .objects. Simi-
latly anubbigasthanas, the vatious types of pleasure-pain  consci-
ousness resulting from the manifestation of correspondin
cannot be spoken of as belonging to the soul.
Yogasthanas, the different grades of activity relating to
thought, speech, and body which form the condition for attract-
ing karmic molecules towards the soul are also mainly physical
in nature and hence cannot be spoken of as of thesoul. Similatly
bandpasthina, various kinds of karmic bondage and  wdayasthana,

fruit-yielding manifestation of fermas are also not of the
soul.

g Rarmas,

Margapasthana, an inquiry into the nature of jivg, is based
upon the method of classification according to vatious principles
which ate fourteen in number, such as ga#i, indriya, etc. These
different principles of classification are distinctly material, since
they pertain to the nature of the organic bodies, and hence
they are not of the soul.

Similarly the different classifications of jivas or jivasthina, and
the classification of man according to spititual development or
gunasthana, arc all ultimately traceable to the different manifesta-
tions of matter. The nature of the Pure Self must therefore be
understood to be entirely different from the above mentioned
vatious physical modes.

If the material characteristics, physical and psycho-physical,
ate thus summarily disposed of either as qualities and modes of
matter or as psychical effects produced thereby, then how can
it be justified that the jivz is described in the scripture in terms
of the very same attributes which are dismissed as being alien to
its nature. The answer to this apparent self-contradiction is
given in the next gizhd. '

FAERT § U Shaew geafa Fuorama |
| TOSTOAT WTET o § 33 fresaomed 1yl
Vavahatena du ede jivassa havanti vannamadiya
gunathinanta bhavi na du kel nichchayanayassa (56)
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SRR @ SEed Hara Forfa: |
o ET WET A g SR Iyl
56. OThese characteristics beginning from (Varua, colout)
and ending with Gunasthana ot stages of spiritual development
are (predicated) of the soul from the Vyavahira point of view;
but from the point of view of reality, not one of these can be pre-
dicated of the soul. ‘

COMMENTARY

Vyavabira ot the practical point of view is taken for empha-
sising the jwa-paryaya ot modiﬁcatio_ns of the soul. Emphasis
of paryaya ot modification naturally implies diversion of attention
from dravya, the real substance. These jiva-paryayas ot modi-
fications of the soul ate the results of immemorial association of
the soul with matter. Just as cotton cloth puts on the colout of
the dyeing substance, so also the jiwa puts on the characteristics
of the associated matter. Since the empirical Self is so colouted
in ordinary life, it is described in those terms though in reality
it is alien to those characteristics. ' '

The nest githd explains why from the real point of view the
characteristics. of colour, etc., cannot be predicated of the jia.
@ 7 g9 g7 @rasd quael |
wr gfa aem qfr g SFSRLOIE ST 1yl
edehiya sambandho jaheva khirs-dayam munedavod
Naya hunti tassa tani du uvavogagunidhigo jamha (57)
TAET gEHl A9T  EraaEs wwed: |
- 7 ¥ waf qer qrfa qoEnnentaRT TEET iyl
57. 'The association of these characteristics with soul must
be understood to be like the mixture of milk and water. They
ate not certainly present in the soul since it is mainly characte-
tised by #payoga (cognitive activity of knowledge and perception.)

COMMENTARY

The relation of one thing to another may be in the form
cither of a2 mixture orin the form of: substance and its qualities.
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Milk cum watet is given as an exarnp]e‘ of mixture. Fite cum heat
is given as an example of substance and its quality.. The different
things constituting the mixture can be separated from each othet.
But the substance and its quality cannot be separated at any time.
Quality without substance and susbtance without quality will be
empty abstractions incapable of independent existence. But 2
mixture is not so, because the inter-mixing substances can be sepa-
rated when necessary. ‘The predominating substance in the mix-
ture will give its colour to the mixture. Thus in the case of
- milk and watetr which is compared fo the intefmixture of soul
and its material #pddis, the dominant substance being milk it is
still called milk, when diluted with water. Exactly similar is
the relation between jive and its #padis. ‘Though their intet-
mixture is from time immemorial, they can be separated from each
other, as when the jaa attains moksha or libetation. Since the
dominant factor in this mixture is j7za, the charactetistics of the
mixtute from colour onwards to stages of spititual development
are considered as the attributes of the soul from the wyawahira
point of view. From the real point of view, the soul must be
described in terms of spayoge (cognitive activity of knowledge
and perception) which quality is inseparable from jiz. Even
when the jiva becomes perfect through self-realisation this
quality of #paysga will be inseparably present in it, in its complete
form as kevala juana and kevals darsara. -

The reconciliation between the. »yavabira point of view and
the real point of view is cffected by bringing in a populat illustra-

tion.
9% qEEq qfeage SR Wuifq a9 |
i TEl 9ol U 990 R AT 1<l
Panthe mussantam jassiduna 16ga bhananti vavahiti ,
Mussadi eso pantho naya pantho mussade kol (58)

qfr qIAT AT SIHT HOTT SqAGII: |
TO@ T 99T F F ToT 0 HIRA UL
58. Seeing some one robbed on a road, ordinaty people
adopting the pyarahira point of view, say “this road is robbed.”
But really what is robbed is not the road.
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gg g FFTO MEFH F afewg ool |
siraes q@ oo forrfe aeRray s= uyk
Taha jive Kammanam nokammanam cha passidum vannam
Jivassa yesa vanno jinehi vavaharado vutto (59)
qgT S HHOT ATHAOT T AT O |
Sradiy aul VT SFT Uull ‘
59. Similaly perceiving the colour which belongs ‘to the
material entities of &arma and non-garma, which ate found in associa-
tion with jiwa, the all-knowing Jina desctibes it from the wys-
vahdra point of view, as the quality of the soul.
T TUHEEEAT 38! WSHTEAT § T |
ged aagreed ¥ forssgawg qafefa ngon
Evam gandharasaphasaruva deho samthinimayiya Je ya
Savve vavahirassa ya nichchayadanh@ vavadisanti (60)
Td TFUCHERIETT 3 HEIEEEl § O |
9 FFgE ¥ farwagsera safaafa ngon
Go. Thus are smell, taste, touch, figure, etc., predicated
(of the soul) from the vyavabhara point of view by the All-knowing.
Why there is no intrinsic identity between jiva and wvarpa,
soul and colour, is explained next.
qEANS A0 GETRATT Fifd FUOTET |
FRIFHRI Uik § TGS B gL
Tatthabhave jivinam samsiratthinao honti vannadi
Samsarapamukkanam patthi du vannidavo kel - (61
T WS ST gured™@T wat auiea: |
HETAEAET 7 givg @@ quned: afad | g
61. So long as jwas have embodied existence in the wortl
of samsara, attributes of colout etc., are present inthem. Th
moment they liberate themselves from the samsaric bondage

these chatacteristics such as colout, etc., have absolutely no zela
tion to them.

COMMENTARY

This gathi emphasises the fact that the trelation between sou
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and colour is one of mere association and not of identity. If
in spite of this, it is obstinately maintained that there is an inttin-
sic identity between jivz and varpa it will lead to an erroneous
attitude as is indicated next.
ST |9 fg uw ged wia 7 awg «@ifg 8
StaegTsiiaed g ufer fa@et § & 1% 1SR
fivo cheva hi ede savve bhiva tti mannase jadi hi
Jivassajivassa ya natlhi viseso du de koi (62)
Strea ¥ |9 wEr sfa a8 gfe fg
Sraearsiiaer = arfeq famweg & It ugRa
62. If you maintain that all these modes pertain to the soul

itself then according to you thete would be no difference whatso-
ever between soul and non-soul.

COMMENTARY

Drayya and gapa, substance and quality, have been described
to be inseparable from each other and intrinsically identical. What
differentiates one substance from another is the difference of quali-
ties. Colour, taste, smell, etc. ate the intrinsic qualities of matter,
just as cognitive qualities are the intrinsic qualities of jia or
soul. If it is perversely maintained that the qualities of colout,
taste, etc., ate aiso the qualities of jia, then there will be no funda-
mental difference between jva and pudgala, 2 soul and matter. Since
the qualities are identical in both, the underlying substance will
become the same in natute, that is jiva having identical physical
qualities and hence becoming identical with matter will cease
to be an independent category as a jwa or soul. ‘The whole scheme

~of things will then become all-devouring matetialistic monism.

But if it is maintained that the identity between colout, taste,
etc., and jiva ot soul is true only in the case of the samsara jiva
ot empirical Self, even then it will lead to an etrroneous position
which is pointed out next. . '

| U TN ST oV i Ao |
TR FHILAT S{aT TfRam&EoT U3
Aha samsitatthanam jivanam tujjha honti vannadi .
Tamhi samsirattha .jiva tvittamavanna _ (63)
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T TR St qF Wi qoriea: |
JEATY TR ST FUcada=: 1§30
63. 1If, as you maintain, the samsdra-jivas, the empii:ical egos,
are identical with the characteristics of colour, etc., then these
empitical souls will be endowed with physical forms.
TF TNeEed Sal 98 SFauu qeRar | .
foreamrarrat f o St GRS T g
Evam poggaladavvam jivo taha lakkanena midhamadi
Nivvanamuvaga do vi ya. jivattam poggalo patto (64)
U JETeRs SlEeqdT SEuE HEEa: |
fraforaatsfy = sftecs gEres: amw: il
64. If, according to thy philosophy,; O Thou deluded one,
(soul gets physical form) then it is matter that assumes the form

of jiva in semsira and it is again the very same mattet that figures
i mirvpa, the state of liberation of the soul.

COMMENTARY

Thus it is maintained that even in the samsdric state, there
is no identity between the soul and the physmal qualities of colour,
‘etc.

If there is no identity between jiva and the qualities of colour
etc., then how is it possible to desctibe 7z accotding to the different
stages of sense-development as eckendriyajiva or one-sensed
organism, etc. The point is cleated up in the next two gahds.

uF = arfoer fafeor o sl T o= e staT
| qRERISIIET TSI UITHEEE Y

Ekkam cha donni tinniya chattiri ya pamcha indiya jiva
Badara-pajjattidard payadio namakammassa (65)
oF a1 § Afor 7 wwarf 7 dsafwaf st
FETATQAAL: TFTN ATFAT: g4 )
65. Living bemgs with one, two, three, four, and five senses,
gross and fully developed and their opposites (minute and undevel-

oped) are all detetmined by the natute of zdma karma ot body-
building &arma.
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g 7 foreawn sttagmon § HLngEs |
Ty TreHLfe qife F7 TR SET gl
Edehi ya nivvattd jivatthini du karanabhiidahim
Payadihim poggalamagihim tahim kaha bhannade jivo (66)
Gt et staeamnfr s |
gfaf: qEremiEarty: ®9 o S 1)
66. 'These classes of living beings ate the result of Zarmic
matter which constitute their operative cause. How can these
physical products be identified with soul?

COMMENTARY

In reality there is no fundamental difference between cause
and effect; for cxample, gold-leaf which is made of gold is of
the nature of gold and nothing. else. Similarly the vatious jiva-
sthana or classes of living beings are the result of nama Akarmuas,
the physical conditions which determine the building up of the
body. Since the causal conditions are physical in nature, their
products must also be physical. Hence they cannot be rcally
identified with the nature of the soul.
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