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PUBLISHER’S NOTE

The BrARATIYA JNANAPITHA has been founded by the
well-known industrialist and business magnate Seth Shanti Pra-
sad Jain and his talented wife, Shrimati Rama Jain, with a view
to recover 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 imiportant books
in Sanskrit, Prakrit, and Hindi languages. It has been the priv-
ilege of the Jnanapitha to receive from the very inception the
co-operation 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 guidance, ptimatily as a result of
his inspiration.

We are happy to commence our English series with the
publication of the Samavasara whose author Acharya Kunda
Kunda holds a unique position amongst the authors of Jaina Philo-
sophy and Metaphysics. The SAMAvYASARA is indeed a work of
outstanding merit and has attained unparalleled authority so far
as understanding of The Nature of the Self is concerned. Though
there have been quite a few editions of the SaMAvasari, the
present one is noteworthy because of the lucid exposition that
the accompanying commentary of Acharya Amrita Chandra
presents. Rao Bahadur Prof. A. Chakravarti has enhanced the
value of the wotk by his explanatory notes in a form easily com-
prehensible by the modern mind. In a masterly introduction
Prof. Chakravarti has brought out the essential features of Indian
and Western thought on this all-important topic of the Serr.
We have every hope that the present edition of the SAMAYASARA
will receive attention and approbation of all lovers of Indian
philosophy and of Jaina thought
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‘The following books ate already edited and are being sent
to the Press:—

1. Tattwartha Raj Vartika

2. Ganita Shastra

3. ‘Tattwartha Subodha Vriti
4. Dahsabhaktyadi Sangrah
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The following works are being edited by the Jnanapitha
scholats:—

1. Harivansha 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 Shti
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 ate based upon
Amtitachandra’s Atmakyati but some other commentaties ate
also consulted. Jayasena’s Tatparyavriti and Mallisena’s ‘Tamil
commentaty were also consulted. The extra gathas found in
Jayasena’s Tatparyavtiti do not give any additional information
nor do they affect the general trend of Atmakyati. Hence the
ptresent 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 introduction is divided into
three main groups; the nature of the Self dealt with in Western
Philosophy, the nature of the Self in Indian Philosophy and the
same topic according to Modern Science. A rapid survey of
Western thought beginning with the Greek philosophers is
given inthe first part of the introduction. The second part, Indian
Philosophy begins with a concise account of the Upanishadic
thought with which Sti Kunda Kunda appears to be acquainted.
The modern scientific approach towards the problem of self is
also given in the introduction. It is not a detailed account of
modern scientific thought; but here 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 Philosophets of the Victorian petiod wete
not sute about the nature of the self. Otsthodox Physists
and Physidlogists tteated consciousness as a by-product in the
evolution of matter and motion. Following this dominant
attitude of physical science, psychologists also tried to discuss



X SAMAYASARA

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
survives even after the dissolution of the body. Reseatches in
Clairvoyance and Telepathy and veridical dreams clearly support
the attitude of modern thinkers as to the sutrvival 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 Huxley. This must be considered as 2 good augury
because in war-worn wotld bankrupt of spititual values there is a
ray of hope that the Indian thought of perennial nature may feed
the spiritually starved wotld which is in search of some Jgenuinc
idea setving as a solace and hope for the spititually famished
humanity.

This book is published as the fitst of the English seties in
the Bharatiya Jnanapitha publications. This publication will
reveal to the wotld what Indian thinkers 2000 years ago had to
say about the problem of the Self,
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INTRODUCTION
SELF 1N EuroPEAN THOUGHT

Man’s development in all aspects may be described as an
attempt 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 undetlying urge. When we
turn to the West we find that the beginnings of philosophy ate
traced to the pre-Soctatic petiod of Greek civilisation,

Greek Philosophy h
‘That was a period of culture whete the Greeks had a form
of religion according to which their Gods, Athene and Apollo,
were supcrhuman personalities trying to help theit favoutite
Groecks by taking part in all their struggles. This naive popular
form of rcligion 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 appearing in the scene. Though he was
one of the Sophists himself, he was actuated by a higher ideal of
salvaging what remained of the destructive analysis of Sophism.
For this purpose he began to question and to find out fhe so-
called educated individuals of the Athenian society. 'This pro-
cess of questioning with the object of discoveting whethet the
opponent knew anything, fundamental about religion and
cthics was designated as the “Soctatic Dialectic”. He would
catch hold of 2 petson from the market place who was eloquently
haranguing about justice or goodness and questioned what he
meant by the Just ot the Good, When the opponent gives an
instance of what is just or what is good and defines the concept
on the safe principle, Soctates would confront him with an ex-
ception to that definition. This would force the opponent to
modify his definition. This process of debating will go on tll
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the opponent gets confounded in the debate and is made to confess
that after all he was ignorant of ‘he mature of the fandamental
concepts. By th15 process of cross examination Soctates exposed
the utter vanity and hollowness of the so-called learned 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 Soctrates 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 pes-
sonality and its nature.

Plato, a disciple and friend of SocrateQ was the most illusttious
figure of the school. In fact all that we know about Socrates and
the conditions of thought about that period are all given to us by
Plato through his immortal Dialogues. He systematized the vari-
ous ideas revealed by his master, Socrates. He constructed a philo-
sophical system according to which sense-presented experience 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 parable 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- ﬂlummatmg 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
emetges out of the cave he enters intoa wotld of brilliant light and
sunshine and comes across the teal objects whose shadows he was
constrained to see all along. Man’s entfy into the realm of reality
and realization of the empty shadow of the sense-presented world
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 world 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 impliesathe duality of human natute.
Man has in himself this dual aspect of parly living in the”,
wotld of realities and partly in the world of senses. Thev ’
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 wotld of ideas. On the basis of this conflict of
reason and the senses, Plato builds up 2 theory of ethics accord-
ing to which man should learn to festrain the tendencies created
by Senses through the help of Reason and ultimately regain his
lost freedom of the citizenship in the wotld of Ideas. The two
wotlds which he kept quite apart, the world of ideas and the world

of sense-perception, were brought into concrete relation with
each other by his successor Atistotle who emphasised the fact that
they are closely related to each other even in the case of concrete
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 Soctates, 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 religion. On account
of this pride of being the chosen people they maintained 2 sort
of cultural isolation from others whom they contemptuously
called Gentiles. A tribe intoxicated with suck 2 racial pride had
the unfortunate lot of being politically subjugated by -moze do-
minant races such as the Egyptians, the Babylonians, and finally
the Romans.

Christian Thonght

When Palestine was a province of the Roman Empire ruled
by 2 Roman Governor there appeared among the Jews a. teligious
reformer in the petson of Jesus of Nazareth, As a boy he exhi-
bited strange tendencies towards the established religion and
ethics 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 teappeats in the
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age of thirty in the midst of the »Jews with an ardent desite to
communicate hie message. When he began his mission, the
Jewish society was marked by an extreme type of formalism both
in religion and ethics. 'The scholars among them who wete the
custodians of the religious scriptures-Pharisees and Sctibes—
wete so much addicted to the literal interpretation of their dogmas
and institutions that they pushed into the background the undet-
lying significance and spirit of the Hebrew thought and religion.
In such a society of hardened conservatives, Jesus of Nazateth
first appeared 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, disregard-
ing the social etiquette. The elders of the Hebrew society
therefore were shocked when they found the so-called reformer
moving freely with the publicans and sinners. When challenged
he merely teplied that only the sick tequired 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 religion. He answered by saying, Sabbath is intended for
man and not man for Sabbath, thereby proclaiming to the wotld
in unmistakable terms that the various institutions, social and
religious, ate' intented for helping tnan in his spititual devel-
opment and have no fight to smother his growth and impede
his progress. He,enthroned human personality as the most
valuabl= thing, to serve which, is the function of religious and
ethical institutions. He told the Pharisees and Scribes frankly
that the kingdom of God is within. Though in this conflict
between the new reformer and the old otder of Pharisaism the
latter succeeded in putting an end to the life of the new leader,
they were not able to completely crush the movement. His
disciples tecruited from the unsophisticated Jewish society
firmly held fast to the new ideas of the Master and went about
all cotnets of the country publishing this new message. From the,
Roman province of Palestine they made bold to enter into Rome
the vety capital city of the empire and atdently preached what
‘they leatnt from ‘theit Master. They wete suspected to be a
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subversive organisation and persecuted by the Roman autho-
rities. Undaunted and uncrushed by petsecutionethe movement
was catried on in the catacombs till the new idea permeated to a
latge section of the Roman population. The Romans had hither-
to a naive realistic form of religion after 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 recruits to the new faith from the upper
strata of Roman society, till it was able to convert 2 member of
the Imperial household itself. The condition of the Roman
society was extremely favourable to this wonderful success of
the new faith.

The Roman Empire which had the great provincial teve-
nues pouring into the Imperial Capital converted the Roman citi-
zens from ardent patriots of the Roman Republic into debased
and demoralised citizens of the Imperial Capital sustained by
the doles offered by the provincial pro-consuls. They wete
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 more
powerful idea and certainly a more soul-stitring message.

The Roman Empire became the Holy Roman Empire in
which thete 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 batbarian hoardes of various
European races and converting them into chivalrous Christign
knights by a strict religious discipline imposed on them by jhe
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 kind of free intellectual development suspected to be of 2
nature incompatible with the established traditions of the Chutch.
This process of disciplinary suppression of the development of
human intellect went for several centuries which are designated
as the “dark ages” by the historians of Europe. But human intel-
lect can never be permanently suppressed like that.

Renaissance

Thete were mutmours and revolts within the Church itself.
The unwarranted assumption of the priest-craft that it formed the
intermediary between man and God was openly challenged.
This movement of reform within the Church had strange co-
opetative forces from other sources. In the field of astronomy,
Copetnicus introduced his new and modern conception of the
constitution of the Solar system which completely displaced the
old Ptoleymaic astronomy accepted by the Church. The earth
which was considered to be the centre of the Universe around
which the heavenly bodies moved for the purpose of shedding
light on the earth’s sutface, was relegated to 2 minor planet
among the several plantes revolving round the sun which forms
the centre of the Solar system. This astronomical revolution
suddenly introduced a new angle of vision opening up immense
possibilities of research revealing the wonders of an infinite
Universe.

Similarly the discovery of the new wotld by Columbus in-
trocdeced a revolution in geographical knowledge tevealing new
routes of travel and conquest unknown to Alexander the Great,
who had to turn back from the banks of the Indus because his
army would not move any further, as they thought they were
approaching the ends of the earth. To add to these two dis-
coyeties there ‘was the flight of the Greek scholats towards Rome
as 7 result of the conquest of Constantinople by the Tutks.
These Gteek scholars carried with them rich treasures of Athenian
culture, which was a revelation to the statved intellect of the
medieval Europe, an intellect which had nothing but the Chris-
tian Bible and Aristotle’s logic to feed upon. This wondetful
Athenian culture and civilisation had produced a fervout of
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enthusiasm among the few thinking individuals of medieval
Europe who devoted themselves to the developmgnt of the new
arts such as architecture, sculpture, painting music etc. ‘The whole
movement is called Renaissance ot the tebirth, when man dis-
covered his true nature. This movement of Renaissance incor-
porated with the religious Reformation usheted in the new wotld
of BEurope which was so fruitful of important rzsults, such as
the origin and growth of modern science, 2 new intellectual de-
velopment which completely transformed the modern world. The
growth of modetn science resulted in a conflict between the
established religion and the new Thought.

The intellectual development just after the Renaissance took
two different 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 necessaty intellectual
discipline for the reconstruction of philosophy.

Bacon and Scientific Method

Francis Bacon who felt the inadequacy of the old Aristotelian
method of intellectual discipline proposed a new method suitabe for
modern scientific research, in his book called “Novum Organon”—
The New Instrument. 'This new method suitable for scientific re-
search, Bacon describes in detail. According to him it should neither
be purely imaginary as the spider’s web spun out of its own body
not it should be merely mechanical collection of facts by qhset-
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
Nature for the benefit of man. Such a discovery of Nature’s

" sectets for the putpose 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 prescribes
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
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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 experimental 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, charactetistic
of mathematical propositions, they were considered 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 modetn wotld. 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 successfal conquest
of the realms of Nature by science resulted in complete elimina-
tion of mind of man as a factor for intetpretation of natural events.
This elimination of consciousness completely from the field of
tesearch ultimately resulted in scientific reconstruction of Natute
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.
There s no scope of intellectual intetference either to modify
ot to supptess the occurrence of natural events according to the
desires of man. The old thought which entertained the possi-
bility of interference with the natural events by supernatural
agencies was completely discredited as 2 pure mythology having
no place in the realm of Nature, whose constitution is revealed
to the student of Science. 'This inductive method adopted by
modetn science finally resulted in the generalisation of conser-
vation of mass and enetgy 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 physicale science was also adopted by
Charles Darwin to explain the phenomena telating’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 éxplana—
tion of the origin of species also relegated consciousness as an un-
necessary factor not required for the explanation of life pheno-
mena which he consideted 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 putely on the principle of mechanical
Law of Causation was designated Naturalism as contrasted with
prescientific thought which introduced supernaturalism. Such
was the state of modern thought at the end of 19th century.
But this triumph of Naturalism was openly challenged in the
beginning of the 2oth 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 century had led to the recognition
of consciousness as an important factor in the evolution process
of both biological and psychological and restored consciousness
to its own status of dignity and importance. Such a challenge
and the consequent recognition of the importance of consciousness
which is relevant to our general enquiries as to the nature of the
self will be dealt with later on.

Cartesianism Mathematical Methods.

In the meanwhile let us turn to Descartes. He was a mathe-
matician and philosopher and he formulated another method neces-
sary for the reconstruction of philosophy. Being a mathema-
tician he wanted to teconstruct metaphysics on certain foundation.
Just as Euclid started with certain undeniable and axiomatic
propositions.on the basis of which he raised the whole structute
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 certath preliminary conditions as neces-
sary preparatibn for such a course. He examines the contents
of human experience in otder to find out whether there is any-
thing of the nature of mathematical certainty, which cannot be
challenged by anybody. All the traditions and principles accepted
on the authority of a great petson or 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 vety
fact that every religious dogma or moral principle has a rival
or opponent 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 wotld
Descattes finds to be inadequate as the world of sense presented
expetience is liable to illusions and hallucinations and hence the
object of the sense presented wotld 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 thete no intellectual salvation?
Does such a sceptical analysis of our expetience leave nothing
to the student? Descartes says thete is one thing which is ab-
solutely certain. Even if we doubt every item of experience
the act of doubt cannot be denied. That there is thought even
when in the process of challenging expetience 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 arrived at the famous conclu-
sion Cogito Ergo Sum—I think, therefore, I am. Such a scep-
tical analysis through which Descartes approached the problem
of metaphysics led him to the thinking self as of absolute cer-
tainty whose reality cannot be doubted at all. This ptinciple
of Cogito Ergo Sum forms the foundation of what is known
as Cartesianism, 2 philosophical teconstruction just after the
Renaissance ifi Europe.

Because thought exists therefore the soul exists, is 2 pro-
position which emphasises the relation between 2 substance and
its essential .atttibpte 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-
cartes wanted to raise a superstructure was thus atrived at through
a sceptical analysis of human expetience. Having arrived at
this inevitable conclusion Descartes 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 nature from the ideas acquired through
sense-perception. The latter are 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. Nor
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 very beginning of man. Man from the very moment
of his origin should have started with this idea and hence Des-
cartes infets 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 very beginning. By
such an argument Descartes emphasises the reality of a perfect
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 world
which he dismissed on the supposition that it might 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 Perfect Being.
Such a being cannot indulge in deceiving his creatures. Hence
the external world must be accepted to be teal. The reality of
the extenal Wworld though admitted to be real is considered to
be entirely distinct from the soul. The external world which
consists of matetial objects is made up of a different substance
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aitogether——matter whose essentml attribute is extension. ‘Thus
Descattes tecognises two distinct substances, the thinking thing
and theextended thing. ‘These two substances constitute the whole
of reality. The physical realm made of extended things is
entirely based upon the mechanical principle of causation. Any
event in this physical world is necessatily conditioned by ap-
propriate 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 are
guided by a 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 Descartes’ philosophy. Though he recognises that these
two substances ate present in a human being, his body a part
of physical realm and his soul the thinking substance related 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 untelated to the thinking substance, is considered
to be purely a mechanical apparatus, unguided by a think-
ing thing. The animal is a 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 emphas1sed the kindred nature of
the man and animal. Once again we have to emphasise that the
thinking substance or the soul is the central doctrine of Cartesian
philosophy and this is televant to our study of the self.

Hi§ successor Malebranche took up the problem 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. FEach
is a closed system controlled by the operation of distinct laws.
In spite of this distinctness the behaviour of man illustrates the
sttange phenomenon that a particular change in the mind pro-
duces a cotresponding change in the body and vice vetsa.
How could thete be such a relation between two thmgs which
ate absolutely distinct from each other in natute and attributes.
‘The body is subject to the laws of the external wotld. the mind
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is the subject to the psychological laws and strangely these two
appear to be related in the human being. Thisis 4 problem for
Malebranche to explain. How could thete be a cotrespondence
between an event in the physical realm and an event in the mental
realm when they belong to the isolated systems. The solution
offered by him consists in his throwing the responsibility on
the shoulders of God for maintaining such a cortespondence
between events belonging to two different and isolated systems
of reality.

According to Malebranche, God so atranges things that
there is a parallel and harmonious correspondence between events
in the physical realm and events in the psychical realm. Such
a solution of a harmony secured through divine intervention was
found inadequate. His successot Spinoza, the famous God in-
toxicated philosopher took up the trend of thought as left by
Malebranche and developed to a wonderful pantheism. He
found the dualism of substances, thinking thing and the extend-
ed thing, which was the legacy of Descartes to be an inadequate
explanation of expetience, necessitating the intervention of a
third substance to make the relation between the two intelligible.
Spinoza thought such a multiplication of substances to be putely
unnecessaty. According to Spinoza there is only one substance,
God, endowed with a number of atttibutes of which the exten-
sion and thought are but two important attributes. All phy-
sical objects in the external world are but modifications of this
ultimate substance through the attribute of extension and_all
the living beings, the souls are again the modifications of the ulti-
mate substance through the other attribute of thought. The theory
of harmony through divine intervention introduced by Male-
branche for the purpose of explaining human behaviour was
considered to be quite irrelevant and unnecessary by Spinoza.
Man being a modification of the ultimate substance must exhi-
bit corresponding changes both in extension and thought, the
-ultimate substance being the necessary condition for cotrespond-
ing changes. Thus the thinking substances with which Des-
cartes started passed through the two natured man of Malebran-
che and ended with the all-absotbing pantheism of Spinoza.
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The Spinozistic pantheism though extremely fascinating did not
last long. It geduced human petsonality to an entirely inadequate
and unimportant position and whenever there is such a detetio-
ration of human personality thete 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 restore the reality of individual personality.
He did not relish the theory of an all devouring ultimate subs-
tance. Hence according to Leibniz the whole system of reality
consisted of monads or individual units, some of which ate think-
ing monads and othets with a dotmant thought. Thus though
thought is the necessaty charactetistic of all monads it was
explicitly present in some monads and in othets it existed in a
latent form. These lattet 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
Leibniz though he threw ovetboard the utlimate God substance
which Spinoza introduced to bring about the unity. Accotding to
Leibniz the unity is the identical nature of the monads throughout
the realm of reality, though some of these constituted the appa- .
rently unthinking physical objects as contrasted with the think-
ing monads ot 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 teduced the
wotld to an infinite number of monads has introduced 2 problem
in itself. Leibniz’ monad was considered to be completely self-
sufficeint. Development of thought was purely an internal affair.
Even in the matter of sense presentation Leibniz does not believe
that the monad has an access to the external wotld. The monad
is windowless and completely shut up within itself. Thereis no
external wotld ot 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 perceive the same tree ot stone in the external world. Monads
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being windowless, the common perception of single object in
the external wotld will remain unintelligible bscause there is
no petception at all, much less a common perception. Petrcep-
tion is an inner development in the monad and hence the supposed
common petception of the same thing in the external wotld could
only be intetpreted as a cortespondence in the petceptive cons-
ciousness of the vatious windowless monads unrelated to one an-
other. Here Leibniz introduces his theory of pre-established hat-
mony which is merely 2 modified form of Malebranche’s theoty of
divine intervention. When the monads wete first created they
wete so arranged that each developed in its own way and main-
tained a correspondence with the other monads which develop-
ed in their own way. In order to illustrate this pre-established
harmony, Leibniz compates Monads to several clocks which
may show the same time though unconnected with one another.
The different clocks may be wound up and may be set up at a
particular time and they will all show the same time at subse-
quent petiods, not because they are connected with one another,
but because their mechanism is so consttucted that they are bound
to show an inevitable correspondence. This he calls pre-esta-
blished harmony which he introduced for the purpose of explain-
ing the mysterious correspondence in experience among the vari-
ous windowless monads.

Tue EnGLISH EMPIRICISM

Let us tutn to the empirical philosophy of Locke, Betkeley
and Hume. Here we have a complete change of attitude. In-
stead of trying to understand the nature of the substance, the
Ego, the English empirical philosophets confined themselves
to the analysis of human undetstanding. Technically there is
a shift from the ontological point of view to the epistemologi-
cal point of view. Here is an attempt to comprehend the nature
of the self by trying to analyse the nature and the ptocess of know-

"ledge and by examining the nature of the contents of knowledge.
We saw that the Cartesian philosophy was based upon what is
called in the innate idea, the idea of the Supreme and the infinite
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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 there is nothing
in the mind which was not obtained through the senses.
Hence all the contents of the human undetstanding may be traced
to sense petception. The mind itself is compared to a sort of
photogtaphic camera with the sensitive plate inside the mind on
which the sense impressions are created by the stimuli from the
environment. What the mind perceives is just the impression
on this sensitive plate caused by the objects in the external world.
The mind itself being a passive receptacle of impressions from
outside and the contents of the mind must be ultimately traced to
the impression caused by external 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 referred by the mind to the external
objects. These are called secondaty qualites as contrasted with the
ptimary qualities of extension etc. 'The spatial object petceived by
the senses thus appeats to be 2 complex constituted by the spatial
propetties of extension, solidity—etc., and the sense created pro-
petties of colour, taste, smell etc. According to Locke, the latter
secondary qualities are purely mental and are ptesent in the mind
alone though they ate tefetred to external objects. The object
existiag in space has only space qualities without these secondaty
qualities. Thus the extetnal object is analysed into two groups
of propetties, the primary propetties residing on the object in
the external world and the secondaty qualities as colour, taste
and smell are really present in the mind though referred to the
external object by the mental habit. By this analysis Locke empha-
sises the importance of the stimuli from the external world and
reduces the mind or the self to a tabula rasa an inactive
passive receptacle for impressions and converts the ,objects of
the external wotld into colourless entities' though endowed with
spatial properties. ‘This bifutcation of expetience partly consist-
ing of coloutless external objects and partly consisting of
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mental impressions inside the consciousness is taken up by his
successor, Berkeley. )

Betkeley, being a cletgyman is influenced by his teligious
predilections. He is not satisfed with Locke’s classification of
propetties as primary and secondary. Even the spatial propetties
which Locke considets primary and which ate supposed to reside
in the external world are teally dependent upon the nature and
function of the petceiving agent. Intrinsically thete is no
distinction between the spatial qualities of the object and the pto-
petties of colout, taste and smell. The whole group of propet-
ties thus being taken to be mental images, the only form of
reality consists of 2 number of perceiving spirits for thereiis no
external reality of objects. The spirit and its ideas constitute
the experience of the individual self and the whole world and the
nature is but the perceived body of the supreme spirit, God. Just
as one individual spitit appeats to another individual spirit as an
embodied entity so the supteme spirit of God appeats to the
individuals as the wotld of Nature which is really the body of
God. Thus according to Betkeley, the external objects cease
to exist and the reality consists of an infinite number of indivi-
duals, spirits presided over by the Supreme Spirit. One spirit
appears to another in the form of body whereas the body itself
is teally the mental image in the mind of the perceiving spirit.
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 infeggnce
is unwatranted and erroneous. What we surely know is our own
spirit and the ideas present in mind which we wrongly assume to
be the objects of the external world. This empirical idealism
of Betkeley is taken up by the Scotish philosopher, Hume.

Hume, is not influed by teligious bias. He carries the em-
piical analysis tigorously to its logical conclusion. He accepts
Berkeley’s analysis of the external wotld as sound. The contents
of the mind are but idess. Imagining them to be objects in the
external world is certainly unwarranted and erroneous as is main-
tained by Berkeley. But Berkeley’s certain assertions about the
natute of the spitit 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 different result.
“For whenever I turn my attention inwards” says Hume “I stum-
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
esternal world disappears but also the supposed undoubted
entity called the spirit or the self which could not withstand the
logical analysis of experience. 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 spirit or the soul is as unwarranted 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 wotld and the existence of
a self ate thus dismissed to be unwatranted social prejudices by
Hume, social prejudices which cannot be accepted as philoso-
phical truths. Thus Locke’s empiricism ends logically in the
Hume’s Nihilism according to which thete 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 determined 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 occurs 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.
There is no reason why B may not occur after X ot Y. There is
no fundamental teason to prove that B will ‘occur only after
A and not after any other event, X or Y. 'Therefore the Law
of Causation which is made so much of by modern science is also
converted by Hume’s analysis to be 2 popular prejudice based
upon the mental habit having no rational foundation. This
nibilistic conclusion of Hume is exactly parallel to the Buddhistic
conception of expetience in Indian thought. Buddhism also
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is a sort of Nihilism for which neither the external world nor the
Self or Atma has any treality. What really exists is a stream of
momentary and mental impressions and nothing more. ‘Thus
the English empiricism practically ends in the denial of both
the self and the external world.

THE GERMAN IDEALISM

Hume’s sceptical analysis resulted in reducing 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-
deted 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 obsetrve for example the angles of a
triangle are together equal to two right angles. Merely because
the fact that this proposition 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-
satily binding on the human intellect to be absolutely true. This
sceptical result obtained by Hume was the statting 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 Descartes nor the sceptical philoso-
phy of Hume would be a satisfactory solution of the metaphysical
problem. Kant therefore attempted to reconstruct metaphysics
. in such a way as to avoid both these extremes. As he himself
confesses “The starry heavens above and the moral law within
always fill me with awe and tevetence”. His task as a philosopher
thetefore is to explain nature and constitution 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 book of Practical
Reason. His attempt to salvage metaphysics from Humean
scepticism consttzing him to examine first the foundations of
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mathematics. Are the mathemAtical propositions really necessary
and true or aré merely contingent and probable statements.? He
is not prepared to accept the latter alternative. Hence he con-
centrates his attention to find a suitable explanation for the necessary
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 thete-
fore resolves 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 a2 new method. The external world no
doubt is the region of sense stimuli. But the object petceived by
the sense is the result of 2 combination between the stimuli suppli-
ed from the external source 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 fotms contributed by the mind while it is engaged
in the process of perceiving extetnal objects. The extetnal world
as seen by us is thus the result of two different factors, one the
sense stimuli from an external soutce, the other the space which
the mind impresses upon these sense stimuli. Thus no object
can become an object of petception for us unless it is compelled
to tke-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 necessaty property with all petceived objects in our
sense-presented experience. This wotld of experience therefore
must necessarily 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 properties ate similarly inevitable
and necessaty in a sense presented expetience. It automatically
follows according tq Kant that spatial propetties which ate neces-
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sary and inevitable form the foundation of mathematics. Hence
mathematical propositions since they ate based updn 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 under-
standing mind contributes certain other elements which he calls
categoties, the most important of which is Causation. Since
the construction of experience 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 work
of the whole edifice, according to Kant. Hence causation is
the inevitable and necessaty frame-work of human experience and
events therein must necessarily happen according.to this causal
sequence on which the whole structute rests.  Thus after securing
a foundation for the principle of causation in the very structure
of human experience, Kant surveys the whole of experience which
is the result of mainly the activity of the mind in contributing
the forms and categories 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 proeecd is
inaccessible to the mind and therefore 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 necessarily
be unknown. This thing which is outside our expetrience and
which is unknown and which is the soutce of sense stimuli,
Kant calls the “Thing in itself.” Similatly the mind we are
aware of is the one engaged in its operational activity in the &-
perience. What the mind is when it is not so engaged in the
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fabrication of human experience is unknown, since it is also out-
side the humah experience. Therefore the Ego in itself also is
beyond our knowledge as the Thing in itself. The Ego in itself
and the Thing in itself since both lie outside our experience must
necessatily be unknown to us and hence we cannot state anything
about them. Nevertheless we are certain of their existence though
we are not awate of their nature. This unknown region of the
Thing in itself and the Ego in itself is the region of real existence
according to Kant which is the “Noumenal” region as contrasted
with the phenomenal natute of our expetience. Thus our ex-
perience is confined to the phenomenal region whereas the ulti-
mate reality is the region of Naumena of the thing in itself and
the ego in itself. 'This result obtained by Kant is rather unsatis-
factory. 'The ultimate region of reality remains unknown for
ever and what we know is the phenomenal one which is merely
an unimportant appearance resulting from the operation of the
mind upon the stimuli supplied by thing in itself. Thus we ate
destined to be shut up within the phenomenal experience never
hoping to come out beyond this magic circle. Kant’s attempt
to salvage metaphysics from Humean scepticism thus results in
an inevitable agnosticism according to which man can never
know the nature of reality and must be satisfied with the unim-
portant illusory appearance of the phenomenal world. In spite
of this unsatisfactory conclusion, Kant proceeds with an undaunted
spitit to reintroduce some of the important moral concepts which
got'exploded in the first past of his Critique of Pute Reason. The
conclusion of the Critique of Pure Reason does not permit Kant
to speak with any amount of certainty as to the nature of Ego,
whether it is mortal or immortal, whether its ultimate destiny is
to achieve the combination of virtue and happiness. He frankly
says that according to pute reason we can never be certain about
this. Inhis Critique of Practical Reason many of these concepts are
admitted by the back door which were driven out by the front
door. He proceeds with the assumption that virtue must neces-
satily be associated with happiness. If virtue is not associated
~With happiness ultimately there can be no moral foundation at
all. Butin ordinaty experience, virtue is not always associated
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with happiness. That is why in eases of weak men they forsake
virtue in pursuit of pleasure, because they find that® virtue is not
always rewarded with happiness. This contradiction of moral
expetience, Kant attempts to solve by his metaphysical suggestion,
the ultimate summum bonum of life necessarily be the combination
of virtue and happiness. This would happen though not now
ultimately in some far off future. If this proposition is accepted
it necessarily follows that the short span of life which man enjoys
in the phenomenal world persists beyond the phenomenal birth
and death and hence the immortality of self should be accepted
if the moral proposition that virtue and happiness coincide some-
how is to be accepted. Thus according to Kant in order to justify
moral life of our existence we are bound to accept the reality and
immottality of the self which could not be guaranteed according
to the pure reason of his first book. Thus in spite of the Agnos-
ticism in his first book he attempts to restore the centre of gravity
in the second book, the Practical Reason, whete he tries to explain
the reality and immortality of the self and provides rational justi-
fication of his moral pursuit in search of happiness. In spite
of his setvice to religion and morality his metaphysical system as
a whole remains unbalanced since it rests upon a meaningless
dualism of Naumena, the Unknown Reality and the phenomena,
the unimportant illusory experience, which is the only source of
knowledge for us. |
Kant’s philosophy is taken up by his successor Fichte.
Fichte directs his attention to the criticism of the Thing in itself.
The Noumenal wotld which was considered to be the ultimate
teality by Kant which was also said to be unknown and unknow-
able Fichte considered to be an unnecessary metaphysical en-
cumbrance. Why speak about the thing which is unknown
and unknowable? What is the value of your statement as to
the existence of such a reality ? Since nothing is known as to its
existence and its nature, Fichte dismisses that as unworthy of
metaphysical consideration and confines himself to what Kant
- called the phenomenal world of appearance. Therefore Fichte
recognised the ego and the phenomenal world which it constructs.
He does not worty himself as to the source of the sense stimuli.
3
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What we ate searching about isethe wotld of the objective reality.
This world 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? Accotrding to Fichte this is
necessary 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
gtow to its full stature of moral personality. Thus with
Fichte there is nothing more than the self and the phenomenal
wotld 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 metely the self and the phenomenal
world of experience which it creates, a result more or less same
as the Berkeley’s idealism in English empiricism. This dis-
missal of the foundation of external reality and converting it into
metely 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 motal
idealism, Nor 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 restore the ultimate unity of
teality and to avoid the inconvenient corollaty of mistaken
bifurcation. He does not like to postulate the reality as unknown
and -unknowable far off from the wotld of experience. He can’t
think of a reality detached from the world of experience. The
teality must be in the world of ekperience and thete must be an
intimate relation between this treality and what Kant called the
phenomenal appearance. The thing in itself dissociated from the
wotld of appearance and appeatance dissociated from the under-
lying reality, both ate meaningless abstractions according to Hegel.
The appearance is just the appearance of the reality and the
reality cannot exist apart from and independent of its appearance
which is but its manifestation. The contradiction between the
zeality and appearance is but the result of mental abstraction,
and as such has no basis in 2. genuine metaphysics. The function
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of metaphysics is to understand the significance of our great
expetience and any conclusion that nullifies the reality of our ex-
perience must be self—condemned. Hence Hegel tries to bring
back the reality which was located in a far off beyond by Kant
and restore it to its legitimate place in the wotld of experience.
According to Hegel the great wotld of experience consists of or-
ganic entities which are characterised by continuous growth and
development. Otganic 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 particular tree or
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. Further 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 refers 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 otganism is the illustration
of this dialectical process. If you fix your attention to a patticular
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 nature 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 grewth, no reality. Yet the change must be consistent with its
thesis. A margosa plant all of a sudden will notput on the charac-

=



xxXVi SAMAYASARA

teristics of a mango tree. That will be a mass self-destruction.
No reality %n mnature 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 mysterious process of synthesis which maintains the ultimate
identity and unity throughout the process of this change. This
dialectical process which we found illustrated in the life of
a 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 our experience is characterised by this process of
change, a change which is held together by an undetlying inevitable
identical unity. Identity in the midst of difference, unity in the
midst of multiplicity, reality in the midst of appearance ate the
significant phrases used by Hegel in describing the nature of
teality. 'To speak of identity in isolation from the diversity ot
unity apart from multiplicity ot 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
th sc though they are set up in metaphysical throne by careless
thinkers. ‘They must quit the realm of abstraction and come back
to the wotld of experience where alone they can live and have
significance. ‘This realisation of teality in its proper place in the
. realm of expetience and the recognition of its importance in the
midst of appearance and diversity must be considered to be the
greatest contribution of Hegel to modern philosophy. He
accepys the Kantian doctrine that experience is the tesult of the
activity of mind though he rejects Kantian abstraction of reality.
When viewed from his own dialectical process this world of
expetience 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 experience is the dialectical
manifestation of this ultimate Idea. This ultimate idea is also
called the Absolute, a term which has become mote popular
among the philosophers. -The absolute s ultimate reality, the
manifestation of which is expetience of this great wotld, The
-great wotld of experience therefore 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. It immensely influenced the
world 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 necessaty panacea for the intellectual troubles created
by the earlier 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 experience 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 instance in the manifestation of the State
organisation. ‘The ultimate result of this State absolutism 6f Hegel
reduced human personality to the status of building material for
raising the edifice of a State. Man is but a brick to be ftilised
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 a2 means for any end. Hegel’s absolutism completely
- changes this picture and reduces man to be metely the material for
building up the State. Man detives 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. Thus from a genuine metaphysical contribution,

9
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a perverse political philosophy is developed which petvaded the
whole European culture and avilisation and resulted in the two
destructive world wats.

The other development of this Hegelian absolutism is in the
economic direction. Karl Marx, the founder of communism claims
himself to be a disciple of Hegel. His masterpiece ““The Capital” is
the Bibe of the Communist. He postulates that the socio-political
development is according to the process of the Hegelian dialectic-
matetialistic. Tracing the growth of economic development up
to 19th Century, he points out the intrinsic contradiction between
capital and labour and emphasises the intrinsic identity and unity of
both. The capitalist who controls the productive machinery is but
the creature of labour and as such should be made subordinate
to labour which is the ultimate creator of wealth. The economic
organisation which allows the concentration of wealth in the
hands of a few capitalists who happen to control the productive
industries and who engage thousands of labourets to run the
machinety according to Matx is an iniquitous economic system.

Hence the restoration of the economic organisation accord-
ing to Katl Marx must consist in restoring the true controlling
agency to that power which creates wealth, i.e. the labour which
creates wealth must necessarily be controlling agency of the
capital and must run the industtial organisation. The creator
of wealth must have the right to conttol it and to enjoy it. 'This
economic tevolution is also the result of Hegelian absolutism
in subjugating the organisation of society. Thus the modern
civilisation of Europe which started with Hegelian absolutism ex-
hibits both the beneficial influence as well as the baneful influence
- of the Hegelian absolutism.

I
SAMAYASARA
IntrODUCTION II-SELF IN INDIAN THOUGHT
Before we begih the systematic study of the Darsanas let us

try 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 from thtee sources. (1) The
later Sambhitas, the Brahmanas, and the Upanishads. (2) Jaina
literature secular and religious. (3) Buddhistic literature secular
and religious. A broad survey of the first gtoup certainly indi-
cates the existence of a rival school of thought side by side with
what may be considered the main current of orthodox think-
ing. This eatly protestant school among the Aryans had its im-
portant influence in moulding the thought of the Aryans in general,
sometimes because of its strong opposition and sometimes be-
cause of sympathetic reconciliation. Roughly speaking this school
of Aryan Protestantism may be associated with the Kshatriyas
of the Tkshavaku line whereas the Aryans of the Kurupanchala
may be identified with the orthodox school. In this connec-
tion it is better to temember that the term orthodox simply means
implicit acceptance of the ritualism of Vedic sacrifice whereas
protestantism merely means opposition to the sacrificial ritualism
either in 2 complete or a partial form. This Ikshavaku house of
Kshatriyas is associated with Ayodhya, in the country of Kosala.
Puranas as well as the literatute of the Jains and the Buddhists,
all vie with one another in 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
members of the ITkshavaku line were elevated to the avatarship
of Vishnu. In describing generally the characteristics of the
Raghus, Kalidasa says “The Raghus duting their youth are
engaged in study, duting the petiod of manhood ate engaged
in theit daily household life, in old age renounce the house-
hold life and become Munis and finally relinquished the body
after performing Yoga”.

In Sambhitas the self ot atman only means that self existing in free
form of spirit. It is the life of all lives and the moving power of all
things. This idea of the atman is further elaborated in the Brah-
manas and the Upanishads until it is made to absotb all the other
ideas and it means the only real existence. In the beginning the world
was theatman alone. There was nothing else near toit. It thought
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“let me create the universe” and the universe was created. Hete
also atman figuses as the Lord and King of all. “As the spokes
of a wheel in the chariot so all the souls of the wotld ate fastened
in one that soul the Gods adote as the light of all lights. That
divine self is not fully gtasped by tradition nor by undetstanding
notr by all revelation. ' It is him whom the self chooses. By
him alone is the self to be grasped”. Spititual immortality consists
in the petceiving of the Divine self the atman as the only existing
thing. The- other conception that runs parallel to this until it
finally 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 aid of Gods. This hymn or Prayer
is endowed with a mystic power an occult force which inevitably
binds the Gods towards men. This meaning of the word Brahman
slightly changes and becomes applicable 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
priest who uttered the sacrificial mantra. Thus the term Brahman
became identified with the sactificial ptiest. Finally this term is
used to designate a person of a patticular community whose
general occupation would be sacrifice. The term now became a
term of masculine gender and that is the present significance in as
much as it refers to 2 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 prayer is constantly used in the
vedic hymns and in the Brahmanas. This magic power denoting
some thing of spiritual otder behind the visible universe forms the
foundation of Brahman 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
measure is the Barth and it is this significance which becomes .
prominent in the Upanishadic period. Throughout the Upanish-
adic texts we find this as the ruling conception. Towards the
close of the Upanishadic petiod thete is the identification of Brah-
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man with atman. These terms ate indiscriminately used to refer
to the ultimate reality of which man and the natyre are but the
special manifestations. “From him the universe springs, to Him
it returns.” “Thou art the self of all and maker of all.” In
Maxmullers’ words “it was an epoch in the History of the Human
mind when the identity of self with the neuter Brahman was for
the first time conceived though the name of the terms the ultimate
reality which is the import of both is very often referred to as
Sat—existence. Tatwamasi—that thou art. This famous Upanish-
adic formula represents the development and the final identifi-
cation of the terms atman and Brahman. Then it becomes a
transcendental concept thereafter. 'The significance of personality
which was associated with atman gets submerged in the neuter
concept of Brahman. The Upanishadic Brahman is said to be
beyond description. It can be described only negatively. It
is fiot man or woman nor is it neuter. It is 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 mote of this.

The Age of the Upanishads—The Upanishadic age has cettain
matked characteristics peculiar to itself and not found either in
the Samhita or Brahmana petiod. Duting the Rig Vedic period
the Aryans were mainly of 2 homogeneous society. Their Gods
were magnified human beings actuated by human sympathies and
sharing even human failures. The vedic singer invoked their
aid both in war and peace to fight the enemy and to promote
his own prosperity. This age cortesponds to the Hometic age in
the Greek civilisation. All this primitive simplicity disappeats
when we enter into the Upanishadic petiod. Here we bave 2
different order of society. We ate no more with the Aryans whose
life was mainly pastoral, whose wealth was cattle and who spent
most of their time in offering sactifices to Indra or Agni and drinking
their favourite soma. To btring the Greek parallel once again we
are quitting the wotld of Agamemnon and Odysseus and entering
the world of Soctates and Euripides. Now we are concérned with
a people already divided into different sects and we are face to face
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with a race highly contemplatlve Sacrifices and tituals do not
retain 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 atmosphere is sutcharged with sophistical ideal-
ism. In short we are in the centre of the world of Indian
sophists who are actuated by theoretic 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 during the period of the
Brahmanas. The Vedic bard has somehow lost his enthusiasm for
life. The joy of living present is somehow surreptitiously replaced
by the ennui of life. Life in this wozld is nothing but a 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
whirligig of life, endless and aimless rotation of births and deaths
is considered by the upanishadic thinkets 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. Further
the social organisation has resulted in the establishment of
certain religious customs as well. Besides the differentiation
into several castes the upanishadic society trecognised four
distinct stages of individual development. This evidently
refers to a process of spiritual probation and development to
which evety one itrespective of birth was entitled. The period
of youth is to be spent as a Brahmachati when the young man is
to be educated under the personal guidance and supervision of
a master. Duting this period he has to live away from his home
in his master’s ashram. Learning and setvice 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 mannet. 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 property, 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 contributes to the general welfare of society.
But he is not to be here fot ever. ~He has to entet the third stage
of his life. He is to become a parivrajaka ot a religions mendi-
cant wholly devoted to the spiritual 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 ot nagara staying in the adjoining vana or woodland.
On account of this habit of dwelling in the Udyanas or Vanas
outside the city, the third stage is very often referted 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 perhaps refer to the third stage, Vanaptastha. It calls
to our mind a picture of life closely akin to that of St. Francis
of Assissi in the medieval Europe. His associates wete the beasts
and the birds of the forest. He had untrammelled spiritual
peace, that passeth understanding in the undistutbed solitude of
forest full of charm. It is something like this that we have to
fimagine as the characteristic of the Upanishadic period. We
are ushered into a world of congregations of preachers and dis-
ciples, the former elaborately expounding, the latter reverently
listening t6 the theosophic rahasya otherwise known as Upanishadic
secrets. ‘The change from ‘the world of sacrificial ritual to the
world of philosophic speculation brought with it new claimants
to honour and Truth. The sacrificial mantras and the sacrificial
procedure were 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 formw/i. 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 or perhaps the fruits of life ate eaten to surfeit by them.
The Kshatriyas wete the first to expetience the emptiness of life
and to turn their attention inwards in search of the underlying
spiritual principle, atman or Brahman. Whatever be the social
conditions that brought about this new outlook on life this
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much is certain that the Kshatriyas of the Upanishadic age wete
mainly engaged in the speculation about man and the universe
whereas traditional sactifices were still important to the priestly
class. Perhaps this is not quite an accurate description. Even
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 thinker with the
object of ‘getting initiated into the new wisdom, the atma vidya.
This ctaving for the Brahma vidya becomes almost universal.
The whole age is thrown into feverish activity intellectually and
evety one desires to participate in the new knowledge—pat
excellence as against the eatlier learning associated with ritualism,
Like a pillar of light this new paravidya was leading the Aryans
into the promised land of wonderful philosophical wisdom which
constitutes the treasure of Atyan learning and to which all the later
systems of Indian thought point out with pride as the source of
authority and inspiration. )

The meaning of ‘Upanishad’—The term as used in the Brah-
manas normally denotes the secrets of some wotd ot text. But
in the Brihadaranyaka it is alteady used in the plural as the dé-
signation of a class of writings no doubt actual existing. Thus
the term came to be used to denote the writing containing the
secret doctrine. The exact primary sense of the terfn 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 2 select number of disci-
ples. Secondly it is the title of a work on such 2 sectet doctrine.
Oldenberg traces the word to the original sense of worship. Ac-
cording to this interpretation Upanishad primarily means a sectet
form of worship. Deussen combines both these interpretations
when he explains the meaning of the word. For him the word
otiginally meant a secret word ot 2 secret text. Then it came
‘to refer to sectet import of sectet doctrine. ‘This ordet of mean-
ing is improbable as is suggested by McDonald. The term is -
explained by Sankara in his commentary as that which destroys
ignorance ot that which leads to the ‘knqwledge of Brahman.
Indian writers use the term in the sense of secret docttine ot
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Rahasya. Upanishadic texts are.generally refetred to as Para-
vidya, the great secret. 'The Indian usage distinctly implies some-
thing 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 during 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
reluctance. 'The fathet would select his eldest son as his fit dis-
ciple. If the disciple is a stranger to the master the applicant
has to serve several years of probation before he can be initiated
into the mysteries. Even among the learned men evidently 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 undetstood
only by the initiated. This fact explains why the term is used
in the sense of a sectet word of text.

The Date of the Upanishads—1000 to 500 B.C.:—The Upani-
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 eatliest 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 actoss so many centuries would
be neither scientific nor useful. Indian commentators such
as Sankara recognised certain Upanishads as genuine and wrote
commentaties on them. Scholars generally confine themselves

~ to such Upanishads as ate recognised by the well known commen-
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tators. Even here thete is no consensus of opinion. Tradi-
tion speaks of*ten Upanishads; whereas different commentatots
mention different numbers. If we confine ourselves to the most
important and the recognised ones we can say this much of their
period of composition. ‘They are distinctly antetior to the rise
of Buddhism. So we can safely mention that the Upanishads, the
important of them at least, must be placed eatlier than the sth
Century B.C. Canwe say anything as to the beginning of these Upa-
nishdas? The petiod generally accepted by Orientalists is about
1000 B.C. Hence the duration from 1000 to 500 B.C: would pro-
bably represent the petiod when the Upanishads wete composed.
The Origin of the Upanmishads.—An interesting controvetsy

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 ritualism based upon sacrifice. The
question therefore atises, “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
learned Btfahmins 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
offers to expound the knowledge of Brahman to the king Ajata-
sattu of Kasi. But his explanation is rejected by the king as
erronequs whereupon the vedic scholar presents himself as a
disciple to the king to be instructed in the knowledge of Atman.
The king does accordingly prefacing his exposition with the re-
matks that it is a reversal of the rule for a Brahmin to enter him-
self as a pupil under a Kshattiya in ordet to have Brahma know-
ledge expounded to him. Again in the Chandogya, a king fig-
ures as the teacher to a priest whom he addresses as follows:—
“Oh Gautama! This docttine has never upto the present time been
in circulation among the Brahmins. ‘Therefore in all the wotld
the Government has remained with the wartior caste.” From
these passages scholars like Deussen and. Gatbe conclude with -
a very high degtee of probability that the doctrine of the Atman
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standing as it did in such shatp centtast to all the principles of
Vedic ritual was taken up and cultivated primarily nét 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-
trovetsy we have to remember certain important and relevant
facts.

Even earlier than the Upanishadic period, in the period of
Brahmanas we have traces of rivalry between Brahmins and Ksha-
triyes. 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 occuts the story
of the advance of Aryan civilisation over Kosala and Videha,
preserves 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 were less completely
brought under Brahmin supremacy as the rival systems of Jainism
and Buddhism indicate. Among the Kosalas, Videhas and Maga-
dhas the Kshattiyas were ranked above the Brahmins. The so-
cial supremacy of the Kshatriyas in these countties is further
corrobated by the fact that the later Vedic texts display towards
the people of Magadha a marked antipathy Whicli may be reasonably
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explained by that people’s lack of orthodoxy which may pet-
haps be traced as far back as Vajasaneya Samhita. In this Sambhita
(the easlier of the Rig Samhitas) we have a contemptuous reference
to the cutrent language used by the Magadhas which pethaps
indicate the use of ‘prakrit’ in those parts. Even in the Brah-
mana period there 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 sacrificed naught be-
came more righteous.” “No sacrifice then came to the Gods
from the world.” The Gods thereupon said to Brihaspati An-
girasa—‘Verily 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 referred 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
other important names mentioned therein also appear to be Ksha-
triya names. In Satapatha Brahmana there is a reference to the
fact that king Janaka became a convert to Brahminism—a fact
which indicates the traditional Brahminical lore reasserting itself.
The founder of Buddhism was himself a Kshattiya of the
Magadha country. He was a contemporary of Mahavira. Thi
latter is claimed by the Jains as the last of religious teachets. 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 predecessor. 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 one of the Kshattiya founders of Jainism
belonged to Kasi. If we remember that the central doctrine of
Jainism “Ahimsa™ originated-as a protest against Vedic sacri-
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 earlier founders of Jainism. The Brahmana literature
as we already saw had a sinister reference to the people of Kasi
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tance for the Jainas. Jaina traditipn speaks of Videha as a Nitya-
punya Bhoomi, a place where Dhatma is always flourishing. The
Jaina teachers who succeeded Mahavira, whenever they had any
doubt on scriptural matters, went to Videhakshetra to clear these
_ doubts. The very place which is pointed as the abode of heterodoxy

is held in high esteem according 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 circumstantial
evidence supporting the theory that Atma Vidya—the central
doctrine of Upanishadic culture first arose from the Kshatriya
as a sort of protest against the Vedic sacrificial 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
supetior 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 Kshatriyas of those ages. Both were Aryans and both
defended their culture and civilisation from non-Aryan 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 leatn 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 ate completely tutned. Yagnavalkya a gteat teacher
in Btihadaranyaka 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 a master-
intellect successfully incorporated the new| doctrine into the
old. 'Kshatriya protestantism in the reform of Atma vidya was
completely assimilated that it ceased to exist as an independent
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movement, a phenomenon which is often repeatéd in the later
history of 3¥ndian thought; for example Sankara completely
assimilated Buddhism which led to its extinction. This con-
jecture is {urther supported by the nature and development
of the Upanishadic thought itself. On account of reconvet-
tion cf Janoka to the old orthodox ritualism which evidently
imglies an effected compromise between two fival schools, ra-
dical refosmers of the extreme left, had to secede entirely from
the orthodox centre. They persisted in their protestantism
and emphasised their opposition to sactificial ritualism as a te-
sult of which we have the bitth of Buddhism. Reading facts
in this light would agtree well with the theory suggested by some
oriental scholats on the evidence of the Upanishadic passages
themselves that the Upanishadic doctrine of Atma Vidya first
started in the Upanishads as a protest against the sacrificial rites
of the Vedas and there afterwards assimilated and recognised by
the priestly class as well. '

The Furdamental Doctrive of Upanishads—We have already
noticed the Vedic concept of Atman or Brahman. We have
to touch upon two other doctrines,—Transmigration or metem-
psychosis and Karma. The lattet is in a 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
borrowed this from the non-Aryans. We know the Egyptians
believed in the doctrine. 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 borrowed from ‘non-Aryans who wete living in the
land at the time of Aryan invasion. They were evidently
having 2 higher form of culture and thus they wete champions
of a more satisfactory doctrine of self. The value of any theory
depends upon dts offering satisfaction to intellectual curiosity.
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



INTRODUCTION li

that is associated with the short span of the present, must some-
how be related to a hoary past as well as a gloriocus future, 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
doctrine of transmigration. It is because of the Truth of this
principle of spiritual progress that the Indian mind persists in
tenaciously clinging to that doctrine. If thisis remembered then
we can very well understand that the attitude of Gough and others
is moge guided by inborn prejudice than by an endeavour to in-
tellectual appreciation. Upanishadic thought is not the babbl-
ing of a primitive race but it marks an important stage in the
philosophic development of Indian culture. Associated with
this doctrine 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 a 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-
born optimism of the future, the inherent evil of Samasara and
the implied possibility of moksha. These constitute the corrola-
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 are 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 U panishads and the Western thinkers—The first know-
ledge of the Upanishads gained by Eutropean pcholars is an in-
teresting historical fact. A Mogul prince, one of Shah Jehan’s
sons, evidently influenced by Akbat’s dream of universal reli-
gion attempted to bring about a union between Hinduism and
Islam. With this purpose he translated the Upanishads into
Persian for the benefit of his coreligionists. A copy of this Pet-
sian translation was presented to a French scholar who was in-
terested in the study of Zoroastrianism. This French scholar
translated the Upanishads from Persian to Latin. This Latin
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version fell into the hands of Schopenhauer, who by personal
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 were in possession of a philosophy quite analogous
to this.

Deussen on  the Upanishads.—Speaking of the concepts of
the Upanishads , in their relation to Philosophy, Deussen
writes: ““The whole of religion and philosophy has its root
in the thought that the universe is only appearance and not reality.
This fact that philosophy has from the earliest times sought to
determine a first principle of the universe proves that it started
from 2 more or less clear consciousness that the entite Empiti-
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
comptehension of its recurring task and of the solution demanded.
First in India in the Upanishads, again in Gtreece in the philo-
sophy of Parthenides and Plato and finally at 2 more recent time in
the philosophy of Kant and Schopenhauer” Deussen adds “All
great religious teachers therefore, 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 ate found, when we sound their
deeper meaning, to be nowhere in irreconcilable contradiction,
but in 2 manner the most attractive serve to elucidate and com-
plete one another.” The purport 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 par with that of Kant and
Plato. If he wants to express 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 quarrel 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 Euro-
pean scholars who started the study of Indian thought with the
unwarranted assumption that the Advaita Vedanta was the one
fruit to produce which the whole of Indian life and cultute cons-
pited. This bias was further strengthened by the tendencies
of European thought moulded by such German thinkers like
Kant and Hegel. It requires no serious argument 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 ate also resting on the
Upanishadic authority. The real fact is that all the Indian sys-
tems whether orthodox or heterodox are based upon the funda-
mental concepts of Upanishadic thought and that all have the
right to claim the authority of their source. This simple fact
of History cannot be denied in the face of so much preponderat-
ing evidence. To maintain that the Upanishadic thought is
the Indian counterpart of Plato or Kant is quite an unwarranted
dogma sustained more 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 temrporaty aberration of Hellenic thought which
was brought to its equilibrium by his friend and desciple Aris-
totle. Similar is the case of Kant’s transcendental agnosticism.
It is but an episode in the career of modern thought quite 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 or Kant is distinctly of a modern thought and marks but
the refuge of the defeated intellect sustained more by per-
sonal mysticism than by logical necessity. Champions of such
a philosophy of the type of Deussen always niake the
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mistake of believing that any other form of philosophy :Will
be incompatjple with the highest aspirations of religious
and moral culture. In short they think that the only alter-
native to such an effective idealism is an impossible materialism.
It is because of this assumption that they try to escape into some
form of idealism. The birth of idealism is very often due to such
intellectual confusion. In order to safeguard the eternal values
of life from the alleged menace of matetrialism some thinkers
propound the docttine of idealistic metaphysics which ultimately
results in nullifying the very eternal values. It ends in tepu-
diating the distinction between truth and etrot, 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 transcenden-
talism. He says in so many words that the value of a religion
consists in its allegiance to a philosophy to which the concrets
wotld is an illusion or maya and life is but a mockery.
Thete may be some kind of religious satisfaction resting on such
a metaphysics. But we doubt very much if the Upanishadic reli-
gion is of much value only because of this attitude. Again he
seems to think that modern Christianity has its value because
of its metaphysical idealism which he assumes to be its foundation.
We are quite sceptical about this. Neither the founder of Chris-
tianity nor his followers ever believed that the concrete world -
of reality is but an illusion or an appearance. We rather think
that the success and populatity of Christian religion are entirely
due to its grasp of concrete 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 modetn
Christianity with Kantian idealism. His congratulations on Upani-
shadic thought because of its similarity to Kantian Idealism we
are rather prone to decline because his attitude is corroborat-
ed neither by historical development not by philosophical evidence
of later thought in India. :

The Chandogya Upanishad.~—The Upanishad belongs to the
‘Sama veda as evidenced by “Chandas.” It is one of the
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oldest Upanishads, and is divided into ecight parts of varying
lengths. The first two are related to rituals which, go to show
that this Upanishad was once a Brahmana treatise dealing with
ritualistic procedure. The really Upanishadic or philosophic
portion is very interesting mainly in the form of dizlogues 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 here.
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 foz-
gotten. Some of the syllables of the mantras uttered are identi-
fied with Brahman or atman. This attitude of philosophical
interpretation of even dry ritualistic formulae is a distinct mark
of Upanishadic period. 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 kernal of a canary
seed. He also is myself within the heart, greater than the carth,
greater than the sky, greater than heaven, greater than all these
wozlds.” There is no physical measure which is able to compre-
hend the non-physical. The self is completely incommensurable with
anything physical. The Upanishadic truth relating to the Brahman
or Atman was considered to be a secret by the teachers and was
communicated to others 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 Sacred self.” Thus he addressed himself to Gautama.
“Of what family art thou my dear” asked Gautama. In reply
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. However I am Jabala
by name and you are Satyakam by name! So I am Satyakama,
son of Jabala, Sir,” The teacher was attracted by the frankness
of the boy and admitted him as a disciple. “I will receive you
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as a disciple for you have not deviated from the’ truth.” His
discipleship consisted of tending the master’s cows for a number
of years and such patient setvice was finally rewarded and he
obtained the knowledge of Brahman.

In the V chapter an allegorical representation of Life is
given. The several senses quarrel among themselves saying “I am
bettet—I am better.” ‘They all went to the great father—The All
Creator and asked Him “Sir, who is the best of us?”’ He replied,
He by whose departure the body seems worse than worst, he is
the best of you. Then first speech departed from the body.
Returning after some time he found the person still alive though
mute. Convinced of its own impotence according to the criterion
proposed by the All Creator, speech returned the wiser. The
eye went off: Having remained a year away it came round again
and said “How have you been able to live without me?” Like
the blind people not seeing but breathing with the Breath, speak-
ing with the tongue etc. Thus have I been able to live. 'The
eye entered in. Next was the tutn of the ear. The person
though deaf nevertheless lived. 'Then the mind tried its
worth. Nevertheless the person lived mindless. Lastly it was
the turn of the vital breath. Now the breath, when on the point

‘of depatting, torn up the other senses as a horse going to start
might tear up the pegs to which he is tethered. Then they
all came to it and said “Sir Remain, thou art the best among’
us. Be thou our Lord. Do not depatt from us.” ‘This alle-
gory distinctly implies that the spititual principle on account of
whose presence the senses function is the Atman ot self. It is
the life principle itself that is the foundation of existence. ‘This
vital breath is certainly more than the matetial conception of
the Rig Vedic period. It is identical with that which makes all
sense activities possible. In the same V chapter again we have
an important dialogue indicating the nature of the problems
especially discussed in the Upanishad. A young man by name
Svetaketu Aruneya®goes to an assembly of scholats from Pancha-
la. The boy is subjected to severe cross-examination, when he
told the assembly that he had been fully instructed.” He was
asked, “Young man, has your father instructed you : ® Yes Sir,
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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 fathers.” ‘No Sir.” “Do you know how the yonder
world is built up?”* ‘No Sit” Then the teachet scolds him.
“Why do you say you were instructed.” A
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
rituals. Besides this traditional course 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 returning to his father to ascertain
the answer to the above questions. ‘The father also had to confess
his ignorance. ‘The lad and his father returned to the king for
the information. Then Gautama went to Janaka’s court when
the king offered him proper respect. In the morning the king went
up to the assembly and announced. “Ask of me such a boon as
men desite.” Gautama teplied “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 2 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 consideted
to be richer than the richest possession in all the world. (2)
It originated among the Kshatriyas and was preserved as a secret
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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Asvapathi Kaikeya. This king also offers them rich presents
which they decline begging him to impart the much prized know-
ledge of Bizshman. In the VI chapter several illustrations ate
given to expluin the nature of Brahman.

The sceae is as follows:

The boy is given a small seed and asked to break it open.
Then the father asks the boy, “What do you see there?”” “Nothing
inside it, Sir” replied the boy. Then the father said “the
central essence you do not see there. Of that central essence this
great trce exists. But it is in the essence of it. In it all that exists
has its self. This is the truth. It is the self and that thou art!”
Similatly the all pervading nature of this principle is taught to
the boy in the following way. The boy is asked to dis-
solve 2 little salt in a cup of watet. He is then asked to take
2 sip of it from different parts. He finds it everywhere saltish.
Then the boy is instructed “Though’ the thing is not perceived
by the senses, still the salt is thete. That which is the finest
essence of the world is the soul of reality. 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 country so can we in-
dividuals tread our way back to the Universal Being. To-
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 “but Sir, with all this
I could not know the self. I have heatd that he knows the
self who overcomes sortow. I am in gtief. Do help me to
overcome the grief” Then Brahma knowledge is imparted
to Narada by Sanatkumara and he realizes his self. Narada is
then progressively instructed by Sanatkumara as to the nature
of self. Finally the Chapter concludes with the following words |
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“The soul is indeed below, the soul is above, the soul will be in
this whole world. Verily he who sees this, whe thinks this,
who understands this, who has pleasure in the soul, who has
delight in the soul, he is autonomous. He has Swarajga. He has
unlimited freedom in all the worlds. But they who know othet-
wise than this are without Swaraj. They have perishable
wozlds. In all the worlds they have no freedom.”

The True way to Brahma World—The way to realise
the true self and to enjoy the spiritual bliss is not by
following the traditional rituals but by putity of conduct.
“Now what people call sacrifice, Yagna is really 'the chaste life of
a student of sacted knowledge. For only through the chaste
life of a student of sacred knowledge does he who is a 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 proptiety of a sactifice 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 insttuction of Indra by the Lotd of Crea-
tion. Indra is actuated by the desite for Brahman knowledge.
He goes to the Lord of Creation to beg of him the same know-
ledge. The self which is free from evil, ageless, deathless, sorrow-
less, hungerless thirstless, whose desire is Real, whose conception
is the Real. It is such a self thst Indra wants to realize. The
Indra here is quite different from our old friend of the Rig Veda.
Indra here seeks to obtain a knowledge of the Brahman which
is the ultimate principle both of the individual and the wotld.
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
uncteated world of Brahman and into it, it may pass. Such is
the consolation of the petfected soul which has become petfect
by knowing its own self. Thus we have a complete change of
intellectual attitude. Life in the wotld according to ceremonies
" and customs is looked down as a soutce of misery. It is metely
to sell one’s birthright of freedom, to be ruled ovet by anything
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other than out own self.  Thg true relief from grief is to secute
the freedom feom the danger of the non-self. + This is the funda-
mental truth of the new thought. This seems to have actuated
both men 4nd gods. The reference to the Devas, the mytholo-
gical personalities which we have in the Upanishadic writings
is really interesting. We find in Vedic period, for example,
Indra who wanted casks of wine to infuriate the strength of
him in the battlefield is now met with as a docile disciple of
the samit in his hand begging to be instructed in this new
knowledge of the self. Here heroes are not ngeasurec'l‘ by phy-
sical prowess. Self-control and purity of thought constitute the
real worth of life both for men and Gods. This aspect will
become mote and more prominent as we go to study the other
Upanishads.

Katha Upanishad—This belongs to Yajurveda. It is mainly
associated with a particular 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 nature of
the soul? Does it survive death? If it does whither does it
go? These are the questions which ate discussed in this
Upanishad. These questions have occupied the setious attention
of thinkers all over the world. In fact these problems form the
pivot of religions and philosophy. Socrates, Plato, Buddha, and
Christ have all had their attention to these facts and the very
same problems are here discussed by the Upanishadic thinkers
who 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 offer-
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 great value. He had an intelligent boy who
was watching the whole thing. His name was Nachiketas.
The sacrifice mentioned in this Upanishad is named after him. It
means the sacrifice of Nachiketas. This boy perhaps in a scoff-
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 are you going to offer me to?” When
this question was repeatedly put, the father got angty because
of this disturbance duting the sactifice and he answeted in 2 rage,
“To Yama, thou shalt go; thou art offered to Death.” Before
his father could revoke his command the boy started on his
joutney to Yama’s land. Having reached that place he could
not meet the Lord 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 vety much for the
neglect shown to the Brahman boy waiting as a guest”at his door.
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- desited ritual and honoured the boy by naming the sac-
rifice 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 whete 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 third 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 religious
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 cutiosity of the boy. Yama himself admitted
that the problem to be of very important and subtle and that it
petplexed even the minds of the Gods. Cettainly such a thing is
worth knowing and if knowledge is to be had at all it must be
from the Lotd 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 youthful imagination. Like the
great temptation of another great Personality this youth Nachi-
ketas had the sovereignty of the wotld, human and divine, placed
at his feet. The whole aggregate wealth was at his disposal.
He was ptomised heavenly damsels. He had the chance 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 sputned the pleasure of the world as worthless. He must
have that one priceless boon the knowledge of the hereafter from
the only person who had an authority 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 rent the veil which hid Yama. Thus the strength
of will exhibited by the boy ultimately 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 survival 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 dwelling 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. Wondetful is he that
teaches and wise is he that attains it. This goal is attained only
by renouncing the other path leading to the misety of Samsara.
Thus we notice in this teaching of Yama the emphasis on self-
realization as the goal of life. This goal is to be obtained only
by self renunciation, freedom fromrthe allurement of the environ-
ment. The cult of sacrifice is subordinated to this path of
spiritual discipline. Hete we notice the movements of great
religious thought. Continuing this teaching, Yama describes the
nature of the Atman. The self is not botn and it dies not. It is
omniscient. It is not created and it creates nothing. It has no
beginning nor end. It perishes not even when death overtakes the
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body. If the slayer thinks th4t he.slays and the slain thinks that
he is slain neither of them knoweth the self for the sell 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 grisf. 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 asttay
towards the worthless treasures of the world. This self is not
to be obtained by mete leatning or even by much sacred lore. It
is obtainable only by the grace of the great self. Itis 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 horses. Only by controlling the senses that
the self gains freedom. We are reminded here of the same allegory
in Plato. He compares the soul to a chariot dragged by horses. In
the case of the gods the winged hosses are good and controllable
and they never lead reason astray but in the case of man one of thesé
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 rotice the
subordinatioh 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 evedasting
self and his hereafier. Some souls pass to other births. Some to
enter into other bodies according to their worth and knowledge.”
Hence we have the emphatic sanction of the doctrine of metem-
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 happiness and
others with misery, but all sharing the universal merry-go-round of
Samsara. But only that self which realizes its true spititual nature
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only that which saves itself ffom the allurements of the wotld
and imposes on itself the rigorous spiritual discipline can know
the truth, can escape from the illusion and attain that never-
failing bliss of true freedom.

Mundaka Upanishads—This Upanishad belongs to Adharvana
Veda. It is divided into a number of Khandas. Its main purpose
is to teach the knowledge of Brahman. Hence it may be taken
as the farthest limit of the antiritualistic culture of the age. This
Upanishad starts with the distinction between the two kinds of
knowledge. Lower knowledge consists of the study of the Vedas
and the secular sciences such as grammar, astronomy, astrology
etc. 'The higher is the knowledge of the indestructible Brahman.
It is this indestructible Brahman that is the soutce 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 impeti-
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 grown on earth as the hairs of the head shoot forth from
every person thus does everything arise from the imperishable.”
These two verses clearly illustrate the spiritual nature] of Brah-
man and he is the root principle of all existence. Knowledge
of this is claimed to be knowledge Pat-excellence. What is the
_ value of the lower knowledge of the traditional religion of the

sacrificial mantras and the skill in arranging sacrifices, but frail
in truth are those boats, (the sacrifices). Fools are they that praise
this as the highest for they are subjected again and again-to old
~age and death. Fools who hdld this vedic scholarship or rituals
wise in their own conceit and puffed up with vain knowledge go
round and round staggering 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 is 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 penancey tight knowledge and abstinence must
that Self be gained.” The Self whom spotless anchorites gain is.
pute, and like a 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 or without earnestness ot
without right meditation. Having well ascertained the object
of the knowledge of the Vedants having putified their natute by
yoga or renunciation, all anchorites enjoying the highest immor-
tality become free at the time of the gteat end in the worlds of
Brahma. This imperishable Brahman is the soul and the goal
of all beings. He is the supteme petson who is the source of
human personality as well as the cosmic universe. He is in shott
the source of the woild 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 illumined with his light. That immortal Brahman is before, is
behind, is right and left, is below and above. Brahman indeed
is this whole world it is indeed the excellent. Not by sight
is it graphed not even by speech notr by another sense organ
austerity or work. By the light of the knowledge of one’s nature
becomes purified in that way, by medicating one does not behold
him who is without parts. The cause of rebirth and Samsara is
said to be desire, those who attain to the Brahma jnana ate free
from these desires and pass beyond the seed of tebirth. But
he who is still in the meshes of desires 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.

Brihadaranyka Upanishad—This pethaps teptesents a 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 teferred to the implied
tivalry on a former occasion between the Kurupanchalas on the one
hand and Kosalas and Videhas on the other. The latter countries

p
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were associated with heretical antisacrificial civilisation. In an in-
teresting chapter 1n the Satapata Brahmana there is mentioned
an attempt by the Kurupanchalas to reconvert the Kosalas and
the Videhas to Vedic traditions. Such a successful reconversion
most probably marks the period of the Brihadaranyakas. One of the
champions of the old traditional culture studies the new thought
successfully and finally assimilates it so completcly that the
theosophic Brahma jnana once' originated by the rival school
dominated by the Kshatriyas ceases to have an independent
existence. This petsonality 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 characteristiq conflicts
symptomatic of a transition period. The Upanishad begins
with the conception of Aswamedha. Here it has only a2 sym-
bolic meaning. The whole world is compared to one grand
process of cosmic sactrifice. There is an account of the creation
which starts from ssat—non-being—and evolves into being.
Here we have merely an echo of the Vedic hymn which
describes the origin of the wotld sat from asat. After comparing
the evolution of the world to the grand horse sactifice, the Upanishad
goes to desctibe 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
thete is another account of the creation of the wotld. Starting
with the lonely Purusha who is the beginning of all things the
natrator proceeds to describe the appearance of 2 mate from him-
. self. Fiom these primaeval pair the whole of the human race
is supposed to have originated. ' But the primitive mother all of 2
sudden develops a fesentment to the unconventional matrimo-
nial alliance and tries to hide herself from her companion. Thus
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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 ptimitive Purusha longing to meet his mate undet-
goes a cortesponding transformation. Thus are created the
different species of animals. In the next passage there is an intetrest-
ing and novel version of the hymn of Purushasukta of the Rig
Vedic hymns. In the Rig Veda there was a description of the
origin 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
principle of Kshatrahood is represented by Indra, Varuna, Soma
Rudra, Yama, and Isana. Therefore there is nothing higher
than Kshatra. Therefore at the Rajasuya ceremony the Brih-
man sits below the Kshatriya. Upon Kshatrahood alone does
he confer his honoutr. Yet this same thing viz., Kshatrahood
has as its source 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 spirit of compromise Ksha-
triyahood and Rajasuya sacrifice are cleatly acknowledged to be
supereminent and at the same time the rank is derived because
they otiginate 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 Earth the all
noutisher and among men the same is represented by the fourth
caste. The process of cteation is mnot yet complete. Then
Brahma created a still further form in the shape of Dharma or
Law. It is the source of all. 'This is the power of the Kshattiya
caste. ‘Therefore there is nothing higher than Law. Vetily
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 La#w and in conformity with it the
world order subsists. The Kshatriya order on earth is but an
aspect of the sovereignty of Law over all. In this intetesting
passage we have several instances. We are distinctly in a  philo-
sophical age when an intrinsic principle of Law or Dharmais recog-
nised 2s highest to which even the traditional gods are subordi-
nated. This reminds us of the corresponding petiod of the
Hellenic civilisation represented by the age of Eurepides. 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 rivalry and struggle between
the two tival communities ate in abeyance. There is a spitit 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 sacrifice associated with the
Brahmins is the highest. Kshattiya is taken to be supetior 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 necessaty and impottant from the
point of view of social economy.

In the II adhyaya we are introduced into the scene in Asjat-
asattu’s court. A learned priest by name Gargya Balaki goes to
Aajatasatru, King of Benares and offers to expound the doctrine
of Brahman. The king was very 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 Court of Janaka of Videha; then
Balaki nartates his views about Brahman. He identified Brah-
man with sun, moon, lightning, ether, air, water, fire and so
on. He even suggests the identity of Brahman with the image
in the mirror. All these things atre rejected by Aajatasatru as
inadequate. Is that all? Asked Aajatasatru. Gargya replies
“That is all”. Aajatasatru: OH! With that, much is not known.
Gazgya: Let me know.
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» Aajatasatru: Verily it is contraty to course of things thata
Brahmin should come to a Kshafriya with the object of gaining
Brahma knowledge! But anyhow Gargya was willing to be ins-
tructed by Aajatasatru. Balaki was takento 2 man who was asleep.
But when he was touched with the hand he arose. From this
object lesson Aajatasatru drew the following conclusion. When
this man was fallen asleep thus then the person who consists of
intelligence having taken to himself, the intelligence of these
senses tests in that place which is within the heart. When thot
person restrains 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 wozlds are all in him. Then he becomes
a great Brahman as it were. Verily as a youth, as a great king,
or a great Brahman when he has reached 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 creatures
ate 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 discoutse Aajatasatru speaks of the
two forms of Brahman Murta and Amurta—the formed and the
formless—the mortal and the immoztal, the actual and the beyond.
This doctrine of duality of Brahman is interesting in this way.
The ultimate reality includes both the actual concrete experience
and the transcendental principle which expresses itself in this.
The transcendental is described by negatives. ‘The actual and ,
the normal portions of reality are recognised to be real and are
described by the positive designation. This section lends support
to that particular school of Vedanta—Visishtadwaita. The
otrganic world consisting of breathing things is real and not
Maya. It represents 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 houschold. ®The
scene is laid in his home. Yagﬁavalkya proposes to take leave of
his wife and retite from the householder’s status. Yangnavalkya
wants to make a final settlement of his property but Maitteyi
asked Yagnavalkya whethet 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, wotldly posses-
sions, social status and even religious ceremonials and national
traditions have their value only so long as they setve us as means
to the realization of the atman. A Brahmin who prides on his
birth without knowing this ceases to be a Brahmin and the same
is the case with the Kshattiya. One may possess riches. One
may carry out every commandment of his religion and all this would
be of no avail if the knowledge of the self is not the guiding star
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 inspiring ptinciple 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 consciousness. Thus say I, says Yagnavalkya. This
doctrine that after death thete 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 hears 2 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 with one only
without a second then wheteby and whom one would hear and
whereby and whom one would speak to, wheteby and whom
one would understand. Naturally all objects of thinking and
consciousness would ccase to be because consciousness implies
duality. Unity cannot therefore 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 courtt, and we meet thete the great
Yagnavalkya cgain. Janaka was going to perform a great sacri-
fice. Several learned Brahmins were assembled. Janaka had
a desite 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 metaphy sical
discussion. He proved himself more than a match to these rivals.
Several eminent scholars tried their strength with Yagnavalkya.
But no onc of them would stand his cross examination. Finally
turn it was the truth of a lady philosopher—Gargi. She proposes
thtee important questions as to the nature of the Imperishable
and the Ultimate. The way in which she addresses Yagnavalkya is
expressive of her real greatness. She announces that if Yagnavalkya
answers all her questions then they must all recognise and acknow-
ledge that they arc vanquished and disgraced. Three qucstions
proposed by Gatgi were all about the self indestructible both
in the individual and in the Universe. Yagnavalkya answered
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
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answers. Yagnavalkya makes cout that the soul is transcending
all notions of humanity snd devoid of all sense qualities.
“Thou shalt not see the seet not heat the hearer. That is the self
that is within all. It is above the heavens beneath the Earth, and
embtacing past, present and future. Whosoever not knowing
the indestructible offets oblations and performs penances even fot
one thousand yeats is a miserable slave whereas 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-
rows. Yagnavalkya explains the different stages of consciousness
a doctrine which becomes mote prominent in later metaphysics.
The first stage is waking consciousness. The second is sleep
where we have dream consciousness. Thitd is the dreamless
stage of deep sleep, and the fourth the stage beyond which we
reach the inmost self. According to Yagnavalkya the true nature
is identical with the fourth or the Turiya state. This may be
spoken of as the “Ego in itself.” Self which is distinctly metem-
pirical and transcendent. .

The next scene is where we see Yagnavalkya again in the court
of Janaka of Videha who asked Yagnavalkya the purpose of his
visit whether it is for philosophical disputation ot fot rich presents.
Yagnavalkya is shtewd 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 narrates
the different doctrines of Brahman which he learnt from various
scholars. He tries to identify Brahman with sight, speech,
hearing, mind etc. All these doctrines are recognised by Yagna-
valkya to be only partially true. He completes the teaching by
supplementing Janaka’s docttine of the self.

According 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 of.'the underlying Brahman. But to ;dentify cons-
ciousness or any one of the senses with Brahman would be un-
justifiable and erroneous. The soul is what subsetrves these func-

‘tions though it is not identical with any one of these. Its ttuc
nature lies far beyond the strata of consciousness. We should
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have to dive deep into the consciousress in order to have a glimpse
of this Brahman. In his teaching, Yagnevalkya exhibits a width
of learning quite manifest from his discussion. We can also point
out that this is corroborated by modern psychical research. What
we are aware of as consciousness is but a fractional aspect of our
true personality a great portion of which lies hidden in the depths
of subconsciousness. Yagnavalkya’s teaching therefore rightly
and justifiably repudiates this shallow intellectualism and tties
to bring 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
felt by the conscious individual as something other than ourselves
which makes for righteousness. It is this sublime mysticism
that forms the solid contribution of Yagnavalkya’s teaching in
Janaka’s court. No wonder that at every stage of discussion his
speech is punctuated with a present of 1000 cows. This time
Yagnavalkya leaves Janaka’s court with his well earned present
of several thousands of cows, a good fee for a noble wotk.
Janaka is the examiner in another occasion and Yagnavalkya
the examinee. Consistent with his antecedents here also Yagna-
valkya surprises Janaka with his sublimity of thought and intensity
of philosophical insight. It is here that Yagnavalkya describes in
suggestive verses the true nature of Brahman. This is indeed
in true form free from desires, free from evil, free from fear,
knows not anything within ot 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, 2 husband is not a husband, 2 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
petson is after all a bundle of desires. His desires determine 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 righteous action and bad by bad action. He
does not accept that desites 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 ate in the
action. What a man desires that he tries to achieve. Hence
there is no discrepancy between desire and conduct and each pets-
on is the architect of his own. The true meaning of salvation
consists in getting rid of desires 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 person.
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 incorporeal 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 them! 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 chatacteristic 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 Kutupanchala and hence was
looked with an amount of suspicion by the latter. This is quite
evident from Yagnavalkya’s conversation with Ikalya who resents
to Yagnavalkya’s reference to the Brahamanas of Kurupanchala
and retorts “Yagnavalkya! because' thou hast decried the Brah-
manas of the Kurupanchalas what Brahman dost thou know.”
We see Yagnavalkya throughout this Upanishad mustering all
his resources to prove that in the various tituals there ate the same
tendencies, the same doctrines embodied in the Upanishads.

The General Tondencies af the Upanishadic Period—The study
of these important Upanishads has revealed to us some main
charactetistics of this age. The most promirent idea is the
Brahman, the ultimate principle in the universe as well as jn the
individual. This is tepresented in various discussions whete
the self is identified with Prana or Akasa or sometimes with
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Vedic gods such as Surya, Soma, and, Indra. Many of the Vedic
tetms are used synonymously to denote this new Upanishadic con-
cept of atman. But all these synonymous terms are brushed aside
as inadequate. Brahman is identified as the principle of Chetana
or 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 experience.
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 betwcen 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 ones
or many? Are the objects of the world real or illusory? Ts
there existence besides the Self? These are some of the questions
for which we have no unanimous answet. Some passages in the
Upanishads emphasize the identity of the Brahman and the indi-
vidual whereas 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 thc unteality of the external wotld. The process of
evolution, the bitth and growth of the world from this spiritual
principle according to this Pantheism is compared to the spin-
ning of cobwebs by the spider. Besides this pantheistic tendency
there is also a clear idealistic note sounded by Yagnavalkya. His
doctrine (Brihadranyaka Upanishad) may be taken as the basis
of Advaita. 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 described only by negatives because no categoty of our
experience can truly explain this transcendental ldea. Besides



Ixxvi SAMAYASARA

this advaitic attitude there are also symptoms of theistic ten-
dency. Brahman is spoken as identical with Rudra and Vishnu.
He is spoken of as the cteator and sustainer of the Universe. The
individuals ate to look up to him for spiritual guidance and help
and for final emancipation from Samsara. Besides these general
tendencies there are other characteristics of the Upanishadic Age.

I. The Upanishads ate mainly antiritualistic. Since they
atre antiritualistic they are in a sense anti-Vedic also. Internal
evidence indicates that the new thought had its origin mainly
among the Rajarishis.

II.  Asceticism and the practice of Yoga seems to be the
characteristic institution of the Upanishadic age. The practical
coutse 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 sacrificing continuously uninterruptedly.
Now whatever other oblations there are they ate limited, for they
consist of works-Katma maya. Knowing this very thing verily
indeed the ancients did not sacrifice the agnihotra sactifice.”
(Kaushithak Upanishad II Adhyaya.) This passage indicates
that Yoga or Tapas is considered as an ancient institution and has
taken the place of the traditional agnihotra about the time of the
Upanishads. This is further strengthened by ¢ircumstantial evi-
dence that the Upanishadic age must be of very long duration com-
prehending within itself an eatlier conflict between antiritualism
and ritualism and a later attempted reconciliation of some sort.
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 suffering. The goal
of life is emancipation from samsaric cycle. The means of attain-
ing this goal consists in eradicating all desites by petforming Tapas.
All that is of the nature of evil in Life must be burned in the spi-
titual fire of the Atman. 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 desites as the sactificial victim in
his higher agnihotra. The Yagakunda of the Upanishadic age
is in the very heart of one’s own self. It is a sozt of crucifying the
old Adam in man for the glotification of the new one. Thus
we have in this age of theosophic wisdom all the terms of a later
systematic philosophy. Hete we ate able to trace the Vedantic
idealism as well as the Sankhyan realism. Here we find the traces
of all theistic tendencies inIndia. We have also in the same age the
ground of the intellectual 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 catried out to its last consequences.
The doctrine of the highest goal of Vedanta the Knowledge of the
truc self 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 poot, 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 otthodox but also
those religiophilosophical systems which are non-vedic such as
Jainism and Buddhism. We may repeat our statement that it
was an age of general philosophical outbursts in which there
wete several tendencies with multifarious characteristics. Crys-
talisation of these tendencies and forces ultimately resulted in the
tise of several systems of Philosophy which adotned the suc-
ceeding period.

Tur RupiMENTS OF UPANISHADIC THOUGHT IN THE SAMEITAS
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 various Brahmanas we saw what these
Brahmanas treated about. The Brahmanas are 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 sacti-
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jcial procedure. These Brshmanas contain what are known
1s aranyakas or forest—treatises and Upanishads, 2 sort of Philo-
sophical discourse. These Upanishads constitute the last of the
sruti or Vedic literature. Hence they are sometimes known as Ve-
danta, the last of the Vedas which name was specialised to repte-
sent a patticular school of Philosophy later on. Now we have
to consider this thitd stage of Vedic literature known as the Upa-
nishadic literature. It is hete we have the origin of genuine phi-
losophy. Thete ate two fundamental conceptions implicitly
present throughout the early vedic literature which finally be-
come the central ideas in the Upanishads. These are atman and
Brahman. Atman js 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 verse 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 early
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 the universe. Just as there is a non-material principle cons-

tituting the essence of man there is an essential principle at the
centre of the universe. This spiritual principle at the core of the
‘universe 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 a muni and performing tapas or yoga was
-considered the general career of the Kshattiyas of the Iksha-
vaku family. Further we have to notice this fact that the Iksha-
vaku line is traditionally traced to seties of Manus who were a
sort of mythic rulers and organisers of humanity. Reference
to the same house is made by the Jaina writers relating to the origin.
The founder of Jainism according to their own tradition was one
Vtishabha, king of Ayodhya belonging to the Ikshavaku 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 of yoga. This Vrishabha is
supposed to be the founder of the doctrine 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 Mahavira Vardhamana an elder contemporaty
of Gautama Buddha. The date of His nitvana is fairly well
determined to be 527 B.C. The Jaina tradition associated his
jmmediate predecessor Parswanatha with Kasi. He was the
son of the King of Kasi, whose name was Viswasena.
The interval between Patswa and Mahavira is 250 years and
this would place him about 777 B.C. This date is recognised
to 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 Ikshavaku house and all of them are connected
with the Royal houses of Kasi, Kosala, Videha and Magadha.
Throughout the sacred Jaina writings the country of Videha is
referred to as a sacred land, withyapunyabhumi, where the Dharma
never dics— Dharma refersing 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 a
slight distinction between Eastern Videha and Western Videha.
The portion bordeting on Magadha, what is known as Purva
Videha, evidently tetained the anti-sacrificial culture wheteas the
notth-west part of Janaka’s country finally accepted a sort of
comptromise between these sacrificial 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 contains 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 their lineage to the Tkshavaku house was con-
sideted to be a 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 confribution they made towatds the cul-
ture and the civilisation of the early Aryans and yet these Iksha-
vakus are hardly known and rarely mentioned in the Rig vedic
period. 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
countries in the Gangetic plain mainly dominated by the Kshatri-
yas constitute an eatly group of Aryans who migrated into India
much eazlier 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 references to expeditions of the Kurupancha-
las into the countries of Kosala and Videha which appear to be
pattly for the putrpose of proselytisation and partly for the purpose
of political aggrandisement, the spirit 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 scriptures was but a slight modification of ! Prakriti. We
cannot have a clear histoty of the beginning of this protestant
school among the Aryans till we are able to” understand the
several obscute references which are scattered 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 literature. The term Yati occurs
in the Sambhitas literatute where they are 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 wedic mantras and who wete
opposed to the Brahmavadins. The description is quite clear
and it implies that the yatis were a group of ascetics quite opposed
to sacrificial 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
period 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 yeats.
It is very significant to note that the reason given for giving up
the Indra worship and Soma sacrifice is the series of murdets
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-
sacrificial school was more 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 unconventionalism. In animportant book of the Athar-
vana Veda the traditional deities of the Vedic pantheon are made
subordinate to him and they go about as his attendants. He
is the greatest and the highest among the Gods and yet he is des-
cribed as a whndering 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 identical with a wandering ascetic.
He is one who has given up the traditional rituals of a Brahmin,
the samskaras of a btahmacharin. In spite of this fact they are
not considered as complete alien racially because the orthodox
fold devised ceremonies as a sort of prayaschitta after the perfor-
mance of which the Vritya 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 sort of abori-
6
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ginal nomades living in the midst of the Aryans. The orthodox
literatute even while condemning the ways of the Vratyas never
speaks of them as non-Aryans. They are only corrupt Aryans
speaking a corrupt language found in Magadha and the sut-
rounding districts—Magadha was the seat of Jaina and Buddhistic
cultures. Taking all these into consideration it is not an implausible
hypothesis to suggest that long before the rise of Buddhism
there was a liberal school of thought existing side by side with
the orthodox vedic school. To stop here with the sugges-
tion that the protestant school was dominated by the Kshattiyas
just as the other was by the Brahmins would rather be inaccurate.
There must have been militant proselytising on either side and
also dominant free thinking. Somuch so we find several schools
led by Vedic ritualism and the Kshatriyas just as Janaka accepting
a modified form of ritualism. Among this school of protestan-
tism we are 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 2 mixture of several
currents of thought and culture with a vedic nucleus is well
brought out by Dr. Bhanderkar in his monograph on the ‘His-
tory of Vaishnavism’. The vedic nucleus is associated with
Narada a disciple of Sanatkumara. Narada must have been onc
of the great opponents of the sacrificial cult involving Himsa as
was Viswamitra of the Rig vedic period. This Narada school
of the Upanishadic period constitutes the Vedic nucleus for later
Vaishnavism characterised by the full recognition of the doctrine.
of Ahimsa except in the case of sacrifice. This is bornc 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 spitit 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 centurics
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when there was the necessity and the occasion of a more 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 perhaps the oldest of the traditional systems of
philosophy. It is referred to both in the Jaina and Buddhistic
sacred literature. Jaina work describing the origin of Jaina
Dharma associates the origin of Sankhya school with one Matichi
who was a grandson 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 rival school
though based upon the fundamental doctrine of Ahimsa. The
difference between Marichi and Vrishabha’s school is in the phi-
losophical background of each and Kapila is referred to as one
of the disciples of Marichi. This suggestion is borne out both
from internal and other reference. Fiom internal evidence
Sankhya school clearly appears to be a revolt against the Vedic
sacrificial ritualism in no unmistakable terms. Further Gunaratna
in his commentary on Haribhadra’s Shad-darsana Samuchya refers
to the Sankhya school thus: Sankhyas wete opposed to the Vedic
doctrines of Himsa and were interested in Adhyatmavada. Again
this Kapila, the reputed author of Sankhya is refetred 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
declated his youngest son as his successor and exiled his four
other sons by his first wife. The princes accompanied by theit
sister and a great many people travelled towards the Himalaya
mountains and reached the hermitage of Kapila. The Rishi
showed them whete to build a 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 earlier 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 Mahabhatata is mainly based upon Kapila’s Sankhya philosophy
and distinctly mentions the name of the Philosopher as well as
the philosophy. 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 petform an Aswamedha. The
horse 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 culprit they began to molest him. En-
raged at this he punished them by burning them all to ashes
through his mystic powers. Again Kapila is referred to in the
Upanishads, Here 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 fevolt against
vedic ritualism. The literary references cast a good deal of
mystery tound the personality of Kapila the great thinker
tesponsible for Sankhya philosophy. But he is always referred
to with great awe and tevetence and in Sanskrit Literature
he has the unique distinction of owning the title Paramarishi.
This unique title of Paramarishi is clear evidence to show
his importance in the eatly philosophical literature of India.
The followets of Sankhya school ate called after the founder’s
second name Paramarish. But at present this school is not
represented by distinct followers. Most probably all the San-
khyas were absorbed into the fold of later Vaishnavism; for it
is clear from the introductory remarks of Gunaratna that they
were the worshippers of Narayana. This absence of a school
claiming 2 number of devotees is sometimes explained by the fact
of the antiritualistic and antitheistic tendencies of the systeta.
Because of these tendencies Kapila’s teaching according to
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some European scholars never secared a good following. This
view of European scholars cannot be accepted. Though at pre-
sent there are no representatives of the Sankhya school still we
have evidence to show that in earlier period of Indian histoty
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 inttoductory note to the chapters on Sankhya.
“In otder to distinguish who the Sankhyas are I mean to desctibe
certain of their characteristic marks and habits of dress. They
carry three sticks but some of them carry only one. They all
had red-colouted clothes and carried with them deerskins, as their
asanas. Whenever they met each other they saluted #omona-
rayana which would be returned narayancya namaha. These
were called Pativrajakas.” From this description we have to
admit that at one time there were a large number of Sankhya as-
cetics, in the country whichbelied obitz dicta of the Otrientalists
who believe that there were no school of the Sankhyas. Most
probably these Parivrajakas were absotbed into the general
Hindu fold as was suggested. From the characteristic 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 period represented by the alwars of the South.
From Tamil litesature two things are quite evident. (1) The
great alwars—the religious devotees of the Dravidian country
were worshippers of Narayana. (2) The earliest 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 assert that it must
be several centuties before the Christian era much earlier than
the introduction of Buddhism. This suggestion is botne out by
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the fact that some of the founders of Vedic schools Apasthambha
and Kathyayana are spoken of as Dravidian and the Tamil work
already referred to also speaks of the prevalent Indra worship in
the South. Taking all these facts we have to assign the Aryan
migration somewhere about the 7th Century B. C. The migra-
tion of Aryans with their characteristic Indra worship must
certainly have been associated with the Sankhya school which
was manily opposed to Indra worship and animal sacrifice, that
is the two schools of thought must have come down to the south
almost simultaneously. Another thing we may notice in this
connection is this. The school of revolt against Brahminical
ritualism must generally be more 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 bartiers against religious devo-
tees. Such an assumption well botne out by sister ‘schools of
thought would explain the fact that among the alwars of the
south we find representatives 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.

Sankhya Philosophy—The term Sankhya according to European
scholazs is detived from Sankhya ot number, because Kapila enu-
merates a numbet of Tatwas as constituting elements of reality.
The term is supposed to be related to numbet. But according to
Indian thinker the term is synonymous with disctimination. 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 discrimination or setting forth the distinction
between spirit or atman on the one hand and matter or Praktiti on
the othet! Sankara also adopts the same interpretation. Hence
the traditional meaning may be accepted as mote cortect and the
other one suggested by European scholars has to be rejected
as far fetched. Some of them even go to the length of connect-
ing the Sankhya system with the Pythagorean school. Pythago-,

reanjsm is also connected with the mystric doctrine of numbers.

~
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Reality is some how constituted by numbets according to Pytho-
gares. Itis scarcely necessary to point out how unfounded such
a suggestion is. It is a sample of that method which vety often
builds up fantastic theorics merely on the strength of verbal
analogy.

Sankhya Method—The philosophical method adopted by the
Sankhya school is just the method of disctimination 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
or Prakriti.

The Sonrezs of Sanklys—The existing works through which we
can have an idea of the Sankhya system are mainly the follow-
ing: Some of these are in the sutra form and the others in the
form of commentaries. (1) Sankhya sutras or otherwise known
as Sankhya pravachanasutras is traditionally ascribed to Kbapila
himself. But this belief is quitc unfounded. There is clear
evidence to show that this is quite a modern work. Sankara
and Vachaspati Mishra the great philosophical commentators
never refer to this wotk at all. Gunaratna, the commentator
on Shaddarsanasamuchaya while mentioning several other works
on Sankhya does not refer to this work even by name. Hence
this is considered neither important nor an authoritative work

on the Sankhya school of thought.
(2) Tatvasamasa: This work also is etroneously attribut-

ed to Kapila. Max Muller elaborately argues that this work is a
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 2 ‘commentary
on the Sankhyapravachanasutra. Hence this work is a compendium
of his commentary. (4) Sankhya-karika of Iswara Krishna:
This work contains a clear exposition of the Sankhya system. It
is a small work of 72 couplets and may be considered as an eatly
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authoritative work on the Sankhya system. This work is referred
to by several philosophical writers. 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 T'reatises many
of which are not available.

The Sankhya System—The chief purpose of philosophical study
in ancient India was to get rid of the sorrows 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 liberation
consists in the extinction” of pain and misery originating from
these three sources. The three sources of sotrow 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 supetnatural 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 pettain 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 sorrows known as Adhibhautika is due to environ-
mental conditions. The interference from environmental soutce
may be from fellow-human beings or animals or birds or other
natural conditions. ‘The thitd kind, Adhidaivika, refers to sorrow
otiginating from the influences of # supernatural agencies. The
wrath of the deities, adverse conjunction of planets the mischief
of the Yakshas and Rakshasas would all come under this head.
The summum bonnm for life is to escape from these kinds of
Dukkha or sotrow. 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 sorrow 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 revealed
vedic method is quite useless according to Kapila because of its
defects which are three.

Impnrity—Destruction and excess or enormity. The vedic
method of sacrifice is impute 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 trites according to him are impure. 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 certainly this is not Moksha. Hence the path of sacrifice is
the path of destruction and not of salvation. The traditional
method is excessive or unequal. Sactifice generally involves lot of
expenditure, e.g., in an Aswamedha sacrifice sometimes hundreds
of hotses have to be sacrificed. Hence this method is not within
_ the reach of all. Thetefore 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 progtress of acquiting disctiminative
knowledge of the natute of the self from its environmental
.existence. ‘This disctimination that the spirit 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 imptisons the spitit is called by Kapila
Prakriti., The whole physical universe is but a manifestation
of this Prakriti. Hence the disctiminative knowledge also
means the knowledge of the number and the nature of the several
Tatvas—ultimate principles. The problem felating to the path
to Moksha resolves therefore into the problem as to the nature of
the Tatvas. The next question therefore is what are the Sankhyan
Tatvas ? Kapila starts with the assumption that the self or
Purusha is quite distinct from Prakriti or the ultimate matter.
The fotmer is the spiritual principle in man whereas the latter,
the primeval basic principle of the material universe. The cos-
mos is evolved out of this Prakriti. Inthe midst of this unfolding
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and developing Prakriti the seyetal Purushas are situated. Accord-
ing to Kapila the Purushas are 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-spiritual and pluralistic because it postulates
an infinite number of Purushas or souls. Each Purusha is encir-
* cled by Prakriti or Pradhana which is another name for describ-
ing mattet. In the eatlier form of the Sankhya system each Put-
usha was supposed to have his own peculiar and individual Pra-
kriti. But later schools of Sankhya maintained that all the diffe-
tent Pradhanas relating to different Purushas are really one in
nature 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.

Ebwolution of the cosmos from the Primeval Prafriti—This Prakriti
is uncreated and self-existing. It is from this Prakriti all
other things emanate except the Purusha. This primeval matter
or Praktiti is endowed with three gunas or qualities. When-
ever the harmonious equilibrium of the quality in the Prakriti
is disturbed it begins on the carcer of manifestation or diffeten-
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 or Mahat—
the Great. 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 modetn psychology suggests a relation to a mind ot self but
Prakriti in Kapila’s system corresponds to Descarte’s unthink-
ing thing. Therefore Buddhi which is evolved from this Prakriti
subtle though it be is still 2 material mode. This Buddhi or
Mahat must therefore mean in the Sankhya system some sort of
subtle matetial environment quite in the proximity of the Puru--
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sha ot self. It is only through the medium of this Buddhi that
Purusha has knowledge of the external world. Sankhya writers
compare Buddhi to a sott of mirror which reflects the knowledge
of the external world for the benefit of Purusha. On the
one hand, it reflects the outer world and on the other it reflects
also the Purusha. Buddhi is that peculiar medium in which
the Purusha and his material environments are brought into
relation 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 out personal identity. Hete also
we have to notice that ahankara, the Sankhya ego is not quite
identical with the conception of the Ego or self of modern psy-
chology. The ego of modern psychology corresponds to Puru-
sha whereas the Sankhyan ahankara merely means some further
modification of the subtle Buddhi which itself is 2 modification
of achetana Prakriti. The Sankhyan Ego probably tefers 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 mattet which is detived
from these Tanmatras is again of five kinds, the Panchabhutas.
(Ether) Akasa, air, earth, water and fire. Ether arises from
sound, air from touch, ecarth from smell, water from taste and
fire from visibility ot 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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wotld of physical things repsesents only one side of the process.
There is another process of development from the same source—
from ahankara or the principle of individuality. We have
the principle of building up the organic. This process of
building up the organic body consists in the evolution of the
five buddhi-indriyas or organs of sense petception and five
karmendriyas or the organs of activity and manoindriya—
the organ of thought. The five organs of sense percep-
tion are the five familiar sense organs—Eye, ear, nose,
tongue and the skin. These sense organs according to the
Sankhya system are evolved out of the principle of individuality,
ahankara., So also are the five Karmendrtiyas which ate the
vocal organs for speech, the hands, the feet, the otgans of excre-
tion and the generative organs. These five Buddhindriyas and
the five Karmendriyas together with the manas are the eleven
Indriyas derived from Ahankara. Thus the primeval cosmic
principle Prakriti evolving upto ahankara branches off into two
lines of development one leading upto the cosmos and the
other to the building up of the body which serves 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.

The Nature Of Prafkriti—Prakriti is otherwise called Avyakta
or the unmanifest or Pradhana or the primary 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 ga 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 other, the fountain source of both the in-
otganic and the organic. Even according to modern Science
Ether is the primeval source of matter. According to what is
known as the electron theory of matter, the physical atom
is 2 complex system of electtons. 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 intetesting in this respect. Towards the
close of the 19th centuty there was the wonderful 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 mattet. The speculation of Maxwell and Thompson ulti-
mately indicated that Mass was but a derivative concept, Energy
being the ptimary one. The next step was reached When the
electrical theory 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 matked 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
tesult 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 more a matter of historic
curiosity suggesting merely how men went wrong in their
catly scientific speculations. It becomes a matter of scientific
possibility for unquestionably it is indicated that all the elements
have a common source. If this theoty as to the constitution
of the cosmos is accepted and there is evidence enough sup-
potting it then ether becomes the primeval fountain source
of all energy constituting the physical realm. This again
conversely 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 world 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 divetsity of animal life to a single source of organised
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protoplasmic matter. No dpubt modern science has not been
able to bridge up the gulf between the inorganic and the organic.
Nevertheless the life activity in protoplasmic matter which is the
ultimate source for the wealth and richness of animal life may be
this very intta atomic energy, probably controlled and guided
by a higher category not yet fully known to modetn science,
and most probably indicating to the same soutce of Ether. To-
wards the side of psychology many an abnormal phenomenon
such as telepathy and clairvoyance are 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 origin. When different departments of modern
science agree to postulating a 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 describes the
building up of things living and unliving from a primeval 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 three gunas of Prakriti.
Satva means good, or Truth; Rajasa means activity or passion.
Tamasa means darkness or inertia. This conception of gunas is
really an obscure doctrine in the Sankhya system. These three
gunas are supposed to inhere in the primeval matter Prakriti.
These do not belong to Purusha. The uncreated and indestruct-
ible Pradhana which has the potency of life and consciousness has
also this privilege of owning these three Gunas which somehow
_are interested in the evoluuon of the Cosmos. The interplay
of the three gunas in the Prakriti forms the starting point in
the evolutionary process. When ‘the three' gunas are harmo- .
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niously settled there is a sort of internal equilibrium and peace
within the Prakriti. Somehow this primeval hatmony is dis-
turbed 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 entets 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 rests. Why there should be a distutbance at all in
the primeval peace, Kapila does not trouble to explain. But
this is an assumption without which subsequent changes would
temain 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, fite or
flame is the symbol of purity. The spotless shining 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 Rajasaguna. 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 fo
light and hence their inert and impervious nature and hence
their tendency to sink downwards. Thus the evolution
of the denser and grosser matter is the fesult of the pre-
cipitating of the Tamasa guna. Thus the thtee gunas have
their part in the evolution of the inorganic world. They also
have their part to play in the origin and growth of the otganic
world. Otganisms are but the modifications of the same Pra-
kriti, 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
swatga is the abode of the devas. The lower one is associated
with the animal and trees whereas the middle region is the natural
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habitation of man. The swarga abode of happy divine being
is also the place 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 are matrked by mutual goodwill and general
happiness. In man there is a predominance of Rajasaguna.
Hence atises 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 manages to experi-
ence only go to accentuate his general unhappiness 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 world 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 Swarga, 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. Theirs 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
regmns, 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 world and the process of Samsara.

- Moksha or liberation:' According to Sankhyas Moksha or
liberation consists in getting rid of all the root causes of Samsara
which are 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 nature and hence is incapable of being
the architect of his own destiny. Achetana—the unenlightened-
Prakeiti has all activity and force in itself and is quite blind
by nature. 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 separate itself
that the union is made as of the halt of the ctipple 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-
mination and obtains moksha. Is there any conscious cooperation
between Purusha and Praksiti? 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
arguments to show that there can be co-gperation even in the
region of the unconscious. Purposive adaptation according to
Kapila need not necessarily imply the operation of an intelligent
agent. Secretion 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
scrve the purpose of the soul. The adaptation berween 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 diffcrent from
the senses, Buddhi and ahankara. This realisation of independence
from the cavironment including his own psychophysical mecha-
nism leads to petfect knowledge. Then the purusha is able to
perccive 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 more
please the Purusha’ and then the Purusha remains calm and peace-
ful saying “I have seen her; no more can she please me.” This
discriminative knowledge and the consequent retirement of the
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Purusha from the cosmic stage is an interesting philosophical
metaphor. Prakriti o nature continues to spin round on account
of its own otiginal impulse even after Purusha’s liberation.
But this activity can no more influence the liberated Purusha
because through knowledge he obtained freedom or Moksha.

The main objection is that Kapila stazts his system as a panacea
for the evils in this world. He thereby recognises at least to some
extent the importance of ethical value. But the system as finally
wrought out by him is incapable of accommodating any such
moral value. Human volition and consequent human conduct
as such are 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 soul and yet
with a strange inconsistency it is the fate of Purusha to enjoy the
fruits pleasurable and painful of the karmas directly and immediately
due to the activity of Prakriti. Why it is the fate of Purusha that
he should vicariously 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
Purusha an altogether unintelligible shadow of reality. It is
this inherent paralysis of his systerh that strikes us as an important
defect. In spite of the various defects we have to pay our homage
to the great ancient thinker for the courageous application of the
tational method for the problem of life and reality. In a remote
age of Indian thought when customary dogmas played the domi-
nant part in the explanation of philosophical problems it is really
a matter for admiration to see such a rigorous and rational thinker
as Kapila. In philosophical study the method is more important
than the results. The tresults may be modified but the method
leaves a permanent impression and contributes an endowing value
in creating the right intellectual attitude. If the method of ana-
lysis and explanation is admitted to be of greater philosophic
value than the actual doctrine obtained thereby Kapila judged
by this standard must occupy a place on a par with the world’s
greatest thinkers.

It was stated in a previous section that the doctnne of Ahimsa
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was ptevalent even befote the time 6f 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 patallel exis-
tence to the vedic culture of the sacrificial tenets. There must
have been mutual influence between these two schools, one em-
phasising sactifice and the other condemning it. That there were
such counter cutrents 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 sacrifice—Ma-himsyat. In this struggle between the
two schools of thought, we find the rival school to Vedic sactifice
becoming mote dominant now and then, leading to giving up of
sactifice 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 supteme. The sactificial 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 inferior. This
compromising effect by welcoming the new thought as Paravidya
and assigning an inferiotr place to the sacrificial cult as Aparavidya
must have secured intellectual peace and harmony only for some
time. Becaur n the latter Upanishadic literature while accepting
the new doctrine of Atmavidya they sutteptitiously smuggled into
the Upanishadic cult the doctrine of sacrifice as a specially exemp-
ted one. ‘Thus we find in Upanishadic literature an open recog-
* pition of the doctrine of Ahimsa and at the same time introducing
a clause except in the case of religious sacrifice. This ingenius
method of smuggling into the new thought, the old objected
doctrine 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 sttength 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 thete was the unexpected co-operation from free thinking
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school of Charvakas, when they joined the struggle—a school of
thought identical with school of modern materéalistic philosophy.
Though the Charvakas did not believe in the existence of Atma, or
in the future world, they were opposed to the vedic cultute as an
ineffectual waste. In this renewed struggle abounding in destructive
criticisms against Vedic sactifice thete must have been a distinct
damage caused to the traditional edifice. Hence the orthodox 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 re-examine the notion of Dharma
as well as the notion of Atma. As a result we have the two schools
of thought, the Pootvamimamsa and Uttaramimamsa or Vedanta.

The Pootvamimamsa school concedes many of the points of
the rival schools in order 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 personality 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 enquiry into the nature of Dharma and hence the work
begins with the sutra Athatho Dharma Jignasa.

Uttard Mim msa or Vedanta: Who are qu lifted to Bralma Vidya
—Surprisingly in conflict with the Upanishadic tendencies the
Brahma sutras take the-attitude that only the Dwijas are eligible.
Asa matter of fact about the period of the Sutras, caste conservatism
was rampant. ‘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 Univetse is rejected. The scriptural terms Aja—*“non-
generated”’—cannot refer to Avyakta pradhana. It must imply
Brahman who is the authot 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 Nimittakarana but also the Upadanakarana, the
matetial cause of the universe. Brahman is the stuff of which
the wotld is made. All that exists partakes of the nature of
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Brahman. It is the beginning as well as the end of things. It
is the origin as 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-
perfect aspect of Truth. Consequently 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 cause
or effect. Karanakaryaabheda is their characteristic doctrine.
The Sankhya concept of causation is therefore rejected as unteal.
According to Vedanta cause and effect are 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 separateness

"of Brahman from Jivatma. According to the Sankhya view

activity implies desire and motive. Creation as an act must
therefore imply a desire and motive in the agent. The desire
of Brahman to bring about the world, cannot be a desire
to help various 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 ot 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 a bit strange. The
act of creation is not said to be quite arbitrary but takes into consi-
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deration the mertit and the demerit of the individual soul. This
defence naturally implies that the individual souls should have their
separate and independent existence and that they are not really
created though they ate destined to undergo a periodic cosmic
slumber from which they get awakened at the beginning of
creation. How such a doctrine of individual selves could be
reconciled to Vedantic monism is not clearly shown. Neither
the sutras nor the great commentary of Sankara is helpful.
The latter part of the second book is devoted to the refutation of
the other theories 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 before we take leave
of this. Buddhism is condemned to be unreal. We shall
be surprised to see both the Sutrakara and the commentator
‘Sankara reject the Bouddha conception for this reason that
according to Buddhistic view the world of external reality is
putely mental and unreal. This reason offered for rejecting the
Buddhistic view is certainly perplexing. The Bouddhas arc found
fault with because they annihilate the fundamental distinction
between the concrete wotld of reality and the dream world of
unteality 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 sutprising philosophical atti-
tude has a parallel in western thought. Kant establishing the
phenomenality of the external world to his satisfaction gives vent
to righteous indignation at Berkleyan idealism to refute which he
devotes one full chapter. Berkley would be much mote 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 ate heard from alicn quatters. 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 cxis-
tence has an unconscious desire to hide its true identity from the
ordinary wotld and attempts to appear as some thing different.

The latter part of 1I Adhyaya again takes up the discussion
of the doctrine of creation.  According to Vedantism, there
is no process of creation at all. The evolution and involution
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of the wotld duting periodic kalpas is but an appearance. If
creation is a feal process of evolution 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 proceeds Vayu, then Agni, and then
water and then the earth. This description of creation occuts
bothin 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 explanation from the Brahma Suttas.
According to the Vaiseshika view Akasa or space is eternal ot un-
created. It is the substratum of Sabda or sound. ‘This Vaiseshika
doctrine will conflict with the ultimate concept of Brahman. There
would be two eternals Akasa and Brahman. Hence the Vendanta
school is constrained to show that the Vaiseshika doctrine of
infinite space is unique 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
ate derived from achetana Prakriti. Brahma sutras therefore rightly
ctiticise that Sankhya view of detiving Chetana entities from Ache-
tana Prakriti. Buddhi and ahankara 21e thetefore considered as the
manifestation of Brahman ot Sat. Similatly 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 Vaiseshika view.
Though the Vedantin accepts the uncreated and etetnal nature
of individual selves in a way still he does not recognise the subs-
tantiality thercof. 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 itself is beyond bitth and death.
Its essence is Chetana. Hence the view of the Brahama sutras
is different from that of the Vaiseshika school accotding 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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Brahma sutras. The atomic size of atman is as old as the Upani-
shad. This doctrine is accepted by the Vaiseshikas. The Brahma
suttas reject this view in spite of the Upanishadic authority.
To speak of the size of soul or atman is to confound its nature
with body. The categoties of spatial magnitude are inadequate
to desctibe the soul which is intrinsically of the nature of thought
and the spiritual entity may be spoken of either as an atom or
as an infinite. It may be both infinitesimal as well 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-
yan system where Purusha is merely the enjoyer gnd not an actot.
But when we examine more closely the vedantic view the prima
facie 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 a
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 arc constituted by the several indriyas or sense
organs. In'this respect many doctrines are common to Sankhya
and the Vadanta. The activity of the individual sclf though
appeating as a difference between the two schools does not cons-
titute a real difference. ‘The activity is explained away ultimately
in the sutras. Activity in the individual is really due to Brahma
himself or the Awntaryami. Hence the individual soul is not a
free agent. He acts because of the Iswara in him. But this
control exercised by Iswara is assumed to be entirely consistent
with the karmas of the Individual. The inference of an Iswara is
not an instance of an arbitrary act. He is himself determined
by the karmas of the individual self.

The third chapter of Brahma sutras contains the same topic
about the ‘soul. Transmigration is taken up. The soul retains
its manas and sookshma sarira after death. Hence it is not Free
from Upadhi. It is still subject to decay and death. It is still
tied to the wheel of Samsara. After death it may have its sojourn
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in different lokas. “But nevertheless the individual must come
- - ‘l . .
back to the wotld because itis trom here that it has to obtain

final sliberation.

A Discussion of Dreams and Hallucinations—The doctrine
of the four stages of the Self mentioned in the Upanishads
finds a placc here. The two kinds of knowledge; absolute and
relative, 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 Swarga
whereas the higher resting upon the contemplation of Nirguna
Brahman leads to Self Realisation and identification with Brah-
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 direct of immediate realisation of the Self, where-
as the former path through lower 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 petfect Nirvana. All qualities have
withered away from Brahman. It is nirguna nirvisesha. Thus
qualityless and formless He is beyond description—nivvachaniya.
Thus ends the Brahma suttas indicating the true 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 contemporaty of Kumatila Bhatta—a student of Govinda,
who was a disciple of Gaudapada. Sankara’s Vedantism is
expressed in his great commentaties on the Upanishads as well
as Brahma Sutras. His advaita is the logical outcome of Gau-
dapada’s advaitism. [t is most influential among the current
schools of Indian thought. In his introduction to the great Bhasya
on Brahma Sutras he says ‘It is a matter not requiring any proof
that the object and subject whose respective sphetes are the
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notions of Thou and Ego and which are opposed to each other as
light and darkness. The two cannot be identified. Hence it follows
that it is wrong to supetimpose on the subject the attributes
of object and vice versa.”> Thus he starts witha sufficient warn-
ing that the subject and object are quite distinct and they should
not be confounded with each other. He warns against the
supetimposition of attributes—Adhyasa. The subject should
not be associated with the attributes of the object nor the object
with those of subject. The two ate distinct in kind. One is
a chetana entity and the other an achetana thing. Sankara
starts just where Sankhya started. There also Chetana Purusha
is different from achetana Prakriti. Again the starting point of
modern thought in Europe was the same. Descartes started
with the distinction 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. Cartesianism ends
in Spinozistic monism where the ultimate substance engulfs all
things Chetana and Achetana within itself. And similatly 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 2 common vice of our ex-
petience and is due to our ignorance or avidya. The only way
to get tid of it is by Vidya ot knowledge. Thus Adhyasa o mu-
tual confusion of self and nonself is the result of ignorance. It
is on ignorance that all the duties enjoined in the scriptures are
based. Hence the doctrine of Pramanas includes petrception
and inference. Several vedic tests enjoining various religious
duties all have for their objects world which is thg resultant
of the avidya or ignorance. The wotld of objective reality is
thus due to ignorance and even the vedic rites and injunctions
ate not excepted. These have no value for one who possesses
real knowledge. Distinctions of caste, status in society etc.,
are 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 etc.
But for this false conception Vedic Dharma could have no mean-
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ing and no validity for Dharma 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 enviton-
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 etfor 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 unteal and unphilosophical. What is the nature of the extet-
nal wortld 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 world-Illusion. The whole of
the external world 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 ate dreaming, so long as there is avidya.
When we wake from this dream to another world then the dream-
world will vanish. When the individual wakes up into high-
est selfhood then he will undetstand the dreamlike illusory nature
of his former experience. When he rids himself of overpowet-
ing avidya the multiplicity and objectivity will automatically dis-
appear. ‘ _

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 wotld and the
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individual self can be real and yet subsisting in the same universal.
Several passages in the Upanishads compares the Brahman to
a tree and the individuals to various branches thereof. Unity
and multiplicity are both real in organic life. So is the ocean
one though the waves are many. So the clay is the same though
the pots are many. These Upanishadic passages do not and need
not necessatily imply the doctrine of the illusoriness of the wotld
and individual selves. But such an interpretation Sankara does
not want. He sternly rejects that as erroneous. He emphasises the
unity as absolute. If the phenomenal wotld and individual souls
are unreal then it would be against the practical notions of
ordinary life. Such consequences are not disconcetting to
Sankara. Such objections do not damage his position, be-
cause the entite 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 wosld
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.

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 wortld of concrete teality 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 or Advaita of self how
can the above be maintained? The longing of the self—the name
and form are the figments of Nescience. These ate not to be either

‘as being the same or different from it. The germs of the entire
phenomenal world is called in the Sruti, Maya or illusion, Sakti
or Power, Prakriti or Nature. Different from these is the omni-
scient world. Hence the Lord depends upon the limiting adjuncts
of Maya 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 natute is avidya. From these passages extracted
from Sankata Bhasya we have an idea of Sankara’s philosophy.
Ultimate reality is undivided and indivisible unity same as Upani-
shadic Brahman. Theseveral vedic gods are but fractional aspects
of this. Sankara wants the reader 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.
wortld 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 deflned 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 docttine which appears 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 writets spoke of the Brahman as the spiritual
essence the leaven which leavens all things. In these passages
the docttine of atman exactly cottesponds to Cartesian thinking
substance. The Upanishadic passages did not negate the reality
of the phenomenal wotld. When Sankara took up the doctrine
he 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 bad 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 unteal ot Asat. The objective wotld is not Chit or thought.
Hence it cannot be real ot Sat. Sankara is compelled to pro-
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pound the docttine of the unteslity of the objective wotld. What
is the justification for such a conclusion. There is no doubt he
is suppozted by certain Upanishadic passages as well as by some of
his predecessors like Gaudapada. But we have ito remember
that many Upanishadic passages that declare the external world
as unreal do so only metaphosically and comparatively. The
Upanishadic docttine compares with the Cartesian doctrine of
gradation. The ultimate substance has the maximum of reality
whereas man has less of that. But with Sankara it is other-
wise. For him a thing must be Sat or an Asat. To be real, a
thing must be Chit and what is not Chit 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. For all practical putposes
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 bring 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 Berkley and wanted to keep
his philosophy entirely different from that. Sankara’s advaitism
is fundamentally different from Kant’s phenomanilism. He is
mote akin to Fichte’s. Even this resemblance is supetficial for
the monistic idealism of Fichte is only a metaphisical explanation
of moral value. According to Fichte the wotld of objective reality
is a stage or an arcna created by the Ego for its own moral
exercise. Moral value is the pivot on which Fichte’s monism
‘tevolves. But for Sankara all these values have reference to
human life and human personality and therefore must be rele-
gated to the realm of illusions from the higher point of View.
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In his own words ““The external world as well as individual
petsonality are maya, asat, nothing else.”

Sankara and the Doctrine of Maya—Speaking of the External
wortld Sankara says it is all maya ot 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 patadoxi-
cal attitude. According to the Sankhyan docttine 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
mote or less similar to the modern scientific “Matter”. Besides
this Prakriti Sankhya postulate the existence of the Purushas.
Now for the Vedantin everything existing is the manifestation of
Brahman. The Brahman being Chetana entity it is not difficult to
derive individual souls therefrom. But the Vedantin derives the
external world also from the same. But the external wotld is ache-
tana entity and is therefore opposed to thought. Hence it cannot
be casily derived 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 evety thing living and nonliving is detived from the
same Brahman. He tries to reconcile the two irreconciliable doc-
trines. First hé 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 there is only one existence ultimate and
real and that all else is putely derivative. 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 a sort of make-believe recon-
ciliation. The objective wotld is something derived from maya.
Maya is the substantial and constitutive of the external world.
The stuff of which objective wozld is made is vatiously described
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 wotldis constituted by a substance fundamentally
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distinct from and incompatible with Self or Brahman. This would
have landed him in a dualism which he streneously tries to avoid.
Thus the problem with him was to retain the Sankhyan dualism
just to emphasise the distinction between the subject and object
and at the same time to maintain Vedantic monism. In this attempt
at a compromise his language becomes ambiguous and his own
attitudewavers between Dualism and monism. He satisfied himself
by introducing two kinds of existence or sat cotresponding to
Purusha and Prakriti and 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 external
wotld is not only achit, non-thought, but also asat—non-real.
Being asat in as much as it is distinct from Brahman it must be
identical with mere nothing and yet it must be substantial 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 wotk out of it and
so far it must have some causal potency. But on this account
he dare not recognise its reality lest it should set up an impetium
in imperio a rival claimant to the throne of Brahman. There-
fore Sankara relegates Maya to the metaphysical purgatory whete
it is expected to live the life of something midway between abso-
lute being and absolute nothing. What he further means by this
curious amalgam of something-nothing we do not clearly appre-
ciate. It is because of this precatious reality of Maya that he is
able to make his readers believe that in his monism the objective
teality maintaing a greater dignity than assigned to it by the
Buddhists. In shott to avoid the sunyavada Sankara invents the
impossible doctrine of maya which lends plausibility to his system
which would other wise be untenable and also indistinguishable
from Buddhistic nihilism. It was because of this indistinguish-
ability between Buddhism and advaitism that Indian critics con-
demned advaita as Buddhistic nihilism in camouflage and called
Sankara a Pracchanaa Bouddha, a bouddha in disguise.
Brabman: Sat as well as Chit, Existence and Intelligence,
but for Vedantin it is something more. It is not merely the subs-
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tratum 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 forward. It is that higher reality 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 Nirvana, 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 there is no return,
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 entirely different from the ephemeral pleasure
of the world. 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
cxisting, 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 morality in an absolute monism.
In the rarified atmosphere of monism neither morality nor reli-
gion can breath and live. The inevitable conclusion of his logic ,
may not be realised by the ordinary man nor accepted by the ottho-
dox scholar. The Vedic scholars have faith in the injunctions
of the Vedas and may still believe in the beneficial effect of sacri-
fice. The unsophistical man of the religion associates with abso-
lute reality, the object of his religious adoration and worship
and maintains that to be the fountain head of all good and valuable.
8
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The metaphorical conception of Brahman therefore must live
side by side with the popular religion and must live in accordance
with Vedic ritualism. Sankara manages to satisfy all these de-
mands by postulating the fictitious deity of a lower Brahman
who may be considered real from the practical and relative point
of view though he cannot hide his real inanity from the vision
of the enlightened. 'The ordinary man may continue his traditional
wotship, the orthodox vaidika may petform his usual sacrifices
quite unperturbed on the assumption that there 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 upon the
efficacy of worship and sacrifices which they jold are intrin-
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 conctete life to exist by sufference, to re-
cognise its reality from the vyavaharic point of view, may instead
of proving the reality of the concrete world, really establish the
bankruptcy of the underlying Metaphysics.

Jamusm, 1rs AGE AND 1Ts TENETS

The term Jainism which means faith of a 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 or Sarvagnahood.
The petson who performs tapas ot yoga attains such a self-reali-
sation and omniscient knowledge or kevala jnana. After attaining
self-realisation and after acquiring Omniscience, the Jina spends the
rest of his time in Dharmaprabhavana 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 summinm bonum of life and attain
the same spiritual status of petfection 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 mankind Jina is also called Thirthankara. The divine per-
sonality 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 or 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 absoth-
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 proclaimed by the Jina are called the Jainas
and their religion is Jainism.

The same faith is also designated by the term Arhatamata,
which means religion followed by Arhatas or Jainas, since the term
Arhata means one who follows the teligion of the Arhat Parameshti.
The terms Jina, Thirthankara and Arhat Parameshti all refer to
the divine person or Sarvagna who lived in the world with his
body, and it refers to the period after attaining Sarvagnahood
ot Omniscience and the last period of the pariniyana, 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 Sidhaparameshti is identical with the Vedantic
conception of Parabrahman or Paramatma which terms are also
used by the Jaina Thinkers. This Siddhaswarupa or Paramatma
Swatupa is without body Asarira, and without form, Arupa.
Hence its nature can be undetstood only by yogic contemplation
for which the individual must be fit and highly qualified. Ozdi-
naty people who are not endowed with the capacity of rcalis-
ing the nature of the pure self Pardamatma or Siddha Parameshti
whose pratibimba is installed in Jaina temples for the worship
by the ordinaty householder. This practice prescribed a mode
of worship for the ordinary people who were expected to
concentrate their attention on the image of Jina or Athat Para-
meshti corresponds to the Vedantic attitude, which while recog-
nising that the highest state of spiritual development is repre-
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 suggestion 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 purity of the sclf is also
called Nirgrantha, who is devoid of, all attachment. The term
Kandazhi which occurs in the Tamil work Tholkapya mecans
the same thing as Siddha or the self which is completely libetat-
ed from all the shackles of karmas. Though the temple worship
is associated with Arhat Parameshti or Thirthankars, Jainas
have not forgotten the fact that the Siddha represents the highest
spiritual development. Hence the practice of silent salutation,
'Nama Siddhebhyaha ot Siddhan Namaha is a common. practice
among Jains whenever they begin any good wotk cither literary
ot of ordinary,kind. Probably this practice of beginning with
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adoration of Siddhan Namaha or Nama Siddebhyaha was pre-
valent among 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 Jainism:—There is a good deal of incorrect views
prevalent among even educated people as to the age of Jainism.
It is an unfortunate fact that Indians had to learn their history
from foreign scholars. Foreign writers with incorrect and insuffi-
cient knowledge of the Indian historical background wrote
textbooks on Indian history which provided the historic infor-
mation to Indian student in Schools. These history text-books
were mainly responsible for a good deal of erroneous views
prevalent among the educated Indians as to the past history of
their land. One of these deplorable etrors is the view that Jain-
ism is an off-shoot of Buddhism and Hinduism. This error
we are glad to say is no more prevalent among the oriental scholars
both in the West and East though the error persists among the
educated Indians whose knowledge of history is not uptodate.
The origin 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 wete contem-
poraries. Buddhistic literature contains references to Mahavira
and his followers, and similatly Jaina literature composed at the
time of Mahavira contains cross teferences 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 corrected
their erroneous views and were constrained to call that Jainism
must have been earlier than Buddhism. As a matter of fact,
Buddha was a younger contemporary of Lord Mahavira. Buddha
himself in his conversation with his friend and disciple Sariputta,
narrates the fact that he himself in his earlier days was adopting
Jaina practice of austerity which he had to give up because of the
tigorous 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 Qf India, the 231d
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Thirthankara, Lord Parswa who lived 220 years prior to Lord
Mahavira is also considered a historical personage. According to
this view Jainism must have been prevalent in India nearly three
centuries prior to Gautama Buddha, the founder of Buddhisn?.
Though writers of Cambridge history of India did not go
beyond Lotrd Parswa, we may point out the fact that Jainism
was in existence even ptios to this period. The Thirthankara
ptior to Lord Parswa, the 22nd Thirthankara, according to the
Jaina tradition is Lord Arishtnemi, who is said to have attained
his Nirvana on the Mount Gitnar in Junagadh State,
which is a place for pilgrimage for the present day Jainas. This -
Arishtanemi was a cousin of Sri Krishana of Mahbharatha fame
and the name Arishtanemi occurs in Vedic literature as one of the
gteat Rishis. This Jaina tradition circumstantially supported
by non-Jaina Vedic literature may also be accepted as having some
historical basis. If Sti 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
Vrishabha and ending with Mahavita Vardhamana. Of these
the last three may be taken to be personalities of the historic
period. The rest are persons of prehistoric age and we need
“not trouble ourselves about their history till we know something
more than merely tradition. The first of these Thirthankara
Lord Vrishabha who is considered by the Jainas to be responsible
for revealing Ahimsa Dharma fot the first time to the world
seems to be a vety interesting petrsonality. According to the
Jaina tradition, he was a hero of the Iksavaku family. His father
was Nabi Maharaja the last of the Manus and his mother Maru-
devi. Viishabha’s period representsacomplete change of World
conditions. Ptior to this the countty was called Boga Bhumi where
the people wete satisfied with all their wants by the mere wish
through the help of the traditional kalpakavriksha. During the
time of Lord Rishabha these happy conditions completely dis-
appeared and the people were in a preplexity as to the way of
life which they were expected to catry. Then they all went to
‘Lord"Rishabha praying for help. He is said 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 own toil in spite of the fact that the
Kalpakavrikshas disappeated. 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 2 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 ijts functions into three groups,
agriculturists, traders, and soldiers. After ruling over his king-
dom for several years, he abdicated his throne in favour of bis
son, Lord Bharata and went into the forests to petrform 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 Vayupurana also.
All these Hindu puranas maintain that Lord Rishabha preached
the doctrine of Ahimsa after performing yoga for several yeats.
He went about from place 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 putanas can only be explained
by the fact that at one time when the story was a2 common
property to both Jainas and non-Jainas the hero must have been
considered as worthy of worship by all.

According to Jaina tradition when Lotd Rishbha attained his
Nitvana in Mount Kailas, his son and the ruling empetot of the
land, Lord Bharata built 2 temple in the place of Nirvana and ins-
talled an image of Lord Rishabha for the purpose of worship for
himself as well as for the general public. This worship 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
in the Vedic literature. Vedas constitute the earliest record avail-
able. They form three distinct groups, the Sambhitas, Brah-
manas and the Upanishads. The Samhitas ate four in number.
The Rig Veda, Yajur Veda, Samaveda and Atharvana Veda.
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 centred round the personality of Indra, the
Vedic God. His aid is invoked by the Aryans of the Rig
Vedic period to obtain prosperity in their agricultute and also
in their cattle wealth. His aid is also invoked for the purpose of
- destroying the enemies, the people of the land, who tesisted
their advance. Thus the Aryans had to encounter opposition
from among the people of the land whom they considered
their 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 teferred to a section of the
Ikshavakus or 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
are 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 borne
out by the fact that most of the ancient Kshatriya families traced
their otigin to these Ikshavakus and even the Sakya clan to which
Gautama Buddha belonged claimed its origin from the Ikshavakus.
The heroes of this family are celebtated in Kalidasa’s Raghu-
vamsa. Accotding to Kalidasa, these heroes began their life in
eatly childhood as students, then they lived their household
lives, after which they completely renounced their worldly attach” -
-ment and roamed about in the forests petforming Tapas or Yoga
and then finally discarded theit bodies after-realisation. 'This
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description in full corresponds 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 or yoga for the
purpose of self-realisation. We suggest that this Rishabha cult
- must have been prevalent even before the advent of the Aryans
and the Rig-vedic tradition. In support of this thesis we note
the following facts revealed by the Vedic literature. The Aryans of
the Rig Vedic period it is stated, were 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
the land resisted they were called the enemies, and when the enemies
were subjected after a military conquest and taken as prisonets
and made to work as slaves, the same Dasyas became slaves.
Facts that deserve emphasis in this connection are the descriptive
terms used by the Aryans to describe these enemies, the people
of the land. These Dasyas are described as Ayagna, Anindra,
Avrata, Anyavrata and so on. These terms respectively mean
those that are opposed to Yagna, Indra-worship, those that
obsetve 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 sacrifice. Their opposi-
tion to the invading Aryans must therefore be due to two factoss.
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 entitely different from their own. These
Dasyus the people of the land, are also described to have been
of datk skin and to have been speaking a different tongue. There-
fore they must have been the eatly Dravidians who were present
all over India at the time of the Aryan invasion. After describ-
ing the practice of these Dasyus in negative terms, the Vedic
literature uses a very significant tetm to describe their religion.
- The eatly Dasyus, the enemies of the Aryans, who were op-
posed to Yagnas and Indra worship wete worshippers of Sisna-
deva. This isavery interesting revelation. European otiental
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scholars translate this term Si$na Deva as worshippers of Linga.
The Sanskrit term Sisna is not identical with the Linga which is
now worshipped by the Saivites. Sisna represents the male sex
organ whereas the Linga designates both Sisna and Yoni.
Hence the term Sisna cannot be interpreted in any way to mean
the Linga which is a2 combination of Sisna and Yoni of
phallie worshippers. Therefore the only interpretation that we
could have is our theory that the ancient Dasyus who were the
people of the land and who resisted the invading 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 worship 2 nude male image called
Sisnadeva by the Aryans 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 Lord Rishabha, the first Thirthankara, and encout-
aged by his son Bharata in the form of a temple worship. The
excavations of Harappa and Mohenjadoro citcumstantially cot-
roborate our theory, because among the discoveries resulting
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 religious 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 Northern 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 a withdtawal by the people of the land to the south is corro-
borated by the traditional account both in Jaina puranas, and
Hindu puranas. According to the Jaina tradition the Northern
India was completely occupied by five Kshatriya dynasties,
namely, the Ikshavakuvamsa, Harivamsa, Kuruvamsa, Ugra-
vamsa and the Nathavamsa. These five Kshatriya groups com-
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pletely occupied the whole of +he Northern India and the
people of the land who are 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 othet group
was represented by Vali, Sugtriva 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, ot Vidyas, on account of which they were
called Vidyadhatras. 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 familics, in fact, the Jaina tradition mentions that
Lotd Rishabha himself married 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 wete 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
ptepatations made by one Kshatriya prince called Marutha for the
purpose of vedic sacrifice. The chapter is called Maruthayagna-
duamsa sarga. These preparations for the performance of yagna
are made in the borders of Ravan’s tertitory. 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 pteparations
made by a Kshatriya prince quite in violation of Ahimsa. Ravana
. sends a few officers to stop thesc preparations. These officers
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were sent away uncetemoniously by the prince Marutha. But
Ravana himself appears in petson officially with his soldiers. Then
Marutha confessed that he was instructed by the Vedic priests to
perform this yaga though he was not very well informed about
this. ‘Then Ravana rebukes him, stops the preparations, releases
all the animals intended fot sactifice and threatens the priests.
Then Marutha was initiated to the practice of Ahimsa Dharma
and he was made to give a solemn promise that he would be no
more a patty to animal sactifice or yagna. This story found in
Jaina Ramaydha cleatly indicates that the Vidyadharas since
they wete followers of Ahimsa cult were sternly opposed to any
petformance of yaga within their borders. Perhaps that explains
why according to Valmiki Ramayana, the Rakshasas were always
bent upon preventing the performance of yagas and whenever
an attempt is made to perform yaga the parties had to seek the
aid of military protection before they could carry on the ceremony.
This is illustrated in Ramayana where Viswamitra takes the military
aid of the royal princes, Rama and Lakshmana before he starts
the ritualst Thus the circumstantial evidence goes to support
the theory that the people of the land wete all followers of
Rishabha cult and they were 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 a higher form of religion. 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 prominently settled in Northern India, their vedic
culture 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 towards the East by the conqueting
hoards of the tigvedic Aryans who came and settled in the Punjab.
The eatlier Aryan families who adopted the Ahimsa cult of
Lotd Rishabha must have been opposed to this new cult of
the Aryans. Therefore we have a teference to the Prachya-
desa, the Eastetn countties in the Brahmanas. The most im-
portant of these the Satapadabrahmanas 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 are advised not to travel in the Eastetn countties.
Because the corrupt Aryans completely gave up the petrformance
of yaga they adopted an opposite Dharma altogether. They
hold that not performing 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 Kshattiyas claim to
be superior to the Brahmin priests. Hence the orthodox priests,
if they travel in the Eastern countries will not be tespected ac-
cording to their social status. These reasons given in the Sata-
padabrahmanas clearly indicate that the people of the Eastern
countries of Gangetic valley were all opposed to the 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 leaders of the Eastern countries of the Gangetic
valley were all Kshatriyas. All the twenty-four Thirthankaras
of the Jainas and the founder of Buddhism Gautama Buddha
all claimed to be Kshatriyas; that the Kshatriyas were cham~
pions of Ahimsa Dharma that they were opposed to vedic
sacrifice, yaga championed by the priests of the Kurupanchala
country is further corroborated by the Upanishadic literature
which forms the Vedanta or last form of vedic literature.
When we tutn 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 Swargakama Yajethavyaha
—if you want happiness in Swarga you must perform sactifice.
But when we tutn to the Upanishadic period the idea is entirely
different. We notice that the intellectual leaders of the Upani-
shadic petiod do not attach any importance to the utilitarian idea.
Prosperity here and Swarga happiness hereafter are considered
both as wozthless acquisitions. One is advised to look to some-
thing far more valuable than this. That Nachiketas rejects the
blessings of prospetity offeted by Yama, that Mytteyi, 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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that presented by the previousage of the vedic culture. Spiritual
yaga is consideted to be infetior. Upanishads emphasise 2 meta-
phorical yaga of kindling the spiritual fire by yoga in which all
the impurities associated with the self are to be burnt for the pur-
pose of self purification and spiritual realisation. The priests of
Kurupanchala countries throng to the royal courts of the Prachya-
desa with a tequest to be initiated into this new culture of Atma-
vidya which is championed by the Kshatriya scholars of the land.
What is the origin of the new change of the attitude in the Upa-
nishadic culture. The only answer that we can think of is the
Kshatriya intellectuals of the Eastern countries of the Gangetic
valley staunchly defended their Ahimsa cult given to them by
Lord Rishabha till they were able to convince the priest of Kutu-
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 litetrature taken in conjunction
with the evidence sﬁpplied 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 Notthern India and which must have becn the practice in
religion of the people of the land at the time of Aryan 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
Dharisanas. Mokshamarga is defined by Umaswami thus:
Samyak Dharsana Jnana Charitrani Mokshamargaha: Right
faith, Right knowledge and Rjcht 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 thtee chatactetis-
tics are combined they can constitute to Mokshamarga. FEach
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by itself is imperfect and therefote insufficient. To depend
entirely on faith as is maintained by some Hindu Dhatasana
will not lead one to happiness ot Moksha. Similarly Jnana or
knowledge alone cannot lead one to happiness. Nor can
Chartitra 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 Mokshamatga.
Right knowledge will therefore exclude all incorrect 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 bring 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 presctibed 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 natute 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 doctor’s capacity, and full know-
ledge of the nature of the medicine but also take the medicine
according to the prescription. In this case beings in the world
of Samsara ate assumed to be patients suffering from a spiritual
disqualification or disease who desire to get rid of this discase
and to attain perfect spiritual health. Thus for the purpose of
helping such persons this Mokshamarga is prescribed as a spiritual
temedy and the spiritual remedy therefore must be associated
with all three characteristics of right faith, right knowledge and
tight conduct in otdet to be effective. These three constituent
elements of the path to salvation are called Ratnatraya ot the
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three jewels. These Ratnatraya or the three jewels of the Jaina
Dharma should not be confounded with the three jewels or
the Ratnatraya of the Buddhas, where they mean three different
things.—The Buddha, founder of Buddhism and Dharma, the
message revealed by Buddha, and the Sanga, the social federation
organised by him. Therefore the three jewels of the Bouddhas
ate Buddha, Dharma and Sanga which are quite different from
the Ratnatraya of the Jainas, which constitute the Mokshamarga.

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

Thatvartha Staddhanam, Samyak Dharsanam: Faith or belief
in the natute of the reality is right faith or Samyak Dharsana.
Belief in the Tatvas ot the reals 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 or the
reals are said to be seven in numbet. Jiva, the living entity
Ajiva—non-living entity, Asrava, Bhanda, Samvara, Nirjara, and
Moksha. Asrava mcans flow of karmic matter into the nature of
self or soul. Bhanda implies the mixture of the karmic matter
with nature of the soul on account of which the soul looses its
intrinsic purity and brilliance. Samvara represents the act of
preventing the inflow of the karmic matter and hence it is the
blocking of Asrava. Nirjara represents the act of destroying the
karmic matter which may adhete 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 emergence of
the soul in its purc form, free from karmic upadhis, whose state
is represented by the term Moksha. These ate the several funda-
mental realities proclaimed by the Jaina Dhatsana, which every
Jaina is expected to believe, Of these the fitst two Jiva and Ajiva
the living and the non-living, form the primary categories and
the others are only secondary. The.third and fourth represent
the association of the first and the second. The fifth and the
sixth represent partial dissociation of the-first (Jiva) from the
second Ajiva or matter. The seventh represents the complete
dissociation of the first. ‘

Before examining these categoties 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 a
permanent reality in the midst of change of appearance and dis-
appearance. Utpada vaya Dhrowya yuktami Sat. ‘This concep-
tion of reality is peculiar to Jainism. The only parallel that we
can think of is the Hegelian conception of reality in Western
thought. The real existence is not merely the state of static and
permanent existence. An existing reality in order to maintain
its permanent and Continued existence must necessatily 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 actual state
of things. Everywhere we find growth and development and
this is manifest in the organic world. Whether we look to the
world of plants or of animals, the field of botany or biology,
this description of reality is clearly borne out. Let us confine
ourselves to the life history of a plant. It begins itself in the form
of 2 sced. '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 remains as a seed without this change there
will be no growth and no plant; the seed will be condemned as
a lifcless one. Hence it is necessary that it should change its
own form and assume a new form which is the necessaty stepping
stone for the growth of the plant. This sprouting seed must
further undergo change and some portion of it must come out
sccking the sunlight and another portion of it must go down into
the carth in order to obtain nourishment 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 mothet 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

noutishment with the help of sunlight, from among the chemicals
available in the atmosphere, such as carbondioxide. At evety

9
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stage thus we find change, the old leaves being shed off and the
new sprouts coming in. This seems to be the general law of
Nature by which life maintains its identity and permanence be-
cause without this change life will cease to be life and organism
will die. What is true of a plant is equally true with the life his-
tory of an animal. The life history of a2 mammal ot 2 man may
be of the same principle with similar process of growth starting
with a single cell organism with fecundated ouam in passing
through the multiplicity of cells constituting a mass undergoing
elaborate anatomical change within the uterus of the mother
till the time of the birth when it comes out as fully constituted
baby waiting to grow further in the outer environment. Here
also the same principle is maintained i.e., identity in the midst of
change appearance and disappearance the old disappearing and
the new appearing in the organism. Every 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 world
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 everywhere in the world of nature. It
is 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 are apparent contradictions
are but two essential aspects of the same higher reality which
comprehends within itself two conflicting principles. 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
or what is called Metabolism implies conflicting process
of anabolism and catobolism which are the two necessary
aspects of life activity.and the healthy balance between
these two conflicting activities is the gemeral characteristic of
metabolism. 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 alonc  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 a philosophical system which emphasise
permanency as the characteristic of reality and dismisses change
as sheer illusion. Similarly Buddhistic Kshanikavada—mo-
mentaty 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 tlinkers who con-
demn such systems as Ekantavada, a system which clings to a
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, 2 sys-
tem of philosophy which maintains that Reality has multifarious
aspects and that a complete comprehension of such a nature
must necessarily 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-
cribe the nature of an elephant. A clear and correct 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 real animal. Hence
the Jaina Darasana is technically called Anckantavada as it
attempts to apprehend fully the whole of reality by taking into
consideration the diffetent aspects through which this reality
manifest.

The Concept of Drayya—This conception of Sat or the ex-
isting reality that is a permanency in the midst of change
leads- us to another philosophical concept associated with the
Jaina Darsana, the Concept of Dravya. The term Dravya is
generally applied to different classes of objects that constitute the
whole of reality. The tettm Dravya itself is derived from a root
which means the flow. Any object of reality which petsists to
exist in the midst of continuous disappearance and appearance
may be described to be a flow of reality just like a stream of watet.
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This autonomic fludity of an object of reality is what is implied
by the technical term Dravya which is applied to any class of
objects constituting the Realty. This Dravya is defined thus:
Guna Paryayavat Daravyaha—that which has charactetistic 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 charactetistic 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
desites. The changing form into which this substance, Gold,
shall be constituted is its mode. The substance, gold, out of
which these othaments are made is the Dravya and the charac-
tetistic attributes of yellowness etc., constitute its Guna. Here
also the conception of Dravya is peculiat to the Jaina Datsana,
and to a very large extent differs from the conceptin of Dravya
found in the other Non-Jaina Darsanas. 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 through its attributes. Substance without
attributes and attributes dissociated from the undetlying substance
would all be meaningless 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 underlying Dravya, whose manifestations
they are, would be merely sensory illusions having no claim to the
status of reality. Hence in the wotld of reality there can be no
separate existence either of Dravya or Guna from each other.
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 erroneous philo-
sophical views not cortoborated by facts of reality. As we shall
see later on, according to this conception even Chetana ot Soul
or Atma cannot sepatate its quality of Chetana or cofisciousness
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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 citcumstances.
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 docttine every fact
of reality is capable of being described 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 great philosopher Sankara.
Apparently this conception will be meaningless. How could
the same fact be described by two contradictoty 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 remember 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, then 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 disappear, ithe thing may be described to be non-perma-
nent and changing. This difference of aspect is called Naya tech-
nically by the Jaina thinkers. Describing a thing from the aspect
of the underlying 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 other emphasising the changing modes. If
we recognise that the conflicting predications ate logically pos-
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sible and fully significant since they refer to two different aspects
of view, the logical doctrine of Asti-Nasti vada looses much of
its mystery and apparent 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 timber, the same
piece of furniture admits of two different logical propositions,
one affirmative and the other negative.

If the chair is made of Rosewcod then itis capable of
being described as furniture made of rosewood. Can we
describe the same 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 other timber alien to its own nature. Simi-
larly when we want to know whether a piece of furniture is in
the drawing sroom or in the vetandah 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 fout
different conditions.—Dravya, Kshetra, Kala and Bhava.—Nature
of the substance, the place where it is, the time when it exists,
and the chatacteristics intrinsically presented in it. Every object
from its own Dravya or substance admits of an affirmative predi-
cation and looked at from the patadravya, alien substance, admits
of a negative predication. The cxample of a chait 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. Similarly from swakshetra
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-
mal Cow, and one question arises what kind of animal it is, we
have to say affirmatively itis 2 cow and negatively it is not 2 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 answet 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 fiot.
Similatly historical proposition may be said to be true in its own
petiod, and not true in another historical period. Alexandet’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-
rical 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 short account of philosophical background
of Jaina darasna, we may go to examine some of the important
categories in detail.

Jiwa or Soml:—The term Jiva represents a living being. It
denotes a spiritual entity. Its essential nature is Chetana or
thought. Jiva is defined by the Jaina thinkers as an entity 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. It is beginningless and un-
ending continuous existence of a spiritual nature. This Jiva or
soul is mainly of two kinds—Samasara Jiva and Moksha Jiva.
The soul that is embodied, life in the concrete wotld of biolo-
gical kingdom associated 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 purity as a result of liberation from karmic
bondage is Moksha Jiva. This conception of Jiva may be said to
be the central doctrine of Jaina philosophy, all the other categories
being merely secondary and subsidiary to the central entity. The
Samasara Jiva itself is divided into four main classes, or Gathis
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as they are technically called Chathur Gathis. These 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 world. The third term refers to
the sub-human creatures or lower animals of the zoologi-
cal and botanical kingdoms which are found with mankind in
this wotld. The fourth term refers to the beings in the hell
ot the Naraka-Netherworld. The Devaloka or the upper world
and Narakaloka the world of hell are recognised 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 Samasara. All Samsarajivas ate
embodied according to their individual spiritual status. Each
samsatic soul is born with a 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 anothet body it
acquites another body consistent with and determined by its
own karmic conditions. Throughout the setries of births and
deaths thus associated with the appeatance and disappearance
of the corresponding body the undetlying Jiva or the soul
is a perpetual entity serving as a connecting thtead of uni-
fying the wvarious births and deaths associated with that
particular Jiva. This Samsata Jiva associated with its own
karmic bondage and its own cotporeal existence is consideted
to be uncreated and therefote beginningless. For the Jaina
metaphysician the question when did the soul get associated
with material body is a2 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 othet schools of Indian thought,
in this particular point all agree. All maintain that the Samsara
is Anadhi. Hence no school 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 series of Samsara will come
to an end. At the time of liberation of the soul from material
and karmic bondage it is said to attain Moksha or liberation.
In this respect also they are at one with the Jaina thinkers 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 ]iva/j
ot Paramatma. Fundamentally therefore thete is no distinc-
tion between the soul that lives in Samsara and the soul that
attaing liberation or Moksha. The Jivatma of the embodied soul
in Samsara js identical with the would be Paramatma. The two
are one and the same. The doctrine that maintains that the
Jivatma and Parmatma are intrinsically 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 erroneous ones to be discarded and emphasises this doctrine
of identity between the Jivatama and Paramatma as his own Sid-
dhanta. The nature of Jiva is Chetana or thought and is there-
fore quite different from all the other categories which are not so
characterised by Chetana or thought. The other Achetana
categories arc 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
cquiblibrium and motion which are peculiar tc  Jaina
Physics.

The four categories 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 fecling pleasure
or-pains, and co-nation—the process of activity culminating in
voluntary activity. All Jivas therefore ate associated with these
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three different forms of psyclic activity of consciousness 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 pleasure or pain.
This Jiva is intrinsically the Knower, the Enjoyer and the Actor.
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 actor—]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 narrower than that of
a human being and the environment and knowledge of a cul-
tured individual will be very insignificant when compared to
the knowledge of a person 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 gtowth of the
individual soul or Jiva. Inthe case of Moksha Jiva the knowledge
becomes infinite comprising within itself all the three worlds;
when he becomes the knower par-cxcellence who acquires the
nomenclature of Sarvagna, the Omniscient and whose cxtensity
Is limitless in space and powers. This Paramatma is Jnani, pat-
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 2 Chetana
entity, but Purusha is the knowet and the cnjoyer, Jnatha and
Bhokta but he is not active. He is not a karta. All activities in
the concrete wotld 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-
khya 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 othert %entity? He is really non-active
Akasta. The Jaina thinkets 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 agency 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 cither
pleasurable or painful, and why should an entity which is not
responsible for the activity be destined to enjoy the result of pain
ot pleasure. Similarly the other schools of thought such as
the Mimamsakas and the Viseshikas maintain that Jnana ot
the knowing capacity gets associated with the soul which is
by nature intrinsically devoid of this guna or 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 a 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 existence in reality. Hence the triple psy-
chic characteristics of knowing, feeling and action are considered
inalienable qualitics of the Chetana entity, Atma or Jiva, and they
should not be comsidered 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 presentinany 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
variations in the knowing process of a particular Jiva are due
N
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to associated conditions. An®ordinary living being has access
to the environmental objects through sense petception. Sense
petception is through the medium of sense organs of the body.
Since they are parts of the body, physical and physiological the
sensoty organs are distinctly material in nature and thus distinct
from the nature of Jiva or the Atma. Sense perception thete-
fote 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 intermediaty
of physiological- organs of sense, petceptual 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 not 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 paroksha knowledge and not
pratyaksha as described by the other Indian systems. But Jaina
epistemology recognises two kinds of supetsensory knowlcdge,
(1) awarencss 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 ttanslated as claitvoyant know-
ledge and the latter is called Manaparyaya Jnana which means
telepathy in the language of modetn psychology. These two
features of supersensory knowledge, Avadhi afd Mana paryaya-
jnana, claitvoyance and telepathy are recognised to be knowledge
of immediate type ot pratyaksha since they do not depend
upon any intermediary of sensoty organs. Of course, the real
pratyaksha knowledge is the supreme knowledge of Paramatma
when he gets tid 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 similarities and divulgence
between the various other Indian systems. The Mimamsakas
whose fundamental doctrine is that the Vedas are eternal and
apourusheya not revealed by any individual petson, 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 teject
the doctrine of a creator and the 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 entirely foreign to Indian thought. This doctrine is
vehemently opposed and rejected by the Mimamsakas as most
ridiculous contradiction. All systems begin with the uncreated
Atmas or soul and the uncreated world of physical objects.
Transformation in these objects, conjunction and separation
between the living and the non-living in various forms are accept-
ed and described 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.

i

SeLr 1IN MODERN SCIENCE

Even the biological developments of lower organism may
be said to be a preparation for building up a vehicle for the self
to express itself. From the lowest mono-cellular otganism and
ameaba right to man, the process of evolution is a process of
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building up the body enabling the self to express its nature and
characteristics fuller and fuller. Psychological development of
man illustrates the same point of view.

Further cultural development involving socio-political ot-
ganisations and metaphysical evolution all point to the same end.
It is now a recognised fact that the character and behaviour of
living organisms are entirely distinct from that of the inotganic
things. L1fe s activity is characterised by an underlying purpose.
Purposive behaviour of organism marks the distinguishing charac-
teristic 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 realm 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-
teristically in a purposive manner. 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 powerful 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 reproduction by
a process of gemmation. This acquatic mono-cellular organism
does not carry on with this mode of life and character for long.
Nature seems 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
er. 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 constitution of the colony of cells, form the multi-cellular
otganism. This change naturally brings about a change in the
characteristics of the behaviour of the organism. The cells in
the outer periphety 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
labour in order to promote the common life of the colony of cells.
The outer cells are practically specialised to petform the function
of awateness 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 channel through which food is shoved in which is assimilated
by the inner cells and circulated to the cells in periphery also.
This central channel is a representative of the future digestive system
of the major organisms and also the citculatory systems. ‘The
cells in the periphery get on specialised further into sensoty motor
systems of the higher organism. The front opening of this colony
of cells represents the primitive mouth of the organism. It is this
side of the colony that approaches and catches foodstuff which
ate shoved into the central channel for purpose of digestion
and assimilation. Hence the multicellular organism develops
tentacles at the frontal orifice for the purpose of capturing food-
stuff and shoving them in. Some cells at the frontal otifice
further specialise into different types of sensoty awareness while
the ameaba had the privilege of contact awateness 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 or foe through scent. Thus the cells of the
petiphery near the central orifice must further specialise another
functional structure some devoted to the awareness of taste and
others to smell. Thus form the beginnings of the sensoty 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 charactetistics in a significantly
purposive mannet.

Professor Loeb conducted certain expetiments 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
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repeated the tentacles wete eagetly awaiting for small bits of bread
and the moment these pieces were introduced without further
examination they wete pushed in. When this behaviour was
fully developed, he introduced pieces of card-board, the first
piece of cardboard was eagetly caught and shoved in. After
a little while this was brought out without being digested and
kicked away by the tentacles. Afterwards this primitive organism
was able to recognise the difference between the piece of bread
and piece of cardboard. The latter when introduced would be
kicked away without ceremony a characteristic behaviour fully
illustrative of the purposive nature of life activity.

The next stage in the sensory 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 oti-
gin of the different sense organs, which naturally must get
coordinated by interconnections if they are to subserve the gene-
ral purpose. Such interconnections of these sensory regions
from the primitive nervous system form the brain of the higher
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 partly living
on earth and water, then there is the scope of further sensory
development of hearing. The latter evolution branches off in
two directions one towards 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 netvous 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 brain consists of the sensory centres connecting with
the petipheral sensory otgans, such 4s 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
controlling the movements of the front legs and so on. When
we follow the development of this brain 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 were not able to determine their function accurately
by experiment. Later on it was discovered that these silent
areas perform a very important function of co-ordinating the
different elements of sensory awareness 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. S

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 quadrupeds
had to take up to arboreal 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 perceive the subordination of the sensory
areas of the brain and the major portion of the surface of the brain
assigned to motor functions to the functions of the association
of different centres. Thercafter 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 fundamental characteristic
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of man. Thus the process of building up the body for the put-
pose of setving 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
biologists who refute the inadequacy of Darwinian theory of
natural selection based upon mere mechanical environment.

Let us confine ourselves to human brain. Here you have
the centres representing the various sense organs of the periphery,
the motor centtes controlling the various 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 impot-
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 or acci-
dent are observed in cases where the medical men wete not able
to detect any injury to the brain, A person falling from his dog-
cart, was found to be completely devoid of his past memory.
He was 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
were not able to find any damage to the brain and they wete in
a 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 a few
words to carty on conversation. Then he was subjected to hyp-
notic treatment and to the great surprise of the psychologist the
patient when in hypnotic sleep remembered all his past expetience
vaguely as if in a dream. Feeling glad that the past memory
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is not altogether wiped off, the treatment was continued fot some
time, the patient was given the post-hypnotic suggestion that
he would remember all the past experiences which he vaguely
recognised as dreams in the hypnotic trance. When the patient
woke up to normal consciousness from the hypnotic sleep, to
his great joy, he remembered the whole of his past experience
which was témporatily 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’ petsonality is distinct from the material body with it is
associated and that it sutvives even after death.

SaNkArRA AND Kunpa Kunpa

Sankara’s introduction to his Bashya is a philosophical mastes-
piece by itself. There he gives his own personal 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 distinct entities.
He begins his introduction with the following words:

“It is a matter not requiring any proof that the object and
the subject whose respective sphetes are the notion of the “Thou’
(the Non-Ego) and the “Ego’ and which are opposed to each othet
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 BEgo—the object whose spifere is the notion of the Non-Ego
and the attributes of the object and vice versa 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 naturc and no common attti-
butes. One js Chetana and the other Achetana . The attributes
of the one cannot be superimposed upon the other. Such a
confusion is a distinct philosophical ertor and cotrect knowledge
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necessarily demands complete escape from such an error.  Other-
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 are absolutely distinct, but to supcrimpose upon each the
characteristic nature and the attributes of thc other, and thus
coupling the Real and Unreal, to make use of the cxpressions such
as “That I am’. “That is mine’.”

The second point which he brings 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 attributcs referred to above is brought
about by Nescience or Avidya. The discriminating knowledge
of the true nature of the Sclf is thereforc to be obtained by the
opposite Vidya or knowledge. He maintains that the conctetc
life in this world is vitiated by Nescience and is real only from the
practical point of view. “The mutual supcrimposition of the
Sclf and the Non-Sclf, which is termed Nescience, is the presup-
position on which there base all practical distinction—those made
in ordinary life as well as thosc laid down by the Veda—between
means of knowledge, objects of knowledge and all scriptural
texts, whether they are concetned 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 only through his body and sense without
which life itself would be impossiblec in the concrete wotld.
Even the cognitive process of knowledge depends upon sense
perception and intellcctual activity which naturally presupposes
the organic body. Even when the individual is looked upon as
an agent carrying out the injunctions religions and cthical an or-
ganic body must be presupposed for carrying out all those injunc-
tions. His conduct as the social being in the wotld is therefore
inextricably mixed up with bodily behaviour, without which he
can neither discharge his duties as 4 social being nor as a reli-
gious devotee. In this respect he is of common nature with other
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animals, who also behave in an” identical manner in teacting
to the environment. 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 one is
a Brahmin and another is a Kshatriya, one is a master and another
is a servant, are all distinctions based upon the body and hold
good only in the empirical wozld.

The third point which he emphasises is that this empirical
world 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 is eternal and uncreated. The
individual self in the empirical world or Samsara is influenced
by this wrong knowledge and identifies himself with extemal
objects.

“Extra-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 ot not.
Attributes of the body are 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 or 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 discriminated from the non-Chetana bodily attributes as free
from all wants and raised above all social distinction as Brahmin
and Kshatriya and so on, and entitely transcended the empitical
samsaric existence to whom even vedic injunctions will cease
to be operative, because he is placed in a region from whete he
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does not want to achieve an};thing more, because he is comple-
tely self-sufficient.

This introduction of Sankara may be taken to be an introduc-
tion to Sti Kunda Kunda’s Samayasara also. The philosophi-
cal work of Samayasara deals with all these points and practically
adopts indentically the samc attitude. Stri Kunda Kunda begins
his work with the distinction between the two points of view
Vyavahatic 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 a secondary value as a proba-
tion for the higher cla¥s. Bodily characteristics, instincts,
and emotions and the various psychic states of the individual
Self are all dismissed to be the result of the operation of the
erroneous identification of the Sclf or Paramatma. Thus without
changing the words, Sankara’s intorduction may be considered
to be a fitting introduction to Sti Kunda Kunda’s Samayasata.
We shall later on point out the various points of similarity between
the two, Sankara and Sti Kunda Kunda, which would constrain
the reader to accept the suggestion that Sankara was well acquaint-
ed with Kunda Kunda’s philosophy either in the original or in
the Sanskrit commentary by Amritachandra.

SANKARA AND HIS PoiNTsS OF VIEW

The distinction between Vyavaharic and Paramarthic points
of view which Sankara makes throughout his commentary is
said to have been copied from the Buddhistic philosophy. A
writer in the Journal called “Achuta” referring 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 wete ac-
quainted with the Jaina philosophy, he would not have made such
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
obtained from pramanas and nayas. - Pramana-Nayai Adhigamaha~
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is the fundamental Jaina docttiie of knowledge. Following
this Jaina tradition Kunda Kunda starts his work Samayasara
by mentioning this distinction between Vyavaharic and Para-
marthic points of view in his study of the nature of the real Self
or Samayasara. He justifies the adoption of the vyavaharic
point of view even in the approach of a student towatds 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 necessary
to adopt as a means of communication the language with which
the student is acquainted so also it is necessaty to adopt a2 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 to 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 mothcr tongue and
which may be some vernacular other than Sanskrit. Similarly
1t is necessary to adopt vyavaharic point of view in communicat-
ing metaphysical truths to ordinary people. With this justi-
fication Sri 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 Sankara and Kunda Kunda adopt identically 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 reality Patamataman, or
the Supreme Self. Even according to Saxzkara the Brahman
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and Paramatma are synonyhmous and interchangeable. Both
the thinkers maintain that the individual self in the concrete
world is ultimately identical with this absolute reality or
Paramatma. The nature of the individual self in concrete ex-
petience is the result of limitations imposed upon the ultimate
reality, Paramatma. The limiting conditions are very often
spoken of as Upadhi, which is tesponsible 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 compared to the sun hidden by a2 dense
layer of clouds which hides the sunshine. According to the varia-
tion in the density of the cloud, the rays of the sun will permeate
through the clouds and make the sun visible in varying iritensity.
These variations in the appearance of the sun correspond to the
various stages of spiritual developments of the individual soul.
When the clouds completely get dispersed 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 commentaries 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-
Sclf is pointed out as the ultimate cause of transmigratory 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 Samsatic 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 the external objects.
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 otherwisec misery. The vatiation in the individual
hedonic experience is thus attributed to the individual’s own action
good or bad. Even hete both the thinkers ate at one. Sankata
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 Lord on his own account, without any extraneous regards,
produced this unequal creation, he would expose himself to blame;
but the fact is, that in creating he is bound by certain regards,
i.c., he has to look to merit and demerit. Hence the circumstances
of the creation being unequal is duc to the merit and demerit
of the living creatures created, and is not a fault for which the Lord
is to blame. The position of the Lotd 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 vari-
ous potentialities lying hidden in the respective seeds, so the Lord
is the common cause of the creation of gods, men, etc., while
the difference between these classes of being are due to the differ-
ent merit belonging to the individual souls.” In this passage
Sankara appeats to drop out the Advaitic doctrine that the Brah-
man is the material cause or the Upadana Karana of the indivi-
dual souls. The individual souls are assumed to subsist with all
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their individual merits and demerits irrespective of the occutrence
of Pralaya and fresh cteation. By bringing in the analogy of
Patjanya, he converts the first cause of Brahman to Nimitta Karta
like the potter making a pot out of clay. This attitude is in conflict
with the general advaitic attitude. In order to save the Brahman
from the tesponsibility 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 entirely 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 error, both the
thinkers part company in further elaborations of their systems.
It is certainly an error to identify the Self with the sense charac-
teristics which are peculiar 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
characteristics 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
perception. Both Sankata 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
gocs beyond this. For the latter it is not only an error to
confuse Self with the body, the body itself becomes mithya or
dlusion. Thetefore Kunda Kunda has to call, Halt! It is only
the false identification that is error. The non-Self is not mithya
ot illusion. This is the fundamental difference between the two
systems of metaphysics, Sankara’s Advaitism and St 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 unqualified monism, by denying the reality of exter-
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 teality of the external world
in spite of its pantheistic monism. The other commentators
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 reality of the external wotld 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 world of sense perception.
There he maintains that the difference in the psychic ideas are intel-
ligible only on the supposition that the psychic images are direct
effects of a permancnt object in reality. This faith in the reality
of the external world which he employs in refuting the Buddhis-
tic metaphysics, he drops out completely when he tries to
propound his own theory of Maya according to which the whole
of the external reality is converted into a dteam wotld of unreality.
This particular doctrine of Sankara is incompatible with the
Jaina metaphysics.

The origin of the concrete world—The popular view as
to the origin of the Concrete 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
criticises the Vaiseshika system and the Pasuptha system.
The conctete world from the creator ot 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 ordet 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
Prakriti, the Achetana root cause of the concrete sworld accord-
ing to the Sankhya school. Sankhyas and the Jainas staunchly
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maintain the difference betweén the Chetana Self and the Ache-
tana Non-self. Prakriti of the Sankhyas exactly cotresponds

“fo Pudgala or matter of the Jams. 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 other. Therefore
they regard both the Chetana and Achetana entities as not only
distinct and independent of each other, but both are utlimate re-
alities existing permanently uncreated and indestructible. But
Sankara in order to defend the Vedantic doctrine of the Brahman
has somehow to derive the Achetana 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 acceptcd—Sankara also does accept this doctrinc—
these two contradictory 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 Chetana Brahman produce Acherana
effect-matter, is the objection raised by the Sankhyas as well
as the Jainas. Sankara himsclf concedes to the fundamental diffetr-
ence between the two in his introduction whea he speaks about
the Adhyasa which is the root cause of Samsara and yct 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 rcaders of his commentary.

T DoctrINE OF CAUSATION

Kunda Kunda following the tradition of Jaina metaphysics
speaks of two different causes, Upadana karana and Nimita karana,
material cause and instrumental cause. For cxample, clay is
the matetial out of which the jar is 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. All
these come under the Nimita karana or the instrumental cause.
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This distinction is considered very dmportant 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 can only obtain
a golden ornament. Out of gold you cannot obtain 2 mud-pot
not out of clay can you obtain a golden ornament. The rela-
tion between the material cause and its effect 15 exactly cottes-
ponding to the modern conception of Causation, that wherever
the cause is present the effect would be present and whetever
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 uitimate causc of all reality 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-differcnt from the cause, because
only when the cause exists the effect is obsetved 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 diffetent
from a cow is not observed to exist only when 4 cow exists. Nor
is the jar observed to exist only when the potter exists. For
in that case the non-difference does not exist although the rela-
tion between the two is that of an operating cause and its effect.”

Again he writes “Ordinary experience teaches us that those
who wish to produce certain effect such as curds, ot earthern
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jats, ot golden ornaments employ such as milk, clay and gold.
Those who wish to produce sour-milk do not employ clay, nor
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 are equally non-
existent in any causal substance, why then should curds be pro-
duced from milk only and not from clay also and jar 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 qualitics 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
cffect entitely identical in nature with the cause. They both main-
tain that the causc and effect are identical in naturc. Hence they
both reject the view that the effect is non-existent in the cause and
occurs as 2 new thing just after the cause. And therefore they both
maintain that the effect is present in the cause though only 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 underlying substance the effect and cause are identical.
Prom 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 are at one in rejecting the Vaiseshika doctrine that
substance and qualities are two different.distinct categories brought
. together by a third category 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 material
substance gold may be transformed into various 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 similarly ornaments may be said to be golden since
they belong to one class. But if you emphasise the ornaments
ot the pots, they are 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 thing may be the sub-
ject of several names and ideas if it is considered in its relations
te 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, cld man, father, son, grandson,
brother—son-in-law etc., etc.”

This last passage from Sankara completely coincides with the
Jaina point of view that any assertion 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 the son when the same is taken in relation
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to his father. Thetefore thg question how can the same man
be father and son would entirely be meaningless and it will only
exhibit the ignorance of the logical theory of predication. The
same principle is extended by the Jaina metaphysics to other
relations, such as space, time, substance and modes. This obvi-
ous truth forms the basis of the Jaina logical doctrine of pre-
dication—Astinasti Vada. That you can have two assertions about
a thing positive and negative according to the relation of the thing
to other things. Strangely this principle thus accepted by San-
kara is forgotten by him when he goes to criticisc the Sutra re-
lating to Jainism, that two contradictory things cannot cxist inthe
same. ‘This inconsistency is probably duc to the fact that he was
only a commentator of an alrcady existing work.

Sankara commenting on the first sutra ‘Adhatho Brahma
Jignasa’.- Let us then enquire into the nature of the Brahman
ot the Self. “Where is the reason why such an enquiry should be
taken up? says, Since there are various erroncous thingsas to the
nature of the self held by different schools of thought it is ncces-
sary to clear up the errors and to establish the correct notion
of the self.” He cnumerates various schools he  considers
to be crroncous as Bouddha, Sankhya, Yoga, Vaiseshika and
Pasupatha ctc., etc. 1t is strange that he does not mention the
Jaina account of Sclf 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 arc
identical. This exactly is Sankara’s considered view. Hence
he cannot condemn this as one of the erroncous views for this
{orms the foundation of Advaita, which forms the central doctrine
of his commentary.

Sankara and Amritachandre : We mentioned above that
Sankara was acquainted with Sti Kunda Kunda and Amrita-
chandra, We refer to this fact in connection with Sankara’s
distinction between the Vyavaharic and Paramarthik point
of view. We have here to mention the fact the doctrine of
Adhyasa is' also peculiar to Sankata. Adyasa is the tech-
nical term he used to denote the confusion between self
and non-sclf, a confusion due to Avidya or Ajnana. This term
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Adhyasa is not found in any of the philosophical wtitings ptior
to Sankara. Probably Sankara took a hint from Amritachandra
who freely uses this concept in his commentary called Atmakhyati
on Sri Kunda Kunda’s Samayasara. Probably Amritachandra and
Shankara must have lived in the same century, Amritachandra
being slightly older than Sankara. The language of Atmakhyati
is very stmilar to Sankara’s Sateeraka 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
our suggestion that Sankara and Amritachandra were of the same
age and that the former was acquainted with the writings of
Amaritachandra especially in his commentary Atmakhyati.

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

Again the same Adhyasa or confusion caused by ignorance
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
understand that it is not the author of the wvarious 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 suyakévall bhaniyam. (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 Sctipture. Oh, Bhavyas, listen to this.

COMMENTARY

The author begins the work with the worship of the Siddhis.
The term Siddhi implies the Supreme Self which has realised its
true nature. He uses the word Savva Siddhi all the Siddhis, pro-
bably to distinguish the Jaina conception of Moksha from the
non-Jaina conception. Jainism recognises plurality of selves not
merely in the world of Samsira but also in the liberated state ot
Siddhahood which is a sort of divine republic of Perfect Souls,
where each Self retains its individual personality and does not
empty its contents into the cauldron of the Absolute as is main-
tained by some other systems 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 fitst line of the Géth4, he mentions the vatious
attributes of the Siddhi, the Petfect Self, The attribute dbruvam
implies an unchanging permanency because, the Self, after

*Other Reading gaa®t 1
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achieving its ttue natute on the destruction of all karmic
shackles, is not subject to any further manifestation and hence
is characterised by unchanging permanency. The tetm achalam
implies the complete cessation of transmigratory existence.
The Self in the wotld of Samséra, determined by its own
karmic conditions, roams about in the empirical world, 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 Siddhj, this roaming about in the transmigratory wotld comes
to a full stop. ‘This is what is implied by the attribute achala.
If the other reading, amala, is accepted then the attribute 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 the excellence of the Siddha-
hood far transcends the excellent things of the concrete world.
Hence Siddhahood cannot be indicated by compatison with
any concrete object of the empirical wotld, 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 scripturcs.
The author mentions this fact not merely to defend his own
wotk as is consistent with the revealed Word of the Lotd, but
also to imply that what is not so based upon such divine reve-
lation is neither worthy of speaking about nor worthy of listening
to.

In the next githd, the author takes up for discussion the
two kinds of Self, the Pure One which is termed as Swa-samaya,
and the Impure One which is designated as Para-samaya. The
latter refers to the empirical ego and the former to the pure
.ego which transcends the empitical conditions.
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Jivd charittadamsananinatthido 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)
rests on Right Conduct, Faith and Knowledge is the real Self.
But that which is conditioned by karmic matetials is other than
the real.

This githi 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 western schools of thought. This Ego-in-itself is charac-
terised by the three qualities of Darsand, Jnina, and Charitra—

Belief, Knowledge and Conduct. These three attributes are

also associated with the ordinary human personality in the em-
pirical world. In the latter case the terms have quite intelligible
significance in as much as the activity of the ordinary human
personality manifests through his own body. The threefold
characteristics of Darsani-Jnina-Chéritra are to be understood
in relation to the body. But in the case of the Ego-in-itself,
which is entirely free from #pddic conditions, the ordinary 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 pure from #pddic conditions. Charitra
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 Ego-in-itself. Similatly the other two characteristics muist
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 indicates the nature of the empirical ego
by stating that it is in association with the very #pidic conditions
of karmic matter which are absent in the case of the Pure Self.
The Self in association with the #pddic 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 Ego-in-itself which is pure in nature and
which is free from extraneous contamination of karmic material,
become degraded to an empirical ego entirely enmeshed in karmic
upadis. Hete is a distinct deterioration 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
all over the wotld. The self in its pure nature is recognised to
be entirely free from karmic shackles and yet in the* conctrete
wotld he is found always in chains. He is by nature free and
yet he is everywhere found in chains. What is the explanation
of this great spiritual 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 empirical Self in Samsira
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 ideal and goal—the Liberat-
ed Self. The problem therefore 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 spiritual goal, a noble excelsior towards the hilltop of
the Region of Peace and Purity towards which the whole creation
moves. This conception in some form or other is accepted by
the other Indian systems also. Sankara in the very beginning
of his Bhishya enumerates the various hypotheses as to the nature
of the Self which he rejects as incotrect and finally states his own
position which is the identification of Brahman or Atman, the
Ultimate Reality, with the empitical ego in the concrete world.
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In desctribing the nature of the latter, empirical ego in Samsira,
he also speaks of Samsira being anidi without a beginning and
that the career of the empirical Self is also amidi without
a beginning. Why is the Self found in association with xpddis
in its empirical form? Sankata 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
where the Self, through its own body as its vehicle, is able to
enjoy the fruits of its own karma, 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 or ignorance
which is present in the empirical self from time immemorial. ‘The
attempt to get itself liberated from the bondage of #pidis or karmic
shackles must begin with getting rid of the avidya. When once
this avidya is got rid of, the karmas, good or 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 career of the individual Self sketched by Sankatra
is exactly parallel to the sketch given by Jaina metaphysics and
the theory is quite unaffected by the other Vedénta 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 cause. 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
karmic #padis 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 through discarding both Dhatma and Adharma. Thus
the association of the Self, with karmic #pddss, its liberation from
the same, ate both explained without bringing in the aid of any
extraneous causal agency. In fact both the Mimasakas and the
Vedéntins stoutly repudiate the hypothesis of a creator or an
Iswara put forward by the Nyiya Vaiséshika systems in order to
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explain the association of thg Self with material karmic #pddis
resulting in the corporeal existence of the empirical self.
Our author therefore starts with the central theme of the
association of Self with karmic matetial, and his wotk is an ela-
borate explanation of the problems of why the individual Self is
found in karmic chains and how it can break the shackles and
assume its own true nature, pure and free. This is the aim of

Samayasira.

Tfreeaal auel g AT g AW |
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Eyattanichchhayagad6 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 sva-samays. This is said to be the sub-
lime and the beautiful in thg whole- wotld. The whole of the
organic wotld from the one-sensed otganism right up to man
is viewed from this angle of vision. It is this sublime and beauti-
ful Ego-in-itself that constitutes the inner reality of every
organism. That being the wultimate goal, recognition of this
Ego-in-itself as the object to be aimed at is thetefore the
most desirable thing. ‘This ultimate ideal is so fat removed
from the concrete world of the empirical reality that it would be
erroneous to associate #pddic 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 ertone-
ous to predicate bondage of this reality. Neither of the commen-
tatots is of any help to us. When he says that it is erroneous to
associate bondage with Paramétma the author must be thinking
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about some tival theory which in his opinion makes that mistake.
To predicate a further career 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 world but also postulates the petio-
- dic evolution and involution in the life career of the ultimate
Brahman®which out author evidently thinks reduces the Brahman
to a Samsatic entity and therefore amounts to predicating bondage
to the Paramitma Swarlipa. 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
were not fully developed about the st century B. C., which is
the date of our author. Internal evidence clearly shows that
he was fully acquainted with Upanishadic literature; hence out
suggestion that the author was having in his mind the Brah-
man’s petiodic career of manifestation and dissolution, an idea
prominently present 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 Paramitma is credited with periodic mani-
festation and dissolution, a characteristic entitely foreign to our
author’s concept of Sva-Samaya. This is only offered as a suggestion
of a probable implication of the author’s intention and we cannot
assert anything dogmatically about that.

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

geafcfemnE Tee fa e |
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Sudaparichidagubhuda savvassa vi kamabhogabandhakaha
Eyattassuvalambho navati na sulabho vibhattassa (4)
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4. 'The proposition that all hvmg beings ate charactetised
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by desite for worldly things, enjoyment of the same and conse-
quential bondage has been heard, observed 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

Here the author frankly states in the beginning th# it is ex-
tremely difficult to apptehend the nature of the metempirical
Self or the Ego-in-itself. He contrasts it with our knowledge
of the empitical Ego. The nature of the empirical 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-preservation in an organism is
the main motive force of its behaviour. Evety animal has to
seek its food from the environment to appease its hunger, to search
for water to quench its thirst, and to roam aboyt in search of a
mate to satisfy its sex desire. This tendency to seek objects
from the environment, to acquire 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 desctibing the behaviour of animals in general. The
information so gathered by observation and study is further
corroborated by our own personal experience 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 fairly accurate knowledge of the nature of the
empitical Ego. But when we begin to talk about the metempi-
rical Ego we feel extremely helpless. None of the above sources
of information is available to ws. 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 atttibutes. We can only speak of
it as Ne#i Neti, not this, not this. That is exactly why Gautama
Buddha kept silent whenever he was asked by his disciples to give
some information about the Self or Atma. Again, that is exactly
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the reason why the founder of Chtistianity always emphasised
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 our author in this gdthd. Instead of taking refuge in a
cheap agnosticism that the Ultimate Reality is unknowable, he
merely states that it is extremely difficult to apprehend. Then he
promises 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 sublime
reality, a privilege not available to the ordinary mortals roaming
about in the valley below.

d TIafaws g oouy  @fagav |
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Tam eyattavibhattam diyeham appano savihavena
Jadi dayejja paméinam chukkijja chhalam na ghettavvam (s)
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5. 'That Higher Unity differentiated from alien conditions,

I will try to reveal as far as I can. Accept it if it satisfies the
conditions of Truth or Praminas. But if T fail in my description,
you may reject it.

COMMENTARY

It is a genetal 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 or
tapas. ‘'This discipline opens 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 yoga successfully obtain it. Such a supersensuous
expetience of metempirical Reality must have been obtained by
our author through the practice of the spiritual discipline or
yoga which is the necessaty condition for such an acquisition.
Otherwise he would not make bold to promise that he would
reveal the nature of that Ultimate Reality—the Metempirical Self.
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But when he begins to translate this spiritual intention in terms
of ordinary vocabulary for the benefit of his readers, he is not
sure about the adequacy of language to express the complete
implication of his inner vision. Therefore he cautions the reader
to test the message offered to him according to the canons of
pramiéna 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 thinkers, 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 extetnal
instrumentality. It is such a pramdna, the supersensuous 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 Mastets of the sctip-
ture who went before him, and who themselves had the informa-
tion directly from the Omniscient Lord, the Sarvajna, still he
does not want to impose this on the reader on the authority of
the Revealed Word of the Lord. His frank advice to the reader
to submit this message to the touch-stone of pramdna cleatly
implies two things. He does not want to adopt the method
adopted by those thinkets whose systems of thought ate based
upon the authority of the Vedas. These philosophers, whenever
they are confronted with intellectual difficulties incompatible
with the Vedic traditions, teject these, even though they ate
ordinatily in conformity with the usual pramdnas. To them,
the pramina of the Veda is the 'most important and, before
that, the othet. praménas become inadequate and hence lose their
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value of authority. The attitude sdopted by our author is en-
tirely different from the Vedic tradition. The other point to be
noticed here is the implication that such an inconvenient situation
will not arise here, that is the conflict between what is revealed
by the Divine Wotd and the value of the pramdinas. 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 experienced by his own supetsensuous
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 otdeal of critical examination and he will not
need to take refugein some kind of authority, superhuman and
unchallengeable. Thus in short the author expresses the nature
of Truth as he understands it, and how it is different from Truth
testing upon the authority of the Vedas which is alleged to
be supethuman and therefore above criticism.

Next the author describes the natute of the Pure Self which
is free from the impure psychic states such as desite, etc.

urfer g sraweY o gERT SR g S WA |
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Navi hodi appamatto na pamatto jinago du jo bhivo
Evam bhananti suddhi n4di jo so du so cheva (6)
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6. ‘'That real being who is of the nature of the Knower, is
neither identical with Apramatta or Pramatta beings. His nature
as the Knower is unique and self-identical. Thus declate the
thinkers who adopt the pute (absolute) point of view.

COMMENTARY

The terms apramatta and pramatia, (vigilent of duties and
non-vigilent of duties)‘ate used as representative terms to denote
the vatious shapes of spiritual development which are implied
by the technical term, gwnasthinas, which ate gradations based
upon ethico-spititual development. Human beings are classified
according to the principle of such a development and atranged
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according to various classes of ascending gradation beginning
with mithyadrishti upto ayogikevali, from the one in whom right
faith is absent upto one who has attained spiritual perfection
through liberation from karmic upidhis. .Apramarta, which
is the seventh stage in the gradation, stands for the eight upper
stages, whereas pramaria, which is the sixth in the gradation,
represents the six lower stages. Thus the author emphasises
the fact that the characteristics brought about by the association
of the Self with wpddhic conditions,—the gunasthina being
based upon such qualities—must be vnderstood to be entitely
alien to the nature of the Pure Self.

The author, who proposes to investigate the natute of the
True Self, thus starts with the thesis that his nature is distinct
from modes and characteristics resulting from its combination
with the #pddhic material condition whose nature is entirely
distinct from that of the Ego-in-itself. The intellectual atmos-
phere about the time of our author was pregnant with certain
fundamental truths accepted by the vatious systems of thought
then prevalent. There were thinkers paying allegiance to the
Upanishadic movement, thete wete the Bauddhas and the San-
khyis, besides the Jainas. There were also the materialistic
free thinkers about that time. All these diffetent systems accept-
ed certain principles in common. All started with the concrete
wotld of experience as the point of departure for their investi-
gations. In this concrete wozld they recognised the proud distinc-
tion between the organic and the inorganic, the living and the
non-living, jiva and gjiva. ‘They also noticed the fundamental
difference between the behaviour of the living thing and that
of the non-living thing. The behaviour of 2 living organism
however rudimentaty in development always indicates a purpo-
sive activity capable of spontaneous manifestation, whereas such
a purposive spontaneous activity is entirely absent in the inorganic
world. The physical object inert and incapable of spontaneous
movement will only move when hit bya moving object—the
speed and direction of motion being determined by the otiginal
impact. Besides the purposive behaviour of the living orga-
nism they possess ‘also certain other characteristics which



CHAPTER I 13

are altogether absent in the indtganic world. The charac-
teristics are birth 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 catefully noticed by the
Indian thinkers who postulated a life principle which was
supposed to be ptesent in all organic bodies capable of put-
posive activity. The behaviour of otganic 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 otganic 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 a#man or Soul. After recog-
nising the duality of the nature of organic beings, the vatious
systems of thought attempted to probe into the secrets of the
natute of this life-principle called afmwan or Soul. The mate-
tialist 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 order to
explain this putposive intelligent nature of animal behaviour.
The organic body is constituted by the inorganic elements and
there is nothing morte 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 metely
a by-product resulting from the combination of the inorganic
clements constituting the organic body. The other systems
tightly rejected this view as erroneous because of its inadequacy
to explain satisfactorily the purposive and intelligent behaviour
of animals. Hence the other systems ate at one in postulating
a separate entity besides the body which is constituted by in-
otganic elements, in order to explain the purposive behaviour
of the organism. This entity which is so postulated is assumed
to be a chetana, being of the nature of intelligence as contrasted
with inorganic bodies which are said to be acbetana and pon-
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intelligent. Thus all the systems reduced the otganic beings,
including man, to a combination of two distinct entities
chetana and  achetana, intelligent and non-intelligent. Their
whole philosophical attempt is directed to a clear 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, agtee in maintaining that this life-principle ot azman
should not be identified with the body or any organ of the body
though it is the operative principle responsible for the activity
of the otganic body as a whole or of the various organs, sensorial
and motor. Thus the philosophical investigation as to the
natute of the life principle of atman or 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 material elements which
are designated technically wpddhis.

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.

FagRuEfeeafs wifres =feada oo |
o orrop or =R o d@el STORTT @Y sl
Vavaharenuvadissadi ninissa charittadamsanam ninam
Navi ndnam na charittam na damsapam jinago suddho (7)
sgagreafeee aifrefcd @9 AW 1
T W 7 9l 7 )W e g8 el

7. From the wyavabara 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 Pute
Self.
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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 reality in
general is associated in a marked degree with the Self. The
Self in association with material #pddic conditions is said to
be born in the wotld of samsdra with vatrious organic bodies
in various places and various times. The various births asso-
ciated with a particular Self will be practically infinite in numbet
when the beginningless samsdric career is taken into considera-
tion. All these various forms are considered to be parydyis ot
modifications of the self-same unitary ego. The Self is one and
its modifications determined by #pddic conditions are infinite
in number. It is in this sense that the saying that the alman
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 its quali-
ties. The complex nature of the substance with its qualities
also interpreted to be identity in difference. The qualities
cannot be considered as entitely distinct from the substance.
It is the same identical substance that expresses its nature through
qualities. No doubt the qualities may be spoken of as diffetent
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 qualities as
is maintained by the Vaiseshika school of thought. It is this
latter point that is emphasised in this gdshd. The self in its pure
natute, which is entirely free from #pddic conditions, must be
considered as an indivisible unity in spite of the different attri-
butes associated with it ordinatily. The characteristics, Dat-
sana, Jnina, and Charitra ate only verbal differentiations employed
to explain the complex nature of the unitary self. This point
that the qualities can only be differentiated verbally from
the substance is illustrated by Jayasena in the following mannet.
We may speak of fire that it burns, that it cooks ot that it shines,
when we consider the various purposes for which it is employed.
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Burning, cooking and shinig are spoken of as the vatious
properties of fire, because of its relation to other things, based
upon different putposes. In spite of the various descriptions
of its properties, fite is one and the same. Similarly the Self is
one indivisible identity and unity in spite of the vatious descrip-
tions of its nature in terms of Darsana, Jnina, and Charitra. The
same point is illustrated by Amritachandra in the following mannet.
When an able teacher wants to informhis student about the nature
of an extremely complex reality possessing innumerable propet-
ties, he will proceed cautiously in choosing one property after
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 characteristic after another in order to
produce a clear 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 really tamper with the identical unity
of that object. In the same way the self which is a complex teality
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 githds (6and 7) may
be taken to be an implied refutation of the Upanishadic pantheism,
Buddhist Kshanikavida or momentatiness of the Self, and the Vai-
sheshika theory of the distinction between dravya and guna, as
distinct categoties.

1. Though the Jaina view recognises the identical unity
of the Self throughout its career of transmigratory existence, still
it does not reduce all the concrete personalities 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 philoso-
pher Hume, rejected a permanent objective reality as well as the
permanent identity of the Self. This goes by the name of Ksh-
anikavida or momentariness which is also designated by
the term Anitmavida. While the Bauddhas do not accept
any individual identity of the Self besides and beyond the series
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of psychic states, Jaina metaphysic: 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 drayya and its gwnas 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 pdramdirthika point of view, what is the use of adopting the
inferior vyavahara point which is able to give only a partial
and incomplete account of the ultimate reality. The answer
is given in the next gdthd.
Stg orfer SpuSSil SUSSWTE Ut 3 TRE |
qg FAgRU o g ERIuHER

Jaha navi sakkamanajjo anajjabhisam vini yu gihéyum

Taha vavahiréna vinid paramatthuvadesana masakkam (8)
a7 T sl srewnt T g arfhaa
TAT IR fGT AT IR EERREa T, N4l

8. Justasa non-Aryan (foreigner) cannot be made to under-
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 »yavabira point
of view. ,

COMMENTARY

Here the author enunciates an important principle of educa-
tion which must be adopted by every teacher in instructing his
_ pupils. The teacher must take 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 understood 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 vyavahdra point of view which is recognised to be diffe-

2 :
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rent from and inferior to the pdramdirthika point of view. This dis-
tinction between the Paramérthika Naya and the Vyavahéira Naya,
the two intellectual methods of approach towards the comprehen-
sion of reality, is adopted by the Jaina metaphysicians as a very
important one. Our author adopts these two methods throughout
the work as the occasion demands. Since Jaina metaphysics
assumes the reality to be a 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 obtained
must be selected and emphasised according to the intetest of the
student and also consistent with the purpose of the discussion. The
variations in the context and the intellectual aim will naturally
determine the nature of the descriptions adopted with tefet-
ence to the reality studied. The method 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 concerned with other aspects of the reality which are
left out as of no concern, 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, Pirdmarthika Naya. The term Piramartha
tefers to the ultimate and implies a philosophical attempt to probe
into the inner core of reality with the object of comprehending
the intrinsic nature of reality, 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 philosopher. ‘This distinction
between the pdramrirthika view and the vyavahara view is also
adopted by Sankara in his Bhdshys on the Vedanta, Sutrfs. Since
Sankara came several centuries after Kunda Kunda, since he was
also of South India, ptobably he was acquainted with Kunda
Kunda’s writings and adopted the method of distinction between
the practical and the real point of view as suitable to his own pur-
pose. Since our author has used the wotd andrys 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 drya 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 Diasis. This racial distinction
ultimately led to the Hindu social organisation of four sarnasin
which the Disds were 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 Sutra Aryd Mlecchhischa 36. II of Tattvartha Sutra,
the commentators both Pujyapada and Akalanka speak of five
different classes of Aryas, Koshetra Aryas, Jati-Aryas, Karma Atyas,
Charitra 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 engaged in the six kinds of professions
such as defence, agriculture, trade, art, etc.; the fourth class refers
to all those persons who ennoble 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 or mlechhds they refer to two classes of mlecchis,
antaradyipaja, and karma-bhamija, those that are born in foreign conti-
nents and those thatare born in Bharatakhanda, called Karmabhumi.
The Sikas, Yavands, Sabaras, and Pulingas, etc. are andryas living
in the land. This desctription of Aryas and Aniryas is quite clear.
All the people of the land irrespective of their birth and profession
are included under the class drye. 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 Sakas, and Yavanis clearly indicate
that the term is used to designate foreigners. It is in this sense
that our author uses the term in the above gd#h4, when he $ays
that when you talk to an andrya you must talk to himin his lang-
uage, that is in his andrya language, the foreigner’s tongue.
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S f GROfTESE AT § #4998 |

§ wEEaforafao  wofq SEEEETT 1.
Jo hi sudenabhigachchhayi appandminam tu kevalam suddham
Tam suyakevalimisino bhananti loyappa divayari (9)

31 fg sahamesfa srEfed g f99 Eq |

§ SapafoTgEal WO SRR ULl

9. Whoever realises the absolute and pure natute of

this Self through the knowledge of the 'sctripture, him, the
Rishis, the light of the world, call an all-knowing Master of
Sctipture.

COMMENTARY

This gatha refers 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
nature of knowledge or Jnana, anexperience independently ob-
tained by the Kevala-jnani, or the Sarvajna, through the instru-
ment of suakla-Dhyana, as the result of zapas. Since almost the
same result is obtained in these two cases, one through zgpas
and the other through the knowledge of the scripture, the Sru-
takevali is designated as #ischaya Srutakevali. The author describes
the Vyavahara Srutakevali in the next gd#a.

ST QA G (R ARG qHTG T |
AT Ted SRl qARIST T U Qoll

Jo suyananam savvam janayi suyakevall taméhu jind

Suyanina midi savvam jamhi suyakevali tamha (10)
T: SERE G AR AApated qargher: |
HHTAT @9 TEATEAdasl e 1goll

1o. The Jinas call him a (Vyavahira) Smtakevali who
has full knowledge of the scripture; as all scriptural knowledge
ultimately leads to the knowledge of the Self, thetefore the (knower
of the Self) is called Srutakevali.
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COMMENTARY

The person who masters completely the scripture comptis-
ing the twelve angas, is referred to as Vyavahidrasruta kevali,
since he distinguishes himself by his study of the scripture, the
dravya sruta or the different works constituting the angas ot
the agamas. Even with the complete study of the scripture
he has not reached that stage of realising the Atman as the Pure
Self, though he may teach that stage ultimately. Hence he is
designated as Vyavahirasruta Kevali, as contrasted with the
other who, through the acquisition of bhdva srata, is able to
realise the real Self for which reason he is designated as Nischaya-
stuta Kevali. The former has knowledge of all the reals, for
which he is called Kevaliand, since his knowledge of all the
reals is through the sctiptures, he is called Sruta Kevali. And
since his knowledge is obtained through the description of the
reals given in the scriptute, he is called Vyavahirasruta Kevali.
The latter, through his knowledge obtained through the sctip-
ture, is able to immediately realise the true natute of the Self
and the whole reality is called the Nischayasruta Kevali. These
two are contrasted with the Omniscient, par exvellence, one
who obtains Aevala-jnana, through zapas.

TIETAISYE WEedl afeRY § gEws |

WaeAwiEEl @ TS gaﬁ: STrET 19
Vavaharo “abhudattho bhudattho désido du suddhanavo
Bhudatthamassido khalu sammAditti havadi jivo (11)

SEETLISYATe! AR faeq JEaa: |

i @y swgfedaf st ng g

11. ‘The practical stand point does not reveal the reals;
the pure point of view is said (to relate to) the real; vetily, the soul
that takes refuge in the real is one of tight vision.

COMMENTARY

The vyavahira 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 vyavahdra pomt of view. Both the commentators
explain this first through an illustration. An ordinary illiterate
person when he feels thirsty, he may freely drink muddy water if it
is immediately available to him. He wants water to quench his thirst
and does not wait to enquire whether it is pure or impure. But
in the case of an enlightened petson the behaviour will be slightly
different. If he is thirsty 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 pure watet from the muddy deposit before
using it. Exactly similar is the attitude of man towards the nature
of reality. The ordinary unenlightened person goaded on by prac-
tical interest may behave with the assumption that what is called
Self is that which is in association with &sramic impurities and
thus get on in life ttying 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 pute entity and the various
impurities ordinarily associated with it. With this disctimina-
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 deserves to be called
Samyagdrshti or right believer.

&l YERE! UTEEEl TIHWIERETE |

FITRRAD o & g T g wiF ngIn
Suddhosuddhddeso nidavvo paramabhivadarisihimi
Vavahiradesido puna je du apatametthidd bhive (12)

[E: ERA FF: THWERRIAT |

IR R W oW ferar Wi g

12. The pure stand point which teveals the pure substance

should be adopted by (those whose object is to be) the seets of
the supreme state of the soul; but the practxcal 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 commentatots, agam
elucidates this point with an illustration. A person. whose. aim
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is to obtain pure gold without any mpurities will go on melting
it a number of times till all the impurities completely disappear;
but in the case of a person 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-purification since his aim is not
to obtain gold of the sixteen-touch purity. Thus the object of
the person determines the process of purification 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 or
the practical point of view depends upon the purpose in life adopt-
ed by the individual.
Here ends the pithikd or Introduction.
The author then proceeds to describe the nine padirthis ot
categoties according to Jaina metaphysics.
WA TTHIET STarsiiar F guorqrE T |
AT a OSSO gEAT 1931
Bhiidatthenathi gadi jivijivi ya punnapavam cha
Asavasathvaranijjara bandho mokkho ya sammattam (13)

AT SiaTset F g 7 |

ATTIGAA TSI FEl AT FHIFRAT 119311
13. Right belief is constituted by a clear comprehensmn
from the real point of view of the nature of the following cate-
goties:— Jiva (soul), Ajiva (non-soul), Panya (virtue), Pipa
(vice), Asrava (inflow of karmas), Samvara (stoppage of karmas),
Nirjaréd (shedding of katmas), Bandha (bondage) and Moksha
(emancipation).

-

COMMENTARY

The nine padarthas ot categories are important because of
their relevancy for understanding the life history of the soul.
Of these, the fitst two, jiva and gjiva, the soul and the non-soul,
are fundamental categoties and associated with each other from
beginningless time. The other seven categories, though they
are enumetated on a par with the first two, according to the doc-
trine of nava-padirthds, must be trecogrised as resultant categoties
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due to the interaction of the’first two. In spite of the subsidiary
nature of these seven categories, they are equally important as
the first two inasmuch as their knowledge is quite essential to the
process of self-development leading to the self-liberation which
is the last of these nine categories and which is also the goal
aimed at by spiritual development. Every one of these cate-
gories has a dual aspect. Esternally it implies the material
operative condition constituting the karmic #pddi. Internally
it also implies the psychic modification in the self caused
by the corresponding karmic #pddi. Thus each one of these
seven categoties has a two-fold nature, material and psychical,
which ate designated respectively by the terms dravya and bhdva.
Thus we have in -each case, dravya punya, and bhdiva punya,
dravya dsrava and bhiva dsrava, etc. These vatious categories in the
life history of the soul are objects apprehended by right belief.
These vatious categories which are objects of right belief are iden-
tified by our author with right belief itself because there is really
no fundamental distinction between belief and objects of belief.
As has been pointed out above, these categories though consi-
dered as real entities because of their importange in the life cateer
of the soul, it must not be forgotten, are but the various aspects
resulting from the interaction of the fundamental reals, jvz and
gfiva. Recognition of this fact would naturally imply that it
is the same unitary Self that is present through these categories
which are 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 natute 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 operating external conditions,
would ultimately reduce the categories which ate considered
real and important to a status of unreality and unimportance.
Such a knowledge of the true Self present throughout these
categoties and yet transcending all these modificatiors is called
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dtmakhyiti, knowledge of the Seli par excvellence, 2 name intro-
duced by Amrtachandra in his commentary on this gthi. ‘This
term, dtmakhyati or Self-knowledge, is also used by him to desig-
nate the whole of his commentary on Samayaséra:
M oeEfe Son SEegEs vy ford |
srfeqemEs § gemd famife v
Jo passadi appanam abaddhaputtham anagnayam niyadam
Avisesamasamjuttam tam suddhanayam viyanihi (14)
7. qRAfT AR AFTgETERTT (I |
afRiTTEgR d gead fasrifg ngx
14. He who perceives the Atrpan as not bound, not touched,
not other than itself; steady, without any difference and not-
combined, know ye him, as S#dba-naya ot 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 gizhd, as it is not al-
together incotrect to equate the person with his intellectual
attitude.

Noz bound, 'not tonched : though the Atman is associated with
matter, karmic and non-karmic, it is neither bound by that matter
not contaminated by it. Really it retains its pristine purity 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 bitths 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 dnd disintegrates after death.

Not other than itself : though the soul is subject to different
modifications in its roaming about in different ga#is as a man ot
a deva, etc., the soul throughout retains its identity just as clay
remains clay while it is shaped into diffetent forms ovet the
potter’s wheel. |
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Steady : the soul in spitevof its several psychic modifica-
tions remains steady in itself, unperturbed just as the sea which
remains steady in spite of the disturbance caused on its sutface
by the waves.

Without any difference: the different qualities such as weight,
colour, and malleability do not in any way interfere with the
nature of gold. Similatly the possession of the psychic qualities
like knowledge, perception, etc., does not in any way differentiate
the Atman. It remains undifferentiated in spite of the qualities.

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

ST qeafs FeITel ATGYES AMVTHITEEH |
qeagaAsH Teafe foraras a=4 119y
Jo passadi appanam abaddhaputtham anannamavisésam
Apadé@sasuttamajjham passadi jinasisanam savvam (15)
T GRAT ATAN  ATGE AT |
sRgAA qafa fSemeE @@ gy
15. He who perceives the Self as not bound, not touched,

not other than self, steady and without any difference, undetstands
the whole Jaina doctrine which is the kernal of the Scriptute.

COMMENTARY

The author 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 Scripture. Know-
ledge of the Knower is also the Knowledge of the Known.

dgurorerafeaTtr dfagearfe agom forss |
arfor gor stror fafver fa sroamot S forssa=y ngsn
Damsananianacharittini sévidavvani sihupd nichcham
Tani puna janatinnivi appanam cheva nichchhyado | (16)
. AT Wttt arEr frerp
T gReiAITe Swafy seAT =59 ﬁﬁ'q?r ng&l
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16. Faith, knowledge, and conduct should always be che-
tished by saints from the vyavahira point of view. Know that,
in reality, these three are the Self.

COMMENTARY

Just as knowledge, belief, and conduct of a petson called
Devadatta, cannot have separate and independent existence
apart from that person, so also knowledge, belief, and conduct
relating to the Pure Self cannot have any independent existence
apatt from it and hence may be identified with its true nature,
The three jewels above referred to, when cherished as the ideal
to be aimed at, constitute wyavhira ratma-traya. But when
they are realised as identical with the Self, they constitute the
nischaya-ratna-traya.  Thus the  nifchaya  and  wyavahira
points of view in the case stand in the relation of sédhya and
sddhana, the ideal achieved and the method of achievement.

g o Fifa gfeat T srfireer aegfe
T F SrpERfe QUi secdlsl Tuwr 11 el
Jaha nama kovi putiso riyinam janitina saddahadi
To tam anucharadi puno stthatthivo payattena (17)
JAT AH HISTT GO A ACAT SR |
TAETATAN AT F:  FqAT 116l
g fg sawen  omeeal 9g 9 @EgEEl |
supafiEeal I qul &1 |99 § HEESE gl
Evam hi jivarayi nidavvo taha ya saddahedavvo
Anucharidavvo ya puno so cheva du mokkhakimena (18)
g fg NaoeT SeTeqda HEEed: |
Jafigeres O @ |99 g WEHEA 12
17 and 18. As a man knowing the king believes in him
and with the object of gain serves him with resourcefulness,
even so should the king, the soul, be known, believed in and
attended to with the object of emancipation.

COMMENTARY

The natute of raina-traya is explained by a simile. Any
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person who is desitous of obtaining presents from the king must
first of all find out who the king is through the royal paraphernalia
of the royal umbtella, ¢himara, 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.
Similarly 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 compated to
the approach towards a temporal king.

Thus it is emphasised that right knowledge is the indis-
pensable 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 gjnina ot wrong know-

ledge.

w0 wwERfg T ogfaft eumd o weonee |

ST UHT @ JET qafeggl gafe ara 1gRl
Kamme nokammamhi ya ahamidi ahayam cha kamma-nokammam
Ja esa khalu buddhi appadibuddho havadi tiva (19)

FAIT THA0T T AfAfq ogF o w9 AFA |

IERNT T ggwfvger wafd amEe gl

19. Karmic matter and non-karmic body-matter constitute

the I and (conversely) I am identical with karmic matter and
non-karmic matter. So long as this belief persists in the Self, it is
said to be aprati-buddha, one lacking in discriminative knowledge.

COMMENTARY

This gdthd emphasises the fact that it is sheer gjfigna ot
ignorance to identify the Self with the various types of non-self.
Karma, here, refets to the subtle matter ‘constituting the vatious
kinds of karma, such as jddndvarapiya, etc., and thetefore implies
- the various psychic states such as delusion, desire, etc. Non-katma
refers to the physical molecules constituting the organic body.
One who recognises that the Self is by nature entirely distinct
from the internal impure psychic states such as delusion, desire,
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and the external body, is said to He prati-buddha ot one with dis-
criminative 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 aprati-buddha, one devoid of discriminative knowledge.
Such an aprati-buddba, is called babir-gtman, or one who identi-
fies himself with external objects.

MW UHE wgw ey afy ww wE

A § gXged glEgriaaiaed ar 1o
Ahamedam edamaham ahamedassahi atthi mama edam
Annam jam paradavvam sachittachittamissam va (20)

N N - FF(—[ < T l

AAIIESY TS v 1ol

Tl 7 Teand waew o fr anfa o= f7

gife gt for wawd eg®e =fy emfi u qu
Asi mama puvvamedam &dassa ahampi dsipuvvamhi
Hosii puno mam edam edassa aham pi hassimi (21)

AL SERRCAS SR O

wirsafy g <fT 7w sigdaq =1fr wfesnfy ugqu

& IuQE Arefare w1fT e |

Wacd Ul O ARiE g S|EEr URR
Edam ta asambhiidam 3daviyappam katedi sammudho
Bhudattham jananto na karedi du tam asammudho (22)

AT IATCHfIwed FUMT 98 |

WA S T AT g aEEgs: URRN
20 to 22. “T am other substance, animate, inanimate, or mixed;
it is myself; I am its and it is mine; it was mine in past time and
T 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) bahir-atman entettains.
But one who knows the real nature of the Self, non-deluded (az-
tar-dtman ) never entertains (such erroneous notions about the

Self). h
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COMMENTARY

These gdthis refet to the erroneous belief of identifying one-
self with one’s own body as well as the environmental objects.
These alien objects such as wife and children, cattle and gold
and land constitute one’s home and property. Wife and children
and cattle are designated as sachitta-paradravya, living objects
in the environment. Gold ornaments, house and landed property
constitute g~hitta-paradravya, inanimate objects in the environ-
ment. Wife and children wearing ornaments and costly dress
would be #iSra-paradravya, combined animate and inanimate objects
of the environment. There is a tendency in the householder
to identify himself with his wife and childten and other propet-
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 injury 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, fecling 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 renounces his house and property, still he retains 2 few things
such as pichcha and kamapdaly 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 petsonal 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 to identify
himself even with his own body it is much mote important that
he should be entitely uninfluenced by envitonmental objects—
by the dear and near ones and by wealth and propetty.

AT fEERET wewthe Wt 9w ged |
TEATE T qE Y agaTEES 1IR3
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Annanamohidamadi majjhaminatm *bhanadi poggalam davvam
Baddhamabaddham cha tahi jivo bahubhavasanjutto (23)

o IR Aifgaafaaas gty qemesead |
TS T AT ST IgETEETET 133

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 declares one (the bakhir-dtman) whose intellect is
deluded by wrong knowledge.

FSAOGUTOI(EZSY Sital IFeneFau frsg |

frg & TrTeRsEREr R wufa aswfae v
Savvanhuninadittho jivo uvaogalakkhano nichcham
Kiha so poggaladavvibhudo kim bhanasi majjhaminam (24)

ANATSE] Sta Iumee e |

F4 ¥ (oSN TEUE ARG 1R¥

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

manently associated with its quality called #paysga (which com-
prises knowledge and perception, par excellence). How can
such a spiritual entity become a physical object? Then how can
you say, “this physical object is miner”

sifs &7 roTeENal SaTHmE 33T |

A TR GG F AORAT TS T5T UK
Jadi so poggaladavvibhudo jivattamigadam idaram
To sakki vuttum je majjha minam poggalam davvam (25)

afs T IETOFENET STI@ARIA AT |

TegRI a9 AFEE IS 59 LRy

25. If the soul becomes matter and if the matter becomes

the soul then it is possible for you, Oh! bakir-dtman, to say
“this physical object is mine.”

COMMENTARY

(23 #0 25) These girhas 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 or 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 Satvajfia, or the Omniscient. According to
the pravachana, the soul is fundamentally different in nature from
Pudgala (matter). Its nature is characterised by perfect know-
ledge and petfect petception, whereas matter is non-living, ache-
tana, 2 characteristic which is contradictory to that of the soul.
With such an incompatability of nature, how can they be reason-
ably identified with each othet? If your predication, ““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,
(bahir-atman) who is incapable of disctiminating between soul
and matter, and points out to him the fundamental differences
between the two. It is the clear perception of this difference,
viveka jiidna 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.

sfe sy o qO% faeagoafaad 99 )

weatler gafs fa=srdw g smar gafe 38 usan
Jadi jivo na sariram titthayatdyeriya-santhudi cheva
Savvi vi havadi michchi tena du 4di havadi deho (26)

Ff Sy T AR AR |
oty wafq frsar a9 g s wafa &g nx&
26. If the soul is not the body then the hymns praising (the

bodily excellence, rigpasiava, of) the Tirthankara or the zAchitya
will all be false. Therefore the soul must indeed be the body.
' COMMENTARY

The Tirthatkara as distinguished from Siddha has 2 body.
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Siddha is described as asarir/, without a body, arips, not pet-
ceivable, and so on; wheteas the Tirthankara or Arhat Para-
meshti has still 2 body even after attaining Omniscience or Kevala
Jiidna. It is with the help of this body that He is able to preach
the dbarma (Truth) to the people, because His main function is
dharma-prabhavana or proclaiming the Dharma. His wor-
shippers both human and divine praise His body in their adora-
tion. The adoration of an Arhat 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 Acharya implies the master of a 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 of a great
soul.

The bewildered and the doubting disciple naturally asks his
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 various songs of
devotion of Athanta and Achatya, 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 author clears the doubt expressed above by explaining
the doctrine of #ayz or points of view.

AT HTATS STIaT IgT T gafs @G TFT |

wg forssaeg ey 3 7wy TRREET Rl
Vavahiranayo bhisadi jivo dehd ya havudi khalu ekko
Na du nichchhayassa jivo deho ya kadavi ekkattho (27)

SAETTET WG Sl g9 Wafq @eas: |
7 g Freewer Siar dgx wEESE 1R

27. 'The Vyavahira point of view indeed declares that body
3
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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 syavabira point of view, because
the beauty of the body is but the exptession of the inner beauty of
the soul with which it is found in union. Though considered
as one from the vyavabdra point, because of their association, still
soul and body do not lose their intrinsic characteristics. They are
really distinct in nature. ‘The soul has its intrinsic characteristic
of upayoga (darsana and jiiana) which characteristic is not present in
matter. ‘This fact cleatly brings out their intrinsic difference.
The commentators explain this combination of different things
to constitute a unitary whole by a practical illustration. Gold
and silvet, both being precious metals, may be used in combina-
tion for certain 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 issilver. 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.

TR SfETE) 3F GRewd g Hqom |

wquorfe g "Rl dfear wg FEST WAG 1R
Inamannam jivado déham poggalamayam thunittu muni
Mannadi hu santhudo vandido maye kevali bhayavam (28)

TR SARE [eNd AT g

T @ WAl aaql A FaST WEH 1<

28. By adoring the body which is different from the soul

and which is constituted of matter, the saint believes, “The Omni-
scient Lord is thus adored and worshipped by me.” |

COMMENTARY

His assumption is justified from the vyavahira point of view,
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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 charactetistics of the paramatman.
§ firema st o e fy SifT At |
Faferren qufs ST q7 =9 date ot 1R
Tam nichchhaye na jujjadi na sariraguni havanti kevalino
Kevaliguno thunadi jo so tachcham kevalim thunadi (29)
afez=d 7 goaq 7 A g wafa dafe: |
FAfRIO WG 4: T q°@ dafed @i HRI

29. 'That (body adoration is adoration of the paramatman)
is not right from the #ifchaya point of view for the properties of
the body are not the properties of the Omniscient Lord. One
who wozships the &evalin, the Omniscient Lord, must do so by
adoring His genuine characteristics.

ura e o o8 or fa <oont FveorT Far gifs

TGO gEEd T HATSIOT FAT I 3ol
Nayarammi vannide jaha na vi ranno vannani kadi hodi
Déhagune thuvvante na kevaliguni thudi honti (30)

TR aftq 797 qfT T FuEr Far walkd |

IV TQIEE T RALR[OT: TAT FFT 1130l

30. As the description of a city does not constitute the

description of its ruler, in the same way, the adoration of His
body is not the adoration of the attributes of the Omniscient
Loxd.

COMMENTARY

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

Next the author describes the nature of adoration from the
real point of view.

st sfeg fofrar ooregrafys qufe e )
g &g fafefed § wufc & fafeesr g uz
Jo indiye jinatta ninasahividhiyam munadi adam
Tam kalu jidindiyam to bhaganti je nichchhida szhi (31)
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7 shgarhr fear FeaAETEE 79 SARAT | -
& &g fafee & wufe 3 frfsan g nzgn
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 through praising His qualities. Control of the senses implies
three things. Control of the sense otrgans ot dravya-indriyas;
control of sense-perception which is bhdva-indriya and, finally, the
control of the petceived environmental objects or indriya-vishaya.
The sense-organs and sense perception, though serving as ins-
truments 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 summaum
bonum of life to be achieved according to the Jaina faith.

st g g o ororegmEtfia qorfs o© |
¢ foreaid &g sxwgfammr fafw nz:u
"Jo moham tu jinittd nanasahavidhiyam munadi idam
Taji damSham sihum paramatthaviyinayi vinti (32)
T Wig § Sear aeeadErfaF aqa SeAE |
d g oy g gafa u3
32. 'The saints who know the nature of absolute reality, call him

Jita-moha ot conquerot 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 adoration
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through the praise of quality. Conquest of delusion is the qua-
lity praised in this gizha. 'The term moba implies the various gross
emotions such as anger, pride, deceitfulness, avarice, etc. These
emotions naturally create undesirable excitement in the conscious-
ness. These various emotional disturbances and the consciousness
which is so disturbed ate all unwarrantedly identified with the
real Self. ‘This identification of the higher Self with the empirical
consciousness characterised by baser emotions is certainly 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 ot delusion, is called Ji#z-moba, the Conqueror
of Delusion.

fSremiges g st @on Algr gfass anged |
q=AT § WD wwrte @ fresafagig 133
Jidamohassa du jayiya khino moho havijja sihussa
Tayiyad du khinamoho bhannadi so nichchhayavidihim  (33)
foaiger g a7 &t Wigr WA |
qaT @e &R wea § fresmfagf uzzun
33. The Rishi who, after conquering mobz or delusion,
further completely eradicates moba (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, are completely elimin-
ated leaving the higher Self as the unchallenged and undisturbed
sovereign of the spiritual realm.

T @ed W geEwEle T b g |
qegT asaeror oo o o usvi
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Ninam savve bhave pachchakkhadi ya paretti nadiina

‘Tamhi pachchakkhinam ninam niyamd munedavvam (34)
T I AT I TATeATta = Grfafa e |
qEATY TATEA™ F (HT qeqeEd 13yl

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; therefore in teality, this discri-
minative knowledge of the Self shall be known as pratfyikhyina

or repulsion.
COMMENTARY

The alien characteristics of the empirical Self, since they
are foreign to the nature of the Self, get rejected by one who knows
the true nature 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 pratyikhyina is the great renunciation or rejection of
foreign encumbrances. Since the discriminative knowledge of
the Self is the real and indispensible condition for pratyikhyina
which is the process of self-purification, such knowledge of Self
is called the pragyikhyina, renunciation itself, according to the
principle of justifiable identification of cause and effect.

og e Fifa gin axgeatan fa sfng =afy
T T@ T WIS faEER ol iy

Jaha nima kovi putiso paradavva minan ti janidum chayadi

Tahal savve parabhave navina vimuchchade nini (35)

a9r A sl gEw: qwethfafa wwar o

qET T e wrear faEsmly e usgn
35. As a petson 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 are foreign to him.
| COoMMENTARY

~ 'The author explains this fact with a practical illusttation 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 washetman
which might teally belong to somebody else. Due to the igno-
rance of the teal 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 empitical
Self. But when his attention is drawn to the error of such false
identification by his spiritual master, he certainly realises his mis-
take and is bound to discatd the alien features as not his own

urfesr 7 #1 f AEY owlE AN TT AR |
g Mefrars gwasw fammn fafq ussn

Natthi mama kovi moho bujjhadi uvaoga yeva ahanekko
Tam mohanimmamattam samayassa viyinaya vinti (36)
qrfeq o R AR AT ST TIRAE: |
& Mefiae gauer fasmeen: gafa nzs
36. I am unique inasmuch as I am of the natute of #pa-
yoga; 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 petsonal interest, emphasises the
former charactetistic of nir-mobitva, freedom from delusion. This
githi teiterates the necessity for discarding all alien feautres
of the empirical consciousness. “These are not mine. I am
but the light that illuminates the inner Self as well as the outer
cosmos, being all-illuminating pure consciousness. I certamly
have no petsonal interest in things resulting from self-delusion.”
One who thinks like that is said to be free from delusion.

wRer A SE AT OIS SAANT T AT |

& genfrerms qaaew e fafa nze
Natthi mama dhammidi bajjhadi uvavoga yeva ahamekko
Tam dhammanimmamattam samayassa viyinaya vinti (37)
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aifea @ emifeEedd STANT QETEAE: |
g wifrdwed guge fasman gafa nzoel
37. I am unique inasmuch as I am of the nature of upa-
yoga. Hence dharma, etc., ate 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 authot has emphasised the fact that it is et-
roneous to identify the ttue Self with the empirical Self charac-
terised by vatious emotions. Here he turns his attention to the
outer cosmos consisting of Jharma, adbarma, pudgala, ikisa,
Kila, and othet jias—the principle of motion, the principle of
test, mattet, space, time, and other souls—zespectively. Hence he
wants to emphasise the fact that it is equally erroneous to identify
oneself with these objects of the external world. The consti-
tuent objects of the cosmos have their own intrinsic inalienable
nature and can by no means be derived from the nature of the
Self. No doubt the #paysga nature of the Self in its twin aspect
of knowledge and perception can completely comprehend the
cosmos so that the various 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 intrinsic individual reality of the objects themselves
which are related to knowledge. As was already explained in
a previous gathd, 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 vatious objective
reals such as dbarma, adbarma, etc. Here we have to note one
important point that one’s Self is not only distinct from the vati-
ous non-living objects of the envitonment but also from the vari-
ous personalities which are present in the outside world in the .
human society and the vatious-living otrganisms of the biologi-
cal kingdom. To talk of a mass consciousness ot world-cons-
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ciousness, offering only a subsidiacy existence to the petsonali-
ties which are but chips of the particular adjectives of the Whole
would be incompatible with Jaina metaphysics.

TAEHFHT TG FEl IAUTIHEHT  qaTEAT |

ufy srfcr wow fefafa soo gewmofas f n3en
Ahamekko khalu suddho damsananinamayio sadariivi
Navi atthi majjha kimchivi annam paramanumittam pi (38)

AT @Y Y@ [WANHT: FEISTT |

areafea v fRfsaeaaq o= n3cn

38. Absolutely pure, having the nature of perception and

knowledge, always non-corporeal, I am indeed unique. Hence
not even an atom of alien things whatsoever (whether living or
non-living) is related to me as mine.

. 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 nature. Just as
a person who has lost his jewel feels a joy and surprise when it
is brought and placed in his hands, so also the yiwz 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.

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

Sudba: pure. The Self, in spite of its gati, modification, such
as human and divine and in spite of the nine types of psycho-
physical modifications called nava-padarthas, never loses its inttinsic
pure nature and hence he is Sudbdha.

Arapi: non-corporeal. Since the pure soul has no other
nature except #payoga, the pure knowledge and perception, and
since it transcends the sense-perception of vision, taste, touch,
etc., it is always non-cotpoteal. The Self having this nature
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and illuminating all things around through its light of knowledge

remains 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 gfva-padirthas for discussion.

The Sansktit commentators use the term rzrgs. Here ends
the first Scene, parva-rargapsaméiptaba, thereby suggesting that
the whole wotk is a Cosmic Drama in which the chief hero is the
Self who appears on the stage in different characters and in
association with different actors—certainly a beautiful metaphor in
depicting the cateer of the Atman.

CHAPTERII
AJIVA OR NON-SOUL.

Thus after describing the category of jiva, the author takes
up now the category of g/7va or non-soul for discussion. First
he states the parvapaksha ot the primafacieargument of those (bahirar-
mavadins) who believe that there is no soul besides and
beyond the vatious psychic activities charactetistic of the empiti-
cal Self.

FTTHAATNAT HET § TCIETEo $3 |
Sd TEIET R T qET aetata 130
Appanamayinantd mudhi du parappavading kei
Jivam ajjhavasinan kammane cha tahi paruventi (39)
ARHTTHSAT TR TLATAaTfad: e |
SasTa@™ F9 7 J97 TEEF 13311

39. Some of those ignorant people who maintain that the
Self is but the non-Self, not knowing the true natute of the
Self, assert that the Self is identical with such psychic states as
desire, etc. In the same way some othets state that the Self is
1dent1ca1 with karmic mattet.

'meﬁwmsﬁm |
Awifey @y SR o AT A R ol -
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Avare ajjhavasine sutivvamandarubhivayam jivam
Mannanti tahd avare nokammam chavi jivotti (40)
AILSEATARY AFARTATE (19 |
TR TR AR F1T S 561 vo
4o0. Others believe the psychic potency which determines
the intensity or 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.
FEACHII SE AR FFATHATA=SA |
feaquaurmifg ST &1 gafe SEr e g
Kammasudayam jivam avare kamminubhiyamichchhanti
Tivvathanamandatatna gunehim jo so havadi jivo va (41)
FH I SAHUR FFATTHN=D A |
drcauraeauTeET F: § WAl sa: 1w
41. Some consider the manifestation of karma (resulting
in pleasure ot pain) to be the Self; some others believe that what
determines the intensity or mildness of the edonic state (which
is the fruit of karma) is the Self.

SaY we 9gd vty @ s stafresia |
AT GSFOT g FFATO0 Srafaes i ¥R
Jivo kammam uhayam donnivi khalu keyi jivamichchhanti
Avare samjogena du kammanam jivamichchhanti (42)
it 3 aft @y SsEenEfst |
AU GAWA g FAUC Sataesta ¥R
42. Some others state the Self to be ;s and karma taken

vatiously or together; still others consider the self to be the product
of the combination of the wvarious karmas.

gy agher axwea @@fq g |
§ o g qeoarey forssaatarty farfagr nx3n
Evamvihi bahuvihd paramappinam vadanti dummeha
Te na du parappavadi nichchhayavadihim niddittha (43)
wEfeT. aghET: T A’ gaeE: |
g7 q aerarfe: frremarfafin fidser ez

Ly
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43. ‘Thus in many ways rperverse-minded people identify
the Self with the non-Self; therefore, 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 nature of gjwa-padirtha or the non-living
substance the author introduces first that type of®gjiva-padirtha
ot non-living substance which is intimately associated with jwaz -
ot soul. This type of non-living substance which is associated
with life is of two kinds, &armic matter and matter called non-
karma which constitutes the various types of body associated
with jiva other than the Aarmic body. Karmic matter constitutes
the karmic Body and is inseparable from the soul throughout its
samsaric  pilgrimage from one birth to another, till the soul
liberates itself in the pure state by breaking all shackles of Awrma.
Besides this &ermic body which is extremely minute and imper-
ceptible, there are other types of organic bodies in association
with the jiva or Soul. Birth, growth, decay, and death charac-
teristic of organic beings, man and animals, are all chatacteris-
tics of grosser 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 expetience: cognitive, pertaining to ‘perception and
knowledge; conative ; pertaining to voluntary activity ; and affec-
tive, pertaining to the vatious affective states of emotions, plea-
sant and unpleasant. All these conscious characteristics of the
empitical Self are in reality unconnected with the real natute
of the Self. ‘These characteristics of the empitical Self in the embo-
died form, are the fesult of the association of the Self with the
vatious material tabetnacles in which it resides. Hence there
is the possibility of mistaking these charactetistics to be the real
nature of the Self. These githis refer'to the vatious errors of
identifying the Self with the vatious types of material bodies
and with the consequential changes in his consciousness due
to his association with such bodies.
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TR 99 WET GredsaqfeorraforguoT |
afatautg wfrr fFg & ey & s==fa nwy
Ede savve bhavi poggaladavvaparinima nippanni
Kevalijinehim bhaniya kiha te jivo tti uchchanti (44)
Td §9 WMET (RIS O ST |
FAfGIITIRET 4 § ST seg=aea %Yl
44. It is said by Jina, the All-knowing, that the various
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 githa refutes the various erroneous positions stated in
the previous githis 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. Nevertheless fire in itsclf is not smoke, nor gold
is the same as the impure mineral ore. In the same way the Self
cannot be identified with the various 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
pute condition is distinct from the impure ore, and the pure
self is distinct and different from the embodied jwa. No
doubt the Self is found always in association with its body
throughout the cycle of births 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 karmic body may bean inevitable condition” of the transmig-
ration of the Self in this sdmsdric cycle; nevertheless this non-
chetana material condition because of its invariable association
with the Self cannot be identified with it, as they atre different in
nature and hence distinct from each other. In short, what is
found in association with a thing need not necessarily be identical
with its true natute. The realisation of the true Self will obviously
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expose the alien nature of the’ vatious attributes, physical and
psychical, with which it is associated in its impure state, an asso-
ciation which leads the uninstructed to erroneous conclusions.

wgfeg fr o Fv wed grend oo fafq

T B § Fo9% gFQ (0 (qreeRd 1wy
Atthaviham pi ya kammam savvam poggalamayam jind vinti
Jassa phalam tam buchchayi dukkham ti vipachchamanassa ~ (45)

ssfaemfy w0 @a@ qEreasd e gafa

T B ageaa gafafg farsaaEEr vy

45. “The Jinas declate that all the eight kinds of £armas are

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 are in-
trinsically material though of subtle form. Since they are materi-
al in nature they are quite distinct from jive whose charactetis-
tic is chetana. The karmic matter which is achetana in nature

- while operating, intetferes with the pure consciousness of the 7a.
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 are the effects of £armic matter, are considered to be materi-
al, since the cause and the effect are ultimately identical. If these
psychic states, since they are produced by Asrmic matter, are
also to be considered matetial in nature, what is the justification
for referring these states of consciousness as the attributes of the
jwa? The answer is given in the next gizhd.

. ~ =
Fagred fguaasEt afoer ey |
ST TR e SSRGS WTET US|
Vavahirassa datisana muvadeso vannido jinavarehim
va ede savve ajjhavasinidavo bhiva (46)

A SRARIRAT gl fSEa: |
S1EI ) ST WTAT: W¥E
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46. It is only from the wyawahira point of view that these
various psychic states are declared by the Jinas to be of the
nature of the Self.

COMMENTARY

Though these mental states have nothing to do with the
real Self, the attention of the ordinary man must be drawn
to the fact that from the practical point of view, they are 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 presenting
only the absolute and real natute of the Self, may resultin the per-
vetse conduct of the ordinaty man. Directing his attention to the
ultimate nature of the jiva, he may forget altogether the differ-
ence between the vegetable kingdom and the animal kingdom,
the difference between the sthdvara jiva and frasa jiva. Man has
to live on cereals 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 impottance 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 anitnal kingdom. This undesirable
result in the conduct of the ordinary man is the result of not empha-
sising the vyavahdra point of view and the intrinsic difference bet-
ween the vegetable and the anima! kingdoms, though the ultimate
nature of jiva in both is the same. Similasly if the ultimate and real
nature of the Self is emphasised without describing the nature of the
empitical ego, the Self as a samsdra jiva, it will create an undesit-
able attitude in the ordinary man’s life. If the ultimate natute
of the Self is pure and unsullied, if it is identical with the liberated
Self or Moksha Jiva, then the ordinary man may argue, why
should I unnecessatily wortty myself about moksha-mirga, ot
the path to Salvation, when my soul is already pute and
libetated in nature. Both ethics and religion would appear to
him superfluous and unnecessary. Presenting an ultimate ideal
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and prescribing a course of conduct for realising the same
would all be vain and useless, because the ideal is already there.
This perverse moral attitude is also to be avoided and this
could be achieved only by emphasising the wyavahira point.
The ordinary man must be made to realise 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 experience.
It is not enough to realise that his ultimate nature is pure.
He must also realise that this pure nature is clouded and
contaminated by Asrmas. This latter knowledge is possible
only when his attention is ditected to the vyavakira point of view.
Only when he realises that he has fallen from a high stage, he
will make 2 genuine effort to regain his lost glory and eminence.
Hence is the need for and the importance of the #yavahira point
of view. Therefore it would be unwise to come to the hasty
conclusion that vyavabira naya and nischaya naya, the practical
point of view and the real point of view, ate mutually contradic-
tory and hence incompatible with each other.

T g foret o o oot aouqaas sear |

AR g Seafe qoies! Y T el
Riyzhu niggado tti ya eso valasamudayassa adeso
Vavahirena du uchchayi tatthekko figgado riyi (47)

TN @9 fHiq @Y Toueaensq: |
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47. At the sight of the military procession, one may exclaim:

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

T T FEgr SASHAOTITIESIvuraTaTo |

sty 7 w3 g9 acdewr fufsssy star e
Emeva ya vavahird ajjhavasinidi annabhivigam
Jivotti kado sutte tatthekko nichchhido jivo . (48)

TIHT T HFAgTASHaEM T TE Y | |

stg gf Fo g7 amr fafksar s uven

48. In the same way, from the vyewahira point of view,
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the various psychic states such as®desire, aversion, etc., may be
said to be the ego. . But the real Self is none of these states but
remains as the unitary sub-stratum of which these ate empitical
modifications. °

COMMENTARY

Ordinary 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 Self 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 self.

AEATATNY AT AR |

AT AfeIEw SR TEgEsTr ¥R
Arasamarliva magandham avvattam chedaniguna masaddam
Jana alingaggahanam jivama nidditthasamthinam (49)

ARIACTFIAIH  ATAR[OHRIEEH |
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49. Know ye that the pure Self is without taste, colour,
without smell, imperceptible to touch, without sound, not an
object of amumdna or inferential knowledge, without any definite
bodily shape, and is characterised by chetand (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 suddha 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 Pure Self which is distinct
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from achetana matter, is desceibed as colourless. Again smell is
an attribute of physical objects and it cannot be associated with
anything else. The Self being distinct from matter is therefore
said to be smell-less. Similatly being perceptible to touch is
a characteristic of material objects and cannot be attributed to
anything else. Since the nature of the Self is transcending sense-
perception it cannot be an object of contact semsation. Hence
it is described as beyond touch. In the same way, sound, since
it is the effect of concussion between material particles, is associat-
ed with matter alone and with nothing else. That which sounds
must be a material object as a non-material entity cannot produce
sound. Hence the Self also is soundless because it is non-mate-
rial in nature. Thus the Self is entirely beyond the scope
of sense petception. Can it be approached by inference or anamad-
na? No, because amwmdna or inference entirely depends upon
what must necessarily be obtained by sense-perception. Percep-
tion of smoke may lead to the inference that there is fire. But
smoke must be obtained by sense-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 suddha-jiva is
said to be aliriga-grabana, not approached by inference. In the
organic world ja is always found in association with its charac-
teristic body. These characteristic bodies are classifed accord-
ing to their wvarious shapes which are called samsthinas.
Since these shapes of the organic body are entirely detet-
mined by the physical structure, they are purely bodily qualities
and cannot be transferred to the Self associated with body.
Hence the Self is without definite shape or structure. In
short the pute Self whose intrinsic nature is chefand is entirely
different from the whole external world and hence the
characteristics of the external wotld cannot be predicated of the
Self. It is entirely devoid of the physical qualities of colour
taste, etc., it is also devoid of the charactetistics of the other extet-
nal entities such as space, time, etc. Resting on its own intrinsic
nature, infinite knowledge, infinite vision, and infinite bliss, the
pure Self is not to be associated with the vatious werpasrama
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distinctions such as Brahmana, 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 achefana material environment. Neither the
characteristics of the matetial wotld nor the indirect effect of the
same can rightly be associated with the Pure Self.

Strerew orfeer ooy orfy wiey orfy @ oty @ @
o &4 O GO Ofq G310 7 GEOAT 11y ol
Jivassa nathi vango navi gandho navi raso navi ya phiso
Navi riivam na sariram navi samthinam na samhanannam (50)
Strerey arfeq Foit AT TR ATy T ATfY 7 TR o
ATfr &9 T AR AT I T GG Ny ol
so. In the (pute) soul thete is no colour, no smell, no taste,
no touch, no visible form, no body, no bodily shape, and no
skeletal structure.

straeg oifer Ty oifay & o fasse /gt |
O gERAT 7 HEH OIREH ST § UfeT 1y gl

Jivassa nathi rigo navi doso neva vijjade moho
No pachchayi na kammam nokammam chavi se natthi (51)
St atfed T Afr gy 7 fre@ W |
A SeAA: A FH AEH AT qE ARG Uy
s1. In the (pute) soul there is neither desire nor avetsion.
No delusion is found therein. Thetre is no Asrmic condition,
nor karmic matter, not mon-karmic matter in it.

Shraed orfer a@IT O GO O HEEAT B |

o[l SSWEAZTOT 0T T SOCATISTIN aT HYRIN
Jivassa natthi vaggo na vaggana neya phaddhayi kei
No ajjappatthina neva ya anubhdyathani va (52)

Sraer qrfeq ot F ST J9 g ST 1
A AETAGTIN AT ATAREAET AT HyI0

s2. In the (pute) soul there is no varga (atomic potcncy),
10 vargapd (molequles or group of atoms), no spardhaka (aggte-
gates of molecules). There is no ego-consciousness of different
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types and no (kermic) manifestations (resulting in pleasure-pain
experience).
Staeq ofeq &% STRIEOT T FHSTOT AT |
Ug T SIIGIOT U FEIOEIOET &% 1Y 3
Jivassa natthi kei jogatthini na bandhathini va
Neva ya udayatthani no maggana tthanaya kel (53)

Staeg T gfeq swrAfaarmmETa 0 aegegmET av |

9 FEIEEN T AROEAET &g 1y30
53. In the (pure) soul there is no activity of yoga (through
manas, vachana, kaya), no (karmic bondage), no effective manifes-
tation of karma, and no variations according to method of in-
quiry into the nature of the soul (based upon the principle of
classification).

i fofesagmon staea o gfwaagroT ar |
vy faRifggroT ot gsHeigsTT AT nyy
No thidi bandhatthana jivassa na samkilesathini va
Neva visohitthani no sanjamaladdhithini va (54)
T feafaraeamfy Seer 7 dedaeamrf ar
qq fagrferamfy A gamsfsgeamft a1 g
54. In the (pure) soul thete is no stage of the duration of
bondage, ot of emotional excitement or of self purification or
of the acquisition of self-control.

e A SISO 0 ST I s7fe Strae |

I g TR FeF GReEeaey IO 1uyll
Neva ya jivatthana na gunatthani ya atthi jivassa
Jena du ede savve poggaladavvassa parinimi (s55)

T ST T O a7 af straer |

37 § @ 99 qETeRerRd afeumEn iyl

55. The classification of the organic beings (according to

the principle of biological development) and the classification
of man (accotding to the principle of ethico-spiritual develop-
ment) are not applicable to the pure soul, since all the above-men-
tioned differences are the result of the manifestation of the matetial
conditions. )
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COMMENTARY

Varpa ot 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 jiva which is entitely
non-physical and spititual in nature.

Gandpa or smell is of two kinds. Pleasant odour and unplea-
sant odour. These are also characteristics of physical 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.

Sparfa or contact sensation consists of smooth or 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 ja or soul.

Sarira or body. The body associated with jiva is of five different
kinds: andirika Sarira body given birth to by the mother; vai-
krigyaka sarira, various bodily forms magical and hallucinatory
in nature assumed by a yogi because of his yogic powets ahiraka
sarira is the body drawn out of the physical body in the form of
plasma by the magic powers of the yogi with the object of catry-
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, Adrmapa sarira is the body constituted by Aarmic matter,
which is extremely subtle and which is inseparable from the soul
throughout its samsdric career. Since all these different bodies
are constituted by matter either gross or subtle, these cannot
be identified with sz or soul.

Samsthina refers to the different shapes of the organic bodies,
These ate samachatura samsthand, body that is symmetrically devel-
oped; myagrodha parimapdala samsthina, body that is top-heavy like
the banyan-tree; swd#i samsthana, body that is long and thin like 2
swotd, kubjasamsthina, hunch-backed body, vamana samsthina, dwrat-
fish body, and Aupda samsthina, an ugly mass of flesh, All these
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shapes of organic bodies are fothing but the diffetent manifesta-
tions of mattet in the organic wotld. Hence these physical forms
which ate of material origin cannot be attributed to the soul.

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

Rags, the pleasant feeling of desire, and dyesha the unpleasint
expetience of avetsion, all these being products of karmic mattet
cannot be atttibuted to the soul.

Mpoka or delusion, which clouds the knowing faculty and
ptevents its apprehension of reality, is also an effect of karmic
matter and hence cannot be attributed to the soul.

The different kinds of pratyaya or karmic condition such as
mithyitva false faith, agvirati, absence of moral discipline, Aashd-
ga soul-soiling gross emotions, and yogs, activity of thought,
speech and body, all being effects of matter cither direct or in-
direct have no felation to the soul.

Rarmas ate of eight different kinds, such as jidnd-varapiya,
darSand-varapiya, etc. ‘These are also mainly material in nature.
Hence these karmas cannot be spoken of as belonging to the
soul. Non-karma tefers to the vatious physical molecules that
build up the three types of grosser bodies of fully developed biolo-
gical species. Since these body-building molecules are matenal
they have nothing to do with jiws or Soul.

Varga refets to the bundle of potencics incorporated in a single
indivisible atom which forms the basis of Asrmir matter.

Vargana tefers to the type of karmic molecules constituted
by 2 number of »argas ot karmic atoms.

Spardhaka tefets to aggregates of wvargapas or farmic
molecules.

All these three refer to the development of Aarmir matter
from the subtle type to the grosser type. These types of karmic
matter cannot be predicated of jaa.

Adyitmasthina. On account of the ignorance of its true nature,
the ego may identify itself with the various objects and persons of
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the extcrnal world. This false feeling of one-ness with exter-
nal things has nothing to do with the Pure 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 corresponding karmas,
cannot be spoken of as belonging to the soul.

Yogasthinas, 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. Similarly
bandhasthina, vatious kinds of &armic bondage and wudayasthana,
fruit-yielding manifestation of Aarmas ate also not of the
soul. ,

Margapasthira, an inquiry into the nature of jiwa, is based
upon the method of classification according to various principles
which ate foutteen in numbet, such as gat, indriya, ctc. Thesc
diffetent 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 jiwas ot jiasthina, and
the classification of man according to spiritual development or
gunasthara, ate 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 chatactetistics, physical and psycho-physical,
ate thus summarily disposed of eithet as qualities and modes of
matter or as psychical effects produced thereby, then how can
it be justified that the jiva is described in the scripture in terms
of the very same atttibutes which are dismissed as being alien to
its nature. The answer to this apparent self-contradiction is
given in the next githa.

TAERT g UI Saed gafd TOHTERT |
TSTHAT VAT T g P (rssqoEmed Iyel
Vavaharena du ede jivassa havanti vannamadiya

‘gunathananta bhavi na du kel nichchayanayassa (56)
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56. 'These characteristics beginning from (Varpa, colour)
and ending with Gunasthina or stages of spiritual development
are (predicated) of the soul from the Iyarabira point of view;
but from the point of view of reality, not one of these can be pre-
dicated of the soul.

COMMENTARY

Vyavahira or the practical point of view is taken for empha-
sising the jwa-paryaya or modifications of the soul. Emphasis
of paryaya or modification naturally implies diversion of attention
from dravys, the real substance. These jiva-paryayas or modi-
fications of the soul are 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 jzz puts on the chatacteristics
of the associated matter. Since the empirical Self is so coloured
in ordinary life, it is described in those terms though in reality
it is alien to those characteristics.

The next gatha explains why from the real point of view the
characteristics of colour, etc., cannot be predicated of the jiva.

@ 7 dear Wi S mieT |
wy g e arfor g SEenmenfmYy s iy e
edehiya sambandho jaheva khird-dayam munedavod
Naya hunti tassa tani du uvavogagunadhigo jamha (57)
TR HE gy e W |
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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 #paysga (cognitive activity of knowledge and petception.)

COMMENTARY

The relation of one thing to another may be in the form
either of a mixtutre ot in the form of substance and its qualities.
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Milk cum water gs given as an example of mixture. Fire cum heat
is given as an example of substance and its quality. The different
things constituting the mixture can be separated from each other.
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 colout to the mixture. Thus in the case of
milk and water which is compated to the intermixture of soul
and its matetial #padis, the dominant substance being milk it is
still called milk, when diluted with water. Exactly similar is
the relation between siva and its wpadis. Though their inter-
mixtute is from time immemotial, they can be separated from each
other, as when the jwz attains moksha or liberation. Since the
dominant factor in this mixtute is siva, the characteristics of the
mixtute from colour onwards to stages of spiritual development
are considered as the attributes of the soul from the zyavahira
point of view. From the treal point of view, the soul must be
desctibed in terms of #payoga (cognitive activity of knowledge
and petception) which quality is inseparable from j#e. Even
when the jwa becomes petfect through self-realisation this
quality of #payega will be inseparably present in it, in its complete
form as kevala jnina and kevala  darSana.

The reconciliation between the wyavabdra point of view and
the real point of view is effected by bringing in a populat illustra-
tion.

. s .. .
4% TEEd afeage SWm WOl a=E |
el T gu o g 9ER FE 1kl
Panthe mussantam jassiduna 16g3 bhananti vavahiri
Mussadi eso pantho naya pantho mussade koi (58)

qfr qoIAT gSEAT BUHT WO SFFRIR: |
. T QW TRT F F 9T qOA R Yl
58. Seeing some one robbed on a road, ordinary people
adopting the vyavahira point of view, say “this road is robbed.”
But teally what is robbed is not the road.
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qg Sid HEATO UEHEHY F afeag g |
Siaeq ug quop fquify aagrar s Hyll
Taha jive Kammanam nokammianam cha passidum vannam
Jivassa yesa vanno jinehi vavahirado vutto (59)
qET SF FWOT ATEOUT F TEEAT AU |
Sreeqy aul  fAeeraga S IyR)

59. Similarly perceiving the colour which belongs to the
material entities of £arma and non-£arna, which are found in associa-
tion with jivae, the all-knowing Jina describes it from the »ya-
vahdra point of view, as the quality of the soul.

TF TYIEHEEAT 3@l GSTIATAT & T |
Teq Fageed ¥ forgaey Fafedfa ngo

- e % e

Savve vavahirassa ya nichchayadanhi vavadisanti (60)
Td I IR 3 geqrATEay ¥ H |
¥4 a7 frremgery squfaarta ugol
6o. Thus are smell, taste, touch, figure, ectc., predicated
(of the soul) from the vyavabdra point of view by the All-knowing.
Why there is no intrinsic identity between jiya and varpa,
soul and colour, is esplained next.
AN AT T Bifq quorEY |
UL RS § Fooresil &% 11g QU
Tatthabhave jivinam samsitatthinao honti vannidi
Samsirapamukkinam natthi du vannidavo kei (61)
T WA St e et qota |
QORI 7 qieq @9 qunied: g 1 g0
61. So long 2s jivas have embodied existence in the world
of samsara, attributes of colour etc., are present inthem. The
~moment they liberate themselves from the sewsaric’ bondage,
these characteristics such as colour, etc., have absolutely no tela-
tion to them.,

COMMENTARY

This gatha emphasises the fact that the relation between soul
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and colout is one of mete associdition and not of identity. If
in spite of this, it is obstinately maintained that there is an inttin-
sic identity between jia and varpa it will lead to an erroncous
attitide as is indicated next.

ST 97 fg @ @ v fa oo oty fr
SreeaTsaey 7 e A 3 3 A% nsl

jivo cheva hi ede savve bhiva tti mannase jadi hi

Jivassijivassa ya natlhi viseso du de koi (62)
S==a g9 &4 war 5y 7w af g
Srerersitaes 7 A1feq fodiveg & #isfr ne

62. If you maintain that all these modes pertain to the soul
itself then according to you there would be no difference whatso-
evet between soul and non-soul.

COMMENTARY

Drayya and gupa, 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 jwe or
soul. If it is perversely maintained that the qualities of colour,
taste, etc., are aiso the qualities of jiva, then there will be no funda-
mental diffetence between jiva and padgala, a soul and matter. Since
the qualities are identical in both, the undetlying substance will
become the same in natute, that is jiwe having identical physical
qualities and hence becoming identical with matter will cease
to be an independent categoty as a jiva ot soul.  The whole scheme
of things will then become all-devouting materialistic monism.

But if it is maintained that the identity between colour, taste,
etc., and jiwa ot soul is true only in the case of the samsira jiva
or empirical Self, even then it will lead to an ertoneous position
which is pointed out next.

g YETTAT AT qoHh GIfd AT |
qEGT HATTT ST SE=rHrEwT g3
Aha samsaratthanam jivinam tujjha honti vanpadi
Tamhi samsaratthd jivd rivittamavanni (63)
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9 GETRIANT AWt qF WAt quried: |
qEATT FETREAT ST Sfqeaqa=r: 1§31
63. If, as you maintain, the samsira-jivas, the empitical egos,
are identical with the characteristics of colour, etc., then these
cmpirical souls will be endowed with physical forms.
& WIeeeE Sl qg SFaue qEHET |
forsamorentaT fa o Sfad T 99T HgYl
Evam poggaladavvam jivo taha lakkanena midhamadi
Nivvinamuvaga do vi ya jivattam poggalo patto (64)
Td JEIeEed SaeqdT Seud HEHd: |
fratomamatsfa = sfad gEere: g ngyvil
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 samsdra and it is again the very same matter that figures
in wirvpa, 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 physical qualities of colour,
etc.

If there is no identity between jiza and the qualities of colour
etc., then how is it possible to desctibe jie according to the different
stages of sense-development as ekendriyajiva or one-sensed
organism, etc. The point is cleared up in the next two gathds.

s F ifvor fqfvor o sy o 9= fear sar

FTRASSTET TSI UTHR TR 1€Y11
Ekkam cha donni tinniya chattisi ya pamcha indiyi jiva
Badara-pajjattidard payadio nimakammassa (65)
TE a7 g A0 F Fearfe =7 yssfearfr siam: |
TEEITAT: TFIET ATHFAT: HEY I
65. Living beings with one, two, three, fout, and five senses,
gtoss and fully developed and their opposites (minute and undevel-

oped) ate- all determined by the natute of #dma karma ot body-
building &arma.
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w_fg o freamr sagmm’ g F3oryaETfg |
TSty NRGHElg qiig Fg WO SaEr HEsl
Edehi ya nivvattd jivatthind du karanabhiidahim
Payadihim poggalamagihim tihim kaha bhannade jivo (66)
qartwze frgarty Staeamifa swonErh |
« TEfafy: gErewifaearie: &9 wod ST lgsl

66. ‘These classes of living beings atre the tesult of karmic
matter which constitute their operative cause. How can these
physical products be identified with soul?

COMMENTARY

In reality thete is no fundamental difference between cause
and effect; for example, gold-leaf which is made of gold is of
the nature of gold and nothing else. Similarly the various jma-
sthina or classes of living beings ate the result of #dma karmus,
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 really
identified with the nature of the soul.

ISAATISTAT & AT T T & 99 |

TEE SEEUT GO qagrE! ST gl
Pajjatta pajjatta je suhumi vadard ya je cheva
Dehassa jivasanni sutte vavahiarado vutta (67)

qicaraaicar & gEAT STERT 3 99 |

EET SEERl A FFgRa: SFn Ugell

67. Completely developed, incompletely developed, minute

and gross, all these modifications pertaining only to the body are
given the appellation of j#z in the scripture from the pyavabira
point of view.

COMMENTARY

Paryipta and aparyipta are terms applied to organisms, fully
developed ot incompletely developed. These attributes apply
to all organisms in general. S#kshma and bidara, minute and gross,
ate attributes applicable only to e¢kendriya jivas or one-sensed
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otganisms. Sakshma ekendrija jivas are the microscopic orga-
nisms present in earth, watet, air, etc. Bddara ekendriya jivas are
the plants and trees of the whole botanical world. These two
types of ekendriya jivas ate also called sthavara jivas, living organism
incapable of locomotion or stationary beings. The types of orga-
nisms beginning with the two-sensed organisms are called 7z
J#vas, otganisms capable of locomotion. All these are vatious
terms desctibing the bodily differences and yet they are used as
names of jwas. The commentators explain this practical point
of view with a popular illustration. Otdinarily, a vessel containing
ghee is called a ghee-pot. The pot is made of clay and it is
called a ghee-pot because it is used to keep ghee in it. The name
" of the contained article is transferred to the container, the pot
of clay from the practical point of view in otrder to distinguish
it from a water jug or a milk jug. In the same practical way,
the various organic bodies get the name of the jivas, which are
associated with them. This transfer of nomenclature of the jiva
to the body is only from the wyavabhira point of view.

AEUFFACYEAT § AT S ZH OGO |
J #g gafa SraT S freswEeT 99T neall
Mohanakammassudayad du vannidi je ime gunatthina
Te kaha havanti jivd je nichchamache dana vutti (68)
WIGAFA STAT AT AT URATAT |
arfr e wafe sttar arfy ferm=TETERTE ngen
68. ‘The stages of spiritual growth ate stated to be due to the

(mohaniya) deluding &armas which are permanently (acletana)
non-intelligent. How can they be identified with soul?

COMMENTARY

The vatious stages of spiritual development called gupastianas
are based upon the varying influence of mojaniya karma which
manifests in two different ways. One method of its influence is
to intetfere with the correct petrception of teality on account of

_which it is called darsana mobaniya, deluding the tight perception.
The other way of its influence is petverse conduct on account
of which it is called ¢hdritra mobaniya. ‘The vatious gaposthinas
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which ate the results of the varying ~opetations of this molaiiya
karma, must maintain the relation of cause and effect. As already
mentioned, cause and effect must be identical in nature. Wheat
when sown will produce wheat alone and not paddy. In the same
manner, the operative cause buing material, the effect it produces
must also be material. Hene the gu.ustudnas must be recognised
to be distinctly matcrial in nature. Hence these cannot be taken
as attributes of the soul. Neither the characteristics of the body
nor the emotions and feelings of inner consciousness of the
empirical Self can really be attributes of sudja jiva ot Pute Self.

THUS ENDS THE CHAPTER ON AJIVA PADARTHA

The two previous chaptets constitute the two different scenes
of the First Act of the great Cosmic Drama, in which the two
actors Jiva and Ajiva appear off' the stage. The Ego, the living
and intelligent, and the non-Ego, non-living and non-intelligent,
first appear on the stag. forgetting their self-identity, clasp each
other as infatuated lovets and behave as if they wete identical
with each other. But after recognising their distinctness and
difference in nature, they become chastened from their delusion of
false identity and depart from the stage.

Thus ends the First Act of the Drama.

CHAPTER III

KARTA AND KARMA — THE DOER AND THE DEED.

Dealing with the remaining seven padirthas such as (papya,
papa, etc.) virtue, vice, etc., the author wants to emphasise once
‘again that these seven paddrthas are but the resultant secondary
padirthas of the interaction of the two primary padirthas, jiva
and gjwa, which are dealt with already. These two reappear
again on the stage in different forms as agent and his action,
karta and karma.

s o 3fy fagea’ g smaraaTo g 0T |
U 19 § ARG g SEt RN
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Java na védi visésam patfam tu adasavana dohunampi
Annini tdva du so kohidisu vattade jivd (69)
arEw afa R arnEa Ry |
AAET qracd FEIEy awa sia: 1.1
69. As long as the jiwa or soul does not recognise that the
entities, dfma and dsrava—Self and karmic inflow—are abso-
lutely different from each other, so long will he remain devoid
of knowledge and will identify himself with baser emotions of
anget, etc.
Figfeq agaee &8 FFaed  g=eil gifa |
Staeed aul Wiy @9 geaaEii ool
Kohadisu vattantassa tassa kammassa sanchavo hodi
Jivassevam bandho bhanido kalu savvadarasihim (70)

TR aqaeT T8 FH: g9AT WAl |
Staegd qeet wina: @9 gEefarte: neol
./ 70. That jva which thus indulges in anger, etc., will only
have an increased inflow of {armas and finally end with Aarmic
bondage. Thus was it truly declared by the All-knowing.

COMMENTARY

Ignorance of the distinction of the true natute of the Sclf
and of the other alien entities is the root cause of the trouble.
The Self forgetting its pure nature imagines himself to be other
than what he really is. He identifies himself with baser emo-
tional experiences such as, “I am angry.” This vitiated state of
expetience leads to the attraction and deposit of &azrwic molecules
in the Self. The Self behaves like a person bismeared with oil
all over the body walking through a cloud of dust. Dust parti-
cles get easily deposited all over the oily sutface of his body. So
the Self, ignorant of his own nature, ptovides the necessaty condi-
tion for attracting the karmic patticles which, when accumulated,
permeate the whole nature of the soul thus clouding the inttin-
sic spititual Juminosity of the Self. This means &srmic bondage.
This &armic bondage in its tutn produces the samsaric cycle of
births and deaths, which is the inevitable career of the un-
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enlightened Ego. Thus the unenlig:;htened Ego imagines himself
to be the agent of all disturbances which take place in the inner
series of consciousness and outer scheme of things. Thus appeats
the drama of the deluded Self in the form of &arfz and his karma,
agent and his action.
STEAT SH SE SYUT ATHAIT T G |
ure gife fdeas q =ar o S § noen
Jayiya imena jivena appano 4savina ya taheva
Nadam hodi visesantaram tu tayiya na bandho se (71)
TIAA SGACHA: SEaE T q9q |
HId watq foRiara) g aar 7 aeaeaed gl
71 As soon as the absolute difference between dfma and
dsrava is appreciated by jiva, bondage ceases to be.

COMMENTARY

Just as the absence of discriminative knowledge is the root-
cause of bondage in samsara, the appearance of true knowledge
has the opposite result of dissolution of bondage and disappeat-
ance of samsara. '

urEw S{rEATel Aglad 7 faadawe 70

graed e fo o Ay fuafe gofs SiEy neln
Niduna Zsavinam asuchittam cha vivatiyabhivam cha
Dukkassa kiranam ti ya tado niyattim kugadi jiva. (72)

FRAT AR acd o faodarE = |
gEe FIOMA 7 aar fgfa sAfF sta: el
72 Knowing that the dszavas are impure, of contrary nature
to Self, and the cause of misery, the soul abstains from them.

COMMENTARY

Just as water gets muddy through association with clay,
the dsravas, because of association with impurities, are impure.
But the Bhagavin Atma, because of his eternal association
with the absolutely clear nature of ¢hi# or intelligence, is perfectly
pute. Asravas being physical modes are non-intelligent and
hence of contrary natute. But the Lord Atma is eternally of
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the nature of knowledge and hence uncontaminated by an
alien characteristic. Asravas, because they always are productive
of unpleasant expetience, cause misery. But Bhagavin Atma,
in his state of eternal bliss, cannot be the causal agent of any
thing else and much less be the cause of misery. Hence
dsrava is impute, achetana and the cause of misery, whereas the dtma,
is always, pute, chefana and the cause of eternal bliss. Their
natures thus being fundamentally different, the ja that possesses
the discriminative knowledge naturally abstains from the dsravas,
such as anget, etc. The disctiminative knowledge thus leading
to abstention from the impure dsravas is emphasised here, for
otherwise, the Jaina point of view would be indistinguishable
from that of the Safikhyas. According to the Sankhyas, viveka-
Jnéna, the disctiminative knowledge, constitutes the suwmmum
bonum of life. But according to the Jaina thought right knowledge
must necessarily lead to right conduct and only then it will
lead to moksha or Liberation.

AqgATn g9 el forawen orordgurae |

afer fe=t afewat @=a we &= 9fd nezn
Ahameékko kalu suddho ya nimmamo nanadamsana samaggd
Tamhi tido tachchitto savve, yede kayam nemi (73)

ATHT: T G (THAT: AT |
afen Raqeafsaa: gaffam @ 7ot nezn
73. I am really one, pure, without the sense of ownership
or “mine-ness” and full of complete knowledge and perception.

Firmly resting in the true consciousness of such a Self, I shall
lead all these dsravas such as anget, etc., to destruction.

COMMENTARY

The Pure Self provided with discriminative knowledge test-
ing on its own innate perfection of consciousness is able to destroy
all those dsravas, alien psycho-physical characteristics with which
he identified himself in the empirical state. Next it is stated that
the dsravas which are intrinsically undesirable and ate the products
of evil should be abstained from.



CHAPTER III 67

sraforagr Uz st srforsar agr | 7 |
AT grasein 7 g fraas dfg new
Jivanibaddha yede aduva anichchi tahi asara naya
Dukka dukkaphaltti ya niduna niyattade tehim (74)
STIFEET QI STeqar Afaneqa T ST |
3@ gEEHSTT T Frar frawa av nevil
74. Knowing them, bound as they are to the soul, to be
impermanent, evanescent, unprotected and misery in their nature

and also to be misety as their fruit in future (the Self) abstains
from them.

COMMENTARY

The realisation of the Self and the disappearance of the dsra-
vas are interdependent and simultaneous. The moment the Self
realises its true nature, the cloud of dsarwas gets dispersed. The
moment this cloud of dsravas gets dispersed, the Self shines in all
its glory. Thus both are causally inter-dependent and the events
occur simultaneously.

Adruva means impermanent and extremely momentary like a
flash of lightening. ‘The dsravas may appear at one moment and
disappear at the next. This characteristic is indicated by the
word ddrava, non-persisting.

The term anitya implies the quahty of vamshmg like tem-~
perature in a fever patient ‘which may vary and finally disappear
altogether. As against these attributes of asravas, the suddba
Jiva or the Pure Self is drma constant and permanent, and #itya,
unchanging and eternal. Similarly the dsravas, since they are
produced in the soul by alien conditions, are really asarapa ot
unprotected, since they are dependent upon something other
than themselves. Not so is the suddha jiwa or Pure Self, since
it is self conditioned and hence undisturbed by anything else. The
dsravas such as desire and hatred, constitute the misery in life.
They ate not only misery by nature, they carry with them the
misery-producing potency through their association with saz-
saric jiva which has to experience the same misery even in its
futare births. But Yhe wddha jiva, the Pure Self, not only
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shines with its intrinsic btilliance of knowledge but also tests in
its own inalienable state of eternal bliss. Certainly the Self who
knows his greatness and glory will never think of identifying
himself with the impure and misery-producing dsravas.
Feaeg g qiors EEeT I agd IS |
o FAfE UIHTET ST S5 T gATS T flek )
.Kammassa ya patinimam nokammassaya taheva patinimam
Na karedi yeda midi jo jinayi so havadi nini (75)
FHUET G A7 FHURT qUT RO |
T FOATATAT T ST & 9afa qET oy
75. 'The Self does not produce any modifications in &ermic
mattet not is the non-Rarmic matter. He who realises this is the
real knowet.

" COMMENTARY

Cause ot kdrapa is mainly of two kinds: #pidina kéirapa,
substantive cause, and mimitta kirapa, external causal agency.
Thus in the making of a pot, clay is the #pidina kirapa and the
potter is the nimitta kdrapa. In the same manner modification
in karma and modifications in non-&arma have both, as their zpd-
dina kirapa, causal substance, the material particles. These
modifications ate built by material particles like the pot which
is made of clay. This githa therefore emphasises the fact that
the vatious modifications of the &armic and non-garmic mattet,
cannot be explained as the result of the causal agency, of dima,
which by its chetana nature cannot be the #pddina kirapa of the
achetana matetial modifications.

Next the author points out that though the Jfma perceives
matter, it does not become identical with the object.

ufer aftorafs o frgle swssfe o awEeTssg |
urreft STt f g awresel e R leg
Navi parinamadi na ginhadi vuppajjadi na paradavva pajjiye
Néni janantd vi hu paggala kammam atieya viham ~  (76)

iy afvorfa 7 TEREER T T |
T AN @G TR le gl
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76. Matetial karmas ate of various kinds. While in the
process of knowing these, the knower neither manifests in, not
identifies with, nor causes the appearance of modifications of
alien substance.

COMMENTARY

The karmic modifications which are of vatious kinds ate
teally the result of the manifestations of karmic matter. Atma
or Self because of its chetana nature cannot in any way be res-
pontible for the £armic modifications. These cannot be desctibed
as the result of manifestations of the Self. Nor can they be iden-
tified with Self; nor their appearances be taken to be the result
of this causal agency of the d#ma. In short the self cannot be the
causal agent or &arfa of the vatious karmas. Thus the author
emphasises that the relation between the knower and the object
known is quite analogous to the relation between the light and
the object illuminated. That is, the knower in the process of
knowing the object does not transform himself into the nature of
the object known. This refutes the idealistic theory of knowledge
which maintains that the process of knowing creates the object
known.

e afverafs o figufs swssfs o gEeaTsT |
ool stroiey fr g o sotataE teel
Navi parinamadi na ginhadi vuppajjadi na paradavva pajjiye
Nani jananto vihu sahaparinimam aneye viham (77)
Ay afvormfa T TEERTEE T TS |
T AT @9 S fOTAAR S (= ool

77. Modifications in the Self (as the result of Asrwic influ-
ence) are of various kinds. While in the process of knowing
these the knower neithet manifests in, nor identifies with, not
causes the appearance of modifications of alien 'substance.

COMMENTARY

The changes appeating in the consciousness of the empirical
Self though different from the. karmic matetials, are teally proguc-
ed by the karmic influences, though indirectly, Hence the Pure



70 SAMAYSARA

Self cannot consider these psychical modes to be the direct mani-
festations of his own nature. ‘They must be traced to alien influ-
ence and hence cannot be identified with the nature of the Pure
Self, though he is awate of them as objects of knowledge.

wfy afcrafs o firgle scassife o g3ges =9 |
ot SviEr fa g TR ESaA Nl
Navi patinamadj na ginhadi vuppajjadi na paradavva pajjaye
Nani jinanto vi hu poggala kammaphalamanantam (78)
arfy g 7 e T TEETE |

M AT T [FISFARHATT |19l
78. The (pleasant and the wunpleasant) fruits of &ormic
materials are really infinite. While in the process of knowing
these, the knower neither manifests in, nor is identified with,
nor causes the appearance of these modifications of alien subs-

tance.

COMMENTARY

Pleasant and unpleasant experiences of the empirical Self are
really the fruits of Rarmic influence which is material in nature.
Thus realising the true origin of the fruits of Zarma, the Pure
Self cannot call these his own. Nor can he identify himself with
these. Here also it is emphasised that the knower is in no way
causally related to the objects known.

Thus after rejecting the doctrine from the real standpoint
that the dfma or the Self is the causal agent in relation to modifi-
cation of alien things as well as of the various impute psychic
states, the author goes to establish a similar relation with reference
to the matter that it also cannot stand as causal agent in relation
to modification in the chetana catity, Self. |

ufy afeoafs w firgfe Swswfe o gw@=agsang |
Trees T agr afomfs sufg wafg nekn
Navi parinamadi na ginhadi vuppajjadi na patadavva pajjiye
Poggaladavvam pi taha parinamadi sayehim bhivehime (79)
i aferafa 7 TgrIeTEd 7 9% 7eaa iy |
gETeReHly Q9T afxowfa Tl e’
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79 In the same way, matter aJso manifests in characteristic
material modifications. In reality it neither manifests in, nor
is identical with, notr causes the appearance of modifications in
(jwa) which substance is of alien natute.

COMMENTARY

Just as the Self cannot be related to physical modifications as
the upddina kirana or substantial cause, so also matter cannot be
telated to psychical changes as their #pidina kirapa. Neither
J#va is the Rarta of farmas, not matter is the karta of changes in
the jwa. ‘'Thus there can be no identity between Self and matter,
chetana dravya and achetana dravya.

» Next it is pointed out that though Self and matter cannot be
related to each other as material cause, still both may be related
to each other as instrumental cause.

Strufiormags &< qreT gfemfa |
qrreEeRt fae aga sar fa afwmfs neon
Jivaparinima hedum kammattam poggala parinamanti
Poggalakamma nimittam taheva jivo vi parinamadi (80)
Staaferaey @ qEen aforHafa |
qTSFA AT g Sarsty aforafa 1ol
8o. As conditioned by the modifications of jivaz, the mate-

rial particles get modified into Aarmas. Similatly, conditioned by
the karmic matetials, jiva also undergoes modifications.

ufy #Fzafs FFR Al F¥6 q@d S |
soopourforfagor g afiors s SR ne g
Navi kuvvadi kammagune jivo kammam taheva jivagune
Annonnanimittena du parindmam jina douhampi (81)
ATy FOT RO ST FH JhT S |
seeafafaae q afcorm Sfg g neqn
81. Jwa does not produce changes in the qualities of &arma
not does karma similatly in the qualities of jiws. The modifica-

tions of those two, know ye, ate the result of one conditioning
the othetr as mimitta karapa or instrumental cause,
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TR HTLAW g Fw AT JQA AT |
QATSHFEAFI 0 § FAT AT R

Edena kiranena du katta ida sayena bhivena

Poggala kamma kadinam na du katta savvabhivinam (82)

TAT HICT q BT ACAT & HET |
TEISEAFANT 7 T FA1 GEATAER] NI
82. For this very teason the Self is the substantial cause of
his own modifications (both pure and impure); but is not
the substantial cause of any of the modifications of Farmic
matter.

COMMENTARY

As the modifications of jiwe operate as the instrumertal
cause, material particles get modified as &armic molecules.
Similarly when the material particles operate as instrumental cause,
Jiva undergoes modifications. Thus the modifications of
jiva and the modifications of matter indirectly condition each
other. The relation between the two groups cannot be intet-
preted as a sort of causal identity that holds good between
an immanent cause and its corresponding effect. Hence the
relation between the two groups of modifications is not one
of karta and karma, agent and action, for instrumental cause
is quite different from substantive cause. Just as clay is the cause
of a pot and cannot be the cause of a cloth, so jiva is the causal
agent of all his modifications and matter is the causal agent of
all its modifications.

Next it is pointed out that from the real point of view the
Self is the karta (agent) ptroducing its own modifications and
bhokia (enjoyer) of its own states. )

foreswmew @ e sroqmorAe fg i o

deafe quit & =9 ST qUT g AWV A3
Nichchayanayassa evam ida appanameva hi karedi
Vedayadi puno tam cheva jina atta du attanam (83)

[SEEPERISERIRipt il Rt i
JI] IR q9 SHITE STCHT AT <31
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83. Thus from the real point of view the Self produces
only his own Self. Again, know ye, that the Self enjoys his
own Self.

COMMENTARY

When wind blows over the surface of water in a sea, it will
produce waves on its sutface, waves constituted by the rise and
fall of water on the surface. These waves on the surface of watet,
though caused by the blow of wind ate teally modifications of
the water surface and certainly are not of the air which produces
it. Air is only the mimitta kirana of the waves, while water is
the upddana kirana. Hence it is the ocean surface that undergoes
modifications in the form of waves though indirectly determin-
ed by the blow of wind. Similatly farmic matter may operate
as the instrumental cause and produce modifications in the Self.
These modifications, though indirectly conditioned by Aarmic
materials, are really the result of the manifestation of the Self
either pute or empirical. The empirical Self as an embodied
entity in the wotld of samsira may undergo modifications of
experience, pleasant or unpleasant, accordingly as the karmic
conditions are good or bad. Since experience-changes are con-
fined to the nature of consciousness, though indirectly determin-
ed by karmic materials, they are really the result of the mani-
festations of the Self. In other words, the Self is the agent who
produces all these changes in his own nature. Even when the
determining £armic materials completely disappear leaving the
Self free to realise his true glory and brilliance, it is the Self
alone again that is the causal antecedent of the liberated Self.
The consequential experience of pleasure-pain in the empirical
state and his eternal bliss in the liberated state ate also the mani-
festations of the Self. Thus it is the Self that makes his own nature
whether empirical or pure, as an agent or £arfz and it is again
his own self either empitical or pure that is enjoyed by the Self
as bhokti or enjoyer.

~ Next from the yyasahira point of view the Self is desctibed
as karta and bhokii.
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FAZTCER § AT DT&Fe Fela qA0afag |
g | 7 3398 IReRTH Suafag 1exll
Vavaharassa du ida poggala kammam karedi aneyaviham
Tam cheva ya vedayade poggala kammam aneyaviham  (84)
SHAEIET AT qRAOFA FU  FAHe |
Sia EAk LRI CUCEILEIEEE MIPA)
84. But from the vyavahira point of view, the Self produces
various types of karmic modifications in matter. Similatly
the various fruits of kermic matesials, the Self enjoys.

COMMENTARY

Though the pot is really made of clay, in ordinary patlance
it is made by the potter and is used for the purpose of bringing
watet. 'Thus the potter figures as the agent in making the pot
and enjoyer by making use of it for different purposes. Similar-
ly from the wyawahira point of view, the Self is the agent who
produces the various modifications of karmas out of the avail-
able material atoms. Having produced the Zarmic modifica-
tion in the matter, the hedonic consequences of these karmic
materials are enjoyed by the Self as bhokti. Thus the rela-
tionship to Aermic materials of Karzz and Bhoktd, the
Agent and the Enjoyer, which was denied of the Self from
the real point of view, is reassetted from the vyavahira point of
view.

Next the author refutes dvikriyivida, the doctrine that the
same cause can produce two distinct effects.

stfe Mresvafae Feafs & 99 agafe e |
qifFiemaTed gawfe @1 fMomaa newn
Jadi poggala kammaminam kuvvadi tam cheva vedayadi ida
Do kiriyaviditam pasajidi so jinavamadam (85)
afe gEvreFHe FAUMN qo9q ag9d ARAT |

- TePrmafes sewfaag @ fmmEwa newn

85. Ifthe d#ma or Self produces these karmic materials (ope-
tating as spidana karta or substantive cause) and enjoys the con-
sequences thereof in the same manner, it will lead to the docttine
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of a single cause producing twq different effects, which will be
in conflict with the Jaina faith.

COMMENTARY

If what is taken to be true from the vyavahira point of view,
that the dima is the agent and enjoyer of his own Aarmas, is also
taken to be true from the absolute point of view, it will lead to
a metaphysical error. dtma is a chetana dravya or thinking
substance, &arma-pudgala, karmic matetials, ate as chetana dravya,—
non-thinking substance. The Jaina faith is distinctly 2 dualistic one.
fiva and pudgala, thinking thing and non-thinking thing,
ate entirely distinct from each other, intransmutable one to
the other and completely self-subsistent. If the Self, as an agent,
is capable of producing modification not only in himself but also
in karmic materials, operating identically in the same manner
as #padana Fkarta, then this causal agent must be credited with
a potency to produce entirely two different effects and this
doctrine of causation is what is called dvikriyaivida—the doctrine
which is rejected by the Jaina philosophy. According to Jaina
metaphysics, two distinct and conflicting effects cannot be pro-
duced by identically the same cause not, conversely, can the identi-
cally same effect be produced by two entitely distinct causes. The
attempts to derive "both chetana and achetana entities from the
same cause would result in making the otiginal cause in itself
to be either chetana or achetana. Ifit is identified with the acke-
tana effect, the chetana Self will cease to be. If it is identified with
the chetana entity, then mattet achetana will cease to be. In either
case it would be a metaphysical error. The Vedanta docttine
which tries to detive both the Self and the external objects from
the same soutce of chetana dravya, Atman ot Brahman, must
end in mdyavida, which condemns objective reality as unreal and
llusory.

Conversely the attempt to derive the Self from the operation of
the achetana matter as the Charvakas do, must enthrone the physi-
cal wotld in the sovereignty of reality and dismiss the dtma,
chetana dravya, as ficticious and unreal, Neither of the conclu-
sions is acceptable to the Jainas,
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The same docttine of dpikriyivida is again condemned
with reasons.
ST § AqAE S T aifg FEEid
gur g faesrieedt afefamErfeon gifa nes
Jamhadu attabhavam poggalabhavam eha dovi kuvvanti
Tena du michchaditlhi dokiriyavidino hoti (86)
TEATCATCANTE QIOWTE 9 grafq FHafe |
g g frergeea fefrrafaar waf nesu
86. Because they make the modifications of Self as well
as modifications of matter to be effects of the same identical g¢wa
ot the Self (operating as #pddana cause) the believers in that doc-
trine of causation (which detives the conflicting effects from the
same soutce), are said to be of erroneous faith.
Next the author describes the two-fold nature of farma.
1. Dravya-karma of which material £armic particles form the
upddana cause. 2. Bhiva karma of which Self is the wpadana
cause.
fresd g gfeg Sawsitd @ga stvoror |
fgfs ST WE FGEAT 7 WET sl
Michchattam puna duviham jivamajivam taheva annanam
Aviradi gogo moho kohadiyad ime bhavi (37)
froared qafafad shatssitasadame |
yfgTfaatn Mg FEmET @/ wrET Hesll
87. Erroneous faith is of two kinds. Onc pertaining to
Jiva or Soul and the other pertaining to g/va ot non-soul. Simi-
latly the following modes atre also of two kinds. Nescience,
non-discipline, yoga (of thought, word and deed) delusion, anger,
etc.

COMMENTARY

The doctrine of karma according to Jaina philosophy im-
plies two different aspects. The vatious modifications of farmis
materials cloud the nature of the soul by getting entangled
with it. Consequently upon this &armic entanglement, the soul
gets vitiated and thus manifests itself in vatious impure psychic
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modes cottesponding to the karmic matetials. The farmic materi-
als are called dravya karmas and the consequent psychic changes,
bhiva karmas. Since the karmas ate constituted by material
patticles, they ate gwa and achetana, non-living and non-
thinking. Since the bhiva karmas are modifications in the con-
sciousness of the Self, they pettain to jwa and chetana, and hence
living'and thinking. ‘This distinction between dravya and bhiva
is considered very important and it is applied to the various forms
of experiences natrated in this gazhs. Thus mithyitva, which
means erroneous belief, not merely implies the psychic activity
which results in erroneous thought but also the physical karmic
conditions of a particular type capable of producing etroneous
belief in consciousness. This two-fold nature is present in other
modes also. Thus we have dravya ajiigna and bhiva  ajiiina,
the former referring to the karmic matetials of a patticular kind
capable of intetfering with the process of tight cognition, and
the latter the consequential effect produced in the consciousness.
This distinction of dravya karma and bhiva karma is to be applied
similarly in the other cases also.

This two-fold natute of Aarma should not be confounded
with the doctrine of dvikriyivida which has been rejected though.
thete is an apparent similatity between the two. k&arma in the
fotms of dravya karma and bhava karmg,.the material and psychical
respectively, may be erroneously assumed to be two different effects
of the same causal substance, £arma. But in reality thete is no
such common substance called £arma capable of producing the

' two kinds of karmic effect. Asa matter of fact dravya karma has
matter as its ypddina cause, and bhiva karma has the Self as the
upddina cause. Hence the two Rarmas have two different causes.
Hence this docttine of £arma is distinct from the dvikriyavida.

In relation to the duality of #arma the author explains next
what is telated to jwa and what is related to gfiva. ,
Frrene s S SfaRfe SuumorESSE |
S srourrop af<fe fass = ST g leel

Poggalakammam michcham jogo aviradi annanamajjivam
Uvavogo anpanam aviradi michcha mcha. jivo du (88)
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TeER fReard arnstraETsa: |
STIsAaafAeTd T Sagg el
88. Being of the nature of karmic matter, etroneous faith,
yoga (of thought, word and deed), non-discipline, and nescience,
pettain to giva—non-soul. Being of the nature of Self (#payoga)
nescience, non-discipline, erroneous faith, pertain to soul.

COMMENTARY

Because of this two-fold aspect of the £armas, each must be
called by different names, jiwa-mithyitva when the bhiva aspect is
emphasised, and the giwa-mithyitva when the dravya aspect is
emphasised. Similatly such different names ate to be applied to
the test of the modes from the different aspects.

SFetiTER e afvorar faftr Wigeae |
fased sy sifaxfe w7 oY 1)

Uvavogassa anal patinama tinnimoha juttassa
Michchbattam annanam aviradi bhavo ya nidavoo (89)
STANEATIE: qfkorraresst Ay |
e R A ek
89. The Self of the natute of #payoga (pure thought and
perception) associated with delusion from beginningless eternity
undergoes three different kinds of (corrupt) modifications. Let it
be understood that these three are wrong faith, wrong know-
ledge, and wrong conduct. '

COMMENTARY

The Self by itself is petfectly pute and flawless like a clear
crystal.  But this clear crystal will put on the colour of the object
which is attached to its surface. Its surface will appear blue or
green or yellow accordingly” as a betal leaf, a plantain léaf, of
a golden leaf is tacked on to it. The clear crystal appears
colouted in different ways because of the associated objects. Simi-
latly the Self in itself pute and clear puts on the chatactesistic of the
associated objects in this cause, mohaniya karma. The karmic
association is throughout the beginningless infinity of time,
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L]

On account of this association, the natute of the Self is corrupted
and this corrupt nature appeats in three forms, wrong faith, wrong
knowledge, and wrong conduct. This must go on so long as the
association of the alien matter persists; when the tie to the alien
characteristics is broken, when the corrupt modifications disappear,
the Self will regain its flawless natute and shine in its pristine
purity and glory.
w3y 7 sas fafagt ger fodson wET |
S & A A IFAM qE G FAT 1%l
Edesu ya. vuvavogo tiviho suddho niranjano bhavo
Jam so karedi bhavam vuvogo tassa so katta (90)
Ty et v fAeesEr 9 |
I § FAMT WEqeEneaed § 91 el
g9o. 'The Self of the natute of #payoga, in himself, pure and
flawless, when influenced by these three different forms of £armic
materials, operating as simitta cause, undergoes correspondingly
three different impure modifications for which the Self in impure
form figures as #padana (or substantive cause).

COMMENTARY

The Self as influenced by foreign karmic materials has corres-
ponding psychic modifications, for which he maintains the
telationship of agent or &arfa. The relationship of kartz and
farma, thus holds good between the empirical Self and the impure
expetience associated with it. Thus once again the author em-
phasises that the three-fold corrupt modifications, though
started by the operation of karmic materials as nimitta kirapa,
ate still due to the empirical Self as wpddina kirana.

S U WIAHTET F0 A7 i T8 A |

FeRT qfcowe il 9 RS &5 1R
Jam kunadi bhavamida katta so hodi tassa bhavassa
Kammattam patinamade tamhi sayam poggalam davvam (91)

g FAT ATAATHT F1 & AT T AT |
Fca gforae qfea @& g T 1R

91. Whatever impure modifications the Self engenders
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(by telinquishing his own pute nature) to those modifications he
becomes the &ar#a or the agent. These impure psychic modifica-
tions opetating as instrumental cause, matter assumes of its own
accord the cortesponding &armic modifications.

COMMENTARY

Thus it is emphasised that d#ma or Self is only an instru-
mental cause, wimitta kirapa and not substantive cause, #pidina
kdrana, of the various matetial Zarmas.

qXATYl FEafe seare for 9% war &t |
HUUTOTHY ST HEATY HTWIT IfE URR

* Paramappinam kutvadi appanam piya param karanto so

Annanamavo jivo kammanam karago hodi (92)
IRATATT  FAARATAN 7 9 Faq T |

AFAAAT ST FACH FTHT WART 13N
92. That ignorant Self which makes non-self, Self, and the
Self non-self, becomes Aarza or causal agent of those various

Fkarmas.

COMMENTARY

The Self ignorant of his true nature is incapable of different-
iating himself from the external objects. He readily assumes
the qualities of the external objects and equally transfers his own
attributes to the external objects. On account of this transposi-
tion of attributes or adhyasa, the Self puts on the qualities which
really belong to matter. For example the temperature variation of
the environment of being hot and cold is transferred to himself by
an ordinary man who will say Iam hot oz I am cold. Similarly the
feelings of affection and hatred are attributes relating to armic
matter and yet the ignorant ego will feel identical with these attti-
butes and say, “I desire,” “T hate,” “I am angty, etc.” Thus vitiat-
ed by ignorance the Self figures. as the &sr#z ot the agent in rela-
tion to the vatious alien characteristics.

TR o f 7 9% srpea |
W owEet i@ FEEEETE @i 13
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Paramappanama kuvvi appanam piya param akuvvanto
So nanamavo jivo kammanamakarago hodi (93)

Wr’wammtr&ram?ﬁa?rl

T FTEEA Eﬁar FHUTTHRTGRT wa'f%fllaan

93. That knowing Self which does not make non-self, Self
and the Self, non-self, does not become the £artz or causal agent
of those vatious Aarmas.

COMMENTARY

This githi emphasises the importance of discriminative
knowledge. Realisation of the true characteristics of the Self
as different from those of non-self, results from the disappearance
of gjifidna. ‘That is identical with samyak jiiina or Right know-
ledge, and this semyak jitina or Right knowledge leads to
moksha or liberation of the Self. In shott gfana, is said
to be the cause of bondage, and semyak jnina, the cause of
moksha.

foft cgaetmt srafamd wRfE FE

FAT TEGANNEE gIfS AT SATATTE 111
Tiviho yesovavogo appaviyappam karedi kodhoham
Katta tassuvavogassa hodi so attabhavassa. (94)

fafay o Sy smcAfased ST HEsE |
F1 TEAGANET Wafd T SATRHATIET LR Y

94. Thus the Self whose natute is #payoge, manifests (as
conditioned by cortesponding karmic pratyayds) in three different
impure forms (of-wrong faith, wrong knowledge, and wrong
conduct) produces false identity (of Self with impure emotions)
such as I am angry’. He becomes the #pddina karta or the
causal agency for those impure expetiences of that empirical ego.

COMMENTARY

This statement is equally applicable to the other grosser
emotions, as pride, delusion, etc.

INERIRGEEIEEEIER L i Rl
FAT TEANET gIIE AT ATHTETE 14N
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Tiviho yesovavogo appaviyappam karedi dhammadi
Katta Tassuvavogassa hodi so attabhavassa (95)

fafyy oy SuAW sHfaswed &fq gHIES |
FOT TETARET Wafa @ SICHNTaET 11K

9s5. Thus the Self whose nature is #payoga, manifests (as
conditioned by cortesponding Aarmic pratyayas) in three different
impure froms (of wrong faith, wrong knowledge, and wrong
conduct) produces false identity (of Sclf with external objects)
such as ‘I am dharmdistikiya (principle of motion).” He becomes
the wpidina karta ot the causal agency for those impure experi-
ences of that empirical ego.

COMMENTARY

The Self, on account of ignorance, imagines himself to be
identical with alien characteristics which may be of two kinds,
1. intetnal relating to empirical consciousness, 2. external
relating to the objective world. The Self, forgetting his pure
nature may identify himself with either of these groups. The
previous gathi describes the false identity of the Self with the
inner impure and other psychic states relating to the empirical
consciousness. 'This gizha refers to the relation of the Self to the
external wotld of things and persons. 'The external world accord-
ing to Jaina metaphysics consists of other jivas, pudgala, dharma,
adharma, dkdsa, and kdla. Jiva and pudgala, Soul and Matter,
being the chief actors in the drama, their various alliances have
been already dealt with in their different aspects. Hence the
author uses the wortd dharmidi, dharma, etc., merely to indi-
cate the objective world as distinguished from the subject ot the
ego. A glance at the Upanishadic literature will provide a suffi-
ciently large number of illustrations of identifying the Self etro-
neously with the external objects and persons. 'There the Atman
and the Brahman are used synonymously and this Atman or
Brahman is identified with dkdse or space, kdlz or time.
Sometimes it may be identified with the Sun and the Moon and
the rest of the bhstas such as Farth, Air, Fire and Water. Such
false identifications of Atman with non-Atman was prevalent
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and in abundance in the Upanishadic petiod. Evidently the
author is thinking of such metaphysical doctrines when he speaks
of the Self identifying with dbarmidi. Sankara who appears
in the field several centuries later adopts exactly a similar atti-
tude and condemns such identification as examples of adhydsa*
or erroneous transposition of attributes.

One other point we have to note here which is of episte-
mological interest is the relation of the Knower to the object of
knowledge. According to Jaina theoty, though the object known
is related to the Knower, still it is entirely independent and self-
subsistent. Its nature can by no means be interfered with. The
idealistic systems both in India and Europe maintain that the
object of knowledge is not ®nly known by the agent, but is also
constructed by the knowing agent in the act of knowing. Thus
the object of knowledge is practically derived from the creative
activity of the knowing agent. The knowing Self or ego is thus
credited with the capacity of producing the external wotld out
of itself in the ptocess of knowing. Such an idealistic monism
is incompatible with Jaina metaphysics. Probably the author
was thinking of this erroneous metaphysical doctrine when he
condemned the false identity of the Self with the external objects.

ud qXfer gearfor sreqd ot HegEra |
earsl srfa o oX FRA ATITOATET RN
Evam parini davvani appayam kunadi mandabuddhivo
Appanam kaviyaparam karedi annanabhavena (96)
qE@ qIfer Fearlor seHT FfT wAeeataeq 1T
ARATANT F 9% FAM  AHAATET 1R EN
96. 'Thus a person of dull intellect (bakirdtman) takes alien
things to be Self and through sheer ignorance takes the Self also
to be alien things.

*The term Adhyasa is first used by Amritachandra the
Comentator of Samayasara. ‘This term is not found in the upa-
nished but is adopted by Sankara in his Bashya.

+or = A7 Fqw it safiar aEf | g ssraEty g6 e
SR T AT
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COMMENTARY

The Self out of ignorance, not realising its own pute nature,
may identify 7fse/f either with the impure emotions and ideas
of inner consciousness or with the external objects of knowledge.
In both these cases the ignorant Self figures as the agent. It
may eithet imagine that anger, love, fear, etc., are its own attri-
butes or that the external things such as dharma, etc. are of its
own nature. The commentators explain both these erroneous
beliefs through illustrations. A possessed person identifies him-
self with the spirit possessing him and behaves cxactly as if that
spirit is acting. He is able to catry out certain extraordinaty
deeds such as carrying a heavy stoge or a heavy log of timber
through the influence of the spirit and yet he thinks that he pet-
forms all these deeds. Anger, fear, affection, ctc. ate all emo-
tions due to alien influence and yet an"ignorant person takes these
to be his own just as a possessed individual imagines himself
to be the agent of the extraordinary feats of strength exhibited
by him. Secondly a person concentrating his attention upon
an object of thought very intensely may end in identifying him-
self with that object. On account of the intensity of concen-
tration on the object, he may forget to notice the difference bet-
ween the Self attending to and the object attended to. He may
cry in illusoty joy, ‘T am that object’. ‘I am Mahamahisha; the
great and powetful animal (Buffalo) ‘I am Gatuda, the king of
Birds; I am Kamadéva, the god of Love; I am Agni, the fire
(evidently taken from Vedic mantras) . This false identification
of the Knower and the object known as the result of intense con-
centration is given as an illustration for the ignorant identifi-
cation of the Self with the external categoties such as space, time,
dharma, adharma, etc. Both these notions of identity are condemned
as erroneous, since they are alien to the pure nature of
the Self.

TR g & FT wrar frewafrefy aferkeE

T &g S St @ gel geawte kel
Edena du so katta ida nichchayaviduhim parikahido
Evam kalu jo janadi so munchadi savva kattittam (o7)
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T q ¥ Faier freamfaghn aofesfa
Ud @ g1 I @ geEiq aqaead 1]ell
97. The Self on account of ignorance, figutes as the agent
of the various karmas. ‘Thus it is declared by the knowets of
reality. Whoever realises this truth gives up all causal agency
(telating to alien things.)

COMMENTARY

This githi emphasises that it is ignorance which is the cause
of making the Self £arza, an agent causing all alien characteris-
tics and, conversely, it is knowledge that leads to complete seve-
rance of the Self from alien activities and attributes.

Thus from the real point of view after denying that the Self
is the £arfa of alien states, the authot next asserts that it can be
so from the wyavahira point of view.

FIZRT § AR FE GSISGIeTATio |
HYOTTor I wEATfor F unsmeATong fafasrr nkean

Vavaharena du 4da karedi ghadapadarahadid avvani
Karananiya kammani ya no kammaniha viviharani (98)

SAFEIRW ETHT FAfq Feqeeriagsario |
FLOMTT = FHUT T THA00g fafaartT n:en

98. From the 1yarahira point of view, the Self constructs
external objects such as a pot, a cloth, and a chariot. In the same
manner he builds within himself the various types of sense-organs,
karmic materials and (body-building) non-Zarmic materials.

COMMENTARY

The Self in reality neither constructs any external objects
nor produces internal modifications. The belief that he does
so is associated with the ordinary man who thinks so from the
vyavahira point of view.

wfe &Y gegsarfor 7 e g qeme giss |
ST O e 4O °Y o afg gafe w|r ukkll

Jadi so paradavvani ya karijja niyamena tamma vo hojja
Jamha tfa tammavo tena so na tesim havadi katta (99)
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afs @ qgeatlt T HAMIIAT FAT HA |
qEATS qeROEAd @ °F qui WAty & HRR0
99. If the Self were in reality the producet (as #pidina
Farta ot substantive cause) of those alien substances, then he
must be of the same natute; as it is not so, he cannot be their

authot.

COMMENTARY

Jiva and pudgals, Self and matter are two distinct subs-
tances, so different in nature that one cannot be derived from the
other as a result of manifestations. If the £armic matter could
be obtained as a tresult of the manifestations of jiva, then there
must be complete identity between the evolving entity and the
evolved product. Since it is not so in this case, the relation of
causal manifestations cannot be predicated between Jivz and
pudgala. ‘Thus it is denied that the Self can be the #pddina karta
ot substantive cause of material things.

In the next giths it is pointed out that he cannot be even
the immediate instrumental cause of material things.

ST o AT g v 08 v {9 T |
STERINTT ST F &1 afe gafe &dT 1 gooll
Jivo na karedi ghadam ncva sesage davve
Joguvavoga uppadaga ya so tesim havadi katta (100)
Sl q FAN o2 79 € 97 AUH(T FAqThT |
ARNIAREETERT =« qAWarg &l Hgooll

100. The Self (even as an instrumental cause ot wmimitta
kartd) does not directly make a pot, nor cloth, nor other things;
they are produced by yoge and #payoga (operating as wimitta
karta ot instrumental cause) of which he is the cause.

COMMENTARY

The term yoga is used to denote bodily activity and #payogs
mental activity. In a former githi the Self was described as
‘the maker of 2 pot, cloth, etc. from the vyavahira point of
view. Even this position is tejected here. -The Self has no direct
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relation to the pot or the cloth. The potter or the weaver or
the carpenter must use his hands for making a pot, a cloth, or
a chariot and must make use of his mind for constructing designs
before executing them. Thus the external objects ate the direct
result of the bodily and mental activity of the maker. Hence
what makes the pot or the cloth is not the spiritual entity, the
Self. 'The Self is ditectly telated to the bodily and mental activi-
ties, yoga and #payoga, which in their turn are able to make
external objects operating as mimitta karta, instraumental cause.
Thus it is pointed out that the Self cannot even be the nimitta
karta of extetnal objects except through the instrumentality of his
own body and mind.

S oFregeaTy qfeeraT gifq wTersTeT |
o7 &fe arfor sreT S Srorfe @ gafE oo g QN
Je poggaladavvanam patinama honti nana 4varana
Na karedi tani ida jo janadi so havadi nani ‘ (101)
& qETAEREATIT qiROTAT WA fR AR |
T FATT AT A ST @ wafq Fwr 190 ¢

101. 'Those material modifications which become jAdna
varana, knowledge-obscuring karma, the Self does not make.
He who knows this is the Knower.

COMMENTARY

J#iinavarana, the knowledge-obscuting kerma, is here
taken as a type of karma. What is true of this karsma, must
be taken as true in the case of the remaining karmas also.
What is asserted here is that the knowledge-obscuting karma,
JAanavarana karma, is but the modification of the material pasti-
cles which are suitable to build up the structute of karma. Such
particles of matter ate called karma-prayogya-pudgala-paramanns—
the primary atoms fit to make the karmic patticles. Thus the
vatious &armas are but the modifications of matter'of which the
Self, the Knower, cannot in any way be the substantive cause, For
example milk may get transformed into curd, butters etc. The petson
who supetvises the daity opetations is only the spectator of the
various modifications of milk. Similatly the Self is only a spectator
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of the vatious processes by which the matesial particles get trans-
formed into &armic patticles. One who knows these material
changes and the natute of the pute Self, who is only a spectator
of these changes is the real Jfidni, the Knowet par excellence.

S WE YEWge FHfe AaT § qE9 g Fl |
& aew gifs FFE G qE9 g agn AT Hgorl
Jam bhavam suhamasuham karedi 4da sa tassa kalu katta
Tam tassa hodi kammam so tassa du vedago appa (102)
7 W AR FAARAT & T @ Fl
O Wald 0 ¥ qEr g Fah  ATHT HgoRM
102. Of whatever psychic disposition, good or bad, the
Self is produced he is cettainly the (substantive) cause. That dis-
position becomes his £arma or action and the Self enjoys the fruits
thereof. '

. COMMENTARY

Psychic disposition ot bhiva is of three kinds, swbha bhiva,
aswbha bhiva, and suddha Dbhava, good disposition, bad dis-
position, and pure disposition beyond good and evil. The first
two are the characteristics of the empirical Se]f which is subject
to karmic bondage, and the third refers to the Self in his pristine
putity. Swbha bhava is associated with virtuous conduct ot
punya, and asubha bhara is associated with evil ot papa.
The former may lead to happiness and the latter to misery.
The third being beyond good and evil, transcends the wotldly
pleasure or pain and implies eternal bliss, characteristic of the
transcendental Self. The psychic disposition both good and
evil ate modifications in the empirical Self, according to its
ethical nature. Whether the Self be good or bad, it can only
manifest in cortesponding psychic dispositions and have nothing
to do with Aarmic material modifications.

The author next explains the reasons why the Self cannot
be the causal agent producing modifications in alien things.

Y Sy O 7= WY avafig g O AT @ |
T SRR FF § TG T NgeN
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Jo jamhi guno davve so annamhi du na sankamadi dauve
So anpamasankatto kaha tam patinamaye davvam (103)
T AferT T F=7 sAeRey T AT 557 |
WISTIEH: FF TATCTHATT T2 190311
103. Whatever be the essential quality of a patticular subs-
tance it cannot be transported to another substance of a

different nature. Thus being non-transportable, how can the qua-
litv of one substance manifest as the quality of anothet substance ?

COMMENTARY

Jaina metaphysics recognises vatrious dravyas or substances
each with its own proper guyas or qualities. Thus jwa, the Self
has its peculiar quality of chetana, and pudgale or matter its own
quality achetana. The former is conscious and the latter is non-
conscious. Similarly with the other drawyas. Since the quality
of a substance is the result of the manifestations .of the
intrinsic nature of that substance neither the quality nor the
substance can be separated from each other. Since the dravya
and its gura are so inseparably united the gwra of one dravya
cannot be transferred to another drapya. Thus the gupas are
non-transferrable, and the drayyas are non-transmutable. Thus
the chetana dravya, the Self, cannot manifest as achetana dravya
or matter. Conversely matter cannot manifest as Self.

TEETIET T AT 0 FoTs Trerafeg FFafeg |
d SWIwNEgEEdl qitg g qeq "l FAT ol
Davva gunassa ya ida na kunadi poggalamayamhi kammamhi
Tam ubhayamakuvvanto tamhi kaham tassa so katta (1o4)
TN F OARAT d FA ISR FHOT |
TEUIATACEAT®  ae & il oYl
104. The Self does not influence the substance or the attri-
butes of Asrma which are of material nature. Thus being in-
capable of influencing these two (aspects) of karmms, how can
he be theit mpidina karia (substantive causal agent).

COMMENTARY
The clay out of which a pot is made has its distinct quality.
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The potter in making the pqt, makes use of this substance with
its own quality. In making the pot, he cannot be said to manifest
in the form of pot . He is not the &ar#z in that sense, though he
makes the pot. He being a conscious spiritual entity, can in no
way become achetana matetial pot. Similarly the Self, being a
chetana entity cannot manifest into &armic forms of material
nature. He is not the &z nor the causal agent producing
those &armas. This indirectly refutes the metaphysical docttine
which derives the whole of the physical universe, as a manifesta-
tion of Paramitma ot Brahman, who is by natute a pure
chetana dravya.
Strafig ggus duwew ¥ qfeage aform |
G FE HEH WS STATTHAIT 1okl
Jivamhi hedubhude bandhassa ya passiduna parinamam
Jivena kadam kammam bhannadi vuvayaramattena  (105)
-SF FTAT T T GEAT TR0 |
SI9T Fd FH WG STFTTETAT Loyl
105. When it is petceived that while the Self remains as
the ground, the modification of &armic bondage appears (as
consequence), it is figuratively said that the karmas ate produced
by the Self.

COMMENTARY

The presence of the Self is merely a wimitta condition which
produces in the A&armic materials the various modifications of
karma such as  jidnavarapiya, darsapdvaraniya, etc. Noticing
this relation, the popular mind describes by a figure of speech
that the Self is the £arfz or the agent of those £armic modifi-
cations. ‘The commentators give an illustration. The presence of
the sunina particular position with referenceto clouds may tesult
in the formation of rainbow. This rainbow is associated with
the clouds, though its appearance is consequent upon the sun
remaining in a particular position. Similatly the presence of
the Self- results in modification of several karmas out of karmic
matetials present thetein. In both the cases the causal -agency is .
only figuratively true. '



CHAPTER III 91

The author emphasises the same point by citing a popular
illustration.
Sefg 2 g2 T w8 7 o S )
g TEGIRY  FE OTOTAONE SIET 119 0%l
Jodehim kade juddhe rayena kadanti jampade logo
Taha vavaharena kadam nanavaranadi jivena (106)
N A I T FAMA TOAd B |
YT AT Fa AATAROME AT 119011
106. When a war is waged by wartiors, ordinatry people
say that the king is engaged in war, from the practical point of
view. Similatly j#inavaraniya, etc., is said to be produced by the
Jiva. ot Self.

COMMENTARY

Karmas like jiianivaraniya are the result of the operations
of karmic materials. 'The Self ot d¢ma is not ditectly tesponsible
for these operations and yet he is spoken of as the causal agent
producing these &armas. 'This statement is purely from the prac-
tical standpoint, and hence it should not be taken to be true from
the absolute point of view. The practical point of view is ex-
plained by a simile which is obvious.

swrRfs wfE 7 Fufy oformefs froglz o)

ATET GITS T390 FIEIOEEH a9sd 11goull
Uppadedi katediya bandhadi parinamayadi ginhadi ya
Ada poggaladavvam vavaharanayasya vattawam (107)

ST FATT 7 Fearfa aformafy gt = 1
ATHT IETOEe SqAGATET THRIT 1ol
107. It is stated from the practical point of view that the
Self produces, shapes, binds, causes to modify, and assimilates
(karmic) mattert.

COMMENTARY

Utpadayasi implies the different formations of the different
types of Aarmic matter out of the material particles suitable to
such formations,
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Kareti implies the shaping.of these types in different intensity.

Bandbnati implies determining the duration of bondage and
theit capacity to produce pleasure-pain expetience.

Parindmayeti implies modifications in their nature on account
of which they may appear and produce effects or get withered

after having produced the results.
Gribnati implies the process of attraction through which the

karmic materials are assimilated so as to fill the whole of-the Self.
The Self himself being pure is not responsible for any of these
operations and yet he is credited with these activities only from
the practical point of view.
g AT TR [T o stiefaEy )
qg a7 FAGIY TEUTET WITET 1190l
Jaha raya vavahara desagunuppadagotti alavido
Taha jivo vavahara davvagunuppada ago bhanido (108)
TIT ST AL RIATEH  SATS I |
qAT S(ET SFAFIAE FER[UNEATERT WO 1120410
108. As a king is said to be, from the pracucal point of view,
the producer of vice or vittue (in his subjects), so also from the
practical ‘point of vicw, the Self is said to be the producer of ar-
mic materials and theit properties.

COMMENTARY

Pupya ot pipa, vittue or vice, are considered to be different
matetial modifications of £armic matter. Though they cortespond
to the normal charactetistics of the individual still they cannot
be considered to be produced by the Self, since the Self being a
chetana entity cannot produce achetuna karmic material forms.
If he is spoken of as a causal agent it is only metaphorically true,

IAOSAT GF FIU AW FIFY |

fress sfewol s9m@EET T SigeaT ngorll
Samannapachya khalu chavuro bhannanti bandhakattato
Michchattam aviramanam kasayajoga ya boddhawa  (109)

HTATASAGT: G AT WO JeHeqi<: |

frearaafaet syEEEt 7 g Nl
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109. The general karmic conditions, pratyayss, are primarily
four in number. Theyaresaid to be the immediate agents bringing
about karmic bondage. These must be understood to be wrong
belief, non-discipline, gross emotions, and yggz ot psycho-physical
structure, conditioning the activity of thought, word, and deed.

G quitfar 7 gAY Wity W& g d<afEet |
frestfaedt sy stra aeifires s 19 gl
Tesim punovi ya imo bhanido bhedo do terasaviyappo
Michchaditthiadi java sajogissa charamantam (110)
qul qaefr = wiray Wewg EfaEed: |
frerge s i nggon

11o. Of these prafayds, thirteen further subdivisions of
secondary conditions (based upon dsrands) ate mentioned, which
ate the various gupasthinas (stages of spititual development)
beginning from mithyadrishti or wrong believer, and ending with
sayogi kevali (the petfect being still with yoga or psychophysical
structure) conditioning the activity of thought, word, and deed.

TR AT G NN@HEEIawar Sl |
g wife #<fq & ufy §fF F& amer negqn
Yede achedana kalu poggalakammudaya sambhava jamha
Te jadi karanti kammam navi tesim vedago ada (x11)
T4 ATl A (EISFAAG AT TEAT |
T afz gafa & arfr Jui 98F AT ng e
111. ‘These stages (brought about by #ffara pratyayds or
subsidiary conditions) are really achatana, non-conscious, because
they are brought about by the manifestation of matetial &srmas;
if really they are the immediate causal conditions producing
the &armas, then the Self cannot enjoy their fruits.

urEfiurET § U3 FF A TeuAl ST |
qegT SHEAISHAT IO T FRMT FETIT 11 R

Gunsannida du yede kammam kuvvanti pachchaya Jamha

Tamha jivo akatta guna ya kovvanti kammani (112)
TEAR] TF FW gal ST JEET |
QEATSSTIAISTHT [ORS FAfea FAIT 1L LR




94 SAMAYSARA

112, Because these conditions called gwpasthinas produce
karmas, therefore the Self is not their author. Oanly the condi-
tions called gupasthanas produce the &armas.

COMMENTARY

The conditions which bring about bondage ate of two kinds:
milapratyaya or primary conditions, and #ffarapratyayi or secon-
dary conditions. The former is of four sorts and the latter of
thirteen as enumerated above. The prafyayis or conditions are
material in nature, and hence acketana, non-conscious. They
are mainly responsible for the various £srmic modifications. Hence
they constitute the Aarsa of the various £armas, and not the Self.
Thus the Self, being in no way the causal agent of the Aarmas,
cannot be spoken of as the bhoksiz or the enjoyer of the fruits
thereof. Thus these pratyayds are said to be the immediate cause of
the karmic modifications. Though the pute Self is not in any way
tesponsible for these &srmic modifications, the impure Self in
samsira may be said to be the remote causal agent of these &ar-
mas. ‘'Thus from the absolute point of view, the pure Self is
neither Rarfa nor bhikta, neither the actor not the enjoyet, where-
as the impure empirical Self is both &ar#z and bhdkta, doer and
the enjoyet. Thus the Sankhya conception of paurusha, that he
is only the enjoyer and not the doet of karmas, is tejected here.
He who enjoys the &srmas must also be its agent. If he is not
the one, he cannot be the other. In his pure nature, the Self has
neither aspects but in his impure form he has both the aspects.

Next the author states that sz and pratyayds, the Self and
karmic conditions are not absolutely identical.

STg SITaeq voaEsTiT FRT fr qg i storoey |
STTEaTS{Taed T CTHOOIRHTE (12 931

Jaha jivassa apannuvavogo koho vi taha jadi anno
Jivassajivassa ya yevamanannatta bhivannam (x13)

TAT SHEEATT I WIS qor qera=: |

SITETSaeT Faweaea Tas 1199311 |
113. If anger is non-different from the Self; just as upayoga,
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wafag St g sar & 99 g foraway agr sEt |
FTRAD I GO EHH T (19 2¥ 1
Eva miha jodu jivo so cheva du fiyamado taha jivo
Ayameyatte doso pachchayano kamma kammanam (114)
uafig aeq Sita: § 59 g fawasarssia: |
AARTE W TATTIHFAFAOT 11 Q%!

114. If the pratyayis or the karmic conditions, Rarmas
(karmic modifications) and mon-karmas (body building material
patticles) ate identified with the Self (in an unqualified form) it
will lead to the erroneous conclusion that whatever is Self is in
reality non-self.

9 0T SO FIG! AWIS T gl e |

§E PRI T8 TS9T FFG UIHERET A0 11941
Aha puna anno koho annuva vogappago havadi cheda
Jaha koho taha pachchaya kammam no kammamavi angam(115)

AT I N STANAT WAt Fa e |

AT HIYEIIAT TeqqT: FH  AHHIGAG L4l
115. And if (you agtee that) anger is one thing and the
conscious Self is entirely a different one, then like anger, the
pratyayds (or conditions), karmas (kermic modifications), and
non-karmas (body-building material particles) must also be admit-
ted to be different (from the conscious Self)..

COMMENTARY

The inttinsic attribute of the Self is #payoga, cognitive acti-
vity. ‘This intrinsic quality is therefore inseparable from the
Gtma ot the Self. But this Self loses its nature when it is in asso-
ciation with the achetana matter in samsira. As a result of
this combination, several psycho-physical modifications appear.
Anger is one such modification. Since it is the result of asso-
ciation with matter, it is said to retain the attributes of its oti-
gin of being non-conscious. This non-conscious expetience
of the emotion of anger must be entirely distinct from the pute
Self chatacterised by #payoge. Without noticing this funda-
mental difference, if anger or krodha is elevated to the privileced
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position of #paysga and is considered as an intrinsic attribute
of the Self, then the Self will be endowed with an achetana
attribute and fundamental distinction between vz and giva
will vanish and with that ;i itself will disappear. In order to
avoid such an inconvenient conclusion of denying the existence
of the Self altogether if you hold that &rodha or anger is entitely
distinct from jiva, then you must consistently maintain a2 similar
attitude with regard to the other material modifications such as
pratyayds, karmas and non-karmas, since there is no difference in
nature between these and &rodha. If krodha and pratyaya ate
absolutely different from the Self then there could be no pos-
sibility of association of the Self with #padhis. Thetefore the
author emphasises hete that the garwic upidhis and the impute
psychic states generated thereby are only partially different from
the Self (and not absolutely).

Next the author points out what absurdity would result
from maintaining that pratyayis, etc. are absolutely different from
Jiva.

St o7 g9 9 O g9 qRofs FEAE |

sifs aTessfae sqfeorrt Far g nggsn
Jive na sayam badham na sayam parinamadi kammabhivena
Jadi poggaladavvaminam apparinami tadd hodi (x16)

S 7 @ ag T @ afomd FHETE |

afs qeressrfagmufonty @&r wafa uggel

116. If matter, in the fotm of karmas, is not of its own accord
bound with the Self, nor of itself evolves into modes of kwma,
then it becomes immutable.

FEHEIANTOR T FIROHAG  FFAAET |
YT STl q8SSla  G@awsil AT g gell
Kamma yiya vagganasu ya aparinama ntisu kammabhivena
Samsarasse abhavo pasajjade sankhasamavo va (117)
o) i ﬁ T o - l
HUTCEATAT: SOSIfq ieqeaat ar g gell

117. If the primary Awmic molecules do not transform

themselves into vatious A&ermic modes (associated with jwa)



CHAPTER III 97

then it will lead to the non-existente of samsira as in the case
- <
of the Sinkhya system.

STat afRurmeE Qiereesarfir  FERNTE |
T gEafomT #8 9 afreEE 91T 19
Jivo parindmayade poggaladavvani kammabhavena
Tam saya maparinamantam kahamnu parinamayadi cheda(118)
Sita: gfvoraafa qEareReaTr FHWET |
arfe cagmaforaaTT e F ot Fataari g g

118. If you maintain that it is the Self that transforms the
ptimaty karmzc molecules into various karmic modes, then how
is it possible for the Self who is a chetana entity to cause
transformation in a thing which is by nature non-transformable.

ug gaa7 fg afomfs svaa@Ee owe 7= |
sy gfeomegs & FEEafafs st ne gl

Aha sayameva hi parinamadi kammabhivena poggalam dav-
vam .
Jive patinamayade kammam kammatta midi michcha (119)
qy TEuEe fg aforma FAWET gEUecaRedy |
Sfra: wfvorafa &9 FA@thia faer nggru
119. ‘Then it follows that matter of its own accord trans-
forms itself into various modes of &armas. Hence it is false to
maintain that /s causes this transformation into Zarmic modes.
fororr srafore s9 5 7 gif T &= |
qg & OO UG qeed 18Rl
Niyama kammapatinpadam kammam chi ya hodi poggalam
davvam
Taha tam ninivaranii parinadam mupatu tachcheva (120)
qAT TEATHTALITIEATOE ST a==d U gRoll
120. The ptimary Rarmic molecules which undergo trans-
formation as vatious karmic modes ate in reality material in nature.
Know ye, then that the Rarmir modifications such as jAdnavara-
niya, knowledge-obscuting karmas, etc. are also of similar
natute. ‘
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COMMENTARY

Samsira ot concrete life implies embodied nature of the Self.
This embodied existence of the empitical Self is ptimarily due
to the association with &smic matter. This association with
karmic matter is present through the cateer of the empitical Self.
This Aermic matetial which is associated with the Self through-
out its samsiric life is made up of minute material particles. These
minute material particles must constitute various types of
material aggregates or types of &arma. These vatious types
or modes of ksrma get inextricably bound with the natute
of the Self and this intimate association of Self with
matter is called &srmic bondage. These two processes of
forming karmic aggregates from primary Aermic molecules,
and these aggregates binding themselves with the Self, are en-
tirely the result of the manifestation of karmic molecules. If
this tendency of matter to manifest itself into &armic modes is
denied then thete will be no Rarmas. When there ate no Rar-
zas thete is no karmic bondage and when there is no Rarmic
bondage, the Self must remain pure and unsullied as in the case
of the parusha in the Sinkhya philosophy. If the Self temains
petfectly pure in himself, there is no chance for his embodied
existence and no scope for samsira. 'This is absurd as it is con-
traty to our experience. If in order to avoid this inconvenient
conclusion, it is maintained that the Self by his own inttinsic poten-
cy, produces the transformation of karma types from primaty
material molecules and ties himself to these types of his own
accord, then this leads to an equally impossible position. Matter
itself being incapable of transformation cannot be forcibly made
to undergo transformation by any alien influence. Hence it must
be majntained that matter by nature is capable of transformation
and it is this process of transformation which matter under-
goes that results in the formation of various types of &armas such
as _jhandvaraniya.

Thus in order to refute the Sinkhya point of view, the ten-
dency to manifest is predicated of matter. Similarly the same
attribute is said to be true of the Self in the following gashds.
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U gET wF W 9% gfomte sigaEig |
o o@ gow AT seaformdt @t 8 ngRen
Na sayambaddho kamme nasayam parinamadi kohamidihim
Jodi esa tujjha jivo apparinami tada hodi (z21)
T @Y g wNfw T @g oo sl )
TY: qF Ao qer wa T ngen
121.  If according to your view the Self by himself is not
bound by £armas and does not have emotional modifications such
as anget, etc., then he must by nature remain non-manifesting.
The next gizha says what is wrong if the Self remains incap-
able of manifestation.
ufrmafg a9 s wigrfefs wEig |
TN IMET qESSa F@awHT AT 121
Apatinamamtamhi sayam jive kohadi ehi bhavehim
Samsarassa abhavo pasajjade sankhasamavo va (122)
Jufermae g @ g serfefn 9E: )
FHTCATHIE: JES(T QIeaaa@al aT UM
122, If the Self does not of his own accord undergo emo-
tional modifications such as anger, then empirical life or semsira
will cease to be. This would result in the Sinkhya view.
qISHT &gl Sg  qITEUiE Figa |
d GUIioRE g U a1 19330
Poggala kammam koho jivam patinamayedi kohattam
Tam sayamaparinamantam kahamnu parinamayedi koho  (123)
TTSHH HIET Sd TIOmAAfT Heay |
d Tagmaforas w9 q afcrmafa s g3
123. If you maintain that it is Rermic matter, by its own
potency, that causes in the Self emotional modifications such as
anger, then how is it possible for matter to produce any modifi-
cation in the Self which is by nature incapable of manifestation.

Mg gAHT qieorAfe FIEHTET 07 T ol | |
Fier afrmras e wgr afafe fasst ngx
' Aha sayamappa parinamadi koha bhavena esa de buddhi
Koho patinamayade jivam koha tta midi michcha  (124)

J
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FT T TR FTAE QT T G |
;. qfcormaafa g weeafafa f&=ar gy

124. If it is your belief thatthe Self, without any extraneous
influence, undergoes emotional modifications such as anget, then
Oh disciple | your statement, “karmic matter of anger produces
in the Self the emotion of anger,” becomes false.

FIgaSTl FIET ATESA] T AUHATET |

qrgaSEl AT IgaSal gate @il 11gRyll
kohuva jutto koho manuvajutto ya manamevada
Mavovajutto maya lohuvajutto havadi loho - (125)

FIENGIFA: e AOLFARS AT QAT |
IR AT SRGIER Wafq @R 1YY

125. The Self in association with &armic matesial conditions
of anget, has the emotion of anger; of pride, has the emotion of
ptide; of deceipt, has the emotion of deceipt; of greed, has the
emotion of greed.

COMMENTARY

The argument employed in the case of matter that it is capable
of modification is repeated in the case of jiwa. If the Self is by
himself incapable of Zsrmic bondage and is incapable of emotional
modification of anger, he must remain pure and unchanging like
the Sinkhya parusha. Hence there is no scope for samsira.
In order to avoid this conclusion, if matter is credited with poten-
cy to cause emotional modifications in the Self, then this problem
will remain unanswered. How can matter in any way produce
changes in an alien entity, the Self, which is taken to be unchange-
able in nature. Hence it must be accepted that the Self is capable
of undergoing emotional modifications when influenced by Aar-
mic materials operating as mimitta condition.

WWWWHTﬁf&ﬁWﬂWI
urrﬁmgvrmma’rmnvmﬁ SR 18R &1

]am kunadi bhavamada katta so hodi tassa bhavassa
Nanissa du nanamavo annanamayo ananissa (126)
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T FAMR WEaRAT F97 T WAl qer WEeT |
AT AFHASHTSIRT: 1930

126. Into whatever mode the Self manifests himself, he is
the #padina karta substantial agent of that mode. If the mani-
festing agent is the Self with the right knowledge, then the cotres-
ponding mode will also be of the same nature, ie., right know-
ledge. If the manifesting Self is of wrong knowledge, the
corresponding mode in this case will be wrong knowledge.

COMMENTARY

If the Self is incapable of manifestation, then it is not possible
to speak of psychic modifications eithet pure or impure.

SOOI AT S{OTTiororr orfe qop emrlir |
TTOTHT OTIOTER § 0T FUTS qRET g HEATHT 11930l
Annanamavo bhavo ananino kunadi tena kammani
Nanamavo nagissa du na kunadi tamha du kammani (127)
qFTATA ArAISATIAA: FAfT FAFAifor |

HTTAAT SR T FUTT TEATY FAUT 1123611
127. 'The Self ignorant of his true nature, manifests in the
form of wrong knowledge and through this wrong knowledge,
he makes karmas. But the Self aware of his true nature has the
manifestation of right knowledge and because of this right know-
ledge he does not make any karwas.

COMMENTARY

Thus it is made evident that the Self, who is ignorant of his
true nature, identifies himself with alien objects and characteris-
tics. Because of this efroneous identification ot adhydsa, he
develops various impure dispositions which finally end in &armic
bondage. But the Self with right knowledge realises his natute
to be entirely distinct from alien things and attributes and hence
never has any impure psychic experience. Thus remaining pute
in himself, &armas do not approach him and hence no Aarmic
bondage for him. He remains pure and petfect untouched by
karmas. In shott, wrong knowledge makes the Self wander in
samsira wheteas right knowledge leads to moksha.
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UTOTHAT WTATST UTOTHSAT H SR WA |

T AT W @S9 WIET § UITOrRAT g
Nanamaya bhavavo- nanamavo cheva jayade bhavo
Jamha tamha nanissa savve bhava du nanamaya (128)

FEAAE WA ATHIREE IS AT |

TEHTAEATSATT: g3 ATEAT G TAFHAT: 11931

128. If right knowledge alone can produce the mode or
disposition of right knowledge, then it follows that every manifes-
tation of the Self knowing his true nature must be of the natute
of right knowledge.

HUTITHAT HIET OO §F qER HTAY |
ST T §od WTET STOITOTHET TR 19RR
Annanamaya bhava annano cheva jayade bhavo
Jamha Tamha savve bhava annanamaya ananissa (129)
AATHATY WERHAIET a9 W |
JEAT=TEATCd WTAT ARTTRAT AT 1193%)

129. If wrong knowledge alone can produce the mode or
disposition of wrong knowledge, then it follows that every mani-
festation of the Self ignorant of his true nature, must be of the
nature of wrong knowledge.

The same point is emphasised through an illustration,

FIATAERT ST Hesraal wET |
FTTATEET SIF AT g FeATE Hg3ol
Kanaya maya bhavado jayante kundaladayo bhava
Ayamayiya bhavado jaha jayante du kadayadi (130)
PTRAATY HATATSI  FISHIEAT WIAT: |l
STATHATATATIAT ST g FEHTaa: 1193 ol
STUUTOTHAT ArET rorrforon sgfegrfa sod |
UTRTEY g OITOrAT W T awT &I 193 en
Annagamaya bhavo annanino bahuviha bi jayante
Nanissa du nanamaya savve bhava taha honti (131)

SATTHAT WA iy agfaeam ofy sweg |
SR FTTT: @ WraTeaaT WAk (19390 |
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130 and 131: From gold only gblden otnaments like ear-tings
etc., can be produced and from iron only iron chains etc., can be
produced. In the same manner, all modifications of the know-
ing Self, must be of the nature of right knowledge, whereas the
vatious modifications of the Self ignorant of his true nature would
be of the nature of wrong knowledge.

The vatious modifications of the impure Self are desctibed
next,

AT § TIT AT SOATY SqeASqwar |

fresoem g S s Sfaew s 193R0

ST g FEEEAARN ST &7 FarSE |

ST AESHENg S AT TG 133
Ananassa saudayo jam jivanam atachchauvaladdhi
Michchattassa du udayo jam jivassa asaddahanattam (132)

Jo du kabusouvavogo jivanam so kasavudavo X
Udavo Asanjamassa du jam jivanam haveyi aviramanam (133)

ATV G IIAT AT SATATATCE TSI |
freneaen gEAl SAETAE@EEETRd 3Rl
TEY FEWGAI AT q AR |
STHIHE G IIAT TS Tari Wagfazaory 1g33l
& SO SIS S ST g fagseeE |
FIEoTHETEY a7 Hraeay fa<fearE ar ngyvn

Tam japa jogavudayam jo jivanam tu chittauuchchaho
Sohanamasohanam va kayavvo viradibhavo va (134)
& g aWed A Samt § FRkEg: |
AT a7 ey faefamEy ar ngsv
TRY §TARY TEHRATIME S J |
afraR wgfag omorEoTieTEts 11234

Edesu hedubhudesu kammaiya vagganagayam jantu
Patinamade attaviham Nanavaranadi bhavehim (135)

WY FCEY FETEOEE AT |
afcraassefas srATaCOTiENTE: 1341
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d gy Safag FFHETFORE =497 |
qIAT g gife &g Srar afeomeaETy g 3gl
Tam kalu jivanibaddham kammaiya vagganagayam jayiya
Tayiya du hodi hedu jivo parinama bhavanam (136)
e Safiag FHUUEE  FaT |
qar § wafq gqeia: qfomaaETITe ng3sn
132 to 136. Know ye, that if there is in the Self knowledge
of things that are not real, it is due to the operation of nescience
(karmic materials interfering With tight knowledge); absence
of belief in the reals is due to the operation of mithyitva karma;
impure cognitive activity in the Self is due to the rise of &ashdya
(soul-soiling karmas), non-discipline in the Self is due to the rise
of conduct perverting Aarma; the tendency to act through
thought, word, and deed is due to the rise of yoga (or the psycho-
physical structure). Know ye, that everything that ought to be
done is good and everything that ought to be discarded is bad.
Thus conditioned by the ptimary karmic materials, are produced
the eight types of karmic psychic dispositions such as Jhdna-
varaniya (knowledge-obscuring), And thus when the eight types
of Karmic materials bound to the Self begin to operate, there
atise in the Self corresponding psychic dispositions of which the
Self is the causal agent,

COMMENTARY

1

Thus it is emphasised once again that the various psychic
modifications in the Self are caused by nescience and that
these impute modifications ean be got rid of only by true
knowledge.

Next it is said from the real point of view that the various
manifestations &f the Self are entirely different from those of mate-
tial &armas. | :

Gﬁfmr g FF T &g afcormr g gifr T

o ST F T Afy TR nezen
Jivassa du kammena ya. sahaparinama hu honti ragadi
Evam jivo Kammam cha dovi ragadimavanna (137)
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STEey § FAwT 7 ag o @ WAt e |
ud ST &9 9 § afy emfEeaaras ng3el
T g afermt Smfe sttaew e |

qr wEETggls foorm sfraew afcom ng3cn

Ekassa du parinamo jayadi jivassa ragamadihim

Ta kammodaya hedu hi vina jivassa parinamo (138)
THET § qior S| straer It |
qerm iR fwfEaT saer afome: ne3cn

137 dnd 138. If attachment and other emotions are really
produced by the Self and the Aarmas co-operating together as
upddana causal conditions, then both the Self and the &armic
matter will be able to appesr in the form of the psychic mode of
attachment. If the Self manifesting by himself is capable of
producing attachment and other psychic modifications, then it
must follow that even the pure Self without the influence of kar-
mic matetials must be able to manifest into impure forms of psy-
chic modes such as attachment.

COMMENTARY

In the first case when both jwa and karma co-opetate to
produce the psychic mode of attachment, both operating as #pa-
dina kdrana, then according to the principle of the identity of
cause and effect, even Aarmic matter which cooperates with
Jiva must be assumed to be psychical in nature, because the tesult
produced, attachment, is psychical. Thus matter will become
a chetana entity which is untrue. If in order to get over this
difficulty, the Self is assumed to produce the psychic modifica-
tions of an impute nature without any alien influence, then this
tendency must be present even in the pure Self. That is, since
the nature of the Self contains in a latent form the tendency to
produce impure psychic modifications, there can be no such thing
called pure Self. This means complete denial of the possibi-
lity of moksha. ]

g Saw g g TRTeRsTed FEATT oAl |
Td qSSaT § Afa AT 1193’0
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Jayi jivena sahachchiya poggaladavassa kammaparinamo
Evam poggala jiva hu do vi kammattamavanna (139)
afy o= 98 99 (ETOLeAET FHIIOMH: |
Ud gEISSE @9 gt SHeaHrTs 143’0

T g OO e FEITE |
qr SrawTaggle faum FFE af o T Hgyoll

Ekkassa du parinamo poggaladavvassa kammabhavena
Ta jivabhava heduhim vina kammassa parinamo (140)
TFE q IO gEeReaE  FHAET I
qestraATEga fafaaT & af o 119yl
139 and 140. If dravya Rarmic modes are teally produced
by matter in co-operation with jiva, as wpidina condition, then
matter and Self will both become dravya karmas (matter). If
matter manifesting by itself is capable of producing karmic
modes without the influence of the self, then all matter as such
must be able to manifest as &armic modes.

COMMENTARY

Here in the fitst case jva (one of the co-operating causes)
will become achetana drayya, because the effect (dravya karma) is
achetana. In the second case all matter as such must be capable of
manifesting as Aarmis modes. Both the conclusions are impossible.

T = 98 I3 I Fagronwine |
eI § 19 AFEILS T FH ¥l
Jive kammam baddham puttham chedi vavaharanayabhanidam
Suddhanayassa du jive avaddhaputtham havai kammam (141)
WE w9 98 W Ifq sagrewT i |
YETIE § ST ImEers wafd &9 vl

141. From the wyavahira point of view, it is said that &g
mas bind and ate in contact with the Self; but from the pute (ab-
solute) point of view, karmas neither bind nor ate in contact
with the Self. Thus from the different points of view the Self
is said to be either bound or free according as it is associated
Yvith wpadhis or free from them. ‘
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After stating that bondage and’freedom are predicated of
the Self according to different points of view the author next

points out that samayasira, or Ego-in-itself, is beyond the view
points.

F qgUIg §q T3 J SO0 IS |
TR QU WuufE ST Ev awEEra HeYRN
Kammam baddhamabaddham jive edam tu jana nayapakkham
Pakkhatikkanto puna bhannadi jo so samayasato (142)
FH TEHIE S T&  SAeig TA9eTH |
g TR T @ gEIEr ¥Rl
142. 'That the Self is bound with Akarmas and that it is not
bound with Aarmas are statements made from different points
of view. '
But the essence of the Self transcends these aspects. So it
is said.
Next the author describes the nature of the transcendental Self.
Aozl wrrmor witg sy wraf g aweafesEl |
o g v firvgfe frfafe ot 1Y
Donhavi nayana bhanidam janai navarim tu samayapadivaddho
Na du naya pakkham ginhadi kimchivi nayapakkhaparihino (143)
gAfy Aot ST Fae g anasfaas: |
7 g Tavel Teifa, freaaft aageafET ugyan
143. It is the Self whose attention is inwardly directed on
himself that really knows the two natures, pute and impure, which
are described by the two points of view (real and practical).
But the transcendental Self who is beyond these points of view
does not apprehend them.

COMMENTARY

Jaina metaphysics recognises three kinds of Self—bahiratma,
antardtma, and paramitma—the outer Self, the inner Self, and
the transcendental Self respectively. The first kind of Self on
account of ignorance identifies himself with the body and othet
external objects: certainly an attitude which ought to be dis-
carded; the second kind certainly recognises that his nature is
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quite different from material objects, including the body. This
discriminative knowledge leads to the further investigation of
the nature of the Self. Research into the nature of any reality,
according to Jaina philosophy, is undertaken from different #ayis
or points of view. Thus the study of the true nature of the Self
is undertaken by the amtaritman, the inper Self whose attention
is concentrated upon his own nature. The nature of the Self
so investigated appears either in bondage or free from bondage.
Both these descriptions are from the relative points of view of
antaritman whose sole aim is to discover the nature, of the Self
through s7utajpafia or scriptural knowledge. In the third case
these two relational aspects have no relevancy. paramdtma swarupa
refers to the Perfect Self, which state is the result of self-realisation
through sapas or_ygga. Naturally therefore this absolute transcen-
dental Self is quite beyond the telational aspects and reptesents
the highest nature of reality which ought to be the goal of all;
FFIEEOY gEl wgfe fa wafy g9y |
gequrqFa<igal wireY v gt uaard 0wy
Sammaddamsanananam eso lahaditti navari vavadesam
Savvanayapakkharahido bhanido jo so samayasaro (144)
FEERANATGHAT 30 F9% ALY |
geaaeafeay winar o ¥ gwwar newwn
144. That the Self is really charactetised by Right Percep-
tion and Right knowledge is an assertion (made by those who
adopt the different points of view) and what transcends all points
of view is said to be semayasira.

COMMENTARY

The tetm samayasira means the cssential nature of the Self.
This Absolute Ultimate Unity is transcendental in nature. Hence
the vatious appellation based upon different points of view really

‘have no relevancy in that state.

The two charactess, jiva and gjiva, which appeated on the
stage as Kartz and Karma, each reahsmg its true nature exit from
the stage.

' Thus ends the Second Act.
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CHAPTER TV

PUNYA AND PAPA—VIRTUE AND VICE.

The single actor Karma entets the stage putting on the gatb
of two different characters, Puzya and Pdpa, Virtue and Vice.
FFOAYE UG GEHEA 1T LTS |
g o ifc gaie & "9 gq@fe nywyn

Kammamasuham kusilam Suhakammam chavi janayisusilam
Kaha tam hodi susilam jam samsaram pavesedi (145)
FARMA TG TwFd Al Sl T7e |
9 I Wafq e J@ars gazafa 19¥yil
145. Know vye, that the £arma leading to wrong conduct
is bad and that leading to right conduct is good. How can that

be right conduct which pushes ja into samsira (cycle of births
and deaths).

COMMENTARY

The distinction of ksrma into good and bad is based upon
practical morality. What is good may lead one to the plea-
sutes of swarge and what is evil may lead one to the miseries
of Hell. Even the life of a deva in Swarga, is only a life in semsira.
Swarga ot naraka is metely a branch of samsdra, the cycle of
births and deaths. The ultimate ideal set up transcends both
good and evil and is beyond semsira. Hence whatever leads
to samsira is undesirable from this ultimate point of view. Hence
the interrogation, “How can that be right conduct which pushes
Jiva Into samsira ?”.

Next the same point is elucidated by an example.

qaferEfy s Faft seme 9 5§ e |

dufs ga S9 gEwge a7 3 F94 NL¥
Sovanniyampi fniyalam vandhadi kalayasam cha jaha purisam
Vandadi evam jivam subhamasubham va kadam kammam (146)

arafirafy e swrfa send T 790 39 |
FEAAS S1a LAAH a7 Fd B 1LY

146. A shackle made of gold is as good as.one made of iron
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for the purpose of chaining a man. Similatly karma whether
good ot bad equally binds the jmwa.

COMMENTARY

The distinction between good karma and bad &arma is mean-
ingless since the effect in both is identically the same.
qvgT § FUIAfE T TF AT Flg A7 T GG |
- g fg faomel seieEeRraEe HgYell
Tahmadu kusilahiya rayam makahi mava samsaggam
Sahinohi vinaso kusila samsaggarayena (147)
qEATT FAS: W AT FX AT AT FEAH |
T fg famra: FR@EEEr 1yl
147. ‘Therefore do not have attachment for or association

with undesitable &zrmas whether good or bad; by such attach-
ment for or association with undesirable &srmas the destruction

will be inevitable.

COMMENTARY

" Both the karmas ate to be avoided 'as they lead to the same
undesirable result.
The author emphasises the same point through an analogy.

S A &t g gieeadl w0 i |

FefE U qUE FEWR TAH T Q¥
Jahanama kovi puriso kuchchiya silam janam viyanitta
Vajjedi tena samayam samsaggam rayakaranam cha  (148)

TAT AT asﬁ‘a‘gw Fhaaie s fawmm |

Foafq oF @9F GET TEHLO T Q¥

QAT FFOAE! GlowgE 9 ot 0K |

Fesita IfEfd o & SO TgrEEr HewRil
Emeva Kamma payadi silasahavam cha kuchchidam nadum
Vajjanti patiharanti ya tam samsaggam sahavarada  (149)

TaNT FHNFRSEINE T Flead e |
Forgf-g ofg T 9 aoEwst @aTaean 19¥_l

148 and 149. As 2 person knowing certain people to be of
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bad character gives up association with and attachment for them,
even so, those desiring to tealise the Pure Self and knowing the
natute and character of Aarmic prakritis to be evil, prevent the
approach of karmic patticles (samwara) and root out the already
existing omes. (uitjara).

COMMENTARY

The Commentator, Amritachandra, gives an additional illus-
tration. A clever wild male elephant, sees 2 decoy-female elephant—
with pleagant looks or otherwise approaching him with flattering
gestures with the object of chaining him. Learning her evil
putpose, he does not evince any affection towards her not does
he associate with her. In the same manner an enlightened Self,
knowing that the approach of &srmuas, whether pleasant or un-
pleasant, is for the purpose of binding him, avoids them and gives
up any association with them.

That the two &srmas should be rejected is furthet empha-
sised on the authotity of dgama or Sctipture.
) Fufy w gufE S R |
TEl feaeer awgr WY AT 19y oll
Ratto bandhadi kammam munchadi jivo viragasampanno
Eso jinovadeso tahma kammesu marajja (150)
AT qEAT FH g sty frammee: |
Ty fSAioda: qeutg Y AT U 1ol
150. The self with attachment gets bound by R&armas but
the one with detachment remains free from Aasrmas. So has
the Jina declared. Therefore do not evince attraction towards
karmas.

COMMENTARY

. 'Thus attachment and detachment are shown to be the causes
of bondage. and liberation respectively.

qIAES] @Y TNl T 1 Has! quil ooy |

afvefgar @g@ afrn aEfa foreamor ngy
Paramatto kalu samavo suddho jo Kevali muni nani
Tahmitida sahave munino pavanti nivvanam (151)
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qIHTY: @ q9d: @ T Faer g |
afer feoam: T g STogafea fratorg gy o

151. Verily, the supreme real, the Self, the Pute, the Omni-
scient, the Seer, and the Knower (all mean the paramdtma). Thus
with the contemplation fixed on the Pure Self, the Rishis attain
Nirvana.

COMMENTARY

Paramitma is described in the following terms for the corres-
ponding reasons. He is said to be paramartha because he is the
highest reality; he is semaya as he is the Self manifesting in pure
qualities and modes; he is s#ddha the pure, as he is free from
karmas both material and psychical; he is &evali because his nature
of omniscience is unaided by any extraneous means such as sense-
perception; he is mani because of the intuitive perception of rea-
lity; and he is_j#ani because he is of the nature of j#iina or know-
ledge. Though these are different names, they all refer to the
same reality.

qag i wfear st gorfe 99 @€ =« wrEfe |

d ¥ea qredd Jregs fafa Foag 114N
Paramattimmiya atido jo kunadi tavam vadam cha dharayadi
Tam savvam balatavam balavadam vinti savvahupu (152)

TTATY AT FAUT T qO0 9 T &1 |

qcqa aTequl qredd faaf e 12420

152. If one performs (fapas) austerities or obsetves (vra-
tas) vows without fixed contemplation on the Supreme Self,
the all-knowing call all that (béletapa) childish austerity and (bila-
vrata) childish vow.

COMMENTARY

J#iana is the ultimate cause of moksha or Liberation. What-
ever is done without the background of right knowledge will
_ not achieve its ends. Imitation is a characteristic of the child.
Whatever is done thtough imitation is cettainly lacking in the
inner background of knowledge. Hence imitative behaviour
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in the child cannot have the same effect as in the case of an adult
individual. Such an imitative behaviour may be an amusing
play and cannot have any real significance. Similatly the petfoz-
mance of Zzpas and observance of zrafas without the necessaty
background of correct knowledge will be metely imitative be-
haviour on the part of an ignorant person; hence would not pro-
duce the desired goal or ideal. In order to expose the futility
of imitative behaviour without the background of correct know-
ledge, the author calls them balatapas and balavratas.

aaﬁmwﬁrawa”rwﬁagraaaml
mgmfg'ﬂwawa@f%rerwrwﬁnwan

Vadaniyamani dharanta silani taha tavam cha kuvvanta
Paramatta vahira jena tepa te honti annani (x53)
FATTIAT] ST ST TAT TOA FAT: |

qITISTRT 9 @7 & WIS | Q43I
153. ‘Those who are outside the presence of paramartha or

Supreme Self even though they observe vows, restraints, and rules
of conduct and practice austetities are devoid of right knowledge.

COMMENTARY

True knowledge is the condition for moksha or Liberation.
When that is absent, mere external activities such as strict obset-
vance of rules of conduct and performance of severe austerities
will be of no avail. 'They by themselves cannot lead to Nirvana.
Absence of true knowledge will certainly lead to &srmic bondage.

qIAgATE S J svormier quorfassta |

TGS, famiFegg s@moar Heyyll
Paramattavahira je te annanena punnamichchanti
Samsaragamana hedum vimokkha hedum ayiganti  (154)

AR & § smA getiesfa |
SHIRUEE R ERIEERREIE RS HITEONY

154. Those who are outside the presence of paramdirtha

or Supreme Self, through their ignorance—not knowing that

* forzarel & o fdafa
8
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—virtue leads to samsira, desite the same with the belief that it
will lead to moksha.

COMMENTARY

Those who obsetve all the rules of conduct imagining that
they ate walking the path which leads to moksha are entirely mis-
taken. Even good conduct leads to &srmic bondage. An igno-
rant person who is not aware of this truth and who boastingly
exclaims,“I have kept up all the commandments, what more shall
I do to enter into kingdom of God”, will soon be disillusioned.

Thus ends the Chapter on Punya.

Next the author takes up the discussion of papez or Vice. -
He indirectly implies that Vice is the cause of samsira by stating
the opposite—moksha and its cause.
SaTRrEes TF AfqEETE o |
TG0 I TET § AaTar 1Ryl
Jivadi saddahanam sammattam tesimadigamo ninam
Rigadi pariharapam charanam eso du mokkhapaho  (155)
SaTfEsg™ qwE QUMEEET q1 |
TEMfRAfRERel aXw T g Wead: 1Yyl
155. Belief in the padirthas such as soul; etc., is right faith,
and knowing their true nature is right knowledge; then rooting
out attachment, etc., is tight conduct. These. together consti-
tute the path to moksha.

COMMENTARY

These are the well-known three jewels or the ranatraya
which constitute the moksha marga, accotding to Jainism. Ratnatra-
ya ot the three jewels are considered from two points of view,
vyavahira and nischgya. Vyavahara ratnatraye gradually leads to
moksha, and nischaya ratnatraya directly leads to moksha.

Of these two the Rishi must choose the direct and the imme- .
diate path to moksha, that is-teal or highetr raimatraya. But
-the other one which operates gradually in producing the frujt
ought to be accepted by the ordinary mortals.
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Arquiforeges qag) o fagar T@eshy |
qrAgafea § sEror FFRaeen fafge 1wl

Mottuna nichchayattam vavahire na vidusa pavatthanti
Paramattamassi danam du jadina kammakkhavo vihivo (156)
arar feaad s, @ faeie waaw |
qraTIAIaET g aam swea fafgd ngys
156. Since it is declared that destruction of &armas is possi-
ble only to those yatis who adopt the absolute point of view,
the wise opes will not walk through (vyavaharamarga) the practical
path leaving aside the (#ischya marga) absolute one.

COMMENTARY

When there are two courses of action open to a person, the
superior and the inferior, the wise will always choose the supe-
rior one.

Next it is pointed out how this path to salvation is obstructed
by the operation of evil karmic conditions such as wmithyirwa
or wrong belief, etc.

e JewmEl oy uEfy aefauwureswn |°

frssaweisew a8 W9 @ WEeE 119yl
Vatthassa sedabhivo jaha nisedi malavimelanachchanno
Michchattamalochchannam taha sammattam khu nadavvam (157)

T [AATE! JIT TATT ASARASATD: |
froaraaeTasd a9 TR @9 AT 1Yl
FeITq - GewTEl 9 Efe ofaqwurss |
FUUTUTHS BB g TN gIfE UTEEE 19y <l

Vatthassa sedabhavo jaha npasedi malavimelanachchanno
_Anpanamalochchannam taha ninam hodi pidavvam  (158)

FEAT TWAATE TIT TG ASfaReAT=a: |
FHFHSTA=SH quT qW "afq qaeadq 14l
FoIT IV Ng e Ao faHST=I |
qg § TUTATSRW ATICA gHE UITesE 14’

} gafgAmoTEs |
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Vatthassa sedabhivo jaha nisedi malavimelaniachchanno
Taha du kasayachchannam charittam hodi nddavvam  (159)
TEA FANEN TAT THAT Ao faRaTr=o: |
qIT  FAETE=SS AN WAT FTaead 14K
157, 158 and 159. As the whiteness of cloth is destroyed
by its being covered with dirt, so let it be known that right faith
is blurred by wrong belief. As the whiteness of cloth is destro-
yed by its being covered with dirt, so let it be known that right
knowledge is destroyed, when clouded by nescience. As the
whiteness of cloth is destroyed by its being covered with dirt,
so let it be known that right conduct becomes petverted when
vitiated by soul-soiling passions.

COMMENTARY

Faith, knowledge and conduct, so long as they are true consti-
tute the path to moksha. But when they are perverted by the
influence of corresponding Aarmic materials, they get deflected
from the right path dragging the Self to samsira. Thus the pure
manifestations of the Self get destroyed by the influence of &armas
just as a white cloth gets soiled by impurities.

T geaururefdr FFw@r fger  sse |
HYTEHTAWN rfgsmorfe geasr s 1190l

So savvananadarisi kammariyena niyena ochchanno
Samsirasamivanno navi janadi savvado savvam (260)

T gawTHel FASHT fAeaTa=sT: |

gaTawEl 7 fyemAthy gEE @& ggoll
160. The Self who is by nature all-knowing and all-pet-
ceiving when soiled by his own &armas is dragged on towatds
samsara the cycle of births and deaths, and becomes incapable
of knowing all things completely.
gryaafefiag freed frarfs uferfgyd |
qediean sty freetfefefa omeeat ngs N
Sammattapadinibaddham michchattam jinavarehi parikahi-
yam .
Tassodayepa jivo michchiditthitti, nidavvo (x61)
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gFRagfatee faeamd fomat: afewfaay |
geneas Sal frsgfeefda e ngsqu
urrorew afeforag spoommor fSoraRfy afcnfed |
FEAIEIO AT AuorTo 2ifE urrEeET 19elN
Nanassapadinibaddham anpipam jinavarehi patikahiyam
Tassodayena jivo annini hodi nidavvo (162)
wraey gfafrag as@ e afsfaag
JENEAT SISl Wafa sraed: SR
Afcaafefinag wamd forafy afcrfs |
qEEEg Srar iy e urEsEt 19E31
Charittapadinibaddham kasayam jinavarehi parikahiyam
Tassodayena jivo acharitto hodi nidavvo (163)
arfemfafrag st fSaeat: afefaa: |
FENEAT SISl At Sae 1930

161, 162, and 163. It is declared by Jina that mithyatva
karma is adverse to Right Belief; when that begins to operate,
the Self becomes a wrong believer; so let it be known. It is dec-
lared by Jina that nescience is adverse to Right Knowledge; when
that begins to operate; the Self becomes gj#idni (one devoid of
knowledge); so let it be known. It is declared by Jina that Aash
dya (soul-soiling gross emotions) is adverse to Right Conduct;
when this begins to operate, the Self becomes achiritra (devoid
of Right Conduct); so let it be known.

COMMENTARY

Just as a coloutless crystal puts on the colour of the asso-
ciated object, so the pure Self undergoes vatious impure modi-
fications as determined by the vatious Rarmas. Thus from all
points of view, all &armas are to be destroyed.

Thus ends the chapter on pipa pidirtha, the categoty of
Vice. ’

Thus &arma which acted the réle of two characters, Punya
and pdpa, Virtue and Vice, exits from the stage.
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CHAPTER V
AsrAvA OrR INFLOW OF KARMA.
Then Asrava enters the stage.

freod stfa<ael SETESIRT T JUOrEOOT § 4
sgfagdar S qeda SO 118 % N
Michchattam aviramanam kisaya jogiya sanna sannidu

Bahuvihabh&ya jive tasseva anannapatinimai (164)
freraafay FEEART T SR |
Tgfagdar SE TEEETRETET 1%y

164. Karmas in the empirical Self, such as wrong belief,

‘non-discipline, soul-soiling gross emotion, and psycho-physical
structure, with their various sub-species are mainly of two classes,
matetial (achetana) and psychical (chetana), (dravya karma and
bhiva karma). The psychical farmic modifications are insepat-
able from the Self.

O OTTEITE] & § FFaed S0 B |

afafy Sifs ST TErEETRTERa HeEy

Nanavaranadiyassa te du kammassa kidranam honti

Tesimpi hodi jivo rigadosadibhivakaro (x65)
FEATERRT § q FHT: FIO FIfeq |
qurafy wafqy S RrfeEE T ngeyll

165. ‘Those impure psychic modifications cause the mate-
tial karmas such jidndvaraniya (knowledge-obscuring), etc. To
them (those psychic karmic modifications) the empirical Self with
the characteristics of attachment and aversion is the cause.

COMMENTARY

The inflow of karma is of two kinds, material and psychical
(drayydsrava and bhivisrava) cotresponding to the two kinds of
karmas, material and psychigal. These two mutually determine
each other in the form of #zimitta kérana, instrumental cause. ‘The
various psychic modifications of impute natutre cause the inflow
of material karmas towards: the Self. This is dravyisrava. When
the material karmas, so flowing in, influence the Self they give
rise to fresh emotional modifications which constitute the bhdvd-
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srava. 'To these psychic modifications of bhivisrava, the Self
is the #pddana kirana, substantial cause.

Next it is pointed out that in the case of the Right Believet,
thete is neither dsrava, the inflow of karma, not the consequen-
tial &armic bondage (bandha).

Ui g STEEsEl gETfaiee STaafrigy |
T geatuag STt @7 @ sEEar 19§ €l
Natthi du asavabandhi sammadittissa Zsavaniroho
Santey puvvanibaddhe jinadi so te abandhato (166)
AET @EATT: FRRTR T |
g qEfaet Sfa @ aeasT 1gssl

166. ‘To the Right Believer, since he blocks the inflow of
karmas, there is neither the incoming of &armas not the conse-
quential bondage thereby. Thus remaining free from new Aar-

mic bondage, he understands the previously bound A&armas (to
be different from the Self).

COMMENTARY

Thus it is pointed out that the right believer is capable of
preventing the inflow of karmas.

Next it is pointed out that desire, aversion, and
delision constitute the main cause of dsrava, the inflow of

karmas.
AT TR A FE g S A o
TETTTRfaer sl SEE SOE wEf g el

Bhivo riagidi judo jivena kado du bandhago hodi
Rigidivippamukkho abandago jinago navari (167)
AT TG AT FAR I79F1 WA |
TR faAaRissTeaHl qF: 959 11450l
167. 'The psychic states associated with desire, etc., which

are the modifications of jwa constitute the ‘cause of bondage; but
when completely free from desire, etc., the psychic state is of the

¢ syforay
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nature of pure knowledge which indeed is the cause of the destruc-
tion of Rarmas.

COMMENTARY

The emotional states such as attachment, aversions and delu-
sion completely disfigure the nature of the Self and thus he be-
comes associated with nescience. In this impure state, the Self
attracts Rarmic particles which get bound with the Self just as a
magnet attracts iton needles to itself. When those emotional
states are absent, the Self undisturbed in his nature/ does not
attract karmic particles. Hence there is no chance of bondage
in his cause. Thus knowledge secures freedom from bondage
and the absence of it inevitably brings about bondage.

T Fo afed SIg o @ aowe Qo 42
Saeq FFEAE qfss W goiEHaT 19gd
Pakke phalammi padide jaha na phalam banjjhade puno vinte
Jivassa kammabhive padide na punodayamuveyi (168)
T o I T9T T 59 Jead N |
Saer FAWE 9fad T gTeeImata 19

168. As a ripe fruit fallen (from a tree) cannot be attached
again to the stalk, so when the psychic £srmic modifications in the
Self drop off, they can no more bind the Self again nor operate.

COMMENTARY

Thus it is emphasised that to the Self, with right knowledge,
there is no bhdvisrava (inflow of psychic karmas).
Next it is stated that to the knowing Self there is no dravya-
ava or material karmic inflow either,

YREAITISHATIT YEEfTagr § ysar a%q |
FEEAIT g § g7 gAfa ofrew ngeq

Pudavipinda samini puvvanibaddhi du pachchaya tassa
Kammasatirena du te baddha savvevi nanissa (169)

gedtfrreaaTAT: qafreeTe ST |
 aErRR q & Fgr: gasfr s ngs]
169 In the Self with tight knowledge, the old Aswrmas
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temain incorporated only with the Aarmic body, like a clod of
earth without any effect on the Self.

COMMENTARY

The previous karmic bondage was caused by nescience,
absence of cortect knowledge in the Self. Presence of nescience
produces impure psychic states which facilitate the inflow of
karmic materials. Thus in this case there ate both the bhivas-
ravg and dravydsrava. But when nescience disappears the Self
regains Mis true nature of pure knowledge, and the impure psy-
chic states have no chance to occur; when these do not occutr
there is no chance for fresh &srmu matetials to flow in. Thus
the Self is left with only the previous kermic materials which
got in when favourable psychic states were present. Hence they
remain only part and parcel of the Adrmana sarira, absolutely
incapable of producing any corresponding impure psychic state.
Thus in the case of the knowing Self, the Self with pure know-
ledge, both the dsravas, psychic and matetial, are absent.

Tefag ovTNg S0 URHORUIE |

THT GG TFT QO ST o g 11 gwoll
Chauviha aneyabheyam vandhante mér.mdamsar_zagune him
Samaye samaye jahma tena avandhutti nini du (x70)

FAAT ANFHE FEATT AR |

THY qHE FENIQ qATERd 5 A0 g Ugwoll

170. The four primaty karmic conditions, with their multi-
farious subdivisions bind the soul every moment as determined
by suitable impure qualitics of knowledge and perception.
Hence the Self with right knowledge is not bound by them.

ST g STEUTTRY WroRporTEr gentf afeerafy |
STUUTS OTTORTUN o7 § &1 Sy WO 1ge gl
Jamhi du jagannado ninagunido punovi parinamadi
Annattam ninaguno ‘tena du so bandago banido (x71)
TR ST AR At qfRore |
SIEE MO A9 q @ T Wi Ut
171. When the Self’s cognitive quality is at its lowest stage
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it is liable to alternative alien modifications whether good or bad.
Therefore in either case the Self is called the binder of kermas.

COMMENTARY

Knowledge is the essential quality of the Self. So long as
this quality is strong and intense, the Self is unassailable by ex-
ternal influences, but when this quality is at its weakest point,
the Self becomes easily influenced by alien conditions. In that
case the Self will get modified from its own intrinsic nature according
to the nature of the influence, good or bad. In eithef case the
result will be bondage, though it is emphasised that both s#bhabhiva
and asubha-bhava respectivily lead to panyaand pipa which both lead
to dsrava and bandha. But suddha-bhivaalone avoids dsravaand bandha.

g & IR SgunTE e |

T q § avEfe aRrewERe fafEge el
Damsananana charittam jam parinamade jahannbhivena
Niani tena du vajjhadi poggala kammena vivihena (x72)

RAAAAN A T |

SIGTICE I S CUEE T UL EIECE TR

172. When the manifestation of Right Belief, Right Know-
ledge, and Right Conduct is at its lowest, the Self, the Knower,
is bound by various types of (good) ksrmic materials.

COMMENTARY

The Self here is in possession of ratnatraya, the three jewels.
Since the three jewels are in a very low degree of efficiency, bond-
age is predicated of the Self and yet the Zzrmas that will bind htm
ate only the pupya karmas, karmic materials of the good type cap-
able of producing happiness.

ged qeaforagt § Teaar 9fq genfefEe |
FAATTCITHNT  SSd FFAATE H Qw3
Savve puvva nibaddhi du pachchaya santi sammidittissa
Uvavogappivogam bandhante kammabhivena - (a73)
g9 JEAEeTR] ST gfa awRnge: |
SEFSENE Feafed FHAET U3
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gfafa freniissr arer st sga 7eaed |
gyufe d ST qeull 3T g E 11 w¥ll
Santidu niruva bhojja bila itthi jaheva purusassa

.e

Bandhadi te uvabhojje taruni itthi jaha Narassa (174)
Fvafy fremivarfa arer e 99 e |
FEATIT QUi STHIATHT TROMN T JIT T3 1 Q0¥

175 and 174. Just as to a person, his child-wife is unfit for
enjoyment, but when having become mature, she is fit for enjoy-
ment ang attracts his attention, so also in the case of a right believer:
all the previously bound Aasrmic conditions, though present,
begin to operate only when they become mature and then they
produce corresponding psychic states through which they bind
the Self.

g foreitssT @8 sufy g gafa saats |
TagfaEr WaT uIoEReENEty Heuyll

Hoduna niruva bhojja taha vandhadi jaha havanti uvabhojja
Sattatthaviha bhudi nanivara nadibhavehim (175)
¥eaT fereaaaTts aET aEAThy J9T WA |
gearsefaart ¥Erf AT eAE: Hgeyll
175. In the case of the right believer, the previously bound
karmas such as jiinivaraniya, temain ineffective so long as they
ate latent, but when they become efficient and operative, through
the instrumentality of psychic states such as attachment, they bind
the Self in seyen ways, (exclusive of age-karma) ot in eight ways.

QR0 T g FEATfeesr sEes wivwET
ATIAATETATE O q==gT AT AT Hgwsh
Edena kiranena du sammaditthi abandhago bhanido
Asavabhivibhave na pachchaya bandhagi bhanida (176)
@ FTON g aRrgfearast Wi |
THANTATHE 7 g Feart Ao 1okl
176. 1In the case of the right belicvef the &ermic inflow of
the opposite psychic state is absent. (When this is absent) the

temaining karmic conditions, (since they are incapable of produc-
ing bondage leading ta samsira) are declared to be non-binders.
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. . . . -
On account of these teasons, the right believer is said to be non-
binder.

COMMENTARY

As a general principle it is maintained that the material &armic
conditions, even though present about the Self, are incapable of
binding him, unless there is facilitating opportunity, which oppor-
tunity is provided by the appearance of psychic states such as
attachment. ‘Thus it is the psychicstate that is the sine quo non
of karmic bondage. In the case of the right believer this mecessary
condition is absent; when this is absent even the previously bound
karmas, become ineffective. When these /karmic conditions
become ineffective and when there is no chane of fresh inflow
of karmic patticles, the Self may very well be declared to
be without bondage. (In the case of vitaraga samyakdrishti)
since he is absolutely free from karmic states of attachment, etc.,
he is necessatily called unbound but in the case of saraga-samyak-
drishti, since the impure psychic conditions have not been comple-
tely rooted out, the name is still applicable in a figurative

sense.
T EET A F rear ufer gEafafEe |
qEGT STEaAEY faur g5 o a=waT gifT 11wl
Rago doso moho ya Zasavanatthi sammaditthissa
Tahma Zsavabhivena vina hedu na pachchayi honti  (177)

T 81 AR et 7 afeq qengse: |
qEATETEANTA fo9T &aa 7 Seqar wafea L goell
177. In the case of the right believer of the higher ot (vite-
raga) type there is no inflow of psychic states relating to desite,
aversion, and delusion. Hence apart from the psychic karmic
inflow, the material Rarmic conditions cannot produce
bondage.
- g% wgfew) gl sl gk |
ate fr 7 <Pt afea o asw 1
Hedu chaduviyappo attaviyappassa kiragam hodi
Tesim piya rigadi tesimabhivena vajjhanti (178)
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I T AERAEAE T TR | Qe
178. The four primary karmic conditions are said to be
the cause of eight karmas such as jiinavaraniya. 'To these Aarmic
conditions the psychic states such as desire, etc. form the cause.

When these psychic states are absent, the Azrmir matetial condi-
tions cannot bind the Self.

wg If@umET wfgEr afomfs & sifag
VHIETRIERIME SISl 119wl
Jaha purisenahiro gahido parmarnadx so anajaviham
Mimsavasaruhiradi bhave udaraggisanjjutto (179)

TIT QREOTET TEra: qforafa aysisfasmy |
AIHIHTRIATE WA, SIUfTaga: 1196111

qg TR § Tod & 9&T q=9ar aglaa |
%A FF T UG § & ST 119<oll
Taha ninissa du puvvam je baddhi pachchayi bahuviyappam
Vajjhante kammam te nayaparihina du te jiva (x80)
qET AR @ T F@T: Tl qglasedw |
Tl F9 J TAARGERG d ST 1ol
179 and 180. Just as food eaten by a person in association
with gastric heat (digestive and assimilative function) is trans-
formed into various kinds such as flesh, fat, blood, etc., so also
in the case of the Self, the previously bound Aarwic conditions
(though of uniform material type in the beginning) get transformed
into vatious Aarmic modifications at the time of bondage.
This is true in the case of Self devoid of the pure point of
view.

COMMENTARY

Thus it is pointed out that the giving up of the pure point of
view ot suddhanaya causes dsrava ot FRarmic inflow, whereas
the adoption of it causes #ir-dsrava, the cessation of the inflow.

Thus ends the chapter on dsrava.
Thus dsrave quits the stage.
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CHAPTER VI
SAMVARA-BLOCKING THE INFLOW
Now Samvara enters the stage.

While describing the natute of samwara padirth, the author
first praises its ultimate condition, discriminative know-

ledge.
SFANT SHANN Figrfay vk Fifa ST |
Y Fe 39 fg ST o @ FRT Ngtn
Uvavoge uvavogo kohadisu natthi kov1 uvayogd
Kohe kohochevahi uvavoge natthi kalu koho (181)

SR ITANT: IRy AT HISITANT: |
e aﬁer%r'q'%zmﬁ Frrﬁeertq'aﬂ%sr ngegil

181. 'The pure cognitive attributes of perception and know-
ledge rest upon upayoga or the intrinsic nature of the pure Self.
The impure emotions such as anger have no telation whatsoever
with #payoga. Anger subsists on anger itself. Certainly there
is no anger in the pure cognitive attributes of perception and

knowledge.

COMMENTARY

What is predicated of anger must be taken to be equally true

in the case of other emotions such as pride, etc.
Next the author deals with other facts which are also distinct

from #payoga or the nature of the pure Self.
sgfaa w0 wiwe =Tl vfer S |
SFANTTEG T FF I 00T o o(RT 1g<u
Attaviyappe kammé nokamme chavi natthi uvavogo
Uvavogahamiya kammam nokammam chavi no atthi  (x82)
ersefased HHT AT AT ATCIIAN: |
SN T R A AT AT afE g
- 182. 'Thete is no“#payoga either in the eight types of Aar-
mas ot in the mokarma material particles (which go to build up
the various kinds of bodies). Conversely there are neither Aar-
mas DOr nokarmas .in #payoga.
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W& q afaaig ool sgam g gife Sfvaeq |
aear v 5fe geafe wre SaeimEwET 193N
Edam tu avivaridam ninam jiyadu hodi jivassa
Tayiya na kimchi kuvvadi bhivam uvavogasuddhappi  (183)
Caafaadid S g=T g wata s |
qaT T frfsarfd weqeERETEET ez
183. When this discriminative knowledge, ftee from error,
arises in the Self, then the nature of the Self manifests in the form
of pute #payogs and he does not cause any kind of impute psy-
chic states.

COMMENTARY

Two things which are spatially distinct and which have no
relation to a common cause cannot maintain the relation of sub-
“stance and substratum. Substance and substratum will be appli-
cable to a particular manifestation and the intrinsic nature which
so manifests. Thus knowing activity is related to knowledge in
the form of substance and substratum, an entity and its manifes-
tation. An entity and its manifestation are inseparably united
with each other and there is intrinsic identity between the, two.
So viewed, the pure cognitive activity or #payoga, since it is based
on the intrinsic nature of the Self, is inalienably identical with
it. Various impure emotional states have no such intrinsic fe-
lation to the nature of the Self, because they are accidental states
of the Self and as such can disappear without in any way affect-
ing the nature of the Self. Essential attributes are based upon
the real nature of a thing whereas the accidental attributes are
not so based. It is this truth that is emphasised in the above
géthas. Cognitive attributes of perception and knowledge tech-
nically called #payoga are the essential attributes of the Self, where-
as anger, pride, etc., are only accidental attributes. That is why
it is said that #payoga is in the sclf and conversely Self is in
#payoge and, negatively, anger, etc., are not in the Self nor
is the Self in anger, etc. So also &armas and nokarmas being acci-
dental adjuncts to the Self have no basis in the nature of the Self.
'This recognition of the Self to be distinct from the various acci-
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dental attributes, psychical and physical, enables it to shut out
the impure psychical states of desire, aversion, and delusion.
When these are shut out thete is no inflow of &ermas and that is
just samvara.

Next it is explained how the Self, even though associated
with impure &armas, is through discriminative knowledge, able
to recognise his pure nature.

SRRt fr FrTE o | afeaafe |

qg FEAIGAAraEl T Sghe ool g urriorer g ¥l
Jaha kanayamaggitaviyampi kanayabhivam na tam
parichchayadi
Taha kammodaya tavido na chayadi nini du nanittam (184)

TIAT FAFANATAAT FAFATE T TACIST |
TAT FHIGITT T STEIRT AT AT N ge¥hl

184. Just as gold, however much it is heated, never loses.
its intrinsic nature, so also the right knowing Self, however much
it is burnt by the associated &armas, does not lose his intrinsic
nature of pure knowledge.

TE WUt OTol s{eurTel HUrfE IETHATE |
E L R I o o ) T TR RANT
Evam jinadi nini annini munadi rigamevidam
Anninatamochchanno idasahavam ayinanto (185)
Td JEIfA T AHET A9 TEHEATHTA |
AATATAAISA=S ATCACAHTAASTTAT 11§ <Yl
. 185. ‘Thus the Self with disctiminative knowledge knows
his true nature. But one lacking in this knowledge, blinded by
his own nescience unable to perceive his true nature, thinks
that the nature of the Self is identical with the impure psychic
states such as attachment.

Next it is pointed out how this apprehension of the pure

natute is itself samwara.
g g fapiat ge=aom asg&' Sicill
et g WS AgEnaWH wafE 1<l
Suddham tu viyinanto suddham chevappayam lahadi jivo
. Jananto du asuddham asuddhamevappayam lahadi . (186)
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ﬁ@rmwwmmsﬁaru

aﬁ?’iﬂm FAT 119<El
186. The Self with the discriminative knowledge, by contem-
plating upon the pute Self, becomes himself pure. But the Self
which contemplates upon the impute natute of the Self becomes
himself impure.

COMMENTARY

Thus it is pointed out that the nature of the contemplating
Self is determined by the nature of the contemplated ideal. Hence
apprehension -of the putre natutre of the Self means samvara.

Next the method of apprehending in the pure Selfis described.

TR &G T TOErEsg |
gquoTTiRRfgar ol 7 SUaTfRT gl

Appinam appano rumbhiduna dosu punnapivajodesu
Damsaninahmitido ichchavirodoya annahmi (187)

HTCHTTARHAT &eal g guaaq il |
R foqq: seaTfacqarafeny 11gcell
ST G THFRT WIATE STCTOHSqUT 37qT |
ufy & e 997 faafe oo ngean
Jo savvasangamukko jhayadi appanamappano appa
Navi kammam nokammam cheda chintedi yeyattam  (188)
T FEOGHHT SATIATCHTAHTCHATAT | |
T 9 AR FAqaT faraaeaEEd 194l
AT} T SHOTOTOAAT OO |
Fgle sTfeor SToamoTHT 1 FEAFTFER 1R
Appinam jhayanto damsananina mavo anannamayo
Lahadi achirena appanameva so kammanimmukkam (189)
ATCHH  BATI R RIS |
FUASTARUTATIHT & FHTRIT <RI
© 187,188, and 189. Who so restrains, through his own effort,

the Self that is immersed in the activity, whether good or bad,
of ygga (thought, word, and deed), rests on pure perception and
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knowledge, has no desire® whatsoever for alien objects and
is free from all attachments, that Self contemplates on his
own unity. Such a Self never thinks that £aras ate of the nature
of the Self, nor the mokarmas. Such a tight knowing Self, of
the nature of perception and knowledge entirely different from
alien nature, contemplates upon his pure Self and very soon
becomes identical with that Pure Self who is free from all

karmas.

COMMENTARY

Thus it is pointed out that discriminative knowledge will
ultimately lead to the attainment of the pure Self by destroying
all the impure Aarmic shackles.

af 3g wittar srswaToTfT eaRTEE |
fread smome stfacfewmal @@ SR T 11gRoll
Tesim hedu bhanidi ajjhavasinini savvadarasihim
Michchattam anninam aviradibhivoya jogoya (190)
aui gaat: witar stewegTTe gaefEf |
e iaRa ERT FRRT HgRoll
ggervTd forre sarfe wnforen srreraforE |
srgewraw oo smafe swwew & g ngk e
Hedu abhive niyama jayadi npanisss adsavaniroho
Asava bhivena vina jayadi kammassa vi niroho (191)
g fssmaa srfAe: srerafa: o
arerEEd o S| wensiy frde ngsgn
FEACTATR T oo f strafe foraer |
AT I GETOrage 8 19’
Kannassabhivena ya nokammanam pi jayadi niroho
No kammanirohepa ya samsiranitohanam hoyi (192)
FAUISHET F AFAOTAY (g e |
TEATTAaT o gartaqes qahv 1M
190, 191 and 192. It is declared by the Omniscient that the

psychic states corresponding to wrong belief, wrong knowledge,
non-discipline, and psycho-physical activity ate the causes of kzrma
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such as jAanavaraniya. On account of the psychic states relating
to pure petception, etc., the Asrmic conditions ate absent. 'This
absence of conditions in one who has discriminative knowledge
causes the blocking up of psychic inflow (bhavisrava). If the
psychic inflow is blocked up, the blocking of the ksrmic inflow
(dravyisrava) necessatily follows. When there is no inflow
of material Rarmas, the inflow of nokarmic materials is also stopped.
When there is no inflow of mokarmic body-building matetials
the process of body-building will completely disappear which
means the cessation of samsira.

COMMENTARY

So long as the root cause, identification of the Self with &armas
petsists, psychic activity to wrong belief, wrong knowledge,
wrong conduct, and yogz persists. These form the cause of the
bhavisrava telating to desire, averson, and delusion. bhdvisrava
forms the cause of dravyisrava or matetial Aarmas Material
karamas in their turn form the cause of body-building nonkarmas.
Nokarma is the cause of samsira. 'This is the causal sequence.
But when discriminative knowledge appears, the Self recognises
its own pute chetana nature. ‘This knowledge leads to the absence
of psychic activity relating to wrong belief, wrong knowledge
etc. Absence of such psychic activities leads to the disappearance
of bhivasrava. When that is absent &arma naturally disappears.
Disappearance of Akarmas means cessation of samsira. ‘This
is the order of semwara.

Thus ends the Chapter on samvara.
Thus Samvara quits the stage.

CHAPTER VII
(Nitjara—Shedding of Karmas.)

'Then Nirjara appeats on the stage.
SRR g T AT ROITOrT Aol |
s Fuifs gvAfeest § gaa forssrforfas ne’3n
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Uvabhogaindiyeha davvirrlamachedaninarrddarénam
Jam kunadi sammaditthi tam savvam nijjarapimittam (193)

STARTfafad: FemeEaAET ARy |
TeFQfa gerghe: qe@d ﬁwﬁrﬁm‘r{ NgR3II
193. Whatever affective expetiences the right believer (with
a neutral attitude) has in relation to sense-perceived objects,
conscious and nonconscious, they only lead to the shedding of
karmas or nijara.

COMMENTARY

Otdinarily the enjoyment of sense-petceived objects whether
animate ot inanimate is said to be the cause of &srwmic bondage.
But in the case of a right believer, this is supposed to lead to
the vety opposite tesult of #izjara or wearing down of Rarmas.
What is the meaning of this paradox? Enjoyment of sense-per-
ceived objects in the case of the right believer is quite different
from the experience present in the wrong believer. The latter,
because of the lack of discriminative knowledge, identifies him-
self with the external objects and indulges in the enjoyment of
those objects cartied away by the full force of desire, aversion
and delusion. In this case the enjoyment brings about dsravz
which leads to fresh bondage of karmas. But in the case of the
right believer, who is equipped with discriminative knowledge
and who is thus able to adopt a detached view of things external,
these conditions of karmic bondage are altogether absent. No
doubt he has relations with useful and enjoyable objects of the
external world such as his wife, children, wealth and property. To-
watds these he adopts a neutral attitude. Because of this neutral
attitude, he is unaffected either by their increase or decrease. Hence
there is no chance for the incoming of new Awrmas. The
expetiences he has thetefore all relate to the previous &zrmas which
are present in him already. When they begin to operate they
produce corresponding psychic experiences in the right believer
who, in spite of his heutral attitude, must necessarily experience
the fruits of his previous karmas. Thus the previously acquired
karmas after producing their inevitable result exhaust them~
- selves and cease to be, This is nirjara or wearing down of &armuas.
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After describing the wearing down of material Zzrmas the
author next describes the consequential &hdva nirjara, the corres-
ponding psychic result.

T SASa forgAr sitafe 98 & g@E ar |

d HegERfen gaft sy fass snfe ngrwn
Davve uvabhujjante niyami jiyadi suham va dukkham va
Tam suha dukkhamudinnam vedadi aha nijjatam jadi  (194)
53 ITSIAT framTSSIaT g9 7 g av |
d gEgETEY Fead @y ferd arfa ngjw
194. Useful and enjoyable objects of the perceptual world
when they are enjoyed by the right believer, inevitably produce
pleasure or pain as determined by good or bad karma. Since
these pleasant or painful feelings are indifferently experienced
by the right believer, they wear themselves down and this is
nirjara.
Next the power of knowledgeis extolled.
wg faawassiar fasomafcar o AoowaEdfa
TRSHFACHES T8 WSIfe 0g g% Wl 119’y
Jahavisamuva bhujjanta vijjai purisa na maranamuvayanti
Poggalakammassudayam taha bhunjadi neva vajjhade nani (195)

o fasogssmT: farmgesT F wRomnta |
ITSHHY T qAT AR 49 TeIq A0 1LY
195. Just as a person who is an expert in anti-poison lore,
even though he takes poison, does not meet with death, even
so when the &armic materials become mature and produce their
inevitable tesults of pain and pleasure, the knowing Self with
a neutral attitude expetiences these but remains unbound.

COMMENTARY

The vety conditions which lead the unenlightened towards
bondage atc counteracted by the power of knowledge become
defunct and disappear, in the case of the énlightened one.

Stg wo framo srcfewmdor wesife o gfar |
TRIHRT AT WO o AWl T8T HREN
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Jaha majjam pivamino aradibhive na majjadi na puriso
Davvova bhoge arado nanivi na vajjadi taheva (196)
ot we fra efowraw wrfa 7 g
FHITAN ST TR T qEad a9 18R
196. Just as a person who takes wine (as medicine) without
any special longing for it, does not get intoxicated, so also the
enlightened Self, while he enjoys external objects without any
special longing towards them, does not get bound.

COMMENTARY

Thus is explained the extraordinary potency of the attitude
of non-attachment in keeping the enlightened Self free from &ar-
mic bondage, even while he enjoys the objects of the external

world.

Fefr o ST SRR da B
WIRU=ET FEAT U QIO & g nglel

Sevantovi na sevayi aseva minovi sevago kovi

Pagarana chetta kassavi nayapayara notti so hodi (197)
FIATISHT 7§, SEaAmIsT o Hiea |
SO FETH T 7 I 57 @ wakw 1g-el

197. While one actually enjoys, does not really enjoy; where-
as anothet while not enjoying does really enjoy. Just as one who
plays a part does not teally become that character.

COMMENTARY

An actor on a stage may represent a4 patticular character in
a drama which may be either tragic or comic. The actor may
very successfully play his part without actually suffering any emo-
tional experience cortesponding to the part. But a man in the
audience who is merely a spectator may expetience all the emo-
tions because he identifies himself mentally with the character.
In the former case such emotional experience is absent in spite
of petfect dramatic action because the actor maintains complete
isolation mentally from the dramatic situation. Isolation is the
cause of the absence of emotion even while external action is present,
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Wheteas in the latter case even tho.ugh there is no action, there
is emotional expetience cotresponding to the situation because
of the mental identification with the situation. Exactly similar
is the case with a person who enjoys the objects of the external
wotld. The determining factor here also is the mental attitude
and not action. A person may make use of external objects
as a matter of duty without having cortesponding emotional fet-
vout. Hete action is present and not the cortesponding emotion.
But in the case of another person who is incapable of having the
attitude of mental isolation and who has a hanketing after
external ob]ects may have all the characteristic emotions even
though he does not actually enjoy them either because of lack
of opportunity or of external restraint. ‘Thus itis true that one
who enjoys may not really enjoy, whereas another who does not
cnjoy may really enjoy according to the mental attitude of each.

seufaarn fafagy st aftoey foEiz |
0§ T AHE GgIET AETATET § SIEHFET 119]<I
Udayavivago viviho kamminam vannido jinavarehim
Na du te majjha sahava janaga bhivo du ahamekko  (198)
seafaumt fafae wwo aftar e
qg T A9 AT AEEATERagEE: 1191
198. It has been declated by the great Jinas that the rise
and fruition of Aarmas are of various kinds. But they are not
(related to) my pure nature. I am certainly the (non-varying)
one, the Knower by nature.
qINTERTE TN qed faarnast gafe oal |
W g T ASEATE SITUNTHTEY § SRR 119241
Puggalakammam rigo tassa vivigodavo havadi eso
Na du esa majjha bhavo janagabhavo hu ahamikko  (199)
qToRY  TRTeaE faummtea wafa qus |
AT TH WA FIRNTE: Goagh®: 1123111
199. Desitc is karmic matter .(previcusly bound). When
this manifests after matutity there is the emotion of desire. This
psychic state is not of my nature. Certainly, I am the unruffied
one, the Knower.
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COMMENTARY

This statement about desite must be taken to be true in the
case of other emotions such as aversion, delusion, anger, pride
deceit, greed, etc.

U GEOTESS TN HUE  STUNTEETE |
Sed Fafqam o qufs a9 fGEmoEt nRooll
Evam sammiaitthi appinam munadi japagasahavam
Udayam kamma vivigam cha muadi tachcham viyanan to (z00)
Td qEEgfee: AT SITATA STsheaTad, |
ST FAMEIE T qEAlq a<a [@ee HRooll

200., Thus the right believer having a clear knowledge of
reality apprehends his own Self to be of the nature as the Knower
and rejects emotional states because they are the result of the
manifestation of ksrmic matter.

COMMENTARY

A clear understanding of the nature of reality thus enables
one to accept what ought to be accepted and to reject what ought
to be rejected.

qtatad o g e g fassm o )
uifar &Y SrorfE ool § FeamrHERIfg 1o g1
Paramanumitliyam vi hu rigidinam tu vijjade jassa
- Navi so japadi appé nayam tu savvigamadharovi (201)
TR " A g e oaew )

I " ST g EstT 1o gn

201. Verily one in whom attachment, etc., even to the
extent of an atom, is present, cannot know the Self even if one be
a master of all scriptures.

JUTUHIATIAT  ACqs ST QU wwa‘rn
Fg alfs geAfaesY Shamiy sErvaT o1

Appina mayinantho anappayam cheva so ayinanto
Kaha hodi sammaditlhi jivijive uyiganto (202)
HTCHTANSITAT SARAT AT FISSIT |
CF yafa e RestaeEEETE IR o Rl
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202. He who does not know 'the real Self cannot know the
non-Self. ‘Thus being devoid of the knowledge of sz and
@jiva, Soul and non-soul, how can he be one of right faith?

Iy TeawE swfa e fivg a g
fawsimd wid Saesid TgrET 103
Adamhi davvabhive athire mottuna ginha tava niyadam
Thirameka mimam bhivam uvalam bhatam sahivena (203)

ATenf gEpMTATa R qacar T a9 famaw |
feawsfad WE STEWEE  WIEA R0 311
203, Giving up the impermanent physical and psychical
states in the Self (which are due to drawya karmas and bhiva
karmas respectively) makes one grasp this state resulting from the
realisation of the true nature of the Self which is eternal, unchang-
ing, and indivisible unity.

COMMENTARY

In the experience of the empirical ego, there are several
psycho-physical states, brought about by the erroneous apprehen-
sion of the reals. These states are indeterminate, varying,
momentary and erroneous in nature. Hence these do not repre-
sent the true nature of the Self. Therefore they must be discatded.
But that psychical state resting upon’ the nature of the trans-
cendental ego is characterised by qualities contrary to the above.
This is determinate, permanent, one and free from error. Hence
this is the ideal to be sought after.

sfaforgaifgaoeas = & &I FwRT © |

T vEY qeest ¥ wfgg fusmfe sl nov
Abhini sudo himana kevalam chatam hodi ekkameva padam
So eso paramatlho jam lahidum npivvudim jadi (204)

st frasara A s agaasad oa 1T

T U¥ T ¥ weear fAgta anfd uRovil

204. Knowledge through sense-perception, knowledge
from scriptures, knowledge from claitvoyance, knowledge from

* oY W
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telepathy, and supremc knowledge of reality—all these refer to
one and the same state. That is the absolute. Realisation of

that absolute is moksha.

COMMENTARY

Atma, the Self is the absolute. That itself is junini or know-
ledge. The Self is one prime category. Hence knowledge is thete-
fore the same a$ that absolute. Hence it is the means of Nirvana ot
moksha. Vatious kinds of knowledge, such as wati-jiiind, sruta
j#ina, etc. do not in any way differentiate this unitary state of
knowledge. These various kinds of knowledge refer only to this
unitary state of knowledge. When the sun is hidden by clouds
its light is not seen and when the clouds gradually disperse, the
sunlight gradually reappears in varying degrees till it regains its
full luminosity when all the clouds completely disappear. So
also the Self in the form of knowledge, remains hidden shrouded
by the layer of karmas. When the karma cloud gradually gets
dispersed, then the Self-knowledge begins to shine in varying -
brilliancy. This variation in knowledge which is due to the
variation in the density of the &armic cloud does not in any way
imply any differentiation in the nature of the underlying Self.
That remains the same one, non-varying and permanent. That
remains without any differentiation. It is identical with supreme
knowledge. When that knowledge is obtained, it is Self-realisa-
tion. Then nescience gets destroyed, then the Self is obtained;
all that pertains to non-Self disappears; no more desire, hatted, ot
delusion; no more inflow of fresh &armas; no more karmic bond-
age; the previously bound &srmas automatically wear out; thus
when all armas completely disappear, that state itself is moksha.
Hence it follows that the absolute is equal to the Self which is
equal to pure knowledge, and attaining this ought to be the aim
of life since that is the door-way to moksha.

Rt fagor of § 98 sgfa o wga

& fivg goewd wfe w=efo swaefeisd 130kl
Nanag unena vihina edam tu padam vahuvi na lahante
‘Tam ginha supadamedam jadi ichchasi kammapatimokkam (205)
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AFUITEEAT T 0d agaisfy @ @ |
ATRIY gefied adi=sfa swafensy ugou
205. ‘'Those who are devoid of this attribute of knowledge
even though their efforts be several, do not attain this state. If
you desire complete liberation from bondage, you must contem-
plate upon this pure state of knowledge.

COMMENTARY

What is contemplated is the ideal. One who contemplates
is the pesson who desires the ideal. By constant contemplation
of the ideal, 2 person aiming at the goal comes neater and neater
to it till he finds himself identified with that very ideal. 'This
psychic effort of aiming at the ideal through the act of contem-
plation is hete pointed out as the necessary means of realising the
true nature of the Self. Further it is implied that the nature of °
the ideal contemplated upon is of great importance. The popu-
lat view that one who contemplates with devotion upon an ideal
whose natute may be anything is really contemplating upon the
supreme paramdtma, is incompatible with the Jaina Siddhanta.

uafrg w1 forsd ogear gifg frsanafg |

vew gifg faar at gigfe qg S9¥ &= 11Rok
Edamhi rado nichcham santutto hohi nichchamedamhi
Edena hohi titto to hohadi tuha uttamam sokkham, (206)

gafer @ fred aeqeet e Femater |
T 9 g afe wirsaf aaaw qieaw 1okl
206. Oh! Good Soul. (Tutning away from the sensc
pleasures and fixing your attention always on the pute nature of
the Self), always be in love with it and hence be happy and satis-
fied, for surely that will lead you to the futute evetlasting supteme -
bliss of moksha.
wt oo wiss g8 9= wwfed gafe &= |
eqrerHequ gfewg @ ford faamoiay now
Konama bhanijja vuho paradawam mamamidam havodi

davvam
Appanamappano panggaham tu niyadam viyinanto (207)



140 SAMAYSARA

FT AW WO O TGEed WRE Walq 549 |
srearAATA: afeg g fad fasmE nleen
207. How can the wise man who tealises that the Self alone
is the propetty of the Self, really maintain these alien objects, such
as his body, as genuinely his own propetty ?

COMMENTARY

Even an ignotamus cannot make the mistake of identifying
his self with the external objects. Thus it is quite obvious that a
wise man can never make such a mistake. He will always be
able to discern the difference between his Self and non-Self.
TS gf gl ST a) AEESaE J TESST |
TR F TR TR HE IR0l
Majjham pariggaho jayi tado ahamajivadam tu gachchejja
Nideva ahan jamhi tamhi na pariggaho majjham  (208)
7 qfog afe aatsgestaal g T=sd |
AT IEHTAEATS TFIRET 79 110 <l
208. External things owned by me, if they are absolutely of
my naturc, then I must become non-living (like them). Be-
cause I am a Knowing Self, therefore the ob;ccts possessed by
me are not of my nature.
fosstg a1 faswg ar forssg ar s wg faoaed |
| ST qFEY Teeg qgfE U aftuEl "9 1R’
Chchijjadu va bhijjadu vi nijjaduvd ahava jidu vippalayam
Jahuha tamha gachchadu tahivi na pariggaho majjha  (209)
femat ar et ar Fraat ar srgar ag freag
JEATIEATE Tewq agMa T qfgl 79 HRokll
209. It may be cut, it may be split, it may be dragged or
it may be destroyed, whatever manner of deformity it under-
goes even then it (the body or any other external object) docs
not concern me as it is not really mine.

COMMENTARY

The vatious ways of maiming the body or other extemal
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. . . . -
objects and the consequent suffering will not affect the Self which
has realised its true nature to be distinct from that of the alien
objects.

Ffegy sifvrsst Wi oot 7 forss? e
STafOeTgT g gFwey SO Qo &y g 1R goll

Apariggaho anichcho bhanido niniya nichchade dhammam
Apatiggaho du dhammassa jinago tepa so hodi  (210)

sfagstest wfmy a7 Jesfa awy |
Jutorgsy g9eT qAOFQT § Wi 1R goll

210. Non-possession is said to be non-attachment. For
that reason the knower does not desire even metit. Thus being
free from attachment towards merit, he thereby becomes merely
the Knower (of merit).

COMMENTARY

Dharma or virtuous conduct is the same as what papa is.
Paupya also is considered to be a form of &arma in spite of the
fact that it is able to produce pleasurable results. Hence it must
also be avoided by one who is bent upon tealising the Pure Self.
The Pure Self is of the form of suddhipaysga. This is its real
nature, whereas puma or Dharma is said to be the subha-upa-
yoga. Since the latter is different from the real nature of the
Self, it ought to be discarded by the knower, even though it is
ordinarily a desitable course of conduct.

iy siftrest Wity uelr 7 forssfe sraed |
sfomeY ssTaeq STORN v &l g 1Rl
Apatiggaho anichcho bhanido paniya nichchadi adhanamam
Apariggaho adhammassa jinago ‘tena so hodi (211)
sfoRistes Wi s g s oud |
uforRIsade qEaT @ watd 10
211, Non-possession is said to be* non-attachment. For
that reason the knower does not desite de-metit. Thus being
free from attachment towards demerit, he thereby becomes
metely the knower (of demerit).
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€
COMMENTARY

Possession and attachment ate identical. Where there is
no desire, there is no possession. Desire is the psychic state
born of nescience. This psychic state of the nature]of nescience,
therefore cannot happen in the knower. The knower must
therefore have the psychic state of true knowledge. Hence he
cannot have desire which is of the nature of nescience. Therefore
he does not even desire that which is of the nature of nescience.
Therefore he does not even desire metit or demerit, good or evil.
Hence in the case of the knower there is no relation of possession
of merit or demerit, dharma ot adharma, since real nature is beyond
good and evil. What is assetted of adharma (demerit) is equally
true of rqga (desite), dvésha (avetsion) krodha (anger), etc.

saforgt siforssy Wit uroir o forsss st |

AU g SITUEE STOEIT AU & g 1R 41
Apariggaho anichcho bhanido nani ya nichchhade asanam
Apariggaho du asanassa jinago tena so hodi (212)

sfrgisfrest Wit s = F=samg |

A IgRaT e FIIFedT ¥ Wafd U e

212. Non-possession is said to be non-attachment. For
that reason the Knower does not desire food. Thus being free
from attachment for food, he thereby becomes merely the Know-
er (of food).

sufegr sifrsst wivey amr = fisss arfr
SRR g qIored SATVRIT QOr & gifa 13931
Apariggaho anichcho bhanido pinam cha nichchade pani
Apariggaho du panassa janago tena so hodi (213)
saforg! st wia: o = A=sfa g )
TRIgRy qTET {IAHET @ Wahr U L3N

213. Non-possession is said to be non-attachment. For
that reason the Knower does not desire drink. Thus being free
* from attachment for "drink, he thereby becomes merely the
knower (of drink).

- trford oot g forem i 1 . ford oroit g fores® i
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wawig wg fafag o= W 7 forsed oot |

SroEraTET foe sieEt § s 1R 9l
Evamadu edu vivihe savve bhiveya nichchade nani
Janagabhivo niyado nirilambodu savvatta (214)

waaTfeneg fafaur @atq arar sw=sfa aw |
Tl fraay ey @@ 1R 9%l

214. The Knower has no hankering after all these various
psychic states (such as desire and appetite for external objects).
Since he is really of the nature of the Knower he remains evety-
where independent (of alien influences).

S feiag aew @ frs

FATANGET ¥ SUEF 0 F5de T HR ¢4l
Uppannodayabhoge vivogabuddhiye tassa so nichcham
Kankhimanigadassaya udayassa na kuuvade nani (215)

SeqsiErArT faareear o ¥ faa |
FISATAANIET T ST T FAUMT AT R Y1
215. Thus the Knower having always an attitude of renun-
ciation towards the enjoyable environmental objects atising from
the operation of &armas, he exhibits neither a desire for the present
changes nor a longing for the future ones.
st 3efr dfesafe guu auu faoreae S84
& STOMIY g OOl WAl O s HATRT U Q&N
Jo vedadi vedijjadi samaye samaye vinassade uhayam
Tam janago du nani ubhayamavi na kankhayi kayavi  (216)
TN Fed dud a9 qwd faaeed |
qg ATIHE MY, SWAAT T Fierla FaT 1R 480
216. Psychic activities cottesponding to what feels and
what is felt, both get destroyed every moment. One who knows
this is the Knower. Nevet does he long for these.

COMMENTARY

The series of conscious states consist of rapidly moving
sensation, perception and idea. These elements form patts of the
cognitive aspect of consciousness. Besides this cognitive aspect
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of seties of consciousness, there is also the hedonic aspect asso-
ciated with each item of the seties. A sensation or a perception
besides giving information about an external object, may also
produce pleasurable or painful feeling. ‘This pleasure-pain aspect
is present in association with each item of the series. This again
has two aspects, subjective and objective, the former indicated by
the direction of attention, the latter indicated by the perception
and idea attended to. These are technically called védaks and
védya bhavis. If the pleasure-pain aspect is negative, it produces
an automatic reaction whether in man ot in animals to turn away
from the painful perception and idea. But if the hedonic aspect
is positive and pleasurable it produces a contrary reaction in the
individual. The individual sttives to get at it and possess it
because it is pleasurable. This behaviour which man has in
common with lower animals, as the manifestation of the instinct-
of self-preservation, is not present in the case of an enlightened
individual. He recognises the momentariness of these seties rapidly
passing in front of the real Self whose nature is entirely distinct
from the characteristics of the passing series of conscious states.
Restingupon this permanent reality, he is able to realise that even
the pleasurable elements of consciousness are entirely ephemeral
and fleeting in nature and hence incapable of producing any real
satisfaction. Further he realises that there is no fundamental
difference between the pleasurable and painful hedonic aspects
of consciousness, since both ate due to Awrmic upadhic condi-
tions entirely alien to the nature of the Self. Hence his behaviousr
isdifferent. He does not run after the pleasurable elements of cons-
ciousness, nor does he desitre to possess them. The ordinary beha-
viour of avioding the painfuland pursuing the pleasurableis trans-
formedin his casetoan attitude of neutrality in which he remains
merely a spectator of the panorama without in any way being
aﬁ‘ected by the hedonic elements evenwhen they ate pleasurable.

STt armmw‘rm T |
YUTREETY g Soqese TEY HR gl

Bandhuvabhoganimittam ajjhavasinodayesu ninissa
Samsara dehavisayesu peva uppajjade rigo (217)
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FRTAITAHAAY AeAFaTNTAY A |
TR ATy Fakaad T 1R Qell
217. 'Thepsychic states conditioned by samsira lead to bon-
dage while the psychic states conditioned by the body lead to enjoy-
ment. Hence in the true knower, no desire for these is produced.

COMMENTARY

Psychic states are of two kinds, one pertaining to sewsira
that is the empirical woztld of things and persons, and the other
pertainings to one’s own body. The former results in bond-
age since it is conditioned by the emotions like desire, aversion
and delusion. The latter leads to enjoyment either pleasurable
or painful. The knowing Self is therefore without any attach-
ment to any of these.

IO IATSET ARy FEAHSHRAR! |
ot fowafe FwARQo § FEaESw TG TR U<
Nizni rigappa jaho savvadavvesu kammamajjhagado
No lippadi kammarayena du kaddam amajjhe jahi kanayam
(218)
AT TETIETT: qIseAY FHAHEAG: |
T fowd FAEET § FEATE AT FA69 1R <N
SAVTTOT IO AT Geaqeas;, FEHASHATAD |
fawfs FFRET § FEATSH T B8 U LRI
Annini puna ratlo savvadauvesu kammamajjhgado
Lippadi kammarayena du kaddamamajjhe jahi loham (219)
AT I TR GAXAY T |
ford AT q FIOTH TAT FE RN
218 and 219. Just as gold in the midst of mire remains
uncontaminated because of its non-adhesive property, so also the
enlightened one, because of his complete non-attachment to the
environment remains unaffected even when immersed in a cloud
of karmas; whereas the unenlightened one -because of his attach-
ment to external objects gets affected when in the midst of Zar-
mas, just as a piece of iron gets contaminated when dipped in
mire because of its adhesive property.
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wosiaen fr frf wfeafafafad 2

ggeq fowEl v fg gasfs feogm 19 1R30l
Bhunjjatassavi vivihe sachittichittamissaye davve
Sankassa sedabhavo navi sakkadi kinhago kayum (220)

Aoty fafaenfs sfarfaafataartt geafo
TEET AR ATTFIS FF: HqH HRRoll
az wfreg g fafeg afsaarffafeme 3= 1

Aosiaed fa oo o f5 wEEwwveeE g 1R N
Taha nanissa du vivihe sachittachitta missiye davvee
Bhunjja tassavi ninam na sakkamannanadam -nedum (221)

ot s fafenfa et gearfn
WAL §H 7 sl Ag R
220 and 221. ‘The conch-fish may eat and assimilate various
things, animate, inanimate, and mixed, and yet the white colour
of its shell cannot be changed into black by the things assimilated.
In the same way the enlightened Knower may enjoy various ob-
jects, animate, inanmiate, and mixed, and yet his natute of know-
ledge cannot be converted into nescience by the things so
enjoyed.
SEAT ¥ UF G@ §e9gE q¥ OSIfgg |
eSS [RUERT dEaT §FFTW 9oig [IRRRM
Jaiya sa eva sankho sedasahivam sayam pajahiduna
Gachchejja kinhabhavam taiya sukkattanam pajahe (222)
IST ¥ U [E: [qEaNd O S |
TeSq FOUNTE T S AT IR

T uroit fag steAm e 9 awifeger
FUUTOTe qfROET qEAT ST WIS 1RR3
Taha nani viyu jayiyd ninasshivattayam pajahiduna
Annanena patinado tayiya annina dam gachche (223)
TIAT AT @ T_T qEEATE T T |
A ToraeaaT T =S HRR 3N
222 and 223. The very same conch-fish (itrespective of the
-act whether it eats other things or not) may intrinsically undergo
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a change of colour, when the white-shell will be changed into
black one. Similatly the enlightened Knowet (who temained
uninfluenced by the things enjoyed) may undergo detetioration in
himself by which he may lose his nature of knowledge and assume
one of nescience.

COMMENTARY

Thus it is clear that whether the Self retains its true form as
the knower or deteriorates into its opposite is entirely determined
by itself.

Next the author explains through an illustration taken from
ordinary life the difference between the operation of the kzrma
in the case of the wrong believer and that in the case of the right
believer.

qfeat sig wify 58 fafafufee g s @
ar @if afc war fafad @Rt ggam i v
Puriso jaha kovi iha vittinimittam tu seva ye riyam
To sovi deyi riya vivihe bhoge suhuppiye (224)
qREl JAqT FIGE AT g qaaq T |
qesir aaTfar TS farferey AR gEarE s T 13 %1
AT SragfEl FFad Jau geinfad |
@ aify 33 F¥ f@fag Wiw ggemg 13y
Emeva jivapuriso kammardyam sevaye suhanimittam
To sovi dehi kammovivihe bhoye suhuppiye (225)
TAHE SEYRY: FH: qaa gaEfaaad |
SREEEEURERREIRCIE R G ETRIEEI L S G ETEE T
stg qur @ fag gfket fafafafas o dag
a?a’rwarm fafeg Wig ggwmg s
Jaha puna so chiya puriso vittinimittam na sevaye riyam
'To so na deyi riya vivihe bhoye suhuppaye (226)

JIT g § 0F & grafras 7 dad T |
iy qaTfa <o fafasme TR gEeaTEE T HRR N
uHe gwiees fouud @9g o w9

T W w g F AR WY g uRRell
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Emeva sammaditlhi visayattam sevaye na kammarayam
To so na deyi kammam vivihe bhoye suhuppaye (227)
qIRa gergite: faward’ gaa @ T |
qae qarfa w9 fafaam e @i iRl
224 to 227. Just as whenever a person in this world, with
the object of gaining his livelihood, setves his king and
the king gives him by way of remuneration vatious pleasute-
producing objects, so also the Self, in the form of an unenlightened
petsonality with the object of secuting pleasures, devotes himself
in the setvice of &armas and the karma-raja accordingly offers him
pleasure-producing things. Whenever that very petson does
not serve the king for his livelihood, the king does not give him
vatious pleasure-producing object by way of remunetation. Simi-
latly the right-believer, for the sake of sense-pleasures does not
devote himself to the service of karmas and, consequently, the
karma does not yield various objects as 2 source of enjoyment.

COMMENTARY

Thus it is clear that in the case of the right-believer the &zrma
is incapable of producing any effect.

While proceeding to describe the natute of right belief and
its constituent elements, the author first states in general -
Shankha or doubtlessness.

graTfeast sttt foregewt gifw forswar o
FOHAfaeqEHT ST aRr § freEEt 1Rl
Sammaditlhi jiva nissanka honti nibbhaya tena
Sattabhayavippamukka jamhi tamhi du nissanka (228)
grERgseT Sfar frergwn: waf Fntarede |
AR aenTaenTy R 1RRel
228. Souls with right belief ate free from doubt and there-

fote they are free from fear. Because they are free from seven
kinds of fear, they ate free from doubt.

COMMENTARY

The seven fears are (1) feat relating to this life, (2) fear telating
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to future life, (3) fear of being without protection, (4) feat
of the disclosure of what is kept in secret (5) fear of pain, (6) fear
of accident and (7) fear of death.

The author further explains the characteristics of #issan-
kha ot doubtlessness (one of the constituents of right belief).

st s fa og fesfe @ ‘weamigaTEER |
ar foegsr der @wAfegst wumEET NIRRN
Jo chattarivi paye chchindadi te kammamoha vadhakare
So nissanko cheda sammadithi mune yavvo (229)
TEqsy e feafa ar saREETEEa |
¥ frarssaataar gwrgfteAaea: 1R3R1
229. He who cuts the four feet (wrong-belief, non-discipline,
soul-soiling grose emotions, and psycho-physical activity) of what

ptoduces karma, delusion, and suffering is the non-doubting
right beliver.

COMMENTARY

Hence the Self which is non-doubting is free from bondage
resulting from doubt. He has only to shed the £armas pteviously
acquired.

Next the quality of #ish-kinksha ot desirelessness is desctibed.

ST g U FfE FE FEOGOY qgdAl qeAuEq |
o7 forat qaT gETeEs! qHYgeal 1IR30l
Jo du na karedi kankham kammaphale su taha savvadhammesu
So nikkankkho cheda sammaditthi mune yavvo (230)
Ie] 7 FAMT FTeAT FAFSY T9T T TR |
g fasrremmRataar qrrgfedsaed: 1IR30l

230. He who evinces no desire for pleasures resulting fronr
karmas ot for all qualities of things must be understood to be a
desire-free right believer.

COMMENTARY

The Self which is free from desire is jpso facto free from

L} y ﬁ >~
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desite produced by bondage. He has only to do wijara, the

shedding of the karmas previously acquired.
Next the characteristic of mirvichikitse is mentioned.

ST @ FfE SE 1T qeEfaRd g |
A gy ffafier arnfedr gomesn nz
Jo na karedi juguchcham chedi savvesimeva dhamminam
So kalu nivvidigichcho sammaditthi mune yavvo (231)
T T FART FET AqAT qEOHT TAMH,
g gy ffafafra: awrgfeder: iy
231. He who does not exhibit any abhorrence or disgust
towards all the (obnoxious) qualities of things, is said to be the
right believer without any abhorrence.

COMMENTARY

The characteristics in one’s own body ot in the environment
which produce disgust or abhorrence in an ordinary man are
without any influence in the case of the right believer who is
aware of the nature of the things in themselves . This attitude
of absolute indifference even in the midst of disgusting things
Is what is known as the quality of sirvichikitsa.. ‘This attitude
of indifference does not produce any feeling of disgust or abhor-
tence. His attention is not diverted to the unpleasant situation
in the environment. His attention is therefore fixed on the
true nature of the Self. Hence there is no A&srmic bondage
resulting from the emotions of disgust or abhorrence. He
has only to achieve smirjara or the shedding of the past
karmas.

Next the author describes the quality of non-delusion (s ida
‘drishtitvam). ‘

S gAE wEEEl A9 afeedraer Wiy
1 @y efedt araiedl qousE 1330
Jo bhavayi asammudo chedi sadditthi savva bhavesu
So kalu amudadit[hi sammaditlhi mune yavvo (232)

T A
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1 WAk sweqeg Jafyar qggfie gawEy |
¥ gy yqegfee: grRrgfedasr: 133
232. He who is completely devoid of delusion as to the

natute of things is certainly understood to be the non-deluded
right-believer.

COMMENTARY

In this case also freedom from delusion as to the nature of
things prevents the appearance of &armas atising from delusion.
Hence the right believer has only nizjara to achieve.

Next the author desctibes #pagizhana or the charitable con-
cealment of defects in others.

1 fagwfasal  aEW §  @eEa o
A IAEUET gEATfEST quEeEl 13330
Jo siddhabhatti jutto uvaguhanago du savvadhammanam
So uvaguhana kati sammaditlhi mune yavvo (233)
7. fegwigea: SwRAER @agwE |
¥ SYETR geagftaaws: 133
233. He who is filled with devotion to Siddha and who

forbears in every way all kinds of defects in othcrs is considered
to be the right-believer endowed with the quality of forbearance.

COMMENTARY

The important word in this githi is #pagiihana which means
the attitude of forbearance and charity through which the defects
of helpless persons such as children and invalids are ovetlooked
and concealed. This is the usual meaning given by the various
Jaina writers for that word #pagihana. That is also the defini-
tion given by Samantabhadra in his Ratnakarandaka Sravakachara
(1.15) where he explains the constituent element of zpagihana.
Prabhichandra’s commentary on the same verse maintains the
same point of view. “Children because ;of ignorance, and inva-
lids because of theit incapacity, may go wrong in their coutse
of conduct presctibed for them by the religion. When they
commit mistakes in that way those defects must not be made
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much of, but must be over-lboked and concealed, and that is
upagihana.”

One of the commentatots on Samayasira, Amritachandra,
evidently had before him the word w#pabrimhana and not
upagihana. ‘The word upabrimhana means growing or in-
creasing. With this reading evidently he explains the term as
one who increases the powers of the Self, ot d#ma-sakti and that
a right-believer is called one who has the soul-power in fullness.
Hence in his case thetre is no Aarmic bandha produced by lack of
soulpower or the weakness of Self. This same word #pabrimhana
is included both by Pajyapida and Akalanka when they ehumerate
the eight constituent elements or ashtingas of right belief. In
commenting upon the Sutra 24 of Chapter VIof Tattvirthasitra,
“Uttama kshamidi bhivamaya atmano dharma pari-vriddhi-
karanam upa-brimhanam’, increasing the true characteristics
of the Self through the attitude of supreme forbearance, etc.,
means #pabrimhanam or increase in soul power. Jayasena,
the other commentator on Samayasira, evidently tries to com-
bine the meaning of both the words wpabrimhana and wpa-
ghkana.  “Mithyitva-rigidhi-vibhava-dharminim upa-gihaka-
prachchadaka vinasakahi.” Thus he takes the word #pagahana
to mean zinasa or destruction and what must be destroyed are
the impure psychic states produced by wrong belief, attachment
to sense-pleasures, etc. It is extremely difficult on our patt to
explain how this constituent element #pabrimhana was supplant-
ed by the element wpa-gihana, from increasing to fullness the
soul-power to charitably forbeatring the defects in others. Aka-
lanka’s Rajavirtika gives us a clue to understanding this transfor-
mation. The increasing of the soul-powet is effected by means of
uttamakshama, supreme forbearance, etc. One who practises #a-
kdshami, etc., not only increases his own soul’s potency to
fullness, but also by the same process developes the supteme
quality of love and forbearance towatds others. Persons who
go'astray either through ignorance or incapacity are forgiven
by those great personalities who realise themselves in full-
ness and thereby evince love and forbearance towards others.
They ate able to discetn the element of goodness in things evil.
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They may condemn evil but they ‘sympathise with and forgive
the evil-doer. This attitude is beautifully illustrated in Christ’s
wotds addressed to the woman taken in the act of adultery,
“Neither do I condemn thee. Go and sin no more.” Thus
upaguhana is in short the result of upabrimhana, the fulness of
power manifesting itself in forgiving and forbearance towards
the weak.

In this case thete is no karmic bondage, tesulting from non-
forbearance; mirjara, or shedding of past &armas alone remains
to be effected.

In the next githi the author gives a description of sthits-
karana, non-wavering firmness in faith.

Sl ewd Eiy W safe S o= |

ar fofemwor s gewfeedt qurgeat 133v
Ummaggam gachchantam sagamapi magge thavedi jo cheda
So thidikarane jutto sammaditthi mune yavvo (234)

SRl Tegd TFAN AW A TR aR=a i |

g RafosorE: arrgfed<ea: 133

234. He who, instead of going astray, establishes himself
firmly in the path of emancipation must be considered to be the
right-believer who is endowed with steadfastness.

COMMENTARY

In this case also since the tight believer is firmly established
in the path leading to moksha, there is no wavering in him. Hence
there is no bondage due to the lack of firmness. Hence there is
only zirjara to be effected herc also.

Next the author desctibes the constituent element 2dtsalya,
the attitude of love and devotion.

S Fufe aweed g aryo aEEEie |

W FoISATASRl GeATReEsl qusal 13yl
Jo kunadi vachchalattam tinhe sadhuna mokkhamaggammi
So vachchala bhivajudo sammaditthi mune yavvo (235%)

T FAR acaecd TATOT TEAT A |
T ARECTHTAA:  GRg seHe: 113341
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235. Whoever developg ‘love and devotion to the three
jewels which constitute the right path to moksha, that petrson
is considered to be the right believer endowed with love and
devotion to the true path.

COMMENTARY

Love and devotion sustain him in the right path. Hence
thete is no lack of devotion and love and hence there is no £ar-
mic bondage, consequent thereupon. There is only wijara to
be achieved.

Next is described the eighth constituent element of prabhi-
vana ot proclaiming the truth (of pravachana or Divine Word)

fasegaTERl AUIRgURY WHE S 94T |
g fooromogrEt aFTfeedt qugeEt 13350
Vijjiraha mirudo mano raha payesu bhamayi jo cheda
So jinaniana pahavi sammaditthi mune yavvo (236)
foraeomTe: wMIAedy wATRy Feafar |
g fSasaewE grrgfedeas: 1R3E

236. 'The Self, which mounted on the Chariot of knowledge
roams about as it pleases (shedding the light of wisdom), is to be
considered a right-believer who is engaged in propounding the
Jaina faith.

“ CoMMENTARY

* This emphasises the social aspect of religious faith. A
person who is equipped with knowledge of reality and who is
therefore engaged in self-realisation should not be satisfied with
his own personal acquisition of the sublime wisdom. He must
place the benefit of his achievement at the disposal of the other
members of the society. There is no such thing as isolated
personal salvation. He is bound to share the wisdom with others
and he must take with him as many as are willing to walk the
path with him. Thés necessarily implies that the enlightened
person should not be confined to any particular place. He must
go about from place to place catrying the torch of light and wis-
dom thus spreading the true knowledge and true faith in all parts
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of the country. ‘This toaming about from place to place, spread-
ing hope, wisdom and chatity for the benefit of the whole society
is what is called dharma prabhivana, one of the essential charac-
tetistics of the right believer. This charactetistic was present
at its maximum in the life of every Tirthankara. The Lord after
attaining R&évala-jiidna or Omniscience, spends the tremaining
potrtion of his life-time in going about from place to place and
preaching the dharma for the benefit of mankind.

Thus the right-believer endowed with the above eight cha-
racteristics is free from new karwic bondage but has only to
achieve nirjara or the shedding of the past karmas.

Thus ends the chapter on Nizjard. -

Nirjaré quits the stage like a character cured of its infatuous
nature and filled with skanta-rasa or peace.

CHAPTER VIII
BaxDHA OR BONDAGE OF KARMAS.

Then Bandha entets the stage.

STg UTH &g giEl vgwal g JEgsied |
STOER ST3E0 I F3 Gedte aTaTE 1IR3l
Jaha namakovi putiso nehabhattodu renuvahulammi
Thanammi thiyidupaya kareyi satlhimvayamam (237)
TIT AT FIST qEY: EETEERE] EES |
v forer 7 FAfa aerstaTE U336l
foafe frefe 7 a1 oo mosafedaiasTsy |
gfaarfaam #33 TRAOHTIR 13N
Chchindadi bhindadi ya taha talitala kayalivamsa pindivo
Sachittachittinam kareyi davvanamuvaghayam (238)
feafa frafa = qar ardlaesaaTaTiaust: |
geaTaamT FUM FTEATOTEEER 13
ST FEEAE T WOTAglg FIOE |
foregaat fafassg & a==erll g w@EeY ul3R
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Uvaghiyam kuvvantassa tassa nanavihehi karanehim
Nichchhayado chintijjadu kim pachchayagodu rayavandho (239)
STIE HATETET AATAE: FL: |
freafremt § & somsR SE: 13-
ST @7 g NgWTEr affg o) QO qed ey |
firsguat fawoig w FTa=gg 91g NRYol
Jo so du nehabhavo tamhi pare tena tassa rayavandho
Nichchhayado vinneyam na kiyachetthahim seszhim (240)
T | J FGATTRIRANR T T& T 4
fremmat fasd 7 sEsehn awhn uxyon
ud faesifaedt aeear aghem 95 |
TATE ST FEEal g A N¥
Evam michchhiditthi vattanto vahuvihisu chetthasu
Riyayi uvavoge kuvvanto lippayi rayena (241)
e fremgfestam aglheg |wm |
TEEMTER AN fewd wEr uky g
237 to 241: For instance, 2 man smeared with oil standing
in a place full of dust, petforms exercises with a sword, cuts or
breaks trees such as palm, femala, plantain, bamboo, and asoka
and thus causes destruction to objects, animate and inanimate.
In the case of this petson who is engaged in the destructive acti-
vity by assuming various bodily postures, what is the real condi-
tion causing dust deposit on his person? Certainly it is the oil
smeared on his body that must be considered to be the real cause
of the dust-deposit and certainly not his vatious bodily activities.
In the same way a wrong believer even while he is cngaged in
vatious activities, only if he performs those activities with feeling
of attachment then certainly he gets covered with karmic
dust.

COMMENTARY

Here is a person, smeared with oil all over the body, standing
in a place which is naturally full of dust. He is engaged in swotd
exercise. He assumes vatious postures of his body in his rapid
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movement engaged in the destruction of objects animate and
inanimate. Certainly his body is covered with dust. What is
the real cause of the dust deposit on him? Certainly it is not the
ground which is naturally full of dust. If that wete so, another
petson without oil-smear on the body standing in the same place
must also have the dust-deposit on his body. Is it the sword
exercise? Certainly not. For, another person without the oily
body petforming the same exercise must get the dust-
deposit. Is it the destruction of objects animate and inanimate?
This cannot be. For a person similarly engaged without the
oily body *must also get dust-deposit. In all these cases it is clear
that the dust-deposit does not occur when the oily surface is not
present and the dust-deposit occurs only when the oily surface
is present. ‘This one common factor in the antecedent circums-
tances must be taken to be the real cause of the dust-deposit. In
the same way a wrong believer, who, having the feeling of attach-
ment in himself and remaining in the world which is naturally
full of karmic particles is engaged in various activities of thought,
wotrd and deed, directed to the destruction of animate and inani-
mate objects, gets covered with &armic dust. What is the real
cause of this £srmic bondage. Certainly it is not the wozld which
is filled with &armic particles. If that were the cause, then even
the Sidhas, the Petfect Souls, because of their existence in the
same world must also be subjected to &armic bondage. Can it
be the action involving thought, word and deed? Such activity
is present even in the case of the Omniscient Arhat and in Him
there must occur the karmic bondage. Then is it due to destruc-
tion of objects animate and inanimate? Certainly not. For such
a destruction may happen even in the case of careful activities
which go under the name of five samities. Hete also the only
common factor is the antecedent circumstances; the feeling of
attachment, must be taken to be the causal condition of the &ar-
mic bondage. Thus it is established through a practical illustra-
tion that the feeling of attachment towatds objects in the environ-
ment is the real cause of &armic bondage.

STg 9§ w9 Ry uig deafig i 6@ |
JEgefer s F3g gEfg amEm™ URwRN
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Jaha puna so cheva naro nehe savvamhi avagiye sante
Repuvahu lammi thane kareyi satthehi viydmam (242)
4T . ¥ 9 9¢ @y gaeawe i qia |
JAEE WM FAUM TSI 1Y
feefs fuefe o Gl SIFISERRIERICSIEIl
gfeaarfamt #3g TaHaH™ Y30
Chhindadi bhindadi ya tahi talitala kayali vamsapindivo
Sachchittachittinam kateyi davvinumuva ghayam (243)
feafa faafa = @1 aEqeRSERIeT:, |
gaarfaamT FURT FamrEaTETa 1R R
ST FEEqe qed UTIfagig HUg |
ﬁrr-afa'cfr fafassrgy & aesemt o e ¥l

—————

N1c.hchhayado chintijjadu kim pachchyago na rayavax;dho (244)
ST FAAEIEH AT FLO: |
frea e @ Gyt T SEE 1Yy
S |Ig ugATEl qffg Uk QU J&d ey |
fregaay fawg o Fg=gE d9rfe Uyl

Jo sodu nehabhavo tamhi nare tena tassa rayavandho

Nichchhayado vinneyam na kiyachetthahim sesihim (245)

q: @ FEATERARATR qF T€T T |
fre=aat fagd 7 se=sarhn awfin vyl
T Feiedl aEd aghey Y |
FFAT I s 0 fowy @ iRkl
Evam sammiditthi vattanto vahuvihesu Jogesu
Akaranto uvavoge rigiyi na lippayi rayena (246)
wd gergieadaT agiaay auig |
AFALIAF T T food o 1Ryl
242 to 246. On,the other hand a person entircly free from
oily smear on the body, standing in a place full of dust, petforms

exercises with a sword, cuts ot breaks trees such as palm, famala, -
plantain, bamboo, and asoka and thus causes destruction to
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objects, animate and inanimate. In the case of this person who
is engaged in the destructive activity by assuming vatious bodily
postures, what is the real explanation for the absence of dust-
deposit on his person? Certainly it is the absence of oily surface
that must account for the absence of dust-deposit on his petson
and not his various bodily activities. In the same way a right
believer even while he is engaged in vatious activities of thought,
word, and deed merely because of the absence of feeling of attach-
ment in them, is not bound by Asramic particles.

COMMENTARY

In the above gdthis the causal relation between the feeling
of attachment and &armic bondage is established by citing posi-
tive instances on the one hand by which the presence of the cause
necessatily implies the presence of the effect and also by citing
negative instances on the other hand where the absence of the
cause implies the absence of the effect, thus adopting the princi-
ple which is known in Logic as the Joint Method of, Agreement
and Difference.

Next the author describes the thoughts characteristic of the
nescient and the knowing Self.
it wourfe fganfr o ffasarth 7 *fg aafg |
g1 H@ SAwITen wrent g g faEdar udel
Jo mannadi himsimiya himsijjamiya parechim sattehim
So mudho annini nini ettodu vivarido (247)
N v feafer = g9 7 9% =
g RISl Frgasy ol nrvel
247. He who thinks, “I kill other beings or I am killed by
other beings,” is a deluded one, devoid of knowledge. But one
who thinks otherwise is the Knower.

COMMENTARY

The above-mentioned thought atises from lack of true know-
ledge which is the characteristic of wrong belief. But such
thoughts are absent in the case of one who knows the true nature
of things and hence he is a right believer. The same idea occurs
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in the Bhagavad Gita. “He ‘Who thinks of him as slayer, he who
deems him slain—these both are void of judgment; he doth not
slay nor is he slain.” r1.19.
Next the author explains why such thoughts imply gjiina
or lack of true knowledge.
ATSFGAN T S fSoraRig quore |
IS o R qF F T O F4 qf@ u¥an
Avukkhayena maranam jivanam jinavarehim pannattam
Avum na haresi tamam kaha te maranam kayam tesim  (248)
AR AW Sta fEEl: ywae |
AT g @ Fo @A X0 FA qu 1R¥<l
248. It is declared by the Jinas that the death of living
beings is caused by the disappearance of their age-determining
karma. (Since) thou doth not destroy their age-determining
karma, how is their death caused by thee?
ATSFAAT T S fSorafg quore |
qe T g0 q8 F= q 90 T qlg Ukl
Avukkayena maranam jivanam jinavarehim pannattam
Avum na haranti tuha kaha te maranam kayam tehim (249)
A:EAT AL ST S T |
T g J9 9 T 90 T a U¥RIN
249. It is declared by the Jinas that the death of living be-
ings is caused by the disappearance of their age-determining
karma. (Since) they do not destroy thine age-determining &arma
how can thy death be caused by them.

COMMENTARY

Death of living beings results only when their age-determin-
ing Aarmas wear out. This wearing out of one’s own age-
karma will be caused by its running its full course of duration and
not by any other means. When that causal condition is absent,
the result cannot be produced by any other means. Hence no one
can think of causing the death of another. Therefore the
thought, “I kill or I am killed” is cettainly the mark of gi#ina,
or absence of knowledge of things real.
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Next the author examines the statements expressing thoughts
telating to life, from the same two aspects.
st wuurfs sy 7 stfassfn o7 =iy @iz |
G W&l SwrTo ureir gt § fEEdEr nyoll
Jo mannadi jivemiya jivijjimiya parehi sattehim
So mudho annini nini ettodu vivarido (250)
T R STty T A T I a7 |
¥ RIS qraaeq e 1Ry ell
250. He who thinks, “I live (as caused by other beings)
and I cause other beings to live” is a deluded one, devoid of know-
ledge. But one who thinks otherwise is the Knower.
Next the author points out how this thought is the result
of gjfiina.
AMeHA Safs st wad wuifq geag |
a1 7 o 39 g F7 qu sifad 4 afg uxyqu
Avuudayena jivadi jivo evam bhananti savvanhu
Avumcha na desi tumam kahamtaye®jiviyam kayam tesim
(257)
AEAT Safq Sq wd worfq &9 |
ST T I @ F9 @AT SAfad Fd AU 1URY
251. ‘The Omniscient Ones declare that an organic being
lives because of the operation of (its) age-karma. (Since) thou
giveth not age-garma (to living beings) how is their life caused
by thee,
ATHIIN NafE Sfar gd Woifa weaog |
oS 9 o fafar qF € v q Sifad w9 §fg 1yl
Avu udayepa jivadi jivo evam bhananti savvanhu
Avumcha na ditti tuham kaham nu te jiviyam kayam tehim

(252)
ATYEIAT Safq g gF A qEe |
SITRA 7 ST a9 F9 ¢ T fad Fa q: 1RYRU
252. The Omniscient Ones declate that an organic being lives
because of the operation of (its) age-karma. (Since) they do not
give thee thine age-&arma, how can they life be caused by them?
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COMMENTARY

The life of an organic being depends upon the operation of
its age-karma. So long as the age-karma petsists to operate,
the otganic being continues to live. When that ceases to be,
life also ceases to be. Since the age-karma is entirely self-deter-
mined in its operation, it cannot be given by anybody else. There-
fore, by no means can one make another live. Hence, the
thought, “I am caused by others to live ot I cause othets to live,”
is certainly due to gjfiana or absence of the knowledge of the
reals. -

Next it is pointed out that the thought of causing happiness
ot misery has the same significance.

st s g vt gfeemfee v wwfa
| {q@ Svorreil oo gl g feEEr uxy s

Jo appanadu mannadi duhida suhide karemi satteti

So mudha annini nani ettodu vivarido (253)
T AeAAT J weaa gfaagfeaar #Utw gearfaia |
¥ RIS graaeq fauda: ukyan

253. He who thinks, “I cause happiness or misery to other

beings and I am made happy or miserable by others,” is a deluded

one, devoid of knowledge. The Knower thinks otherwise.
Next the author points out how this thought is the result of

ajfiana.
FEHIGAT Siar giraagieal gafa sifs = |
F T 0T qH ghrasaiea #& F97 d UW¥l
Kammodayena jiva dukkhidasuhida havanti jadi savve
Kammam cha na desi Aumam dukkhidasuhida kaham kaya te

(254)
FateaT At g faagfaar wafa afc &9
FH T T @G @ g faaghaan: # FA 1YY
254. If all livig beings become miserable or happy only
when their Rarmas begin to operate and since thou dost not give
them theit Aarmas, how are they made miserable or happy by
thee. ’
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FENAT a7 glraagfear gafs sfe aa |
we o o fefr qF A A g afg uxuul

Kammodayena jiva dukkhidasuhida havanti jadi savve
Kammam cha na dinti tuham kadosi kaham dukkhido tehim

] (255)
Fateaq sitar g faqgfear wafa afs @3 |
¥4 9 7 =fq a7 Fast 79 gfaae: nuyll
255. If all living beings become miserable ot happy only

when thejr £armas begin to operate and since they do not give
thee thy Aarmas, how art thou made miserable by them.

FIHITAT ST giraaygieaT gafq afs a3 |

w7 o fofa @oag 7 gfear #a1 dfg 1wz
Kammodayena jiva dukkhidasuhida bhavanti jadi savve
Kammam cha na dinti tuham kaha tam suhido kado tehim

(256)
FHIgaq At g faagfaar wafa afz a9
FH 9 T 3T 99 74 @ ghaa: A Uy
256. If all living beings become miserable or happy only
when their &Zarmas begin to operate and since they do not give
thee thy &armas, how art thou made happy by them.

COMMENTARY

Whether a living being is happy or miserable, is entirely
determined by the operation of its &armas. If the causal condi-
tion is absent, the resultant expetience will also cease to be. One’s
karma cannot be got as a gift from another. It is acquired only
by one’s own conduct in life. Hence one cannot make another
happy or miserable. Hence the thought, “I make others happy
or miserable or I am made happy or misetable by others” is cer-
tainly the mark of gjsmma. Thus through these gazhds the
author emphasises that death and life, misery and happiness are
all the result of the operation of one’s own Aarma.

s AT S 7 gfedt smafe FwEEE | g |
gy g wifeR ggfey |f wg fser uryen
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Jo maradi joya duhido jiyadi kammodayena so savvo
Tamha du miridode duhavido chedi nahu michcha (257)
N forg oxw et S S9iET @ 99 |
qenT Wiias gfemmft @ &g frer uryen
257. One dies or one becomes miserable while alive; all
these happen as a result of the operation of one’s own &srmas.
Therefore, “He is killed by me and he is made miserable by me”
—is not this view of yours entirely false?
st o wfe o o gfeEl |ifa 7 e SFAE |
aegr o Wil v ggrfas Sy ug frssr nzyan
Jo na maradi naya duhido soviya kammodayena cheva khalu
Tamha naridona duhavido chedi nahu michchha (258)
7 7 form 7 7 gfeq @ift = wwieaw <99 @< |
geaTe At 7 gfeamfa 7 &g fa=r uken
'258. One does not die or one does not become miserable
while alive, this also is certainly the result of the operation of
one’s own karmas. Therefore, “He is not killed by me and he
is not made miserable by me”—is not this view of yours entirely

false P
Next the author points out that this etroneous belief is the

cause of bondage.
wET g o w3 gfaegfed w1fw adfa
qET ] HEHs GEME a9% FF KR
Esa du ja madi de dukkhidasuhide karemi satteti
Esa de mudhamayi suhasuham bandhaye kammam (259)

quT g at "o gfemgfaa s0fs aoarfafa o
qNT @ WEula: QR SEAfa &9 141
259. 'This false notion of thine, “I make other beings miset-
able or happy” is illusory. This leads to the bondage of &armas
good ot bad.
ghreafer aa wfw St vaaswafad d
 qrEEs AT grew T §e gifT uRgon
Dukkhidasuhide satte katemi jam eva majjhavasidam te
Tam piva bandhagam va punnassava bandhagam hodi  (260)
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g faqgfaar axam FUH aRarsmEfad § |
qQUIEIE T qUIET a7 FeF&  Wafd URgoll
260. “I make other beings miserable ot happy”. This
thought of thine causes ksrmic bondage of the nature of vice
or virtue.
aRfy staEfe o &9 & gawswates
q OTaEEN a7 qUEE F §9% g 1L
Maremi jivivemiya satte jam eva majjhavasidam te
Tam pivabandhagam va punnassa va bandhagam hodi (261)
ATt Sraatfe 9 geae Jeansgatad d |
qEATIIHF T TUIET a7 q79F wata 11R& ¢
261.  “Ikill other beings or I make them live.”” This thought
of thine causes karmic bondage of the nature of vice or virtue.
Next it is pointed out that the thought to kill is the same
as killing.
FSHATIRY F q9 ARS AT T WIS |
TEr FugarEl Start fresaeae 10
Ajjhavasidena bandho satte marevu mdva mirevu
Eso bandhasamiso jivanam nichchhyanayassa (262)
FEAATEAT F°: GTET ATAQ AT a7 /A |
UY SEEEE Sl AEEEae NRERI
262. The will to kill is enough to bring bondage itrespec-
tive of the fact whether animals are killed or are not killed.
From the real point of view this in short is the mode of bondage
in the case of jiwas (or empirical selves).
Again the author points out how thought is the cause of
bondage and of papa or panya, vice ot virtue.
tanfed seq FegER IR 99 |
FITE ASHAATN & T § FSHY 9TF L3N
Evamaliye adatte abamhachare pariggahe cheva
Kirayi ajjhavasinam jam tena du va]]haye pavam (263)

qa'q'eﬁaﬁsaﬁsqw qf@rg 99 1
Pradseaaard aaq g TEIE 99 HRE3N
263. Thus (the will to kill), the will to lie, to steal, to be



166 SAMAYSARA

unchaste and to acquite ptopetty (inordinately) leads to bondage
of evil karmas.
Tqefd T = T a9 Auforgan 99 |
FIXZ ASHAGT S AN § TS IO URE Y
Tahavi ya sachche datte bambhe apatigahattene cheva
Kirayi ajjhavasigam jam tena du vajjhaye puppam  (264)
qutfr 9 o & st sufors F9)
rdssraa™ aaT g S T UREYN
264. Whereas (the will not to kill), the will not to lie, not
to steal, not to be unchaste and not to acquire property (inor-
dinately) leads to the bondage of good &armas.

COMMENTARY

The same truth is conveyed by Christ through His teachings
when he emphasises the inner purity of heart, “Blessed are the
pure in heart for they shall see God.” This clearly implies that
the realisation’ of the divinity in man is necessarily conditioned
by the purity of heart; whetreas when the heart is impure, it brings
about sin. The following words of Christ make this clear. “Ye
have heard that it was said by them of old time, Thou shall not
commit adultery. But I say unto you, that whosoever looketh
on 2 woman to lust after her hath committed adultery with her
already in his heart.” St. Matthew V.27 & 28.

Next it is pointed out that the objects in the external world
can neither be the cause of karmic bondage.

e 9T S IO ASWHANTN § T Srar |
U F FRYET § ST SSRAETOO FEI U LK
Vatthum padhuchcha jam puna ajjhavasinam tu hodi jivinam
Na hi vattudo du bandho ajjhavasinena bandbotthi  (265)
Y AT AGATAGEH q WA ST |
T T AEIaeq gedisEEET aeisfer 113gy
265. 'Thoughtin an empirical Self is always conditioned by
an object in the external world. Nevertheless it is not that exter-

oag weR qw W
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nal object that is the cause of bondage. It is by thought that
bondage is caused.

COMMENTARY

The direct cause of bondage is thought and not any external
object, though this is the cause of thought itself. Then why
should external objects be tabooed? It is for the purpose of
condemning the thought based wupon the extetnal objects.
‘Thought without the basis of an external object never occuts in
the consciousness of Self. 1If it is possible to have thought with-
out the basis of an external object, then thought corresponding
to non-existing objects must also appear. In the case of a pet-
son born of a real mother, you can entertain the thought, “I am
going to kill her son”. But in the case of a barten woman, the
thought, “I am going to kill her soh”. would be meaningless
because there can be no son botn to a batren woman. Hence it is
cettain that there can be no thought without a basis in reality.
Hence it necessarily follows that condemnation of evil thoughts
leads to the condemnation of corresponding objects of reality. For
it is only by preventing the cause that the effect can be prevented
from occurring. Could it not be maintained that because the exter-
nal object is the cause of that cause which produces bondage, there-
fore, the external object is itself the cause of bondage? No. For,
the real causal condition of bondage, the conative idea is lacking.
If the external object were by itself capable of producing ermic
bondage, then it would have identical effect in the case of a saint
who moves about with gentleness and caution actuated by the
ideal of love and mercy and of a hypocrite in the garb of a saint
who roams about rough and tough without any care. That is,
both of them must have the same reaction in the environment
which is common to both. It is not so as a matter of fact. ‘The
saint pure in heart is untouched by sin though he lives in the
same environments as the false and hypocritical ascetic who,
because of the absence’ of the purity of thought, is still attached
to sensual pleasures and is thus subject to Aarmic bondage.
Hence it is not the environmental object but it is the inner thought
that is the cause of bondage.
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Next the author points ou't that the thought which is said to
be the cause of bondage is false because of the absence of objec-
tive evidence to corroborate it.

sframafet A% i ST ag Frann

SIT T geHs forcssar @ g 1 fAset 1kl
Dukkhidasuhide jive karemi vandhemi taha vimochemi
Ja esa mudamayi nirachchhaya sa hu de michchha  (266)

g faagfaar sttam FAfw aetfq aur =iy

a1 uyT geata: e ar @w a e ngsn
266. “I make living beings miserable or happy; I bind or
release them.” Such thought in you is meaningless. Verily it is falsc,

COMMENTARY

Happiness or misety of a person is entitely dependent upon
that person’s nature and it cannot be due to any external influence.
Hence the proposition, “I make him happy or I make him miser-
able” is false, because it is uncorroborated by objective rcality.
Mere assettion of a proposition cannot make it real. It cannot
create its own objective evidence of corroboration. If it is possi-
ble for the asserted proposition to carry within itself the corro-
borative evidence of objective reality, then such statements must
become real by the mere fact of assertion as, “I am gathering sky-
flowers.” Hence no assertion by itself can carry its own truth-
value with it.

Next it is explained how such a thought is without cottobora-
tive evidence.

sswaamoforfae shar gewfa s afefg
wesfa AFeww f5ar 7 7 f&F s0fa g5 uggen
Ajjhavasinanimittam vajjhanti Kammana jadi hi
Mujjanti mokkhamagge tida ya te kinkatodi tumam (267)
segaEEitaS Sar T w9 afg fg
TeId HYErAT feaare aq ey @ nzgen
267. If their own thoughts are the real condition by which

- souls ate bound by Aarmas ot get released from them while standing
on the path of salvation, then what is there that thou canst achievep
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COMMENTARY

‘The proposition in thought, “I bind or I release” in order
to be true must have as its objective meaning, actual bondage ot
release of jivas, as cotroborative evidentce. But as a matter of
fact jivas are bound or teleased according to their own thought
conditions. Another person’s thought would be entirely ineffec-
tive, therefore, to bind or release other jwass. Hence your
thought, “I bind or I release other jwas” is entirely false
since it is not corroborated by objective evidence. Hence your
claim, “I bind or release other jivas” is only illusory.

Next the author describes the behaviour of one who is delud-
ed by such ineffectual and fruitless thought.

g Fig Sar aswaarir fafuag |

IHIE F S IO 9TE F AUIfE 1<
Savve karey1 jivo a)]havasanena t1r1yaneray1ye
Devamanuveyi savve punnam pavam cha aneyaviham (268)

galq wAfa siassraaEy et |
SAuASieT At g 9T T AREET URECN
268. ‘The Self, by its own thought activity creates for itself
the form of beings—sub-human, hellish, celestial, and human
and also various types of virtue and vice. ‘
qITIF ¥ gl Samid aSiged T |
Wed FAT AT SSHAATOT AT 1R
Dhammadhammam cha taha jivajive aloyaloyam cha
Savve kateyi jivo ajjhavasinena appanam (269)

TEH T QAT SAATET ASTHS R A |
A FAR S ATAEET ST 110111
269. Similarly, the Self through its own thought-activity
may identify itself with the categories of dharma ot adharma,
soul, non-soul, the Universe and the Beyond.

CoMMENTARY
The will to do 2 thing makes a petrson the doer of that act.
Thus the will to kill makes him a killer, the will to steal makes
him a thief and so on. Thus a particular conative tendency in
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the Self makes that Self the agent of the corresponding action.
Similarly thought condition determining birth as a hell inhabitant,
when ripe will lead to the birth as a hellish being. Similarly
appropriate and efficient thought conditions will make the Self,
a celestial or human being. The same appropriate thought acti-
vity will cause him to do virtuous deeds or vicious deeds and
enjoy happiness or misery. The very same thought activity as
a process of knowledge, may bring in the categories of dharma,
adharma, the wotld including animate and inanimate objects,
and space beyond as objects of knowledge related to Self. Bur
this very same thought vitiated by absence of right knowledge
may lead the Self to erroneously identify itself with the various
external objects. In all these cases the Self deviates from its own
intrinsic nature of purity and gets vitiated by alien influences on
account of which the Self through its vitiated thought activity
goes astray from his own natute assuming various forms unreal,
ephemeral, and imputre. Thus the real rishis are entirely free
from such vicious and erroneous thought activity.

Next it is pointed out that those’ who are free from such
thought activity are not subject to Zarmis bondage.

varfor ok Sife swpammonfor wawrdifin

§ SERT YW 7 FEW QUi o fewfy HRwol
Edini natthi jesim ajjhavasinani evamadini
Te asuhepa suhena va kammena muni na limpanti  (270)

gt @ afw  JeTgsTERETE T |

AKTAT LT 97 FHT gl 7 fowafa nxsoll
270. The saints, in whom such thought activities are not

present, ate not contaminated by Aarmas, good ot bad.

COMMENTARY

The thought activities mentioned above, occur when the
inttinsic nature of the Self is not realised. The realisation of the
true Self implies the three aspects. Faith in the ultimate purity
of the self, knowledge of the ultimate self, and being identified
with that ultimate self—these three aspects constitute the #ischgya
rainatraya, the three jewels from the higher point of view., The
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thought activities referred to in the preceding two gathis are
not based upon the experience of that Absolute Self. Thetefore
they are associated with the empirical Self. Empirical Self implies
the opposite of the Transcendental Real Self. Therefore the
activities of belief, knowledge and conduct of the empirical Self
are from the real point of view, erroneous belief, erroneous know-
ledge and erroneous conduct. Thetefore £armic bondage results
from them. Hence it follows that in the case of a saint equipped
with true knowledge of Self, these psychic activities are absent
and hence there is no Aksrmir bondage.
Next the term Adhyavasana is explained.

& FEuEifs 7 Sewaay q&rg o
TugHT e faa wrar 3 afomE nRwi
Buddhi vavasavoviya ajjhavasinam madiya vignanam
Eyattameva savvam chittam bhavoya parinamo (271)
gigsaamisty = sreeae wfaes fomm |
TFEaT g9 fau v afome uRegn
271. Buddhi (anderstanding), wyavasaya (resolving), adhya"
vasana (conative activity), ma#i (thinking), vijfiana (knowing),
chitta (consciousness), bbava (conscious mode), and parinama
(conscious manifestation)—all these words have the same meaning.
Nest the yyavahiranaya is denied by the nischayanaya.
g Fagrewen afefagy s firssevE |
forssaorenfeaar qur it arEfa forsared eI
Evam vavaharanivo padhisiddho jina nichchhayanayena
Nichchhayanayassida puna munino pavanti nivvinam  (272)
ud FEgrey: viafvgr iy e |
frreprealmEn: AT Srata fFaEimg el
272. 'Thus know ye that the practical point of view is con-

tradicted by the feal point of view. It is by adopting the real
point of view that the saints attain Nitrvana or Libetation!.

COMMENTARY

The (nischaya) real point of view is based upon the Self. The
(vyavahdra) practical point of view is based upon external things.
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Thus from the real point of view, all the externally conditioned
thought activities because they constitute the causal condition
for karmic bondage have to be trejected by the saints who have
renounced all. To tenounce such thought activities, they have
to teject the practical point of view itself since that is based upon
external things. Spititual liberation from /Aarmic bondage is
possible only by adopting the real point of view. Hence one
who wants to reach the goal of Nirvana has to adopt the real
point of view and teject the practical point of view.
Feafadrien doad foeRfs quor |
Feaal fa srafast smomonr fesfedt g uxesn
Vadasamidi guttio silatavam jinavarehim pannattam
Kuvvanthovi abhavivo anpani michchhaditthi du (273)
Faatafora: e feEaL: s |
FaTAasEl fregfesy 1ein
273. Persons incapable of spiritual liberation even though
they observe vows, carefulness, restraints, rules of conduct, and
penance as desctribed by the Jinas do remain without true know-
ledge and of false faith.

COMMENTARY

Various kinds of religious discipline prescribed by the Jina
are from the vyavahira point of view. Hence they constitute
vyavakira chiritra, course of conduct prescribed for the ordinaty
man. These rules of conduct may be observed even by abhavyas
~-persons innately unfit for spiritual salvation. Even though such
an abhavya practises those rules of conduct, he cannot be consi-
dered to be equipped with the three jewels of the higher order
which ate based upon the nature of the pure Self. Hence his
conduct is only of the lower order belonging to the three jewcls
of the lower order. Hence from the absolute point of view,
since the abhavya is endowed with the inferior jewels, his faith
and knowledge cannot be considered to be of the right kind.
Therefore even the successful obsetvance of the rules of conduct
does not entitle him to be classed among those of right knowledge
- and right faith. Hence he must temain ¢/aini and mithyadrishti.
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"
Even when he is well-versed in the Scriptures, is he still to
be called an gj7isni ? 'The answer is given in the next gazhd.

e sEEEd), SafaTady g S sTeiuss |
qrer U FRAT [0 sEEEaEd ww g ¥l
Mokkham asaddahanto abhaviyasatto do jo adhiyejja
Pitho na karedi gunam asaddahantassa ninam tu  (274)
AT ST TSI |
It FART AN 6 Uw¥
274. . An abhayya, one unfit for spiritual salvation, has no
faith in moksha, hence though well versed in all the scriptures,
such a study does not endow him with right knowledge or qualifi-
cation because of the lack of faith.

COMMENTARY

The reality of moksha is not believed in by the ablayya
because he is devoid of the right knowledge of the pure nature of
the Self. Therefore he has no belief even in knowledge. Thus
devoid of right knowledge and right faith, his mastery of the
sctiptures cannot make him the real Knower and it does no good
to him. Thus in spite of his learning, he remains devoid of know-
ledge. ’

Has he not by his observance of the rules of conduct, faith
at least in dharma? The answer is given in the gizhi below.

geeft 7 afc 7 A=fc 7 98 o0 7 weEfT |
g WIS g @7 Feeaanrtag Ueyll
Saddahadiya pattadiya rochediya taha punoyi phasedi
Dhammam bhoganimittam nahu so kammakkhayanimittam
(275)
- sETa = safa 7 Qeafa T q9r g aqmly |
o AN F @9 9. FHaFEa 136yl
275. No doubt he has faith in (a kind of) dharma, he ac-
quites it, he delights in it and practises it. But it is all with the
object of future enjoyment. Certainly not (that dhermwa which
leads to the) destruction of &armas.
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Next moksha mdirga, pathcof salvation is described from the
vyavahira and nischaya points of view, the former to be rejected
and the latter to be adopted.

e N N - Y
'SSAAMFTE o TG WOE ATCA g qagrA H1Regl
Ayiridinanam jivididamsanam cha vinneyam
Chhajjivinikayamcha taha bhanayi charittam tu vavahard (276)
SIEIUEEICENICHECCE A IR CECT
Y€ Srafd T qaT Wt Ffed  sagrd 1R vkl

276. Let it be known that (knowledge of the  scriptures
such as) Acharanga is right knowledge. (Faith in the categories
of) jia etc., is right faith. (Protection of ) the six kinds of orga-
nisms is right conduct. These, it is said, constitute wyavahara
(mokshamarga)—the path of salvation from the practical point
of view).

ATET G ASH TN ATET § 390 A |
ATET oY ATRT A FAQ SR HRwell
Adi khu majjhananam 4di me damsane chatitte ya
Adi pachchakkhanam 4di me samvaro jogo (277)
ATCHT G WA FIAAAT | T/ A< |
HTCAT SRATEAT SATCHT | HAKT W 1106l

277. Whereas the Self is my right knowledge, the Self is
my tight faith, the Self again is my right conduct. The Self is
renunciation, the Self is the stoppage of &armas and yogic medita-
tion. (These constitute the sischaya moksha marga, or Path of
Salvation from the real point of view).

Emotional states such as attachment are the cause of bond-
age. They are alien to the nature of the pure Self. ‘Then how
do they occur in the consciousness of the Self? Do they result
from ditect manifestation of the Self or are they caused by alien
influences? ‘This question is answered in the succeeding gazhds.

w1g Bfeaail-ga v a9 afrms TR |
ety sl g @1 wWEifg T=@1g 1wl
gt | g ’
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Jaha phaliyamani suddhé na sa}arn parinamayi riyamayihim
Rangijjadi annehim du so raltadihim davvehim (278)
JUT THicFANT: G T @ qforAT - |
TEASATT | AR Hecll
T T gl o wy qixorHg TEATE(g |
Teswfe Iquuifg § A1 TETEIE Q@I 11w
Evam nini suddho na sayam parinamadi riyamayihim
Rayijjadi annehim du so rigadihim dosehim (279)
qd AW O[S T TE@E g IR |
THASAE] & TEMEAIEN: 10111
. 278-279. As a piece of crystal, itself being pure and colour-
less, cannot appear red-coloured of its own accord, but in associa-
tion with another red-coloured object, it appears coloured red;
in the same way the Self, himself being pure cannot have emotional
activities such as attachment, etc., of his own accord. But when
influenced by alien impurities, he gets tainted by such impure
emotions of attachments, etc.
It is next pointed out that one who knows the real nature
of things realises that the Self, the Knower, is not the cause of
the impure psychic states such as attachment, etc.

o ¥ THRIATG FeA(E IO FEHAATE AT |
TUHUY O G O FTIN qbq WA 11 <ol
Nayd riyadésamoham kovvadi nani kasayabhavam va
Sayamappano na so tena- karagbd tesi bhivinam (280)
T ¥ I[CETAIE FAR TET FIAATT 97 |
TIIRATHAT 7 I FTCHEAYT AT 1R ol
280. 'The Knower does not of his own accord produce in
himself attachment, aversion, delusion and such other grosser emo-
tions. Hence he is not the causal agent for those psychic states.
Next it is pointed out that the ego devoid of the knowledge
of the reals and immersed in nescience is causally responsible for
such impure psychic states.
Tftgn Aigy FAEFEY |9 § WA |
dfg g afomat wmEr safc gonfa ugequ
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Riagamhiya ddsamhiya k;sayakammesu cheva jo bhiva
Tehim du paripamanto rigidi bandhadi punovi (281)
TA T 8W T FAETAG 9T d WA |
e afeuaar WER - e AR 1R
281. When the material karmas pertaining to attachment,
aversion, and grosser emotions begin to operate, the empirical
ego begins to have corresponding psychic states. These psychic
manifestations of attachment, etc., of which he is the causal
agent do produce in their turn fresh Rarmic bondage.
TEIfEET Safgy FAEFEHY 99 o WET |
Qg g afomar TmaEy 993 /37 1R
Rigamhiya dosamhiya kasaya kammesu cheva je bhivi
Tehim du parinamanto ragidi bandhade cheda (282)
[ T AY T FIEFAG 99 T W@ |
&g aforaaET TR gEAThy SafaET e
282, ‘The empirical ego which is manifesting in the psychic
states of attachment, aversion, and grosser emotions and which
identifies itself with those psychic states gets bound by corres-

ponding fresh karmic matter.
Next the author points out that the Self is not the causal

agent for the emotion of attachment, etc.
5 g S i q2a fawd |
QUUETET T FHTGET s FAT 13430
. Apadhikkamanam duviham apachchakkhinam taheva vinneyam
Eyenuvayesena ya akarayo vanniyo cheya (283)
asfare fefaaremers g fagaw |
QATIRRATIAFTRT afvraeaaiaar <3

283, Non-repentance is of two kinds and non-renunciation
also should be known to be similar. By such teaching the Self
of the"nature of consciousness is said to be not their causal agent.

auferman 3fag gsd WE TR U= |
TUUETET T SFHTCT FoEt FAT HRC¥I
g z e |
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Apadhikkamanam duviham davve bhave tahi apachchkhanam
Eyenuvayesena ya akarayo vanniyo cheya (284)
syfasae fefad g0 WA qamETeE™H |
TAAITRAATAFTT AqRAAIT IR K
284. Non-repentance is of two kinds, physical and psychi-
cal and so also non-tenunciation; by such teaching the Self of
the nature of consciousness is said to be not their causal
agent.
ST TEFFAT ATAGY T TSN |
AT ATAT A9 FAT A1 grg =t 1yl
Javam apadhikkamanam apachchakhanam cha davvabhavanam
Kuvvayi 4da tavam kattd so hoyi nayavvo (285)
A FATANATEA o XA |
FUARAT AEGHAT T Wafq T@ea: Ueyll
285. So long as the Self does not practise renunciation and
repentance, both physical and psychical, it should be understood
that he is the causal agent of Asrmas.

COMMENTARY

Pratiframana implies confession and repentance for past
misdeeds. Apratikramana, therefore, means instead of confes-
sion and repentance, recalling to memory the past experiences
with implicit approval. This recalling to memory the past im-
pute expetience is of two kinds, psychical 4nd physical. Pratyd-
Ahydna implies restraining or abstaining from a desire for future
sensual enjoyment. Apratyikhyina is its opposite. It means
the absence of that restraint and hence an uninhibited
longing for future pleasures. This is also of two kinds
material and  psychical. The material Aarmic condition
produces the corresponding psychic states of emotion either
approving the past experience or longing for future pleasutes.
The causal relation thetefore exists between the material aspect
and the psychical aspect and these two aspects of agpratikramana.
and apratyikhyina since they imply the operation of material
karmas and the appearance of psychic &ama have no telation to

12
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the pure Self of the nature of consciousness. Hence the pure
Self cannot be considered as the causal agent of these two types
of karmas. This is the Message of the Scriptutes. But when
the pure Self forgets its own real natute and identifies itself with
the grosser emotions of the empirical ego, he is not able to repent
for the past experiences, nor refrain from the future ones. So
long as he is thus spiritually incapacitated to wipe out the past
and to reject the future, he feels himself responsible for all those
impure emotions caused by &armic matetials and thus he becomes
the karfa or the causal agent of those experiences.

How the material condition can produce psychic states
operating as #imitta and how the Self is concerned or related to this
causal process is elucidated by an example taken from ordinary lifc,

ATITHFATEIAT GRToeaed & ¥4 Q4T |
FE T FFAT AT I@EAS I fores uRegl
Adhzkammadiyi poggaladavvassa je ime dosa
Kaha te kuvvayi pani paradavvagunavu je nichcham (286)
ATFAET: GFTOTAT g T/ ST |
F4 IR THT TEEAR] 3 fer ekl

286. How can the Self, the Knower, cause these defects
in the material things used in the preparation of food since those
are the attributes of external objects.

ATTREH SR W TWIeNd 6 wed |
Fg d 99 g 7 & forsw=ay a5 n3cel
Adhakammam uddesiyam cha poggalamayam imam davvam
Kaha tam mama hoyi kayam jam nichchhathacheyagam vuttam
(287)

287. Evenwhcn food is prepared by others for me, the things
used are material in nature. How can these defects be considered
to be caused by me when they really pertain to inanimate objects.

COMMENTARY

In the case of the householder as well as the ascetic thex;e



"CHAPTER VIII 179

are important principles prescribed in the mattet of food. Only
what is called pavitra-ahara ot pure food is fit to be eaten by them.
But in the matter of prepating food there are vatious possibilities
of defects occurring thetein. ‘The articles used may be defective
and may vitiate the quality of food prepared thereform. The neces-
saty things used for preparing food such as water, fire, etc. because
of careless selection may also vitiate the food prepared. Whether
the preparation is made by yourself or by a cook under your
instructions, the defects which may be present in the food pre-
pated and which make it unfit for consumption are all defects of
material articles utilised in the preparation of food. The articles
used for the preparation together with the person engaged in
cooking are all external conditions to you. Food prepared forms
the effect of all these external causal conditions and this is also
external,—the whole process of causal condition resulting in the
form of effect. 'The prepared food is completely external to the
person who is going to consume the food. He is not concetned
in the series of operating causes and the resulting effect. There-
fore he is neither concetned in the production of the defects pre-
sent in the food nor is he tesponsible for the same. They all
pertain to material inanimate objects in the external world. But
if he accepts that food which is defective and unfit for consump-
tion with the full knowledge of the fact that defective articles
wetre used and there was carelessness in preparation thereof, he
becomes responsible for those defects, and he is thetefore subject
to demerit thereof. But if he rejects that food, he is not respons-
ible for the defects and therefore he will remain uninfluenced by
the demerits thereof. This illustration is quite parallel to the
ptevious case where the material Rarmic conditions produce
cortesponding psychic states of an impure nature. These im-
pute psychic states, since they are produced by matetial karmic
conditions which ate different in nature from the Self and-.also
external to it, both the cause and effect remain external and
alien to the Self. 'Therefore the pure Telf is not directly
concerned in this causal seties and hence is not responsible
for the defects and imputities present in the result. He can
maintain this unconcetnedness and indifference only by the
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practice of pratikramana and pratyikhyina, disowning the past
and rejecting the future occurrence of those impure psychic
states. If on the other hand, the Self by abandoning the spiritual
discipline imposed by pratikramana and  pratyikhyina, identifies
itself with the past impure emotions and readily commits himself
to future similar indulgences, he becomes fully responsible for the
defects thereof, and therefore gets bound by corresponding
karmas. This case, is thetefore analogous to the case where the
person accepts the defective and impure food though he is not
concerned with the preparation thereof.

Thus ends the chapter on bandha or Bondage.

Thus bandha quits the stage.

CHAPTER IX
MoxksHA OrR LIBERATION

Then Moksha enters the stage.

Sg WTH &ifg gt syorafta fawreafsast |
foea deagE F1¢ 9 fEumre aw| urecd
Jaha nima kovi puriso vandhaniyammi chirakilapadhi-
baddho
Tivvam mandasahivam kilam cha viyanaye tassa (288)

FIT AW FikacgeW! goqs fweafiEs: |

e AeaEaqTd &% F fasrarta & 1<l

Sg urfq FUg 8 U H=AC AW FUOAE G |

FEU I TEUUTT 0 U qrEE A nekll
Jayi navi kunayi chhedam na muchchaye tena bandhanavaso

sam
Kilena vu bahuyenavi na so nato pavayi vimokkham  (289)

gfz arfa AT 3% 7 g=ad A9 FeEATER: 89 |
FTOHT T TEHATT 7 T T AT FHEETT 03¢k
T FFEEUT e EEae T |
STt fa o =g qEE A 99 9% gal HRRol



CHAPTER IX 181

Iya kammabandhananam payesa payadhitthidiya anubhigam
Janantovi na munchayi munchayi so cheva jayi suddho (290)
sfa wdamamt sRawsfaferaammg |
st 7 ge=fa gswft @ 99 afs gg@ n3ken
288-290. As a person, who has been in shackles fot a long
time may be aware of the nature of his bondage, intense or feeble,
and also its duration still so long as he does not make any effort
to break them, he does not get himself free from the chains, and
may have to temain so, for a long time without obtaining freedom.
Similarly % person with &armic bondage, even if he has the know-
ledge of the extent, the nature, the duration, and the strength
of the Aarmic bondage, does not get liberation (by this
mere knowledge) but he gets complete liberation if pute in
heart.

COMMENTARY

Separating the Self and bondage from each other is called
moksha. Some maintain that mere knowledge of the nature of
this bondage is able to produce moksha; or Liberation. But this
is wrong. Just as in the case of a person in chains, mere know-
ledge of the chain is ineffectual in securing his freedom, so also
the mere knowledge of the nature of Aarwmic bondage is incffec-
tual in securing his spiritual liberation.

Next it is pointed out that mere thinking about the process
and development of &armic bondage does not lead to the libera-
tion of the Self.

wg 59 fodqr sywEgl o qrag e |

ag a9 Tadar sfay fa o grag faevsa nge g
Jaha bandhe chintanto bandhanabaddho na pavayi vimokkham
Taha bandhe chintanto jivovi na pavayi vimokkham (291)

7T &7 Foaas aFgaagl T gt G

JIAT T f-a'erzm Sfrtsty & s fermter 131 91
291. As by (metely) thinking of bondacre one bound in
. shackles does not get release, so also the Self by merely thinking
of (karmiz) bondage does not attain wiksha.
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COMMENTARY

Others maintain that the concentration of mind on the idea
of bondage is itself the cause of mdksha or spiritual liberation.
This view also is wrong. By mere concentration of thought on
bondage one cannot obtain liberation, just as concentrated atten-
tion on the shackles cannot get freedom for the person in chains.

What then is the cause of liberation? The answer is given
below.

5g 99 foqu 7 duwagl 9 araz A |

qg a9 foxpr o Sty gara feee 0k
Jaha bandhe chhittunaya vandhanavaddho vu pavayi vimokkham
‘Taha bandhe chhittunaya jivo sampavayi vimokkham  (292)

F9T Feafe<ar 9 syAaeRy STifa faaieT |

quT FeEfaRar 9 S dwranf e ik

292. As one bound in shackles gets release only on break-
ing the shackles, so also the Self attains emancipation only by
breaking (karmic) bondage.

How is this to be effected? The method is shown below.

ST 7 agre st s gEre ¥

dag 1 facowfs @ seafamaaer g 1330
Bandhanatm cha sahavam viyinivo appano sahavam cha
Bandhesu jovi rajjadi so kammavimokkhanam kunayi  (293)

YW F T@WE fFwETE: W w7 )

Ty A faeeud @ safamer w0/ 1Re3n

293. Whoever with a clear knowledge of the nature of
karniic bondage as well as the nature of the Self, does not get
attracted by bondage—that person obtains liberation from
karmas.

_ CoMMENTARY

Thus the ditect cause of liberation is determined to be the
separation of the Self“and the bondage from each othet.

ey s agr fossifa aowefy firgafs |
mn@m@rs%wnurmﬁﬂwwnnqwn
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Jivo bandhoya taha chhijjanti salakkhanehim niyayehim
Pannachhedanayena vu chhinna nanattamavanna (294)

ST ey qoT fodd taeaumdl e[ |

yHeeTaT g fedl AMmEwE st 1%
294. 'The Self and bondage are differentiated by their inttin-
sic and distinctive features; cut through by the instrument of
discriminative wisdom, they fall apart.

COMMENTARY

The attribute of the Self is pute consciousness and the attri-
bute of bondage is the impute emotions of anger, etc., based upon
wrong belief. These two by association get identified with each
other. 'This identification of the Self with impure emotions due
to karmic bondage is the foundation of the empirical Self in sazm-
séra. 'These two entities, the Self and &armic bondage, charac-
terised by their own intrinsic properties are linked together from
time immemorial. This unholy alliance must be broken up.
What is the effective instrument to cut these two apart ? Such an
instrument is said to be the disctiminative wisdom. This dis-
ctiminative wisdom fully realises the pute nature of the Self and
its intrinsic difference from the impure emotions due to
bondage, and aids the Self to reject the latter and to extricate
itself. 'This process of isolating the Self from &armic emotions,
when once effected through -discriminative wisdom, keeps the
two entities permanently apart.

What ought to be done, after the separation of Self and
bondage is effected, is indicated below.
ey suvr qer foseifa gewety forafy |
Fq SUYel v T 7 fawer U’y
Jivo bandhoya taha chhijjanti salakkhanehim n1yayeh1m
Bandho chcheyavvo suddho appdya ghittavvo (295)
St i SR e GRS IREERIESIE
TS Y ATHT =R 1R’

295. When the Self and bondage which ate differentiated

by their intrinsic and distinctive attributes, ate, thus separated
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then by completely casting away all bondage, the purc Self
ought to be realised.

Thus it is emphasised that the very object of separating the
two is to realise the pure Self by shaking of all bondage. Next it
is pointed out how this object of self-realisation is to be achieved.

Fg @ faerg srar quomng S § freaw ey |
Sg qurTe faaT qg quorr T et nkecl
Kaha so ghippayi appa pannaye so vu ghippaye appi
Jaha pannaye vibhatto taha panna eva ghittavvo  (296)
F9 T A AHT =47 TEd AT |
a9 gwaT fawaaeqar gwAd TEEeT: 1R
296. How is the Self realised? The Self is realised by dis-
ctiminative wisdom.  Just as he is separated by discriminative
wisdom so also by the very same discriminative wisdom he is
realised.
How is the Self realised through disctiminative wisdom?
The answer is given below.
quorre foreeat S war &Y g g fossas)
QYT S WTET & 75 9% orEEr 1Rl
Pannaye ghittavvo jo cheda so aham tu gichchhayado
Avasgsa je bhiva te majjhaparetti niyavva (297)
TRAT TEAE FRAatar @isg q fres
HRTT & AT A7 T 3 A= 1300
297. That (pure) conscious being which is apprehended
by discriminative wisdom is in reality the “T”. Whatever mental
states remain (besides) are all to be known to be other than “minc”,
Just like pure consciousness, puze perception and pure know-
ledge ate described to be the intrinsic attributes of the pure Scif.
quore, fersrset v TgT @ o q fosewa) |
" R & WA & wE R T omeEEr 11
Pagnaye ghittavvo jo dattha so aham tu nichchhayado
Avasesa je bhivi te majjha parettl nayavva (298)

ST AT A geeT §iE g freewa |
HARNT & WA A9 97 2T FeEr 13l
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298. 'That seer who is apprehended by disctiminative wisdom
Is in reality the “I” Whatever mental states there are (besides)
are all to be known to be other than “mine.”

quorq forreat St umreT @Y g g foresAa |

HERET S @ § Ao R e 13R-10
Pannaye ghittavvo jo nadd so aham tu nichchhayado
Avasesa je bhivi te majjha paretti niyanva (299)

ST EqeAl A orar aisg @ e

FHARATT F AT A 9 3 AT 1R R
299. That knower, who is apprehended by disctimi-

native wisdom is in reality the “I”” Whatever mental states

remain (besides) are all to be known to be other than
€<, Ti !e »

COMMENTARY

If the pure Self is of the nature of conscious unity, how can
he be the seer and the knower? Is not his nature transcending
these two aspects ? No. perception and knowledge are not attri-
butes to be transcended by the suptreme consciousness, because
they are the attributes of the supreme consciousness itself. Tf
the supreme consciousness is to transcend these attributes, it
will become an empty abstraction, for thete can be no reality
without attributes. ‘This universal postulate, no reality without
its attributes, is applicable to the supreme reality also. Hence
an attributeless reality is mere nothing. Again if it is assumed
for arguments’ sake, that a general substratum can exist even
after the elimination of its attributes, even then, the position
would be untenable. For consciousness devoid of the attributes
of perception and knowledge will become practically a non-cons-
cious entity which cannot be the natute of the Supreme Self.
Hence perception and knowledge inasmuch as they ate attri-
butes resulting from the manifestation of pure consciousness
must be considered to be the intrinsic properties of the pure Self,
since manifesting entity cannot be different from the manifesta-
tion.

Thus, though the pure Self is to be considered apart from
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the characteristics of empirical consciousness, it should not be
abstracted from all attributes as is done by the Vedantin. The
Vedintin relying upon the fact that the characteristics and attri-
butes of the empirical ego are entirely alien to the nature of the
Supreme Self, justifiably places the Supreme Self quite beyond
the empirical properties. Swami Kunda Kunda also emphasises the
same fact when he says that all other mental attributes are entirely
alien to “me.” This justifiable denial of the empirical impure
attributes to the Supreme Self is immediately followed by the
predication of the attributes of pure perception and knowledge
which are ptresent in the Supreme Sclf even after trz:nscending
the empirical nature. Of course it should not be misunderstood
that these properties of perception and knowledge are the same
as the process of perceiving and knowing associated with the
empitical ego. In the latter case though the properties are called
by the same names, they are entitely limited by physical conditions.
Whereas the pure perception and pure knowledge associated
with the Supreme Self ate the unconditioned and unlimited mani-
festation of the Supreme Self. Thus it should be noted that the
Advaitin, though he keeps company with Bhagawin Kunda Kunda
to a considerable distance in the path of metaphysical investi-
gation, ultimately parts company and walks to a different
goal. Thus in short the Supreme Self of Sri Kunda
Kunda is not the same as the Supreme Self of the othet
schools.

Next it is pointed out that a person who is equipped with
this kind of discriminative wisdom, will not consider alien men-
tal states to be his own.

F T AT qET UTS Fod T WA |
TSR fa T Fgo Soat wqd g U3ooll
Ko pima bhanijja vuho pavum savve paroyaye bhive
Majjhaminam tiya vayanam jananto appayam suddham (300)
HT ATH HOG JT: TRAT 919 ORI WTET |
- TRy W auR SEREE gEH 3ol

' oRrEd wid
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300. What wise man knowing the nature of the pure Self
and understanding all the mental states caused by alien conditions
would utter the words, “These are mine?”

That the Self which identifies itself with the external object,
is subject to karmic bondage is explained by an illustration from
ordinary life.

qaTS A ST Foaw G T Glwar wAg
qT F9%g FUf Tt sorfer faa<ar 11z 91

Teyayi avarahe jo kovvayi so sankido bhamayi
Ma vajjheaham kenavi chorotti janammiviyatanto (301)

WA T FAfq 9 J asfear kg |
qT Fe AT AT T 59 =T N30
3o1. He who commits crimes such as theft, while moving

among the people, is troubled by anxiety and fear, “I may be
arrested at any moment as a thief.”

ST O FUE HAE A EEET T AT qAE |
ufa aeq afswg & fawar swossig FArfa 1130311
Jo na kunayi avarahe so nissanko vu janavaye bhamayi
Navi tassa vajjhidum je chinta uppajjayi kayavi (302)
A T FUAIIAT & T:aeeheq SHe W |
aift ae 9g 7 faakge FRIfEG 1300
302. But one who commits no such crime freely moves
among the people without any such anxiety. Because in his case
no thought of arrest ever occurs.
wd fg arEvg) aswify o q @feer = |
55 gur foreawgl fregsig w oS U3 3l
Evam hi savariho wvajjhami aham tu sankido cheya
Jayi puna niravatiho nissankhoham na vajjhaimi (303)
ud orfer araey aedsE . AsthaeaarEr b
gfe gaficaEl frasdlss T a€F 1303
303. Similatly the Self which is guilty always has the fear,
“I may be bound,” whereas if guiltless the Self fcels, “I am feat-
less and hence I may not be bound.”
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COMMENTARY

It is the law of the State that the criminal should be detected
and punished. Hence the ctiminal who commits theft always
moves in society with a guilty conscience and ultimately he may
get arrested, punished and imprisoned. Whereas a person who
lives in society honoutably without coveting others” property
always moves about freely without fear of being arrested. The
.same analogy holds good in the case of Self. The Self which
commits the mistake of claiming alien characteristics as his own
is bound to face the consequences thereof—that is, £armicebondage.
Whereas the Self that disowns all such impure states as alien has
the privilege of remaining free from bondage.

Next the author explains the term agparadba or guilt.
wfatgTafad arfggmrafad = gues |
EEUERCTISURCEA RIS AU I TER]

Samsiddhirddhasiddham sadhiya maradhiyam cha eyattham
Avagayaradho jo kalu cheyid so hoyi avariho (304)
afeferafag arfaqarafad S |
AT T @S [AAAT T WAGITUA: 113 0¥

304. Samsiddbi (attainment), radha (devotion to Self) sid-
bi (fulfilment), sadhitam (achievement), gradhitam (adoration), are
synonymous. When the soul is devoid of devotion to Pute Self,
then he is certainly guilty.

STt gur foraret Sar foredfEs § v g |
e forse agz ergfafe SmorEt 3oy

Jo puna niravaraho cheya nissankivo vu so hoyi.

Arinaye nichcham vattheyi ahamidi jananto C (30%)
7. qatArHTRataT freafeasg @ wafa
sraT fad waq sRfafd SR ngou

305. When the soul is free from guilt, he is also free from
fear. Thus realising the ego, he is ever engaged in adoration
of the Self.

How is the purte spotless state of Self to be realised? Is it
by concentrated adoration of the Pure Self or by the practice of
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vatious kinds of moral discipline such as pratikramana, etc.? The
answer is given below.

qfeswau afegwor gfgrar arom fog<r 71
forar weaT diEr wgfagr g famsar 1zosk
Padhikamanam padhisaranam patiharo dhirani niyattiya
Nindha gatrocha sohi atthaviho hoyi visakumbho (306)
sfasae gfqawer afgra g fafa |
fear gl gfgwsefaat wafs fawger uzoqn
306. Pratikramana (repentence for past misconduct), prafi-
saranam (pussuit of the good), paribura (tejecting the evil), dhara-
na (concentration) sivritti (abstinence from attachment to exter-
nal objects) winda (self-censute), garha (confessing before the
master) and s#ddbi (putification by expiation), these eight kinds
constitute the pot of poison.

saferran sfsaww wafEry SEwRT 39 1
stfororelt o wrforaT SMTRETSAIE! STHAEMIT 3ol

Apadhikkamanam apadhisaranam appariharo adhirana cheva
Aniyatfiya aninda agaruhi asohi amayakumbho (307)

EEIRERHERIRERUER IR RN IRC LI E
sty e ISR IRe AR : 130wl
307. Non-repentance for past misconduct, non-pursuit
of the good, non-rejecting the evil, non-concentration, non-
obstinence from attachment to external objects, non-self-
censute, non-confessing before the master, and non-purifi-
cation by expiation, these eight kinds constitute the pot of
nectar.

COMMENTARY

These two gathis by their paradoxical statement, will be
a shock from the ordinary point of view. In the case of-an em-
pitical Self, the uncontrolled rush of emotions must be kept undet
restraint. Fot achieving this purpose,"the eight kinds of dis-

? g s forareter o
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cipline, pratikramana, etc., become necessaty and desirable. Since
they promote the achievement of the good they must be said
to constitute the pot of nectar. Whereas the lack of the eight-
fold discipline must copstitute the opposites that is the pot of
poison since there is a free vent to evil. This ordinary desctip-
tion is reversed in the two gdthis by Sti Kunda Kunda. He
is thinking of the transcendental Self which is quite beyond the
region of good and evil. Hence the question of discipline or
non-discipline is meaningless. And hence in the case of the
supremely pute state of the Self, to talk of pratikramana, etc., is
to drag it down to the empirical level and to postulate the possibi-
lity of occurtence of impure emotions which ought to be dis-
ciplined and controlled. Hence to talk of pratikramana, etc.
in this state will be a positive evil. Hence ‘the revered author
considers the various kinds of moral discipline to be things to
be -avoided and calls them poison pot. Then what is the signi-
ficance of the opposite, gpratikramana, etc. which are described
to constitute the pot of nectar? Here the term aparatikramana
implies not the mere opposite of pratikramana. The mere oppo-
site of pratikramana would imply removing the disciplinary act
and giving free access to the impure emotions towards the focus
of attention. That would be positive degradation of ‘the Self.
Hence this interpretation of the term would be inapplicable to
the pute Self in the transcendental region. Therefore the ne-
gative pre-fix in the words gpratikramana, etc. must be taken
to signify the absence of necessity to practise the discipline. When
the Self is absorbed in its own pute nature by attaining the
yogic samadhi, there is a full stop to the series of impure
psychic states characteristic of the empirical Self. Hence there is
no necessity to practise the various kinds of discipline. The
very absence of those disciplinary practices produces spititual
peace that passes understanding. It is in that stage there is
the pot “of nectar. Such a spiritual peace necessatily implies
spiritual bliss which is the characteristic of the Supfeme
Self. '
* Thus ends the chapter_on moksha.
Here mokska quits the stage.
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CHAPTEK X.
ALL-PURE KNOWLEDGE.
Now enters All Pare Knowledge.

That the Self, from the real point of, view, is not the doet
of karmas, is explained below.
o & Soasas Uifg & afg st storee
§E FSARITE § TS0l FUF HAUwiag H3odl
Daviyam jam uppajjayi gunehim tam tehim jinasu anannam
Jaha kadhayadihim du pajjayehim kagayam anannamiha (308)
55 AR A AT |
TIT FEHTE @H: FARATAEE 1130l
308. Whatever is produced from a substance, has the same
attributes as those of the substance. Know ye: certainly they

cannot be different, just as bangles, etc. made of gold cannot be
other than gold.

SreeaTsiae § & aforEr § afar 99 |
g Stawsia a7 afgaoee fagmorfg nzo’
Jivassa jivassadu je patindni du desiya sutte
Tam jivamajivam vi tehi manannam viyanahi (309)
Steearsitaer g 3 Jfxormmeq A 99 |
§ Siaueid ar A faAItg N30kl
309. Whatever modifications of the Self and the non-Self
are described in the Scriptures, know ye: that these modifications
are identical in nature with the Self and non-Self respectively and
not different.

o FwEifa faSerue ST wS O qu &1 STET |
sorefe v ffafa srorafa o o & g% 13 Lo
Na kuyochi vuppanno jamhi kajjam na tena so ada
Uppadedi na kimchivi karanamavi tena na sa hoyi (310)
T FARFAIGTS JEARHE A, §7 T AT |
FATEATT T {loaa T FTOH G 7 T wIfT U3 goll

310. The Self is not an effect because it is not produced
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by anything whatevet, not ig'it a cause because it does not pro-
duce anything whatever.
FEH IS FAT AR TG T HEAT |
goqssifay foromt fagt g o SET oo n3 g
Kammam padhuchcha kattd kattiram taha paduchcha kam-
mﬁgiﬁ
Uppajjantiya niyama siddhi du na dissaye anna (311)
4 T FAT AR JAT T FAI |
Sereea 9 T fafesg @ gRasar uzggn
311. 'The manifested effect conditions the natyte of the
manifesting agent and similarly the manifesting agent determines
the nature of effects. Thisis the principle of causation that is
observed to operate in the world of reality and no other pri-
nciple is evident. ,

8

COMMENTARY

Whatever is produced by the direct self—manifestation of
Jiva, the living being, is also of the nature of the living being
and cannot be a non-living thing, In the same manner whatever
is produced by the direct manifestation of the non-living material
must also be of the nature of non-living material and cannot cet-
tainly be of the nature of the living being. Thus all things whether
animate or inanimate and their manifested products must be identi-
cal in nature just as gold and the ornaments made thereof. Thus
no substance can be teally responsible as a causal agent for the
appearance of objects of entirely different nature. When this
principle is admitted, then it necessarily follows that the inanimate
effect cannot be caused by the living jiva. Hence it follows that
jiva ot the self is akarta, that is, he is not a causal agent influencing
non-living karmic matter. It is only from the un-enlightened
point of view that the Self is described as the causal agent,
wheteas the real and enlightened view takes him to be
otherwise. |

Next it is pointed that the bondage of the Self by &armic
materials is brought about by the wonderful potency of nescience
ot gjiidna, o
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JA9 qafeaes Iouewy faoredsg |
gt fa Jumes Soswx faoews nzgRu
Cheyd vu payadhiyattam uppajjayi vinassayi
Payadhivi cheyayattam uppajjayi vinassayi (312)
Jafaar § gFaTeEa farafa |
yFiafy SawmTaea far=afa nz
312. 'The Self is born and dies because of the operation of
karmic prakriti. Similatly the karmic prakriti as conditioned
by the Self appears and disappears.
Td & 3 gRfT s g |
FUY IFENT T GETA QU FIIT 413931
Evam bandho vu dunhampi annonna pajjaya have
Appano payadhi eya samsaro tena jiyaye (313)
U TR I SRl WA |
ATCHT: TFATT GOTEAT a1 23
313. 'Thus the association of the two, the Self and karmic
prakriti is brought about by their mutual determination as the
instrumental cause. Thus by them, samsira or the cycle of births
and deaths, is produced.

COMMENTARY

Birth and death are the intrinsic characteristics of organic
beings. An organic being which is subject to birth and death,
has two different aspects of existence, bodily and mental. The
physical body of the organism is constituted by physical mole-
cules. The other aspect of the organic being, consciousness,
which may be present in varying degrees of development, is
eatirely different from the matter of which its body is made.
Hence this element of consciousness is postulated to be the cha-
racteristic of a different entity altogether. It is called jmws ot
Soul. Thus an organism in the empirical world is brought about
by the combination of two different entities—matter and soul,
inanimate and animate categories. How are these two brought
together; and how is the behaviour of the organism to be ex-
plained? This is the crucial problem facing psychology and meta~

13
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physics. Very often an easy solution is attempted by reducing
the two categories as derived from the manifestation of one
and the same principle. This method of cutting the gordian knot
by the monistic metaphysician is not considered to be the cottect
solution by the Jaina thinkers. The thinking entity, Self, and the
inanimate matter are kept distinctly apart and yet they are mu-
tually related in the case of an organic being in the ordinary
wotld. Psychologists in the West who accept the difference between
mind and matter, have adopted the psycho-physical parallelism
to explain the relation between the two. The changes in the
body are entirely according to the law of causation” which is
observed to hold good in the physical tealm. Similarly the
seties of successive mental states, according to the operation of
the law of causation pertain to the realm of consciousness. Changes
physical and chemical in the material body do not directly
produce changes in consciousness and yet physical change
and conscious change mysteriously determine each other, each
functioning as the external determining condition of the other.
An attitude similar to the modetn hypothesis of parallelism
is adopted by the Jaina thinkers. The body is subject to its
own causal law of operation. Consciousness has also its own
law of operation and yet one determines the other, operating
in the form of external #imitta condition. Conscious changes
constitute the mimitta condition for physical changes. Thus
the two causal series, though not directly inter-related are
indirectly related to each other; each determining the other only
as an external nimitta condition. Thus the two series are brought
together in the case of an embodied empirical ego who can be
said to be botn or to have died. The conscious Self, taken by
itself in its pure nature, apart from the association of the body
is not subject to birth or death. It becomes subject to birth and
“death only when it gets embodied, when it becomes samsara jiva.
How does it get embodied? The building up of the body of
an otganic being is supposed to be'due to its own mental acti-
_vity. In the environment there ate subtle material particles suit-
able for building the body. When the Self forgetting its own
pute nature manifests in the form of impure psychic states, it
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causes the building of a body to itself out of the suitable patti-
cles in the environment. When once the building up of the
body is completed, then begins the career of the empirical Self
ot samsira jiva having a setries of births and deaths.
g qafeues =41 o faw=e o
AT g e fAestfaedl @Sl n3 vl
Jayesu payadhiyattam chye neva vimunchayi
Ayanavo have tivam michchhaditthi asafija vo (314)
AN TFFA Fatqar q9 fagsaia |
ATTIHT WAATA AT CTTEAT: 113 2%

314. So long as the conscious Self does not break this rela-
tion to karmic prakriti, he remains without enlightenment, with-
out right belief and without discipline.

ST faEs duT SRS AUa |
qar o gas Sroren arEet ol g eyl
Jaya vimufichayi cheyd kamma phala manantayam
Taya vimutto havayi janavo pasavo muni (315)
aer fasafa Safaar sHRSHTET |
et faeaay wafq awwt @ g 1z el

315. But when the conscious Self breaks up this relation
to the infinitely vatious fruits of £arma, then the saint becomes
endowed with right knowledge and right belief and freedom
from karmas. But the enlightened one, when the fruits of karma
begin to appear, does not enjoy them but remains merely a specta-

tot,
Next it is pointed out that just as the real Self is not the pro-

ducer of &armas, he is not the enjoyer of the fruits thereof.

SuuITel RS gafeugTafge § dks |
oot gur FEERS STors SfEd o7 A% U3 gEll

Annini kammaphalam payadhisahavatthivo du vedeyi

Nani pupa kammaphalam janayi udidam na vedeyi (316)
AAT FAES  SFfOEAERIaE a9 |
ST G eSSty Sfed T dgad - 13 sl

316. 'The unenlightened Self conditioned by and identifying
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himself with the nature of the karmic prakriti, enjoys the fruits
of karmas. But the enlightened one, when the fruits of kerma
begin to appear, does not enjoy them but remains metrely a spectatot.

COMMENTARY

The gj#iani or the unenlightened Self devoid of the knowledge
of the pure nature of the Self misunderstands the Self and the
non-Self as being identical, believes them to be the same and also
behaves as if they were identical. Thus with the thought, “I am the
same as the karmic Prakriti’”” he enjoys the fruits of the £arma. But
the enlightened one tealising the pure nature of the Self, undes-
stands the Self and the non-Self to be distinct, believes them to
be different and correspondingly behaves unconcerned with the
other. Thus being uninfluenced by external Zarmic conditions,
he does not enjoy the fruits thereof but temains merely aware of
their occurrence.

Next it is further emphasised that it is the gjfidni, the Self
without right knowledge, that is the enjoyer.

U7 qUrE qafs AWEET Ggia SISVRIESHT T |
Teggfy e o quorgr forfear gif 13 qon
Na munayi payadhima bhavvo sutthuvi ajjhaivuna satthani
Gudhadundhampi pivanti na pannaya nivvisa bonti (317)
T qFAf TEAAVET: qeoaeqsfiey e |
ey framat 7 qw fafdsr waf uzqen

317. 'The abbavya ot the unfit Self, even though well-vers-
ed in the Scriptures, does not give up his attachment to &armic
Pprakriti just as a snake by drinking sweetened milk does not be-

come non-poisonous.
Next it is declared that the enlightened Self is not an enjoyet.

forsdoawraen ol FeAEe faem |
gY FgH Fgfagmawe qur @ i n3gen
Nivveyasamivanno nani kammaphalam viyan eyi
Mahuram kadhuamm bahuvihamaveyavo tena so hoyi (318)
ME-FEEY T A% TSR |
WYX F2h Iglaqrasea awara: 13gen
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318. The enlightened Self equipped with completc non-
attachment (merely) knows the fruits of vatious karmas, sweet
or bitter. He therefore remains the non-enjoyer.

COMMENTARY

The knowet, because he realises his own true nature, is unin-
fluenced by the environment, his own body or other enjoyable
objects. Thus uninfluenced by these alien things and fully absorb-
ed in the transcendental bliss of his own pure natutre, he is
not affectgd by the inferior type of pleasure-pain experience de-
tived from sense presented objects. Since he is unaffected by
the objects of the perceptual world, he remains the abhoksa
ot the non-enjoyer, though he is fully aware of the fact that good
produces pleasure and evil produces pain.

uifa Feaz ufy dag wmiT FFETR I TR |

STTOrg QU7 F¥H%S a8 o7 F 919 = 113 9%0
Navi kuvvayi navi vedayi nini kammii vahu payarayi
Janayi puna kammaphalam bandham punnam cha pivam cha

(319)
karmas.

arfy FAfq A1l Agod AT FATT TEIHTNT |
ST 9 FHES 99 99 T 919 F N3 9%1
319. The knower neither produces the various kinds of
karmas nor enjoys the fruits thereof, nevertheless he knows the
natute of Rarmas and their results, either good or bad as well as
the bondage.
feedt wafs oo s 9 @R 9 )
STTE T SEHEFE N SS9 1330l
Ditthi sayampi nanam akirayam taha avedayam cheva
Janayiya bandhamokkham kammudayam nijjatam cheva _(320)
gfte: TagAfy FFEFRE qATHTF 99 |
T 7 Feane’ FHied faert 99 13300
320. Knowledge, too, like sight is neither the doer nor
the enjoyer (of Aarmas); but only.knows the bondage, the
release, the operation of Akarmas and the shedding of
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COMMENTARY

It is a well-known fact in our experience that visual percep-
tion and the petceived object are not causally related to each other.
Hence we cannot say that the act of perception produces the object
petceived. Hence the relation of perception to perceived object
is such that the perceived object is uninfluenced by the act of
perception. If the two are causally related to each other then
the perceiving agent, say in the case of fire perceived, must him-
self be combustible and burst into flame in ordetr to produce
the flame perceived and similarly he must feel the heat of it in
his own body. No such thing happens in the petceiving agent.
This visual perception merely is awate of the object without in
any way producing it. The behaviour of knowledge is said
to be identical with that of the visual perception. 'The telation
between knowledge and the object known is exactly identical.
Knowledge is not in any way causally related to the objects known.
Knowledge therefore cannot be said to produce the objects known.
Hence jiidna is said to be akaraka nota causal agent and also avédeka,
non-enjoyet in relation to bandha (bondage), moksha (telease), etc.
which as objects of knowledge are merely known and not produced.

Those who see in the dtma a creator, like ordinary people,
are not sages desiring emancipation.

wrew g favg gromrerfafammm a9 1

SERIMIEIE R S E @f“‘ag FIT 11391
Loyassa kunayi vinhu surapirayatitiya manuse satte
Samaninampiya appa jayi kuvvayi chhavvihe kiye (321)

Sl FAM ey grarefids s aear |

sraurrTafa = It afz w0k weframaEm nsz g

FrEwT 79 fagd afe o frag G

staew Forg favg wmone fi sege Fore 1330

Loyasamananamekkam siddhintam jayi na disayi viseso
Loyassa kunayi vinhu samananampi appavo kunayi  (322)

wrpsaoaaa: fagr 9fd 7 3w famw
SHEd FART faoey’ sroramreamar FAR 13330
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T W Fify Wt Sy S S |

fr=d F@qm TRAATAER BT UIR3U
Evam na kovi mokkho disayi loyasamanana donhampi
Nichcham kovvantinam sadeva manuvosure loye (323)
T T FISTT Gt g FIEAAT FAIHN |

fed aat d AASIT] I A 1331

321 to 323: According to the ordinary people Vishnu crea-
tes all creatures celestial, hellish, sub-human and human; if accord-
ing to the Sramanis, the soul creates his six kinds of organic
bodies, then between the popular doctrine and the Sramani doc-
trine, both being identical, no difference can be perceived. For
the people it is Vishnu that creates and for the Sramanis it is the
Self that creates. Thus if the otdinary people and the Sramanis
both believe in the doctrine of perpetual creation of worlds, human
and divine, then there is no such thing as moksha or liberation
discernible in their doctrine.

COMMENTARY

Creative activity also implies desire to achieve something.
The moment a desite to achieve an ideal appears, there comes
a train of emotions such as attachment, aversion, delusion, etc.
Hence continuous creative activity implies perpetuation of sam-
sara and hence thetre is no chance for liberation ot mukti.

Next, when the Self and non-Self ate so entirely distinct and
when thete is no chance of association of any kind between
the two, much less the causal telation, how does the feeling
of doetr occur in the Self ? The following gsthis offer an

explanation.

FIETLATIICT § U=ged 7w woifq fafeercar |

StToifer fr=sdr 9 g 7H aRATIETH T R 13R¥1
Vavahara bhasiyena vu paradavvam mama bhananti yidiyatha
Jananti nichchhayéna vu naya mama paramanumetta mapi
kimchi (324)

SFRTCATIOAT q GFed AH Worfed farfearat: |
mﬁaﬁrﬁwaaaw AT = 133%U
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g Sifa O eI AFGT ATATGAAIES |
TR BT a AT S WO I WO AT AT 113341
Jaha Kovi naro jampayi ahma gamavisaya nayara rattam

Naya honti tassa tani vu bhanayiya mohena so appa (325)
79T s A Sreqfa et AT WS |
T 7 Wa = o arfa g worfa = AgT @ ament 13y
a9 fresfedt unir frwed gag @@t |
S 9FEE AW O SO S fwE 3R
Emeva michchhiditthi nani nissamsayam havayi eso
Jo paradavvam mama idi jananto appayam kunayi (326)
waqe freagfieat fedeel wagw: |
T 9%Eed MRIT SEERHE FUM 3R
argr o afq forssr g fa qamr sfa q=@w )
qTEed ST srferest S fefefmmel nyzen
Tamha na meti nichcha dopham vi eyana katti vavasayam
Paradavvo jinanto janijjo ditthirahiyinam (327)
aer | 3fa swET gEuHEdNt SgerEdT |
9l W ST gfsexfgaT n3en
324 to 327. Those who know the nature of reality speak
of non-Self as “mine” using the language of the ordinary people,
while they know really there is not even an atom of non-Self which
is “mine”. Just when a petson speaks of my village, my countty,
my town or my kingdom, those are not really his. ‘That person
so speaks through self-delusion. In the same way, a petson who
(deluded by the wyavahiré point of view) undetstands non-Self
as his and identifies himself with it, certainly becomes one of
etrtoneous belief. There is no doubt about this. Among these
two (otdinary people and Sramanis) if a person knowing the truth
that no object of non-Self is his still persists in thinking of
the existence of a creative will producing the external reality,
he does so being devoid of right belief. Let it be undetstood
to be the truth. °
fread o oot fresTieedy 3% oy |
ST AT § GAET WO FTW TR NI
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Michchhattam jayi payadhi mi1chchadit;§hi kareyi appanam
Tamhd acheyana de payadhi nanu karago patta (328)
freard afe swfafieamgfe sO@RERT |
TEAIEAATT T TFRET FTET F@T: 13N
328. If the £armic matetial, responsible for wrong belief
(by its own potency) makes the Self a wrong believer, then does

not your non-intelligent prakrizi assume the role of an intelligent
doer?

IFAT TET Al TRToTeasd 705 fawe |
q¥ET TIT@eed fReTfagst o gur Star 1133211
Ahavi yeso jivd poggaladavvassa kunayi michchattam
Tamhi poggaladavvam michchaditlhi na puna jivo  (329)
AT S (ST FAULT faeameaw |
qeaRygTese fremgfe gasia: 1311
329. If, on the other hand, the soul causes wrong belief in
matter then it is matter that becomes a non-believer and not the
soul. '

g ST gUSIag areTeae guita faeed |

qegT aifg w4 & [fvwfy W&y 787 %9 13300
Abha jivo payadhi taha poggaladavvam kunanti michchhattam
Tamha dohi kayam tam donhivi bhunjanti tassa phalam (330)

I St gFfafT gessd Faa feamad |

TEATEETST Fa gTafT H{oa aed HSY 11330l
330. Again if soul and (inanimate) praériti together create

wrong belief out of karmic materials, then they both must enjoy
the fruit of their actions.

3T U 9IS O Al qReEed [uia (Aes |
qvgr MinTeeed fqeed a< g fAest uzson
Aha na payadi na jivo poggaladavvam kunampi michchhattam
Tamha poggaladavvam michchhattam tantu nahu michchha
. . (31
a7 TFa e gEess fRd freaad |
TEATCYEeEed fHeaTed aq 7 @9 = 13320
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.

331. Futther neithet karmic prakriti nor jiwa is able to
ptoduce wrong belief out of Zarmic matter. Therefore it is not
karmic materials that become wrong-belief. Such 2 view 1s
entirely erroneous.

COMMENTARY

Thus it is established that the Self is the causal agent of the

karma which is the effect.
Next it is pointed out that nescience, etc. ate all produced
by karma. ‘
FeAfe g oot fress ool a@F wEATE |
FrATE aTiassg SETIaSeTs qed AT 1133
Kammehindu annani kijjayi nani taheva kammehim
Kammehim suvavijjayi jaggavijjayi taheva - kammehim (332)
wafueg smmr rad s ava s )
FAON T AT q9T FALE 133
FrATy YEIacwz graTases q8d FHIE |
- Fig 7 freed fissg forses ses ™ 53 133310
Kammehim suhavijjayi dukkhavijja yi taheva kammehim

Kammehiya michchhattam nijjayi nijjayi asanjamam cheva
(333)
Fufw: gErtrm gerfeg ada i |
FHIvee freard dfag AaasEad) =7 1333101
Frifs walesos sz w1fy frfaerd 7
Falg =9 fwows gemg sftad 5T 133w
Kammehim bhamadhijjayi udhtamaho chavi tinyaloyamcha
Kammehim cheva kijjayi suhasuham jetlhiyam kimehi (334)
Fafwer g sqegauganly fadvets 9 |
FafeeT Faa R aragiefs=m 133v
SR T Foa% HH a5 geard & [fd |
T T AT SFHTAT GRT AT 1133411
Jamha kammam kuvvayi kammam deyi harathi jam kimchi
Tamha vu savva jivi akdraya hunti avanna (335)
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TET F4 FURT 77 qarfa geaif aq frfeem |
TEATR] TESI1AT STHTIHT AT 1133410
332 to 335. It is by karma that the soul is nescient; it

is by Earma that he is made the Knower; it is by &orma that
he is asleep and it is by £arsa that he is awake; it is by Aurma that
he is bappy and it is by £sma he is miserable; it is by Aarma he
is led to wrong belief; and by the same he is led to non-discip-
line; it is by &arma that he is made to wander in the upper, middle
and nether worlds; and whatever good and evil is done, is also
by karme; because it is garma that does, karma that gives and
it is kerma that destroys, therefore all simgs must become
akarali ot non-doer.

efafesaigert =ee = g&aqua'ﬁ |
TET smef o ofkEr g g nyie
Purusmhchhyah,tlam ichchhi kammam cha purisamahilasayi
Esa ayiriya paramparigaya etisi du suyi (336)

9y Sfyard effed 9 RIATHSu |
QRIS g gfa n3zen

wwﬁfaﬁaﬁwﬁeqrﬁml
ST w9 99 g e arfgeas & w13z
Tamha na kovi jivo abamhachari vu tumha muvayése
Jamhi kammam chevahi kammam ahilasayi jam bhaniyam
| (337)
AT BT NASTITAY TEAHTRA |
TeATeHRAS fg Fathrswar ag witrag 1330
336 to 337. The Awmic material determining the male
sex creates a longing for woman, and the £armic material deter-
mining the female sex creates a2 longing for man. If this is the
teaching of the scripture handed down traditionally by the Achar-
yas, then according to your gospel sex-desire is merely a4 matter
of one material Aarma desiting another matetial forma as
mentioned before.

SvgT uTgls 9% qROT UTSSSC T &7 9IS |
TrurRdnr g e wourg e aRemEEiT 133l
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Jamha ghayedi patam paréna ghayijjayeya sipayadhi
Eyenatlhena kira bhannayi paraghayanimetti (338)
FETERT 9 IR0 A9 A qT qFh |
AT e W gEEEEia n3cn

qFET O Ffa SET STETER qfy qF AR |
ST & 99 fg w0 =refe gl Wi uzsku
Tamha fna kovi jivd uvagha yavo atlhi tumha uvayese
Jamha kammam chevahi kammam ghayedi idi bhaniyam. (339)
qEAT HIsfT T STATTHISRT FeATEHIRy |
TRy 99 fg w9 gwaifa wiras 133k
338 to 339. One class of karma (prakrits) destroys another |
or is destroyed by another; that class in this sense is called “Para-
ghata” (killing another being). Therefore no soul according to
your teaching (can be consideted ) guilty of killing, because killing
is merely a matter of one material £arma destroying another
matetial £arma, as said above.
dfe gaeT FEag AT T FFHFTAT T 113¥oll
Evam sankhuvayesam jevu paruvinti patrisam samani
Tesim payadhi kuvvayi appa ya akarayi savve (340)
Td gieved 4 J TEIARIgA S |
9T THA: FUATCHAATEICET: T4 113¥oll
AT AU qS% OIT ACATIHAIT T |
el fresaga @ o quas 13¥ e
Ahava mannasi majjham appi appana mappano kunayi
Eso michchhasahivo tumam yeyam munantassa (341)
ATAT HAH HHATCHTCHITARHAT FUL |
Y fremeaaeqa o = aaTaeT 13y QI
340-341. If any Sramanis thus preach approving such a
Sankhya docttine, then according to them prakriti (karmic mate-
tial) becomes the agentand all the souls would be inactive. On
the other hand, if you maintain, “my soul transforms itself by
itself’, this opinion of youts is wrong.
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Foqr for=t srifiassie e 3 wafig |

urfer @Y qFE il SO wfgel 7 w9 & 13w
f.&ppi nichh asamkhijja padeso’ desivo vu samayamhi
Navi so sakkayi tatto hino ahivoya kavum je (342)

ATeAT fressedayEa aftiaey o |

T & T At EAISTEeT 4 H3¥R
342. In the Scripture, the soul is described to be eternal

and of immeasurable extension. Hence, of its own accord, it
is incapable of increasing or decreasing (its spatial form).

Siaeq sitaed faca<et Stor Sa9< 4 |
aat &1 fF g arfeelt 7 78 o = 13v3

Jivassa jivarivam vitlharavo jana loyamettam khu
Tatto so kim hino ahivoya kaham kunayi davvam (343)

SraeT sftaey fawa<al sIHifg SIHars & |
qa: @ fF SsfaaT a1 F9 FAT T 13¥31
343. Know ye: that the soul, from the point of view of
extension, is really co-extensive with the universe. Therefore,
how is this eternal substance caused to assume decteased or in-
creased spatial form.
3 STUrAT § WTET orTorEgra T orfed i w19 |
T OTf 7T SOATO F FIACAVT FOE 13 %K
Aha jainavodu bhavo ninasahivena atlhi itli mayam
Tamha navi appi appagam tu sayamappano kunayi  (344)
39 FTAFE] WTET ArAeaaE fassdifa 7w |
TEATATHTATA § SqIATHT: FAUT 131
344. It is accepted that the conscious principle remains of
the nature of knowledge. Thetefore, the Self, of its own accord,
does not transform itself by itself.

COMMENTARY

Accordmg to the Sankhya doctrine the Self or Purusha is
nitya and akarta, an absolutely unchahging, petmanent chetana
entity. All change and all activity proceed from achetana prakriti.
The Self is only awate of the activity. Thus he is only the knower,
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a mere spectator of the various changes physical and psychical
which both #re due to prakrizi according to the Sinkhya view.
Though the Purusha is not responsible for any activity, he is
still considered to be enjoying the fruits of the action of the pra-
kriti. ‘Thus the Purusha is also the bhokfs. This Sinkhya des-
cription of the Self, that he is the knower, permanent, action-
less, and enjoyer is incompatible with the Jaina conception of
the Self. Obviously about the time of Bhagavan Kunda Kunda,
some Jaina thinkers must have had leanings towards the Sinkhya
view. According to these Sramanibhisas, or the Jaina here-
tics, the Aarmic material played the part of the Sinkhyan® prakriti.
Every change and every activity was credited to the operation of
karmic material, the Self remaining an active spectator. This
attitude is condemned by our author by showing the utter unten-
ability of the Sankhya doctrine. If every change and every acti-
vity is attributed to prafrizi and if the Self is merely.an unchanging
permanent spectator absolutely uninfluenced by the action of
karmas, he must remain for ever a moksha-jiva, a liberated Self.
It would mean the absence of samsira. This conclusion is
contradicted by actual experience, because in actual experience we
have an empirical ego or samsara jiva as a fact of reality which
cannot be dismissed as unreal. This empirical state of existence
in which sémsira jiva lives as a matter of fact certainly demands
an explanation. This explanation which is not supplied by the
Sankhya view is offered by the Jaina doctrine which is put forth
by our author as a corrective to the Sinkhya view. The karmic
material is no doubt the main operative principle responsible
for the physical and psychic changes produced in the being of a
person. When the Zearmic material is operative, the Self does
not remain an inactive spectator according to Jaina meta-
physics. If the Self were so inactive, he would not be different
from the Sankhya Purusha. But the successful operation of
the &arsic material and the consequent psycho-physical changes
are due to the attitude of the Self which has a suitable responsive
reaction. Without this tesponsive teaction on the part of the
Self, the £armic matetial would be impotent and will not be able
-0 ptoduce any change either inthe body or in the consciousness.
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This attitude of tesponsive reaction on the part of the Self, is res-
ponsible for the psycho-physical changes when stimulated by
karmic material. ‘The changes in the empirical Self therefore
are directly due to the activity of the empirical ego in the form
of responsive teaction brought about by the operation of karmic
material. Thus for the changes in the consciousness, the ego
is responsible. Hence the empirical ego must be considered
to be an active agent capable of producing modifications in his
own consciousness in response to the operation of £arma. Thus
the Self must not only be active but must also be liable to
change. +As against the nature of Sinkhya Purusha, who is said
to be nitya and akarta, the Jaina doctrine makes him amitya and
karta, a changing Self and an active agent. But to leave the posi-
tion here would be untrue. ‘This description of the Sfelf is appli-
cable only to the empirical ego which is the semsdira jiva. Though
he is anitya and farta, as an empirical ego, because of the absence
of discriminative knowledge between the Self and the non-Self,
still when he acquires this discriminative knowledge, when he
realises his pure nature, unsullied by &srmic influence, he would
remain for ever without any change and without any action;
at that stage, certainly he is zifye and skarts. The Jaina meta-
physics combines both these aspects. From the absolute real
point of view, the Self is mitys and akarta, but from the em-
pitical ot gyavahiri point of view he is anityn and karta. It is because
of the combination of such appatently conflicting views, that the
Jaina system is said to be the unekdnta view. All the other systems
which emphasise one aspect of reality or other exclusivelyd are
desctibed to be ekintu-vidas and no ekints-vadi is able to offer
a complete and comprehensive solution for the problem of reality.
Sankhya is thus as an ekdnta system refuted because of its incapa-
city to explain the nature of concrete teality of semsira.

Next another ekanta system is taken up for consideration
and tefutation. The Bauddba system of metaphysics lays empha-
sis upon the changes in reality. This one-sided emphasis con-
verts treality into an impermanent and ‘everchanging stream of
- existence. ‘This doctrine is also considered to be inadequate as
is shown below.
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+fg fag ool furag a9 #fy fag ST |
STEET A¥T e @l AT (Wl F UEAT 13¥Yl
Kehim chidu pajjayehim vinassaye neva kehim chidu jivo
Jamha tamha kuvvayi so vi anno va geyanto (345)
afaq wifTafs 79 sfagsia: |
FETAEATHUNT & AT 1 a7 qH U3y
345. From some point of view (paryiyirthika noyz) the
soul dies, but from an other point of view (drapyirthika nays) the
soul never dies. Because of this #ifys-amitya nature of the
soul, the one-sided view that the soul (that enjoys) is the
same as the doer or entirely different from this would be
untenable.
#fefag asomfe fwreag vie #fgfag star |
STFET qEET AT AT a7 S F wEal U3¥El
Kehim chidu pajjayehion vinassaye neva kéhimchidu jivo
Jamhi tamhi vedadi sovi anno va neyanto (346)
afeaq wiafETafd q9 S st |
TEATAEATGIAN & a7 ST a7 T 13¥EI
346. From some point of view (paryiyirthika nays) the soul
dies, but from an other point of view (dravyirthika naya) the soul
never dies. Because of this #i#ys-anitya nature of the soul, the one-
sided view that the soul (thatacts) is the same as the enjoyer
(of the fruits thereof ) or entirely different from bim would be
untenable.
ST 99 F[Z QAT T F9C & 09 fagar |
a1 Sy o fasetfeedt somfegar n3ven
Jo cheva kunayi so chiya na veyaye jassa esa siddhanto
So jivo niyavvo michchhaditthi anarihado (347)
geg FUMT § 997 7 J590 769 o fagra |
g St FreEt fregfewmea: nyven
347. Let it be known that the person who holds the doc-
trine that the soul that %cts is absolutely identical with the soul
that enjoys (the fruits thereof) is 2 wrong believer and is not of
the Arhata faith.
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quoit g qi qfcieE wew g g |
Tl SrEr Ty ﬁr—s's'ﬁ“azir FOTFERT 113¥<l
Anno kateyi anno paribhun jayi jassa esa siddhanto
So jivo nayavvo michchhaditthi anarihado (348)
7 FRAeT: aiviER g9 Uy fagra:
¥ S{rar sraedt freagfeTEd: 113veH
348. Let it be known that the person who holds the doc-
trine that the soul that acts is absolutely different from the soul
that enjoys (the fruits thereof) is a2 wrong believer and is not of
the Arhata faith.

Next the author explains through a practical illustration how
the Self is the actor and the action, the enjoyer and the enjoyed. .

g faftoen 3 7 Feas U Wi TR g% |
qE ST T F7 F395 0T TEEIT 05 13RI
Jaha sippivo vu kammam kuvvayi naya soyu tammavo hoyi
Taha jivovi ya kammam kuvvayi naya tammavo hoyi (349)
o7 faferseg 9 #Qfa 9 7 Ty wafq
qaT stEsty 7 w9 F+AfT- T 7 T wata uzvki
349. As an artisan performs his work, but does not become

identical with it, so also the Self produces &srwa but does not
become identical with it.

v faftasn 3 Fevifg Foag o A9 T g |

qg ST F0TE Foag 0T JET &% 113%oll
Jaha sippivo vu karanehim kuvvayi naya sovu tammavo hoyi
Taha jivo karanehlm kuvvayi naya tammavo hoyi (350)

a7 frfersey F30T: FAM 7 T qegy wafq |
T ST IO FART T F TRHAR U3Y ol

350. As the artisan works with his tools, but does not be-
come identified with them, so also the Self acts through the instru-
mentality (of #ikarana, thought, word and deed) but-does not’
become identified with them.

g faftest 3 Fmfor frgs mor @Y S av e 1%
qg SEr FONS g o a=e 815 13kl
14
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Jaba sippivo vu karanani ginhayinaya so vu tammavo hoyi
Taha jivo karapanivu ginhayi naya tammavo hoyi (351)
o1 farferseg Femfr qgfa v e g oo wafka o
QYT ST FROM q Tfa a9 aeway wafa 13y
351. As the artisan holds his tools (while working) but
does not become identified with them so also the Self makes use
of his organs #i-karans (while acting) but does not become identi-
fied with them.
sig fafus Fwws q9g o a1 3 JFE 8% |
qg Sal FFAFRS W5 0 T TET 8 13GR0
Jaha sippivo kammaphalam bhufijayi naya sovu tammvo hoyi
Taha jivo kammaphalam bhunjayi naya tammavo hoyi (352)
ot fafeas: Fwe 7 9 aqEREEEl af |
qAT ST FAES SH T F THAT WA 1IR3
352. As the artisan enjoys the fruit of his labour, but does
not become one with it, so also the Self enjoys the fruit of karsi
but does not become one with it.
Ud JEgIEH T gued @y THTE |
qup forssoren e afcorm e g & g% 13Y3
Evam vavahirassa vu vattavvam datisapam samasena
Sunu nichchhayassa vayanam parinamakayam tu jam hoyi (353)
Qd EGIeT . qIed R A |
v Feemer a=w aftomgd g agwEfa nzga
353. Thus has the doctrine been stated briefly from the
vyavahira point of view; now listen to the statement from the

nischgya point of view which refers to changes resulting from
modifications (of the soul).

g faftasit 3 foes eas gag o @ storoon & |
g Saifq 7 F79 FHoag gas T AT @Y 1I3Yyl

Jaha sippivo vu chittam kuvvayi bavayiya taha anannaso
Taha jivovi ya kammam kuvvayi havayi ya aganno so (354)

a7 fafeaaeg Fwt FfT wals 9 qurrasT
QT ST IsfT 7 9 FART WAl TR 13YYI



CHAPTER X 211

354. As the artisan starts with the mental image (of the
object to be produced) and translates it into physical form by
his bodily activity and thus is one with it, so also the Self starts
Withithe mental counterpart of &ermes and is therefore one with
it. ’

& foes at @ fefouet frsagfrae 1% |
ot faar s @8 faegar ger sar i3y

Jaha chittam kuvvanto vu sippivo fichcha dukkhivo hoyi
Tattosiya apannotaha chitthanto duhi jivo (355)
97 i Fatoeq ferwt freag:faat wafa |
TEAT=T TATIAIETAT LA /T S 134y
355. As the artisan making an effort (to translate the mental
image into physical form) always suffers thereby and is therefore
one with that suffering, so also the Self that acts as stimulated by

impure mental states undergoes suffering and becomes one with
it.

COMMENTARY

A casual observation of an artist at work will give us the
following particulars. The metal or marble which he is going
to shape, the instruments used therefore, his dexterity in handing
those instruments and the final value which he obtains for the
finished product, all these facts are external to the nature of
the artist who remains distinct from all the external facts. But
instead of such a casual observation if we try to understand the
creative activity of the artist then we bave a different account of the
process. The artist starts with the vision of the object which, he is
going tomake. His creative activity consists in shaping out of the
shapeless metal or marble a figure exactly answering to his men-
tal image. With this object in view he sets about to work. Thus
looked at from the inner side of the artist’s mind, his whole acti-
vity is a continuous identical process of expressing in the form of
metal or marble what he has in his mind. The method of his work
and the instruments employed all become auxiliary and sub-ser-
vient to this one process by which the astist transforms his idea
into an objective ﬁgurci. Here the' artist cannot be differentiated



212 SAMAYSARA

from the continuous process of creative activity resulting in the
finished product of art. At every stage of this process we have the
progressive manifestation of the artist’s mind and hence the pro-
cess of activity is the artist himself engaged in the art of creation.
The artist while thus engaged in translating his idea into an objec-
tive figure has to undergo an amount of labour and suffeting pecu-
liar to the creative activity of the artist. 'This feature of the artist
in both of the aspects is employed to explain the cteative activity
of the Self according to the principle of analogy. The Self also
has to deal with external farmic matter. To shape this &armic
matter into vatious patterns, various instruments are tmployed.
The Self, like the artist has to manipulate these instruments and
after shaping the karmic matter into various patterns he has to
experience the hedonic value of the finished product. All
these external facts are quite distinct from the nature of the Self
who cannot identify himself with any of these. The account
cortesponds to the casual observation of the artist and hence
does not represent the real and true nature of the activity of the
Self. When we try to probe into the innef working of the
"activity of the Self we have a complete parallel to the creative
activity of the artist. The Self also starts with an intellectual
pattern of the shape of things to be. Starting with such an in-
tellectual pattern, he approaches the Aarmic material in order
to create a material pattern exactly answering to the psychic pat-
tetn which he attempts to translate into material shape. When
the process of expressing the intellectual pattern in physical form
is completed, he experiences the hedonic value thereof. Here
also we have an identical and continuous self expression and the
Self that expresses through this process of manifestation is iden-
tical with the process itself. The process, the product and the
value thereof are but the different stages in the creative activity.
Hence the Self cannot be taken to be distinct from the exertion
and suffering, characteristic of the creative activity of the Self.
Thus these two accounts of the activity of the Self, one from the
yavahira point of view and the other from the sischaya point
of view, are parallel and analogical to the activity of the artist
described above. '



CHAPTER X 213

Next it is pointed out that though apparently an object of
reality seems to be capable of transferring its own attributes to
another object, really it cannot do so.

g &fear g o oy fewr Sfear g @v €9

qE SR g O 96 A0S FIUST @ 134 1
Jaha setiya du na parassa setiy? setiya ya si hoyi
Taha jinavo du na parassa jinavo Janavo sodu (356)

Tt e g 7 gwen afewr dfewr 7 av wafy

qUT FAFE T T AFH T4 T T 13IREN
356.° As chalk (when applied to whiten the sutface of an-
other thing) does not become that thing but remains as chalk
(on the surface of that thing), so the Self (while knowing an object
tremains as the knower and does not become the object known

(which is other than the Self).
stg gfear g o gwew gfear afcar g 91 gz
qg T g T TIE qIEA! TS A U3yl
Jaha setiya du na parassa setiyi setiya ya so hoyi
Taha passavo du na parassa passavo passayo sodu-  (357)

ot gfear g 7 9w gfewr afewr 7 ar waky |
TIAT TRAFEG 7 T TUHT @F: T T U3yl
357. As chalk (when applied to whiten the surface of an-
other thing) does not become that thing but remains as chalk
(on the sutface of that thing), so the 'Self (while perceiving an
object (remains as the perceiver and does not become the object
perceived (which is other than the Self).

stg afear g o awew afear @femra ar €5
qg TSN § U T Gt G &g U3kl
Jaha setiya du na parassa sctiyd setiya ya so hoyi
Taha sanjavo du na parassa sanjavo sanjavo sodu (358)

a7 feewT q 7 aew afewr gfewr 7 @ walw

TAT FITET T I §IS: I @ U3k
358. As chalk (When applied to whiten the sutface of an-
other thing) does not become that thing but remains as chalk
(on the sugface of that thing) so the Self (while renouncing
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the external possessions) remains as the disciplined abstainer
and does not become one with the renounced possessions (which
are other than the Self).
stg &fear g @ awew fear dfem g aT R
TEIY T TT 9 @Y T J 1 34R M
Jaha setiya du na parassa setiyd setiyd ya sa hoyi
'Faha damsanam du na parassa damsanam damsanam tanta  (359)
ot Sfeawt q 7 awew afewr &fewr 7 9r wafq )
TIT RE q T TT RE &M ag 134K’
359. As chalk (when applied to whiten the surfate of an-
other thing) does not become that thing but remains as chalk

(on the surface of that thing), so right faith in the Tattvas remains
as right faith and does not become one with the Tattvas.

ud g frssawaeg wifed omodeorEfa |
U FEEIOERE T a9ed & GEE U3goll

Evam tu nichchhayanayassa bhasiyam nanadamsanacharitte

Sunu vavaharanayassaya vattavvam se samasena (360)
wd g freemmaer Wit seeReEia |
YU AEIAIT F FAAA T FATEA 3% oll

360. From the stand point of reality, knowledge, faith and ,
conduct have thus been described; now listen to a brief state-
ment of the same from the wyashira point of view.

g UREed Wefe g &fear soqon e |
ag UXEed SIOrg AT faewer wrar N3 g
Jaha paradavvam setadi hu setiya appapo sahavena
Taha paradavvam jinayi niya visayena bhavena (361)
YT IEH Geafd @% Qieheas: @aET |
AT 9gH MG ATAMT T WET 13
361. As chalk whitens another thing because of its inttin-

sic nature (of whiteness), so also the knower knows other things
‘because of his own infrinsic nature (of knowledge).

Sg aXEed qefe g afewr soqon ggrawr |
g 93959 qeug i 7 ey 9w 13} )
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Jaha paradavvam setadi hu sétiyi appano sahavena
Taha paradavvam passayi jivovi sayena bhivena (362)
IIT T Feafq @9 Qlehma: @iET |
qaT gl qRafa SElsf @A WET 13sR0
362. As chalk whitens another thing because of its intrin-
sic nature (of whiteness) so also the Self petceives other things
because of his own intrinsic nature (of petception).
. Sg 9xged gefe g afear sl @grw |
qE Teed fawgg wmar fa &g wEw n3g3n
Jaha *paradavvam setadi hu setiya appano sahavena
Taha paradavvam vijahayi naya vi sayena bhavena (363)
AT Il Geafa @9 QfeFeaT: @t |
a1 qed faserfa smarfy @da e 133
363. As chalk whitens another thing because of its inttin-
sic natute (of whiteness) so also the knowing Self renounces ex-

ternal possessions because of his own intrinsic nature (of non-
attachment).

g 9ged el g dfzar oo ggEm g
qg 9XEed Uggs TFISESl  WREIAU 3%

Jaha paradavvam setadi hu setiy2 appano sahavena
Taha paradavvam saddahayi sammayitthi sahavena  (364)

79T T Geald @ SfeHead: @aEd |
AT I g THgIe: THTET 113§¢11
364. As chalk whitens another thing because of its intrin-

sic nature (of whiteness), so also a right believer believes in the
external reality because of his intrinsic nature (of right belief).

s gagrey. g fafosos wokgrEfa
wfre sy far oowwg TEAE wEEET gyl
Evam vavahatassa du vinichchhavo nanadamsana ‘charitte
Bhiniyo annosu vi vajjayesu emeva nayavvo (365)

ud g q fafwea et |
TioEisasafy @iay TaHT A 13EYI
365. Thus it has been stated the truth about knowledge,
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faith and conduct from the pyavahira point of view; the other
modes (of consciousness) should be understood similarly.

COMMENTARY

When chalk is used to whiten an object, say 2 mud pot, though
chalk appeats to transfer its white colour to the pot, it does not
become identical with the mud pot, nor does it lose its intrin-
sic nature, The relation is only external. The white sutface
on the pot consists of chalk particles. This illustration of ex-
ternal relation of one thing to another, where two things are
" related to each other without losing their respective*intrinsic
nature is used to explain the relation between the knowing Self
and the object known. The two are intrinsically different in.
natute, one is chefana and the other achetana, consciousand non-
conscious, and yet the two are related to each other in the process
of knowledge as the knowing Self and the object known. The
relation between the knower and the known is merely external.
In the process of knowing the knower 4nd the known, both re-
tain their intrinsic nature. [J#ina or knowledge is compated by
the Jaina metaphysicians to light. Light by illuminating the ex-
ternal objects, makes them visible without in any way interfering
with their real nature, so also the external objects become known
through knowledge, they themselves remaining uninfluenced
by the process of knowing. 'This theory of knowledge according
to Jainism is incompatible with two other rival doctrines which
are refuted in these gathas,— Brahma-Advaitic doctrine, and the
Buddhistic doctrine. Since knowledge implies the relation bet-
ween two entirely distinct reals, the pantheistic monism of the
first school cuts the gordian knot by detiving both the Self and
the non-Self from a primeval Brahman. This merely pushes the
problem further without offering any real solution. How could
the same identical cause produce two contradictory effects, still
tremains- an insoluble mystery. Metaphysical monism offers -
an easy escape from the problem of knowledge without offering
any - satisfactory solution.” The logical development of such a
doctrine must necessarily identify the primeval Brahman with
—one of the two—the chetana dmy and must end by condcmning
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the extetnal acherana wotld as maya ot illusoty, an exttemely in—
convenient, and etroneous conclusion. The solution offered
by the Buddhistic metaphysics is ‘equally unsatisfactory. The
process of knowledge of jAama at any patticular moment of
its existence manifests in the dual aspect of the knower and
the known. The metaphysical categories of Selfand matter are
treated to be purely hypothetical and unwatranted assump-
tions. JAana or knowledge is the only real and it manifests as
objects of knowledge in the process of knowing. This solution
of the problem of knowledge appatently gets tid of the diffi-
culty of txplaining the relation between two contradictory cate-
gorties, the Self and the non-Self, by reducing both to a simple
principle of jdana or knowledge. If the object of knowledge
is just the manifestation of knowledge itself, what happens to
it when there is nb process of knowing. Absence of knowledge
must necessarily mean the disappearance of the external world.
This nihilistic conclusionor s#ny-vads that when knowledge ceases
to be, then the Self and the external wotld cease to be is
contradicted by our concrete experience. Hence both these
theoties of knowledge argqrefuted by our author in the above
Zathas.

Impure emotional states such as attachment and aversion
ate the results of absence of clear knowledge of the exact nature
of the reals. This is explained below.

gt fefafa orfeer g v faeg |
wgr fF areme Fefrer ag fmag nzksn
Damsanananacharittam kimchivi nathi du acheyane visaye
Tamha kim ghidayade chedayida tesu visayesu (366)
e frfeaefy sifts @=@a |
qedrier aTaata [ataar aY faway 13gsn
366. There is no faith, knowledge, ot conduct whatsoever
in 2 non-intelligent object; therefore what does the soul destroy
in those ob;ects?

SSRIL B frfafy wfter g oot &40 |
@Tﬁﬁam'a Safrar afig Faf 13501
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Damsananani chatittam kimchivi nathi du acheyana kamme
Tamhi kim ghidayade chedayidi tamhi kammammi (367)
R sl aifa @=aa FA |
qeaTich araafa Safar @ T n3gel
367. ‘'There is no faith, knowledge or conduct whatsoever
in non-intelligent Asrmic matetial; therefore what does the
soul destroy in those Aarmas?
dgummrafe fRfafa wfr g s=ag w @0
awer i areme Sefiar ag FEg 3t
Damsananana chavittam kimchivi nathi du acheyzne kaye
Tamhi kim ghidayade chedayidi tesu kayesu (368)

A sl afe @=aw #7191
qerq T arafa safaar a9 ST u3gen
368. Thereisno faith, knowledge, or conduct whatsoever
in.non-intelligent body; therefore what does the soul destroy
in those bodies?

onTore gaurey Wil wrel qar wfeae |
mﬁaﬁgmqﬁsﬁmﬁﬁr&a@rnaaw

. Nanassa damsanassa ya bhanivo ghavo tahd charittassa
Navi tamhi paggladavvssa koapi ghavovu niddittho  (369)
qE Riae 7 Wiy araeqEr arferer |
ATfy T gETeReae sty grawy fafdse: nzgq
369. Destsuction of knowledge, faith and conduct (of the
erroneous kind by the soul) is spoken of; but destruction of
matter is never indicated.
S & O F% OURY @Y § oG A |
qegT awrﬁrfgw afer S f‘am N3eoll
Jivassa je guni keyi nathi kalu te paresu davvesu
Tamha sammaditthissa nathi rigo vu visayesu (370)
sfraresr & o # e i @ & Ry =@y |
TEATCRRgSeAifed ey faway H3won
970. Whatever atiributes are present in a soul, those are
certainly not present in other substances; therefore in a right
believer there is no attractions for sense objects.



CHAPTER X 219

TEN I AR ST 7 AT | .
QUO FROW I HLIfEG OTRT IEUIR 3L

Rigo doso moho jivassevaya ananna parinama
Eyena karar_lega'vu saddadisu nathi rigadi (371)
TEN 9T HIgT STaedd A <omTar: |
TAT FIOA g TR 7 i T U3 el
371.  Attachment, aversion and delusion are the soul’s own

inalienable modes; for these reasons there is ne attachment, etc.
in sound, etc.

COMMENTARY

A substance and its intrinsic propetty ate so intimately related
to each other that if the substance is destroyed, the propetty is
also destroyed and, conversely, when the property is destroyed
the substance must also be destroyed. For example take a flame
and the light proceeding from it. If the flame will be destroyed there
will be no light and if the light will be destroyed there will be no
flame. But in the case of objects which do not have the intimate
relations, the destruction of one need not follow the destruction
of the othet. For example take the case of lamp placed on 2
stand. The lamp may be destroyed while the stand may remain
intact and conversely the stand may break without destroying
the. lamp. Faith, knowledge and conduct ate the intrinsic pro-
-perties of the Self. In their impure form, they form the states of
the impute Self which blinded by nescience is incapable of realis-
ing its pure nature. Realisation of the pure nature of the Self
necessatily presupposes the destruction of these impute states of
consciousness, wrong faith, wrong knowledge, and wrong con-
duct. These attributes of the Self ate externally related to
Earmic materials. Since the psychic attributes of the Self have
nothing to do with non-conscious matter which is only accidentally
and externally related to psychic states, the destruction”of the
psychic states will not in any way result in the destruction of
matter. Otherwise destruction of the praperties of the Self must
lead to the desfiuction of matter and, conversely, the destruction of
the propérties of matter must lead t0. the destruction of the soul.
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This is absurd. Therefore the emotional states of attachment,
aversion, and delusion are only properties of the Self brought
about by gj#ana and they can never be present in their objects.
But when gjfiana 6t nescience disappears, the impure emotions
depending upon it will also disappear and the Self will regain
its pure nature. The presence of impure emotions and their
destruction leading to the consequential restoration of the purity
of the Self neither of these things can be predicated of extetnal
objects since the nature of the physical object cannot accommodate
these properties of consciousness.

Next the author points out that the property of Sne thmg
cannot be produced by an entirely different thing.

srvaTEfaTor wrEfaTed it HIRg T |
JRET I Teaged] SWSSd @& 136
Annadaviyena annadaviyassa no kirayi gunuppavo
Tamha vu sauva davva uppajjante sahavena (372)
HAFANTITT T Fd oneae: |
TEATR] FATATHITT TITET 11391
372. By one substance (dravyaz) the properties of another
substance are never produced. Therefore all substances are
produced by their own nature.

COMMENTARY

By this gizha the author once again emphasises the fact that
impure conditions such as attachment and aversion being attri-
butes of consciousness are not really produced by external objects.
Hence if a person dissatisfied with his impure states of conscious-
ness and actuated by sincere desire for self-reformation proceeds .
with a tighteous indignation to destroy those external objects
which he imagines to be the cause of his own impure emotions
of attachment and avetsion, h¢ merely exhibits his own ignorance
of the real nature of things and proceeds in 2 wrong path to achieve
his goal of self-reforrnat;on. It is this point that is elaborated in
the previous six gizhas and further emphasised in the present one.

* apapeaTEt |
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forfeereegaamomir frwreT afcofy I |
_ wﬁrwﬁmmmgﬂ%wﬁnﬁ TEICE
Nindiya santhuya vayanini poggali parinamanti vahugini
Téni su nivuna rusayi tusayl puno aham bhanivo (373)
fafraaaeqmeamTt goren: aftafa agaf |
arﬁwswﬁrqwﬁragﬁrgwﬁm N33
373.  Words of blame or praise are (only) sound produced

by material particles modified in various forms. On hearing them
one gets angty or pleased thinking, “I am addressed thus.”

frarosed FEauicon qeq S O A0 |
Rt o g wforent ffafr T &l staet n3evl

Poggala davvam sadutta parinayam tassa jayi guno anno
Tamhi na tumam bhaniyo kimchivi kim rusase abuho (374)
QSR AT qEF Al OIS |
- g & i ety B wsreE uzevl
374. Aswords are really produced by modification of material
‘particles, therefore their properties are entitely different from
that of yours. Hence you ate not in any way addressed by them.
Why do you get angry? Oh, ignorant person.

SR qEre e O & Worg o 7 f w =

o g ug fafgwfes SofaEaaned a8 eyl
Asuho suho va saddo na tam bhanayi sunasu manti so cheva
Naya eyi viniggahiyum soya visayamigayam saddam (375)%

ST AT AT e F @t Worfy g9 AfAfq T T |
T %‘rﬁr fafr & srrfas e St WER

375. A bad or good wotd does not of its own accord say to
thee “Hear me”. Even when the sound reaches the organ of
hearing it does not arrive thete to seize your attention (by force).

woE qE T w9 W g wog 9w § fa @ 4
g wz fafmifgs Wﬁwﬂm 9 1130&1

Asuham suham cha ruvam na tam’ bhanayi pechcha manti

so cheva
'Naya eyi vmgga]:uyum chakkhuwsayamagayam ravam  (376)

{"’ )
&
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R (A AT ®9 T @t worfaq o= qrfufa 907 |
7 =fy fafar &g FafawaamE a9 nyes
376. An unpleasant or pleasant visual form does not of its
own accotd say to thee, “See me.” Even when the visual stimu-
lus reaches the organ of sight, it does not artive thete to seize
your attention (by force).
R GEl 7 A= v § worg foww | g & |71
v uz faforeifegs smorfagaeamm T n3eel
Ausho suhova gandho na tam bhanayi jiggha manti so cheva
Naya eyi viniggahivum ghanavisayamagayam gandham (377)
SR AT AT e 7 et Wity frer arfafa @ aa)
7 *ft fafer &g smurfaraame wEg n3 el
377. Disagreeable or agreeable odour dees not of its own
accord say to thee “Smell me.” Even when the smell reaches
the organ of smelling, it does not arrive there to seize your atten-
tion (by force).
AR qE T U W wWa 7 fy @ =g |
ug g fafrfes w@ofaasame @ @ u3vcl
Asuho suhova 1aso na tam bhagayi rasaya manti so cheva
Naya eyi viniggahiyum rasanavisayamigayam tu rasam (378)
ST AT AT | T @ Worfy | Arfafa & o |
7 =ty fafrigg @ farTmme § @ 13va
378. Bad or good taste does not of its own accord say to

thee, “Taste me.” Even when the taste reaches the organ of
tastmg (tongue) it does not atrive thete to seize your attention

(by force).
aa@a@awm’rwaquﬁra’raan
oy 13, faurries srfaaaamm w136k
Asuho suhoya phaso na tam bhanayi phasamanti so cheva
Naya eyi vinaggahiyum kayavisayamigayam phisam  (379)
STRT: AT ATERT T @f Worfey %crarwﬁrf%r%rq‘ar l
T 9 fafrdid Frafavrame sa=i9 gesl

379. Unpleasant ot pleasant ‘touch does' not of its own
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accord say to thee, “Touch me.” When the contact stimulus
reaches the organ of contact (body) it does not attive there to
seize your attention (by force).
T T T 0T 0 & WS g5 | f &1 57 |
ey vz fafomrfes gfefrmammmd @ oof uzcon
f_&suhu suhova guno pa tam bhanayi ujihamanti so cheva °
Naya eyi viniggahiyum buddhivisayamagayam tu gunam  (380)
SR AT AT O 7 @t worfa geored wrfafa @ wa
T =t fafr g afefavaaem g m nzco
380. * The bad or good quality (of an object) does not of its
own'accord say to thee, “Think of me.” Even when the
quality reaches the organ of thinking (mind), it does not arrive
there to seize your attention (by force).
YR qE T U & WOg g5k W 7 &1 = |
g uz fauwfes afafamaamm == nzcqu
Asuham suham va davvam na tam bhanayi ujjhamanti so cheva
Naya eyi viniggahiyum buddhivisayamigayam davvam  (381)
I N AT 77 T & Worfq geaed Anfafa  uF |
7 aft fafe g afefawamme zomm nzeon
381. A bad or good substance does not of its own accord say
to thee, “Think of me.” Even when the (idea of) substance
reaches the organ of thinking (mind) it does not atrive there to
seize your attention (by force).

g i Toaew IAgEUT =S HE |
ﬁmgqurm:r%l?iﬁaﬁ*fawn?ﬁuaan
Evam tu jani davvassa uvasamam neva gachchhyi mudho
Niggahamani parassaya sayam cha buddhim sivamappatto
, (382)
Td  FASIE SUIENT w8l 1qE: |
fafigam: s T e 7 gig R ugen
382, Thus devoid of a clear understanding of the natute of
the objects of knowledge and incapable Of abstaining from extet-
nal ‘influence and himself not attaining mental happiness, the
ignorant person does not go along the path of peace.
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L] .
COMMENTARY

Hete is a beautiful pictute of an individual perceiving agent
situated in the midst of an environment abounding in sense sti-
muli of vatious kinds. The environment is always full of sense-
stimuli pertaining to sound, sight, smell, taste, and touch. These
stimuli proceed from physical objects situated in the environment
and hence they are also of physical nature. These stimuli
of physical nature may reach the appropriate sense organs
of the individual person. Sound stimulus may reach the ear,
hght may reach the eyes, odour may reach the nose, taste stimu-
"lus may reach the tongue, contact stimulus the skin of the body.
The mere presence of the stimuli in the environment and even
their coming into contact with the respective sense organs may
not be effective enough to produce the psychic reaction in the
consciousness of the individual. Many sound stimuli may not
even cross the threshold of consciousness. One or two may
appear in the field of consciousness and yet fmay fit away
without being noticed. The same is the case with the other
sensestimuli. That particular sense stimulus which is capable
of producing the correspending psychic reaction does so because
of the selective attention on the part of the individual. This
selective attention on the part of the individual is prompted and
directed by his own interest in the thing. It is this interest that
he takes in the particular thing towards which his selective atten-
tion is directed that is mainly responsible for that particular sense
perception. Whether the sense perception is auditory ot visual
or of any other kind in each case the individual chooses a pati-
cular stimulus, attends to it because of his personal relation to it.
Thus.the immediate causal condition of the psychic fact of petcep-
tion is the individual himself. Whatever interests him will be
perceived by him and others which are of no interest to him will
pass away unnoticed. When once the psychic fact of petception
is thus brought about by the selective attention on the part of the
individual consciousness, the perception further brings about
‘the hedomc teaction in the individual consciousness of pleasant-
‘ness or unplcasantness. This.feeling of pleasute or pain associa-
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ted with the psychic fact of perception is also determined by
ther attitude of individual consciousness. When perception and
its hedonic teaction in the consciousness are thus entirely deter-
mined by the psychological attitude of the individual, it is
merely ignorance to take external objects of the perceptual
world to be responsible for the hedonic reaction in one’s self.
The objects in the external wotld from which the stimuli proceed
are entirely physical in nature and hence cannot be directly respon-
sible for the psychic modification, perceptual and hedonic, occur-
ting in the individual consciousness. It is this important psycho-
logical tfuth that is imparted by the author to an unenlightened
person who is ignorant of the real nature of perception and the
hedonic reaction thereby. If you set your mind in order, if you
cease to take interest in the objects of the perceptual world,
if you direct your attention on your own Self and thus get
absotbed in contemplation of the truth and beauty of the
Pure Self then the innumerable sense stimuli present in the
environment which bombard your sense-organs constantly
will be absolutely impotent to distutb you from your self-
absorption, and you will remain enjoying the spiritual bliss which
transcends all pleasures derivable from the sense-presented
world.

Next it is pointed out that the Self which is free from the
impute psychic states of attachment and avetsion, which temains
the pute Knowet, will also be £id of the consciousness of being
the agent, enjoyet of karmas, and continue to be only the pure
consciousness of the Knower.

T & TR qRrEHAted e |
qay foraeg erwe g oS W afeERET 133
Kammam jam puvvakayam suhasuhamaneyavitlharavisesam
Tatto niyattaye appayam tu jo so padikkamanam  (383)
FH WEEG AT e |
qeTaaaeaaHN g O ®@ TR 13k
383. When a person tutns his Self away from his previous
“karmas good ot bad and of multifarious kinds, then that Self is
cettainly the nischaya pratikramand, real repentance.
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FTH S qEAYE WFg T Wialg oW Wiaed |

T foroT oY 6 oeueE 9% [T 113¢¥N
Kammam jam suhamasuham jamhiya bhavamhi bajjhayi
bhavissam
Tatto n1yattaye jo so pajjkkhanam havay1 cheya (384)

F TEGAALH ATewRT WIE qead Wlese |

qemTfads 7 @ ST waRT ahE 130
384. When a person keeps his Self away from future
bondage likely to be caused by impure psychic states resulting
from Akarmas good or bad, then that Self is certainly the
nischaya prafyaklyina ot real tenunciation.
S gEageafew gufg T svafacafaEy |
d A S AAZ @G AT FAT 11341
Jam suhamasuha mudinnam sampadiya aneyavittharavisesam
-Tam dosam jo cheyayi sa kalu aloyanam cheya (385)
TEGHHIAEI 90 FREfaeafaroy |
g Y I JAUT T Geare = IarFar N3yl
385. That soul which realises as evil all those psychic states
of multifarious kinds which arise at present (in the consciousness)
due to the operation of karmas is cettainly the wischaya alichana
or real confession.
fore<l qeeFreTor Feag fors o 7 afeEwals |
for=s seras A g 9 gag F9m 13k
Nichcham pachchakkhanam kuvvayi nichcham joya padik-
kamadi
Nichcham alochuyayi so hu chatittam havayi cheya (386)
fed s wfe fred sfoemafa a=er o
frammetaafc @ g afel wafy Safmr nzesn
386. That Self which is always engaged in the practice of
these-real tepentance, rénunciation and confession, is cettainly the
nischaya chiritra ot real right conduct.

COMMENTARY
The Self which is thus of real pure conduct is the same as the
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Self which has realised his own pure nature of Jfana or
knowledge.

JEAT FEES AT FUZ ST § FEAHS |
W gt fa dux A9 grEew swgfE H3col
Vedanto kammaphalam appanam kupayi jo du kammaphalam
So tam punovi bandhayi viyam dukkhassa attaviham  (387)
FEAAT: FHEGARHAN FUT Te] FAGSH |
T qq gty aearfq i gEearefaay u3col
387. One who experiencing the fruit of Aarias identifies
the Self with the fruit of armas, again sows the seeds of &aramic
bondage and misety of eight different kinds.
IZAT FEAERS T T AU AT § G |
A ity §uz N9 g Agiag 1z
Vedanto -kammaphalam maye kayam munayi jo du kamma-
phalam )
So tam punovi bandhayi viyam dukkhassa attaviham  (388)
I FARE AT T ST TR FAGH |
¥ qq gl serla aiS gEeaTseayy 13
388. One who experiencing the fruit of &srmas thinks that
he has brought it about, again sows the seeds of &srmic bondage
and misety of eight different kinds. )

I3 FEHe gieat 3 7 gafs St =a
& gty Sux 9 gEee SEfag 13kl
Vedanto kammaphalam suhido duhido ya havadi jo cheda
So tam punovi bandhayi viyam dukkhassa atthaviham  (389)
Jegat: FUES gfear gfeqw wafa ax=afaar |
¥ qRgAfT FEAria dr gEeTsE ey N3kl
389. ‘The soul that experiencing the'fruit of garmas is made
happy ot miserable thereby, again sows the seeds of karmic bond-
age and misery of eight different kinds.

COMMENTARY

The consciousness that, ‘I am other than j#iana or pure
knowledge’ is giiana chetana or néscient consciousness. That
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is of two kinds, kerma chetena, and karma-phala-chetan. The
feeling that, ‘I produce all these things other than s#and’ is kar-
ma-chetana. 'The consciousness that, ‘I enjoy the fruits of all
things other than j#ind’ is karma-phala-chetana. ‘These two
constitute the seed for sumsira, because they form really the
cause of the eight kinds of &srmas which form the causal condi-
tion of samwsira. Therefore the person who wants to attain
moksha must destroy these two forms of gjfidna-chetana, nescient
consciousness. In otrder to achieve this end, he must renounce
all &arma ot action and also renounce all arma-phala or the fruits
of his action. It is only by that method he can realise his divine
natate of (swddba-jfiina chetana) pute consciousness of know-
ledge which will be his petmanent heritage.

Next it is pointed out that the nature of knowledge is entirely
distinct from that of othet objects.

T T O AT WRRT e O qTOrg foR A |
T O oo spue @ey forr fafa ko
Satham nanam na havayi jamha satham na yanaye kimchi
Tamhi appam panam inpam satham jind vinti (390)
ATEA FH T I FEaT=eTed 7 st fafsag |
AT A-gweres M1 aafa 1130l
390. The Scripture is not knowledge, because the Scrip-

ture knows not anything. Thetefore the Jinas have said that
knowledge is entirely different from Scripture.

TEY WTOT 7 g STegT e O ATorg fiRf |
qeRr v oo erew & o fafa s g
Saddo nanam na havayi jamhi saddo na yinaye kimchi
Tambi agnam panam agnam saddam jind vinti (391)

e AT 7 Hatq gearsos) 7 ST RS |
qEATTgSTReg wes foer aafe n3qon

391. Souad is not knowledge, because sound knows not
anything. Therefore jthe Jinas have said that knowledge is en-
titely different from sound.

! g=fafa
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R U T gag ST ©F 0 JIO0T R0
eI o0 orop 3quei &5 oo fafa skl
Ruvam nanam na havayi jamhi tuvam na yanaye kimchi
Tamhi annam nigam agnam tuvam jind vinti (392)
® AW T wafq geagd T S s
SEIERERICE el ST E R TEEET
392. Visual form is not knowledge, because visual form
knows not anything. Therefore the Jinas have said that know-
ledge is entitely different from visual form.
qUUY OIS0 OF g STERT quuiT O ATOT R |
qwgr ey orrep sruep ooy fyorr fafq nzkzn

Vanno ninam na havayi jamhi vanna na yanaye kimchi

Tamhi agnam nanam anpam vanpam jind vinti (393)
qul W T Wafq swEamgen 7 s fHisEg |
geaTerrSHay gur fmr e nzqzn

393. Colour is not knowledge, because colour knows not
anything. Therefore the Jinas have said that knowledge is en-
tirely different from colour. )

T IO 07 gFg Sreer aul o gy fEf
geer Au urrep steer iy e fafw nzew

Gandho ninam havayi jambha gandho na yanaye kimchi

Tamhi ninam annam anpam gandham jind vinti (394)
T STH T Wt et 7 St s

qeEeasaE a7 A Faf g e
394. Smell is not knowledge, because smell knows not
anything. Therefore the Jinas have said that knowledge is en-
tirely different from smell.
U @l g g% IOl SRR § 90 A R
T Sl oo 3§ 7 v forr fafw nzkun
Na Raso du havayi ninam jamhi du taso na yinaye kimchi
Tamhi annam ndnam rasamya agpam jind vinti (39%)
T TS WA qW TEA T T AT (59 1
qERTEASN @ A T aaf i3 g
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395. Taste is not knowledge, because taste knows not any
thing. - Therefore the Jinas have said that knowledge is entitely
different from taste.

BIET T O gE SRRl WG O qTOTC {i |

qEET vt urrei sree wre fererr fafa nzks
Phiso ninam na havayi jamha phaso na yanaye kimchi
Tamhi agnam ninam annam phisam jind vinti (396)

TR ST 7 WAt FeaTeeqait 9 saria (e |
qeqEgenTA R e gafa nzks
396. ‘Touch is not knowledge, because touch knows not
anything. ‘Therefore the Jinas have said that knowledge is en-
tirely different from touch.
FEH UM U gEE ST ¥ 0 grorq i
qEET 370 o7y opuv) e frorr fafa 113l
- Kammam nanam na havayi jamhi kammam na yanaye kimchi
Tamha annam pinam annam kammam jind vinti (397)
T A T WA AEATEHH T Sraviar e |
qEATE IS AAHH (o aafea 1130l
397. Karma is not knowledge, because &arma knows not
anything. Therefore the Jinas have said that knowledge is en-
tirely different from A&arma.

Wwwgﬁww?wmfﬁax
v suop orep o e fyorr fafy nzken

Dhammo ninam na havayi jamhi dhammo na yinaye kimchi
Tamha annam ninam annam dhammam jind vinti | (398)°

mﬁmawaﬁwm‘f#mrﬁrfﬁ'aﬁl

SR IC U L I S G S I TEX AT
398. Principle of motion is not knowledge, because the
principle of motion knows not anything. Thetefore the Jinas
have said that knowledge is entirely different from the principle
of motion.

UITOTHETAT O gafe SgIsevdy o gy fanfer |
wmwmfﬁmfaﬁruaw;
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Ninain adhammo na havayi jan{hé adhammo na yanaye kimchi
Tamhi annam nanam agnam@hammam jind vinti (399)

FTAEH] T AT TEA FFH Fravia FRfs=a )
eI ISHEaagd {1 aeta 13’30
399. The principle of Rest is not knowledge, because the
principle of Rest knows not anything. Therefore the Jinas have

said that knowledge is entirely different from the principle of
rest. :

TS T 0I5 SIFET FTSI O JI0C {&id |
a0 ooy i Fre fer & ool
Kilo ninatn na havayi jamhi kilo na yinaye kimchi
Tamhi agnam ninam annam kilam jind vinti (400)
FTST A 7 AT JTATHTST T SATia fHI |
qEE W o wre foAr i ool
400. 'Time is not knowledge, because time knows not any-
thing. 'Therefore the Jinas have said that knowledge is entitely
different from time. .
ararEfy o oot sETaTe o g fEE
T AT o oy stv o f&EfA 1o g
" Ayasampina naninam jamhi 4yasam na yanaye kimchi
Tamha 4yasam angam finam annam jind vintd (401)
ATHTIATT T qW FEAETHET Sraviq o= |
TEHTEATHTTAISHT (AT aafed 1% o ¢l
401. Space is not knowledge, because space knows not
anything. 'Thetefore the Jinas have said that knowledge is en-
tirely different from space.
USWEEETO UTY S[SWRAETU SrHau Sl |
TEET SOl U ASHAGT TG AV ¥ o1
Najjhavasinam ninam ajjhavasinam achedanam jamhi
Tamha annam ninam ajjhavasanam taha anpam (402)
ATEqFA ARG TEAT |
AEATE ST TSI ITI ¥ oI
4oz. Effort is not knowledge, because effort knows not
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anything, Thetefore knowledge is one thing and effort quite
another.’
StegT STorg forsst g Sfiat g Sroren oiTe |
W A SR Seafaied quasd 1Yo 3l
Jamhi jinayi nichchham tamhi jivodu janayo nani
Nanam cha jinayado avvaditittam mune yavvam (403)
TEATSSAT e qearssiasq ! [T |
AW I HEFEAAIE AT ¥ o3|
403. As the characteristic of the soul is to be always knowing,
therefore the soul is certainly the subject of knowledge, tife Know-
et, par excellence. It should be understood that knowledge and
the knower cannot be differentiated from each other.
ol gETfefy g ESE g e |
ETEFH S Tl qoaos srevata qar ¥ ol
Nagam sammaditlhi du safijamam suttamangapuvvagayam
Dhammadhammam cha taha povvajjam abbuvanti buhi  (404)
T gErgfer a9 gEeTgEad |
TAIEH T JAT TFSATITERT 9T ¥ 091
404. Knowledge is the same as right belief, discipline, Scrip-
tute consisting of angds parvds, metit and demerit and asceticism.
So declare the wise. :

COMMENTARY

The investigation into the natute of Self ot samayasira has
resulted in the above definitions of the dzms. The definition
is both negative and affitmative. Negatively it states what it
is not and affirmatively it states what itis. All the facts which
are distinct in nature from that «of the Self are excluded from
the scope of definition, whereas all the facts which are of the
nature of Self are included. Thus the definition is logically
accuratc inasmuch as it is free from the usual fallacy of definition
of either being too wide or too nattow. These two defects
according to Indian Logic are called tespectively ativyapti and
‘ayapti. 'The formet indicates the defects of including the things-
‘which do not come into the cencept defined, and the latter refers
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to the neglect of not including the facts which should come
under the scope of definition. The definition in its affirmative
form therefore emphasises the intrinsic identity between the thing
and its attributes, jivz and jAana—Self and Knowledge. A thing
and its attributes are not different categoties brought together
by a third category called semavaya, a view maintained by other
schools of thought. According to Jaina metaphysics drayya and
guna are inseparable and indivisible unity—no drawye without
guna and no gupa without drapya. This leads to the funda-
- mental proposition which states the identity of the Self with know-
Tedge. 'The Self, the Knower, is'identical with knowledge. jéina
and jiiini ate one and the same. 'The definition further implies
as its cotrollory that the different aspect and modifications of
the Self are also identical with the Self or 4zwa. ‘Thus right belief,
right knowledge, and right conduct, which are but different aspects
of the same Self become identical with the Self. These three con-
jointly constitute the mdksha mairga—the path to spiritual saiva-
tion, and the moksha marga also must be located in the nature -
of the Self as it is identical in nature with that of the Self in as—
much as it represents a stage in the development of the Self.
Thus it is cleatly pointed out that the Kingdom of Heaven is
within you. One who desetves to reach the goal of liberation
or moksha has nothing to do with the non-conscious external
things since he has within himself everything that is necessary
to tealise his purpose. The spiritnal development therefore
consists in the continuous development of the Self to a higher
and higher state followed by the progressive widening of know-
ledge till the Self becomes petfect and knowledge becomes com-
pletely co-extenstve with the reality. At this stage the Self be-
comes both, sarvgina and paramiima, the Omniscient and the
Absolute Self. This is the end of samsira and the goal of life
from which there is no return.
If jadna is thus completely differerit from other things, how
can jhiina be the eater of food. The answer is ‘given below.

ST STEw ST g & AR FAZ TH |
AT @F g STRT &1 TRI@Hel $ 1oyl
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Atta jassa amutto nahu s Zhiravo havayi evam
Ahfro kalu mutto jamhi so paggalamavo vu (409%)
ARAT TAEATHAT T @G ATERF WAAA |
AT G {fﬁﬁ JTHTH LTOHIT] ¥ okl
405. Since the Self is non-corporeal, he is certainly not the
eater of food, because food being of the nature of matter is cot-
poreal.
v T @ fag oo fa Mg & 7 & %@ |
a1 wifa 7 e g gt faemat atfa o
Navi sakkayi ghittum jam na vimottum jam ya jam pamdavvam
So kovi ya tassa guno pavvggiya vissaso vavi (406)
T T TR I R 5909 |
T ST = FET IO AEATHT Fery a1 o €l
406. It has no attribute either acquired or natural to enable
it to grasp or give up foreign matter.
T 3 S fage = &t vy freww f5f
oy faues fefafa Starstamr @=arr iivowl
Tamhi vu jo visuddho cheyd so neva. ginhaye kimchi
Neva vimunchayi kimchivi ijivajivanadavvanam » (407)
qeaTe At faxezaataar ¥ J9 qgunfa fefe=g
a7 femaft fefsaefy SamstaaEsmt: 1y o wll
407. ‘'Therefore that Self which is of the nature of pute

consciousness neither grasps anything nor relinquishes anything
of objects, animate or inanimate.

. COMMENTARY

These gdrhasare obviously intended to refute the Upanishadic
docttine that dtma is anna-muya and kosa-maya for valid reasons.

Next it is pointed out that adopting any bodily insignia ot
mark as a means for realising moksha is cettainly inadequate
because the body is shown to be the éater of food and hence cot-
poreal and distinct from the non-corporeal Self.

‘g i | Al g |
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‘greifen Tl frgfemfor 3 agommrfin |
o #=fa et fomfawr Daaamifa 1 v
Pakhandiyalingani va gihalinganiva vahuppayirini
Ghittum vadanti miidha lingaminam mokkhamaggotti  (408)
grEfefegif ar qafesmta av sgasrafin |
eI Fefa Wt fesmfad dteramt 2f Hvocl
408. Fools put on various types of insignia of false ascetics

or householders and maintain that this outer mark constitutes
the path to moksha.

~ 15 §Tg WIFEHl fmaagﬁlrrcrmaaﬁgr l
fosr w‘r‘aﬁ ST JF 1Yo’

Nadu hoyi mokkhamaggo lingam jam dehanimmama arihd
Lingam muchittu damsananinacharittini sevanti (409)
T g walq Maaw fosmaggtw T s |
fosw qaar @ a@ =t g2 ¥ o kil
409. Bodily mark is not certainly the path of emancipation
(as is evident from the fact that) the Arhats discard the bodily
mark by disowning the body itself and devott their attention
only to right belief, knowledge and conduct.

wfy og Mgeann qrasr frgwefn fer

gqurorrorsfeaTor MFenw o fafa nygou
Navi esa mokkhamaggo pakhandi gihamayani lingani
Damsanananacharittani mokkhamaggam jind vinti (410)

A WeAn: g frergaett fest

TR TCATIOT AT 9T qafed 1y goll

410. 'The insignia of false ascetics or householders never
(constitute) the path of emancipation. The Jinas declare that,
faith, knowledge and conduct (together constitute) the path of \
emancipation.

CQMMENTAR}

Thus it is further emphasised shat it is not the bodily
matk but the spiritual qualities that constitute the path to
salvation.
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sramr sifey fet amrRomTIRafE AT iRy |
oo ST S HiEEds 1Y g
Jamhi jahittu linge sagaranigira ehimva gahiye
Damsananinacharitte appanam junja mokkhapahe (411)
e o feean fesmfy ammRernfeat Eart |
RN AHTE JSET AT ¥ 91
411. ‘Therefore, giving up the insignia adopted by house-
holdets and the homeless ones, direct the Self to faith, knowledge
and conduct, the path of emancipation.

COMMENTARY

Hence the saint has to discard all bodily marks as they are
useless and concentrate upon the three jewels or Right Belief,
Right Knowledge, and Right Conduct which are spiritual in.
nature and which are therefore the true path.

AFEIg 9T safg & 99 wifg d ||
aeay fage forss w1 fagey smwresyg 1y g1

Mokkhapahe appanam tavchi tam cheva jhahi tam cheva

Tatheva vihara nichcham miaviharasu annadavvesu (412)

AT A T T 99 SATIET § FATE |
e fagx fed w1 fagrdfwas=ay v g3

412. Keep the Self on the path of emancipation, meditate
on him, expetience him, always move in Him, do not move among
other things.

COMMENTARY

It has already been shown that the three jewels which consti-
tute the moksha marga are treally of the nature of the Self. There-
fore the directions to establish, to expetience, to meditates etc.,
refer to the Self. Thus it is emphasised that you ate always to
live, move and have your being in the Self and never to look beyond
to the outer world. This is the surest¥method for self-realisation.

 Next it is pointed out that those who are devoid of real
knowledge and who put their faith on bodily gatbs alone, cannot
realise the Absolute Self. A
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qrefefoniy 7 firgfeng g agoamy |
FeEfa S AuE qfg T or gEEEr v g3
Pikhandi lingesu va gihalingesu va vahuppayiresu
Kuvvanti je mamattam tehim na nayam samayasiram  (413)
qfiefosmy a1 (Eifesdy a1 SgTERY |
FAFT I A 9 A GEIETR 119231
413. ‘The real Self is not seen by those who put on the garb
of ascetics or householders and fancy that therefore they are the
real seers.
Néxt it is emphasised that bodily insignia are therefore ir-
relevant and useless.

TS, gT vt &y foorfer ferrior worg AFaTs |
foresawen o TTST HiFEUg eSO 1Y ¥
Vavahario puna navo donnivi lingani bhanayi mokkhapahe
"Nichchhayanavo na ichchayi mokkhapahe savvalingani -(414)
SEgTE: gl g afv fosst worfq Jieas |
frreama Assfa Mae aafesei ng e
414. Although, the vyavahira pointof view declares the two
(classes of insignia) to be the path ¢f emancipation, the standpoint of

reality does not want any insignia whatsoever for the path of
liberation.

COMMENTARY

Those who maintain that what is obtained from the »yava-
hdra point of view is the real and ultimate truth can never realise
the samayasira or the Supreme Self. Realisation of samaya-
sira ot True Self is possible only by adopting the zischays point

-of view which is the only way to reach the Absolute Reality.
T gaaTgstav gfser  sRadeEen WIS |
Iy srigfe =ar @r gifg srd a1y gLl
*Jo samayapahudhaminam pathivuna atachchavo pavam
Atthe thahi cheyid so hojayi uttamam sokkham (415)
T EENNEAAE qféEr guaTEdr Swar |
o9 eoreafar Safiar @ wisaemd S 1l
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415. That person who, having read the Samaya Pihuda,
and having known its real meaning, firmly holds to the truth
thereof will attain Supreme Bliss.

COMMENTARY

In the last gdtha the author indicates the benefits that will
accrue to one who carefully studies the work dealing with the
nature of the Supreme Self. It is 2 well-known fact that the value
of a study depends upon the nature of the book whereas the book
itself derives its value from the subject matter dealt therein. This
book by Bhagavan Kunda Kunda has as its contents and‘investi-
gation into the nature of the Supteme Reality called samayasira,
by the author which is synonymous with paramatma ot the para
brahman or the Supreme Self. The nature of this parama brah-
man is said to be jiina-maya, knowledge, par-excellence, which
illuminates the whole of reality and comprehends it within Itself.
This Self is the Light that illuminates the whole of reality since
it has transcended completely the toil and turmoil of the wozld
of samsira, a wotld full of jarring discord and, since the Self has
reached the place of Perfect Harmony and Supreme Bliss, He
is also designated to be ananda-maya ot of the nature of Supreme
Bliss. ‘This parama brahaman charactetised by jAinamaya and
anandamaya, all-knowledge and all-bliss, constitutes the subject
matter of this book. Hence the book itself is therefore described
as Sabda Brahman, the Word Divine, the name which it detives
from its contents. This Sabda Brahman is thetefore the gate-
way to the Realm of Ultimate Reality, the parama brahman !
One who studies this work carefully and who comprehends cleatly
its meaning has therefore the privilege of entering into the pro-
mised Land of Paradise, the Realm of the Real, the Place of the.
Pammz'fm@/ This privilege: which he acquires through study
leads to the falling off of scales from his eyes. He sees a vision.
He is facg to face with the light that lights up the whole Universe.
His own personality is in tune with the infinite. His whole being
throbs in a responsive melody to the divine and petfect hatmony.
Being in that atmosphere of Supreme Bliss, He himself feels a
thzill of joy unsurpassed—vetily 2 great boon for a noble effort.
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