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PUBLISHER’S NOTE

The BHARATIYA JnaNAPrraA 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, Hindj,
Kanarese, Tamil, etc. on subjects like philosophy, mythology,
literature and history etc. The Institutign was founded on the
18th February, 1944. It has published several important 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 Madras under his guidance, primarily as a result of
his inspiration.

We are happy to commence our English series with the
- publication of the SAMAYAsArRA whose author Acharya Kunda
Kunda holds a unique position amongst the authors of Jaina Philo-
sophy and Metaphysics. The SAMAYASARA is indeed a work of
outstanding merit and has attained unparalleled authority so far
as understanding of The Nature of the Self is concerned. Though
there have been quite a few editions of the SaMAYAsara, 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,



PUBLISHER’S NOTE

The BmArATIVA 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 textsin Prakrit, Sanskrit, Apabhransha, Hindj,
Kanarese, Tamil, etc. on subjects like philosophy, mythology,
literature and history etc. The Institutign was founded on the
18th February, 1944. It has published several important 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 Madras under his guidance, primarily as a result of
his inspiration.

We ate 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 SAMAvAsARA 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 SAMAYAsara, 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 work by his explanatory notes in a form easily com-
ptrehensible 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 SerF.
We have evety hope that the present edition of the SAMAYASARA
will receive attention -and approbation of all lovers of Indian
philosophy and of Jaina thought,



vi

The Jnanapithahasso far published the following works:—

&)

w9 [ I3
. . .

.{,

O

[
. .

I0.

1.

RO

SAMAYASARA

PRARRIT:

Maha Bandha (Jain Siddhanta Grantha)
Karlakkhan (Samudtika Shastra)
SANSKRIT !
Nvaya Vinishchaya (Pratham Bhag)
Tattwartha Vritti
AMadan Parajaya
Kandada Prantiya Grantha Suchi
(List of Palm leaf manusctipt in Kanarese)
Keval Gyan Prashna Churamani
Nam Mala
Ratna Manjusha
Hmvpr:
Muktidoot
Pathachinha
Do Hazar Varsha Purani Jain Kahaniyan
Pashchatya Tarkashastra
Sher-O-Shaiyari
Milan Jamini
Vaidic Sahitya
Adhunik Jain Kavi
Jain Shasan
Hindi Jain Sahitya Ka Itihas
Kunda Kunda Charya Ke Tin Ratna.

Encrisa:
Samayasara

The following books ate in the Press:—

N

Hoe

Nyayavinishchaya (II Part)
Adi Puran

Jatak

Bapu (Poem)

Shraman Mahavit

Sukarat Ka Jivan Darshan
Siddhashila



PUBLISHER’S NOTE vii

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

Tattwartha Raj Vartika

- Ganita Shastra
Tattwartha Subodha Vriti
Dahsabhaktyadi Sangrah
Jainendra Mahavriti
Amogha Vriti
Dwisandhan Maha Kavya

DR A i s M

The following works are being edited by the Jnanapitha
scholars:— )

1. Harivansha Charitra (Apabhransha)

2. Siddha Vinishchaya (Tika)

It is the wish of the founders of the Jnanapitha that their
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PREFACE

Samayasara is the most important philosophical wotk 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 herein published are based upon
Amtitachandra’s Atmakyati but some other commentaties are
also consulted. Jayasena’s Tatparyavriti and Mallisena’s Tamil
commentary wete also consulted. The extra gathas found in
Jayasena’s Tatpatyavtiti do not give any additional information
not do they affect the general trend of Atmakyati. Hence the
present English translation confines itself to the gathas found '
in Atmakyati. It may be mentioned that the Tamil commentary
by Mallisena seems to be based upon Atmakyati by Amritachandra.
Since the work deals with the natute of the self from the Jaina
point of view the introduction also deals with the nature of the -
self from othet 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 Modetn Science. A rapid survey of
Westetn thought beginning with the Greek philosophers is
given in the first patt of the introduction. 'The second patt, Indian
Philosophy begins with a concise account of the Upanishadic
thought with which Sri Kunda Kunda appears to be acquainted.
The modetn 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 modetn scientific attitude which is quite different
from that of the latter half of the 1g9th century. The
Scientists and Philosophers of the Victorian petiod wete
not sure about the nature of the self. Orthodox Physists
and Physiologists treated consciousness as 2 by-product in the
" evolution "of matter and motion. Following this - dominant
attitude of physical science, psychologists also tried to discuss
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the problem of consciousness without a soul or self. All that
is changed now. Scientific writers mainly influenced by the
results obtained by the Psychic Research Society now openly ack-
nowledge the existence of the conscious entity the self or the
soul which is entirely different in nature ' from matter; it
survives even after the dissolution of the body. Researches in
Clairvoyance and Telepathy and veridical dreams cleatly support
the attitude of modern thinkers as to the survival of the human
personality after death. Though nothing definite is established
scientifically this change of attitude is itself a welcome one. This
change introduces the rapprochement between Western thought
and Indian thought as is evidenced in the writings of persons like
Aldous Husxley. This must be considered as a good augury
because in war-worn wotld bankrupt of spiritual values there is a
ray of hope that the Indian thought of perennial nature may feed
the spiritually starved world which is in seatch of some genuine
idea serving as a solace and hope for the spiritually famished
humanity.

This book is published as the fitst of the English series in
the Bharatiya Jnanapitha publications. This publication will
reveal to the world what Indian thinkers 2000 yeats ago had to
say about the problem of the Self, :
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INTRODUCTION
SeLrF 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 Fast or the West, the same principle
‘Know thyself’ seems to be the undetlying urge. When we
tutn to the West we find that the beginnings of philosophy are
traced to the pre-Socratic period of Greek civilisation,

Greek Philosophy

That was 2 period of cultute where the Greeks had a form
of religion according to which their Gods, Athene and Apollo,
were supethuman personalities trying to help theit favourite
Greeks by taking part in all their struggles. This naive popular
form of religion very soon gave place to a flood of scepticism
organised by the school of Sophists. They began to challenge
some of the fundamental concepts of religion and ethics. It
was, when this process of social disintegration was going on
that we find Socrates 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 the so-
called educated individuals of the Athenian society. This pro-
cess of questioning with the object of discovering whether the
opponent knew anything, fundamental about religion and
ethics was designated as the “Socratic Dialectic”. He would
catch hold of a person from the market place who was eloquently
haranguing about justice or goodness and questioned what he
meant by the Just or the Good. When the opponent gives an
instance of what is just or what is good and defines the concept
on the same principle, Socrates 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 till
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the epporent cets confounded in the debate and is made to confess
“hat after all he was ignorant of the natufe of the fundamental
concepts. By this process of cross examination Socrates exposed
the urrer vanizy and hollowness of the so-called leatned Sophists
of Athers, Then he realised himself and made others realise
how shallow was the knowledge of the so-called scholat. That

o whr he ebrined the singular testimony from the Delphic
Omde that he was the wisest man living because he knew that
h: knew nothing. This process of dialectical analysis so
suceessfuily emploved br Socrates resulted in the building up
of the Athenian Academy which gathered under its roof a number
of ardent ~ouths with the-desire to learn mote about human per-
sonalin and irs nature,

Plato, 2 disciple and friend of Socrates was the most illustrious
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 vati-
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
world 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-illuminating sunshine casts shadows of moving objects
on the walls of the cave. The enchained slave inside the cave is ptiv-
ileged to sec only the moving shadows which he imagines to be
the real objects of the world. But once he breaks the chain and
emerges out of the cave he enters intoaworld of brilliant light and-
sunshine and comes across the real objects whose shadows he was
constrained to see all along.  Man’s entry into the realm of 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, Goodness and Beauty. This duality of
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knowledge necessarily implies the duality of human nature.
Man has in himself this dual aspect of pattly living in the
wotld of realities and partly in the worid of senses. The
senses keep him down in the wotld of shadows whereas his true
nature of reason urges him on to regain his immortal citizenship
of the ultimate world of ideas. On the basis of this conflict of
reason and the senses, Plato builds up a theoty of ethics accord-
ing to which man should learn to restrain 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 wotld of ideas and the wotld
of sense-perception, were brought into concrete relation with
each other by his successor Aristotle who emphasised the fact that
they ate 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 undetlying unity ‘in duality.

A few centuties 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 a sort
of .cultural isolation from others whom they contemptuously
called Gentiles. A tribe intoxicated with such a racial pride had
the unfortunate lot of being politically subjugated by mote do-
minant rhces such as the Egyptians, the Babylonians, and finally
the Romans.

Christian T/zoég/’zz‘

When Palestine was a province of the Roman Empire ruled
by a Roman Governor thete appeated among the Jews a religious
reformer in the person of Jesus of Nazareth. As a boy he exhi-
bited strange fendencies towards the established teligion 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 reappears in the
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2ge of thirr in the midst of the Jews with an ardent desite to
sz.m:r:znu:ﬁc;u-c iis message. When he began his mission, the
Jewish socier was marked by an estreme type of formalism both
in religion and cihics. The scholars among them who wete the
custodians of the relizious scripiures-Pharisees and Scribes—
were so muach addicted to the literal interpretation of their dogmas
and institutions that they pushed into the background the undet-
*iinz significance and spitie of the Hebrew thought and religion.
In such a socicty of hardened conservatives, Jesus of Nazareth
trst appearcd as a scelal curosity evoking in them an intellectual
shock which ¢nded in harred. Here was a person whose way
of life was 2 challenge o the established traditions of the Hebrew
religion.  He freely moved with all classes of people, disregard-
mg 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
1w merely replidd that only the sick required the healing powers
of a doctor. He was once again questioned why he openly
violated the cstablished rules of conduct according to the Heb-
rew religion.  He answered by saving, 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, are intented for helping man in his spiritual devel-
opment and have no tight to smother his growth and impede
his progress. He enthroned human personality as the most
viluable thing, o serve which, is the function of religious and
cthical institations. He wld the Pharisees and Scribes frankly
thar the kingdom eof God is within. Though in this conflict
berween the new reformer and the old order of Pharisaism the
lateer succeeded in putting an end to the life of the new leader,
they were not able to completely crush the movement. His
disciples recruited from the unsophisticated Jewish  society
firmly held fast 1o the ncw ideas of the Master and went about
all corners of the country publishing this new message. From the
Roman provinee of Palestine they made bold to enter into Rome
the very capital city of the empire 2nd ardently preached what
they learnt from their Master. Thev were suspected to be a

T

5



INTRODUCTION XV

subversive organisation and persecuted by the Roman autho-
rities. Undaunted and uncrushed by persecution the movement
was carried on in the catacombs till the new idea permeated to a
large 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 uppet
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 reve-
nues pouting 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 entettainments
and in luxuries. For example, the Roman citizens were
‘entertained in the amphitheatre to witness the slaves being
mangled and totn 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
powetful idea and certainly a more soul-stirting 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 barbarian hoardes of various
European races and converting them into chivalrous Christian
knights by a strict religious discipline imposed on them by the
vatious self-sacrificing orders of the medieval monastries. This
education of the inferior races through strict discipline enforced
by the Roman Church had in its own turn a drawback cautioned
against by the founder of Chtistianity. 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 a
natute incompatible with the established traditions of the Church.
This process of disciplinary supptession of the development of
human intellect went for several centuries which ate designated
as the “dark ages™ by the historians of Europe. But human intel-
lect can never be permanently suppressed like that.

Revaissane:

There were murmours and tevolts within the Church itself.
The unwarranted assumption of the priest-ctaft that it formed the
intermediary between . man and God was openly challenged.
This movement of reform within the Church had strange co-
operative forces from other sources. In the field of asttonomy,
Copernicus 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 a minor planet
among the several plantes revolving round the sun which forms
the centre of the Solar system. This astronomical revolutivn
suddenly introduced 2 new angle of vision opening up immense
possibilities of research revealing the wonders of an infinite
Universe.

Similatly the discovery of the new wotld by Columbus in-
troduced 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 2dd to these two dis.
coveties there was the flight of the Greek scholars towards Rome
as a result of the conquest of Constantinople by the Turks,
These Greek scholars carried with them rich treasures of Athenian
culture, which was a revelation to the starved intellect of the
medieval Europe, an intellect which had nothing but the Chris-
tian Bible and Aristotle’s logic to feed upon. This wondetful
Athenian culture and civilisation had produced a fervour of
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enthusiasm among the few thinking individuals of medieval
Europe who devoted themselves to the development of the new
arts such as atchitecture, sculpture, painting music etc. The whole
movement is called Renaissance or the tebitth, when man dis-
covered his true nature. This movement of Renaissance incoz-
porated with the religious Reformation ushered in the new world
of Europe which was so fruitful of important rssults, such as
the origin and growth of modern science, a new intellectual de-
velopment which completely transformed the modern wotld. The
growth of modern science resulted in a conflict between the
established religion and the new Thought.

The intellectual development just after the Renaissance took
two different forms, one associated with Francis Bacon, who
emphasised the importance of experimental method adopted
by science, and the other associated with Descartes 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 Otganon”—
The New Instrument. This new method suitable for scientific re-
search, Bacon describesindetail. According to him it should neither
be purely imaginary as the spidet’s web spun out of its own body
not it should be merely mechanical collection of facts by obset-
vations like the ant. Scientific method must adopt the way of
the honey-bee which collects materials from vatious sources and
transforms them into useful honey. Such an intellectual trans-
formation of facts observed will ultimately unlock the secrets of
Nature for the benefit of man. Such a discovery of Nature’s
secrets for the putpose of utilizing them for social reconstruction
ought to be the ideal of science according to Bacon. In otder
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 cettain tradi-
tional beliefs and superstitions. Such preconceived notions
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which Bacon calls ‘Idola’ should be entitely got rid of and the
student of science should approach Nature with an unbiassed open
mind which alone will give a correct insight into the Laws of
" Nature. This expetimental method prescribed by Bacon if adopt-
cd by a student of science will give inductive generalisations
relat'ing 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
rescarch do mot have the absolute certainty, characteristic
~ 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 modern 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 conqueted for
science realm after realm departments of Nature as Astronomy,
Physics, Chemistry, Geology etc. This successfol conquest
of the realms of Nature by science resulted in complete elimina-
tion of mind of man as a factor for interpretation of natural events.
This elimination of consciousness completely from the field of
research ultimately resulted in scientific reconstruction of Nature
as a huge mechanical system in which the Law of Causation
was the only principle of operation. In this mechanical
system all events are guided by necessary causal conditions.
There is no scope of intellectual intetference either to modify
or to suppress 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 a pure mythology having
no place in the realm of Nature, whose constitution is revealed
to the student of Science. This inductive method adopted by
modern science finally resulted in the generalisation of conset-
vation of. mass and energy as the basis of nature and in relegation
of consciousness to an extremely subordinate place as a sort of
a by-product in the operation of natural events. Such a general-
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isation suggested by the physical science was also adopted by
Chatles Darwin to explain the phenomena relating to the animal
kingdom. Healso fell in with the general trend of physical science
and formulated his famous Law of Evolution, based upon natural
selection and survival of the fittest. This principle of explana-
tion of the otigin of species also relegated consciousness as an un-
necessary factor not required for the explanation of life pheno-
mena which he 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 purely 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 20th century especially by Biologists and Psycho-
logists who exposed the inadequacy of the naturalistic method
of interpretation in dealing with biological and psychological phe-
nomena. This open challenge to Naturalism®which started in
the beginning of the present century had led to the recognition
of consciousness as an important factor in the evolution process
of both biological and psychological and testored consciousness
to its own status of dignity and importance. Such a challenge
and the consequent recognition of theimportance 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 Descattes. 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 reconstruct metaphysics on cettain foundation.
Just as Buclid started with certain undeniable and axiomatic
propositions on the basis of which he raised the whole structure
of mathematics, Descartes opened to examine human expetience
and discovered some absolutely cértain and undeniable propo-
sitions as the foundation for metaphysical reconstruction. Like
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Bacon he also prescribes certain  preliminary cgnditions as neces-
sary preparation for such a course. He examines the C?ntents
of human experience in order 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 person ot of the Church, principles and
beliefs on which the religious and moral aspects of human life
arc based, he found to be open to challenge and denial. The very
fact that every religious dogma or moral principle has a tival
or opponent in another system teveals the inadequacy of such
religious beliefs. Since they lack the absolute certainty of ma-
thematical propositions they could not be taken as the basis for
philosophical reconstructions. Even the sense presented world
Descartes finds to be inadequate as the world of sense presented
experience is liable to illusions and hallucinations and hence the
object of the sense presented world cannot be taken to be of abso-
lute certainty. Thus step by step he clears the whole of human
experience as inadequate foundation for philosophy according
to his mathematical principle. Is there no intellectual salvation?
Does such a sceptical analysis of our experience leave nothing
to the student? Descartes says there 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 atrived at the famous conclu-
sion Cogito Ergo Sum—1I think, therefore, T am. Such 2 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 al, This principle
of Cogito Ergo Sum forms the foundation of what is known
as Cartesianism, 2 philosophical reconstruction just after the
Renaissance in Europe.

Be;ause thought exists therefore the soul exists, is 2 pro-
 position which emphasises the relation between a substance and
its essential .attribute ‘The ptinciple 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 arrived at through
a sceptical analysis of human experience. 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-
saty 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 perfect and infinite Being, God. Man
could not have acquired this idea through sense perception. Nox
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 infers that this idea necessarily leads to the conclusion
that there is a real being who is the original of this idea—God.
He stamped his own mark on man from the 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 real. The reality of
the extenal wotld though admitted to be teal is considered to
be entirely distinct from the soul. The external wortld which
consists of material objects is made up of a different substance
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altogether—matter, whose essential attribute is extensi?n. Tl_lus
Descartes recognises two distinct substances, the thinking thing
and theestended thing. These two substances constitute the WhO]:e
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 necessarily conditioned by ap-
propriate physical antecedents. Human body as a part of this
realm of estension is controlled by the same physical law of
nature, whereas the soul and its behaviour since they are
guided by 2 different system of laws are not subjected to the
operation of physical laws. This duality consisting of thinking
things and the extended things forms the main charactetistic
of Descartes’ philosophy. Though he recognises that these
two substances are 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 unrelated 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 emphasised the kindred natute of
the man and animal. Once again we have to emphasise that the
thinking substance ot the soul is the central doctrine of Cartesian
philosophy and this is relevant to our study of the self.

His successor Malebranche took up the problem relating
to the nature of man. According to Descartes man has a dual
natute, 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
strange phenomenon that a particular change in the mind pro-
duces a corresponding change in the body and vice versa.
How could there be such a relation between two things which
ate absolutely distinct from each other in nature and attributes.
The body is subject to the laws of the external wotld, the mind



INTRODUCTION xxiil

is the subject to the psychological laws and strangely these two
appear to be related in the human being. Thisis a problem for
Malebranche to explain. How could there be a correspondence
between an event in the physical realm and an event in the mental
realm when they belong to the isolated systems. The solution
offeted by him consists in his throwing the tesponsibility on
the shoulders of God for maintaining such a correspondence
between events belonging to two different and isolated systems
of reality.

According to Malebranche, God so arranges things that
there is a paralle] and harmonious cotrespondence 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 successor 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 experience, necessitating the intervention of a
third substance to make the relation between the two intelligible.
Spinoza thought such a2 multiplication of substances to be purely
unnecessary. According to Spinoza there is only one substance,
God, endowed with 2 number of attributes 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 correspond-
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-absorbing pantheism of Spinoza.
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The Spinozistic pantheism though extremely fascinating did not
last long. It reduced human personality to an entirely inadequate
and unimportant position and whenever there is such 2 deterio-
ration of human petsonality there is always the inevitable reaction.
The Spinozistic pantheism which absorbed all thinking things
and reduced them to non-entities was followed by Leibniz’
monadism.

Leibniz wanted to restore the teality 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 are think-
ing monads and others with a dormant thought. 'Thus though
thought is the necessary characteristic of all monads it was
explicitly present in some monads and in others it existed in a
latent form. These latter monads whose thought was latent practi-
cally appeared to be unthinking substance and thus constituted
the physical realm. The unity emphasised by Spinoza between the
external world and the thinking souls was thus tetained by
Leibaiz though he threw overboard 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 conttasted with the think-
ing monads or souls. Thus at one stroke, the ultimate God
substance of Spinoza was split up into an infinite numbet of
monads, all identical in kind though they appeared with differ-
ent degrees of developments. This theory which reduced the
world to an infinite number of monads has introduced a problem
in itself. Leibniz’ monad was considered to be completely self-
sufficeint. Development of thought was putely an internal affair.
Even in the matter of sense presentation Leibniz does not believe
that the monad has an access to the external world. The monad
is windowless and completely shut up within itself. There is no
external world or internal wotldin the case of monads. The
monads being completely windowless and shut up, how could
they have a common object of perception? Several individuals
may perceive the same tree of stone in the external world. Monads
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being windowless, the common petrception of single object in
the external wotld will remain unintelligible because there is
no perception at all, much less a2 common petception. Percep-
tion is an inner development in the monad and hence the supposed
common perception of the same thing in the external world could
only be interpreted as a correspondence in the petceptive cons-
ciousness of the various windowless monads untelated to one an-
other. Here Leibniz introduces his theory of pre-established hat-
mony which is merely 2 modified form of Malebranche’s theory of
divine intervention. When the monads were first created they
wete so atranged 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 compares 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 periods, not because they are connected with one another,
but because their mechanism is so constructed that they are bound |
to show an inevitable correspondence. This he calls pre-esta-
blished hatmony which he introduced for the purpose of explain-
ing the mystetious cotrespondence in experience among the vari-
ous windowless monads.

TuE ENGLISH EMPIRICISM

Let us tutn to the empirical philosophy of Locke, Berkeley
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 understanding. 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 process 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 Cattesians recognised the impottance of such neces-
sary ideas besides sense perception. But the English empiri-
cal philosophers 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 understanding may be traced
to sensc perception. The mind itself is compared to a sort of
nhotographic camera with the sensitive plate inside the mind on
which the sense impressions are created by the stimuli from the
environmenr. What the mind perceives is just the impression
on this sensitive plate caused by the objects in the external wotld.
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 esternal objects. Starting with this as-
sumption Locke tries to make a distinction among the impressions
so created by external objects. Some of the charactetistics of these
sense impressions or images in the mind such as colour, 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 secondary qualites as contrasted with the
primaty qualities of extension etc. The spatial object petceived by
the senses thus appears to be a complex constituted by the spatial
ptoperties of extension, solidity—etc., and the sense created pro-
perties of colour, taste, smell etc. According to Locke, the latter
secondary qualities are purely mental and are present in the mind
alone though they are referred to external objects. The object
existing in space has only space qualities without these secondary
qualities. Thus the external object is analysed into two groups
of properties, the primary properties 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
e‘xtemal o_bject by the mental habit. By this analysis Locke empha-
sises the unpeftance of the stimuli from the external world and
rcdu'ces the mind or the self to a tabula rasa an inactive
passive receptacle for impressions and converts the objects of
el propori. Ths it o expos e Vi
ing of coloutless external obj B parﬂy consist

3 jects and pattly consisting  of
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mental impressions inside the consciousness is taken up by his
successot, Berkeley. :
Berkeley, being a clergyman is influenced by his religious
_predilections. He is not satisfied with Locke’s classification of
propetties as ptimaty and secondaty. Even the spatial propetties
which Locke considets primary and which are supposed to reside
in the extetnal wotld are really dependent upon the nature and
function of the petceiving agent. Intrinsically there is no
- distinction between the spatial qualities of the object and the ptro-
petties of colour, taste and smell. The whole group of propet-
ties thus being taken to be mental images, the only form of
reality consists of a numbet of perceiving spitits for thereis no
external teality of objects. The spirit and its ideas conmstitute
the expetience of the individual self and the whole wozld and the
nature is but the perceived body of the supteme spirit, God. Just
as one individual spitit appeats to another individual spirit as an
embodied entity so the supreme spitit of God appears to the
individuals as the wotld of Nature which is really the body of
God. ‘Thus according to Betkeley, the extetnal objects cease
to exist and the reality consists of an infinite number of indivi-
duals, spitits presided over by the Supreme Spirit. One spirit
appears to another in the form of body whereas the body itself
is really the mental image in the mind of the perctiving 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 ot images inside the mind and even that infetence
is unwarranted 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 philosophet, Hume.
Hume, is not influed by religious bias. He carries the em-
pitical analysis rigorously to its logical conclusion. He accepts
Berkeley’s analysis of the external wotld as sound. The contents
of the mind ate but ideas. Imagining them to be objects in the
external wotld is certainly unwarranted and erroneous as is main-
tained by Berkeley. But Betkeley’s certain assertions about the
nature of the spitit is but the result of religious prejudices. Bes-
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kelev must have directed his attention towatrds 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 or other and what they call the Soul I
am not able to perceive”. Thus when experience is thrown
into the crucible of philosophical analysis by Hume not enly the
esternal world disappears but also the supposed undoubted
entity called the spirit or the self which could not withstand the
logical analysis of expetience. According to Hume therefore
consciousness consists of a seties of successive ideas or images,
a stream of psychic entities and nothing more. Belief in
the spitic or the soul is as unwatranted as belief in the ex-
ternal objects. Belief in these instances is but a psychological
habit which could not stand the test of rational analysis. The
popular assumptions of the external world and the existence of
2 self are thus dismissed to be unwarranted social prejudices by
Hume, social prejudices which cannot be accepted as philoso-
phical truths. Thus Locke’s empiticism ends logically in the
Hume’s Nihilism according to which there is no reality except
the stream of conscious ideas. As a result of this nihilistic con-
clusion Hume is bound to discard even the Law of Causation
which is the bedrock of modern 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 creates 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 thete is no rational connection between A and B,
There is no reason why B may not occur after X or Y. There is
no fundamental reason 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 a popular prejudice based
upon the mental habit having no rational foundation. This
nihilistic conclusion of Hume is exactly parallel to the Buddhistic
conception of experience in Indian thought. ' Buddhism also
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is a sort of Nihilism for which neither the esternal world nor the
Self or Atma has any reality. What really exists is a stream of
momentary and mental impressions and nothing more. Thus
the English empiricism ptactically ends in the denial of both
the self and the external world.

TeE GERMAN IDEALISM

Hume’s sceptical analysis resulted in Eeducing not only.
the Law of Causation to an empty mental habit but also in reject-
ing all propositions such as mathematical ones which are consi-
dered absolutely certain and unchallengeable. Propositions in
mathematics according to Hume depend upon the same mental
habit which is the foundation of the Law of Causation. We
have been accustomed to obsetve for example the angles of a
triangle ate together equal to two right angles. Metely because
the fact that this proposition has been observed to be true in the
past inall cases that we examined, it does ot follow that it would be
true in other cases. ‘Thus even mathematical propositions accord-
ing to Hume are only highly probable statements but not neces-
sarily binding on the human intellect to be absolutely true. This
sceptical result obtained by Hume was the starting point of idealism.
Tmmanuel Kant, the great German philosopher admits that he
was roused from his dogmatic slumber by Hume. According
to Kant, Hume’s tesult though logically inevitable from the
empirical assumptions shows the frustration of reason. Neither
the dogmatic philosophy of Descattes nor the sceptical philoso-
phy of Hume would be a satisfactoty 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 starty heavens above and the moral law within
always fill me with awe and reverence”. His task as a philosopher
therefore is to explain natute and constitution of the cosmos and
understand and explain the significance of the moral TLaw.
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 copstrains him to examine fitst the foundations of
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mathematics. \re the mathematical propositions really necessaty
and true or are 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 typl;al
mathematical proposition is associated with geometry. Hence tot
him space is the foundation of mathematics. The problem there-
fore resolves itself into the study of the natute of space and its
properties. Locke’s attempt to give space an independent
existence in the esternal 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 2 new method. The external wotld 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 accotding
to Kant are the forms contributed by the mind while it is engaged
in the process of perceiving external objects. The external wotld
as seen by us is thus the result of two different factors, one the
sense stimuli from an esternal source, the other the space which
the mind impresses upon these sense stimuli. Thus no object
can become an object of perception for us unless it is compelled
to take the form of space. Since it is the combined product of
sense stimuli and space-form it necessarily follows that all objects
perceived by us must necessatily have the form of space impressed
on the materials by the mind itself. Spatial quality therefote
becomes a necessary property with all perceived objects in our
sense-presented experience. This world of experience therefore
must necessatily conform to spatial form and hence the objects
of experience must necessarily 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 experience. It automatically
follows according to Kant that spatial properties which are neces-
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sary and inevitable form the foundation of mathematics. Hence
mathematical propositions since they ate based upon the propet-
ties of space must also share the nature of space and thus must
be necessaty and inevitable. Thus having secured a safe foun-
dation for mathematical propositions, Kant next goes to furthet
examine the implications of human understanding. Just as in
the process of petceptual activity mind contributes the forms of
space and time so also in the higher intellectual activity of undet-
standing mind conttibutes certain othet elements which he calls
categoties, the most impottant of which is Causation. Since
the construction of experience is to be in conformity with the
categories of buman 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 necessatily happen according to this causal
sequence on which the whole structure rests.  Thus after securing
a foundation for the principle of causation in the vety structure
of human experience, Kant sutveys 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 soutce from which this sense stimulus
comes to the mind? Have we any access to this? Kant frankly
admits that this ‘Beyond’ from which sense stimuli proceed is
inaccessible to the mind and therefore not known. For accord-
ing to him anything that is to be known by the mind must become
a part of human expetience 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 opetation must
necessarily be outside out experlence and hence must necessarily
be unknown. This thing which is outside our experience and
which is unknown and which is the source of sense stimuli,
Kant calls the “Thing in itself” Similarly the mind we'are
aware of is the one engaged in its opetational activity in the ex-
, penence. 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 ou:t—
side the human experience. Thetefore the Ego in 1tself. al§o is
bevond our knowledge as the Thing initself. The Eg? in itself
and the Thing in itself since both lie outside our experience foust
necessarily be unknown to us and hence we cannot state anything
about them. Nevertheless we ate 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 conttasted
with the phenomenal nature of our experience. Thus our ex-
petience 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 expetience 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
spirit to reintroduce some of the important moral concepts which
got exploded in the first part of his Critique of Pure 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 pure reason we can never be certain about
this. In his Critique of Practical Reason many of these concepts are
admitted by the back doot which were driven out by the front
door. He proceeds with the assumption that virtue must neces-
sarily be associated with happiness. If virtue is not associated
with happiness ultimately there can be no moral foundation at
all. But in ordinary experience, virtue is not always associated
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with happiness. That is why in cases 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
experience, 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 wotld 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 ate bound to accept the reality and
immortality 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, where 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 service 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 soutce of
knowledge for us. - o

Kant’s philosophy is taken up by his successor Fichte.
Fichte directs his attention to the criticism of the Thing in itself.
The Noumenal world which was considered to be the ultimate
reality 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 wotld which it consttucts.
He does not worry himself as to the soutce of the sense stimuli.
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What we are searching about is the 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 expetience? According to Fichte this is
necessary because of the full moral growth for the self. The
self creates the world of experience, a sort of moral atena in
which it struggles in order to gain moral strength and to
grow to its full stature of moral personality. Thus with
Fichte there is nothing more than the self and the phenomenal
world of experience which it creates for its own purpose; there
is no other reality besides this. Thus Kantian idealism in the
hands of Fichte turns out to be merely the self and the phenomenal
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
merely an appearance created by the self was considered to be
extremely unsatisfactory and it was rejected by his successor
Hegel. Hegel is one of the great wotld thinkers. He saw
how a careless analysis led to an unsatisfactory and incomplete
system of metaphysics. He was not satisfied with Fichte’s moral
idealism. 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 festore the ultimate unity of
reality and to avoid the inconvenient corollary of mistaken
bifurcation. He does not like to postulate the reality as unknown
and unknowable far off from the world of experience. He can’t
think of a reality detached from the world of experience. The
reality must be in the wozld of experience and there must be an
intimate relation between this reality and what Kant called the
phenomenal appearance. The thing in itself dissociated from the
world of appearance and appearance dissociated from the undet-
lying reality, both are 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
reality and appearance is but the result of mental abstraction;
- and as such has 10 basis in a 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 world of experience.
According to Hegel the great world of experience consists of or-
ganic entities which are characterised by continuous growth and
development. Otrganic development is significant and symbolic
of the nature of reality itself. What do we find in the nature of
organism? What is the process of growth of a 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 characterising this.
Antithesis is just the opposite negation of this characteristic, and
synthesis is the combination of the two processes in the same nature
of otganic identity. The growth of organism is the illustration
of this dialectical process. If you fix your attention to a particular
stage in its growth you have to postulate its nature at that moment.
If what is true at that moment does not change but perpetuates
itself then the plant will practically die. If it is to live it must
give up its 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 growth, no reality. Yet the change must be consistent with its .
thesis. A margosa plant all of a sudden will notput-on the charac-
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teristics of a mango tree. That will be a mass self-destruction.
No reality in nature behaves in this erratic fashion. Even
while the old leaves are shed off and the new sprouts are springing
up, the intrinsic identity of the plant is not destroyed. There
is a mysterious process of synthesis which maintains the ultimate
identity and unity throughout the process of this change. This
dizlectical process which we found illustrated in the life of
2 single organism is taken to be a symbolic process of the whole
of Reality. Viewed from this point of dialectic, the whole of
reality of our experience is characterised by this process of
chinge, achange which is held together by an undetlying inevitable
identical uniry. Identity in the midst of differehce, unity in the
midst of multiplicity, reality in the midst of appeatance até the
significant phrases used by Hegel in describing the nature of
reality. To speakof identity in isolation from the diversity ot
unity apart from multiplicity or of a reality apart from appearance
should be said to be an empty abstraction in the place of reality and
these empty abstractions can never sustain their stability long, even
thesc though they are set up in metaphysical throne by careless
thinkers. They must quit the realm of sbstraction and come back
to the world of expetience where alone they can live and have
significance. 'This realisation of reality in its propet place in the
realm of experience 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
accepts the Kantian doctrine that experience is the result of the
activity of mind though he rejects Kantian abstraction of reality.
When viewed from his own dialectical process this wotld of
experience is but the appearance and the manifestation of the ulti-
mate reality. The whole is an organic process of development
the underlying teality being spiritual. He calls this ultimate
reality, the Idea. The great world of expetience is the dialectical
manifestation of this ultimate Idea. This ultimate ides is also
called the Absolute, a term which has become thote popular
among the philosophers. The absolute s ultimate teality, the
manifestation of which is experience of this great world, The
great world 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
were subject to the influence of Hegelian absolutism, and thinkers
began to introduce Hegel’s point of view and the dialectical devel-
opment as a necessary panacea for the intellectual troubles created
by the earliet 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
religion becomes an instance in the manifestation of the State
organisation. The ultimate result of this State absolutism of Hegel
reduced human personality to the status of building material for
raising the edifice of a State. Man is but a brick to be utilised
for constructing the State edifice and besides this function there
is no justification for the existence of man. This result is unfor-
tunately the contradiction of the noble idealism of man by Kant
who declared that man isan end to himself and should not be
teduced to 2 means for any end. Hegel’s absolutism completely
changes this picture and reduces man to be merely the material for
building up the State. Man derives his significance and impor-
tance only because of his services to the State. Apart from the
State otganisation he has no significance and no right of indepen-
dent existence. Thus from a genuine metaphysical contribution,
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a perverse political philosophy is develobed which petvaded the
whole European culture and civilisation and resulted in the two
destructive world wars. o

The other development of this Hegelian absolutism is in the
economic direction. Karl Marx, the founder of communism claims
himself to bea disciple of Hegel. His mastetpiece “The Capital”is
the Bibe of the Communist. He postulates that the socio-political
development is according to the process of the Hegelian dialectic-
marerialistic.  Tracing the growth of economic development up
to 1gth Century, he points out the intrinsic contradiction between
capital and labour and emphasises the intrinsic identity and unity of
toth.  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 labourers to run the
machinery according to Marx is an iniquitous economic system.

Hence the testoration of the economic organisation accord-
ing to Karl 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 industrial organisation. The creator
of wealth must have the right to control it and to enjoy it. 'This
economic  revolution is also the result of Hegelian absolutism
in subjugating the organisation of society. Thus the modetn
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 ™7 INDIAN TrouGHT
Before we begin the Systematic study of the Datsanas let us

Uy 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 three 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 group certainly indi-
cates the existence of 2 rival school of thought side by side with
what may be considered the main current of orthodox think-
ing. This early 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 Ikshavaku line whereas the Aryans of the Kurupanchala
may be identified with the orthodox school. In this connec-
tion it is better to remember that the term orthodox simply means
implicit acceptance of the ritualism of Vedic sacrifice whereas
protestantism merely means opposition to the sacrificial ritualism
either in a complete or a partial form. This Ikshavaku house of
*Kshatriyas is associated with Ayodhya, in the country of Kosala.
Puranas as well as the literature 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 Tkshavaku line were elevited to the avatarship
of Vishnu. In describing generally the characteristics of the
Raghus, Kalidasa says ‘“The Raghus during their youth are
engaged in study, during the period of manhood are engaged
in their daily household life, in old age renounce the house-
hold life and become Munis and ﬁnally relinquished the body
after performidg Yoga”.

In Sambhitas the self or atman only means that self existing in free
form of spitit. It is the life of all lives and the moving power ofall
things. 'This idea of the atman is further elaborated in the Brah-
manas and the Upanishads until it is made to absorb all the other
ideas and it means the only real existence. Inthe beginning the world
was theatman alone. There was nothing else neartoit. It thought
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““ler me create the universe” and the universe was created. Here
also atman figures as the Lord and King of all. “As the spokes
of a wheel in the chariot so all the souls of the world are fastened
in one that soul the Gods adore as the light of all lights. That
divine self is not fully grasped by tradition nor by understanding
nor by all revelation. It is him whom the self chooses. By
him alone is the self to be grasped”. Spiritual immottality consists
in the perceiving of the Divine self the atman as the only existing
thing. The other conception that runs parallel to this until it
tnally 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 derived from a different root Brik
which means to grow ot spread. Finally it came to signify the
priest who uttered the sacrificial mantra. 'Thus the term Brahman
became identified with the sacrificial priest. Finally this term is
used to designate a person of a particular community whose
general occupation would be sacrifice. The term now became a
term of masculine gender and that is the present significance in as
much as it refers to a member of a particular caste. But from the
original ‘vedic meaning of prayer ot 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 :hing of spititual order behind the visible universe forms the
foundation of Brahman in the sense of God, though this import
is not quite prominent in the petiod of the Rig Veda untl 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 Earth and it is this significance which becomes
prominent in the Upanishadic petiod. Throughout the Upanish-
adic texts we find this as the ruling conception. Towards the
close of the Upanishadic period there is the identification of Brah-



INTRODUCTION xli

man with atman. These terms are indiscriminately used to refer
to the ultimate reality of which man and the nature 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 not man or woman not is it neuter. It is without breath, with-
out mind, higher than the Highest, the Imperishable. The only
adequate description we can have of this is Neti Neti-not this,
no-no. When we go to study the Upanishads in detail we shall
see more of this.

The Age of the Upanishads—The Upanishadic age has certain
marked characteristics peculiar to itself and not found either in
the Samhita or Brahmana period. During the Rig Vedic period
the Aryans were mainly of a homogencous society. Their Gods
wete magnified human beings actuated by human sympathies and
shating 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 corresponds to the Homeric age in
the Greek civilisation, All this primitive simplicity disappeats
when we enter into the Upanishadic period. Here we have 2
different otder of society. We are no more with the Aryans whose
life was mainly pastoral, whose wealth was cattle and who spent
most of their time in offering sacrifices to Indra or Agni and drinking
" their favourite soma. To bring 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 concerned with
a people already divided into different sects and we are face to face
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with a race highly contemplative.  Sacrifices and rituals do not
retain their importance though they are still extant. These per-
sist merely as vestigial institutions preserved by tradition and
custom. They ceased to be the genuine ideals of religion. The
intellectual atmosphere is surcharged with sophistical ideal-
ism. In short we are in the centre of the world of Indian
sophists who are actuated by theoretic cutiosity as to the nature of
man and the universe. With such 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 world 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 mystetious
whirligig of life, endless and aimless rotation of births and deaths
is considered by the upanishadic thinkers as an evil to be avoided.
The theory of transmigration and the corollaty 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 recognised four
distinct stages of individual development. This evidently
refers to a process of spiritual probation and development to
which every one irrespective of birth was entitled. The petiod
of youth is to be spent as a Brahmachati when the young man is
to be educated under the personal guidance and supetvision of
a master. During this period he has to live away from his home
in his master’s ashram. Leatning and service are the only two
occupations for him. Intellectual development of the highest
order associated with personal humility would equip the indivi-
dual to dischatge his duties in the best possible manner. So
equipped the Brahmachari after education teturns home and enters
into the second stage of grikastha life. Now he becomes a house-
holder and looks after his personal property, gets married and
lives as a husband and father, Asa member of the soCiefy 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 for ever. He has to enter the third stage
of his life. He is to become a parivrajaka ot a treligious mendi-
cant wholly devoted to the spititual affairs. Having served

society well and to the best of his ability he now depends upon
~ society for his maintenance devoting his whole time to philoso-
phical research. Now he spends most of his time outside the
grama of nagara staying in the adjoining vana or woodland.
On account of this habit of dwelling in the Udyanas or Vanas
outside the city, the third stage is very often referred to as the stage
of Vanaprastha. This is to be followed by complete renunciation
which is the last s;age——Sanyasa which marks the close of the
spiritual development. The Upanishads and their associated
Aranyakas perhaps refer to the third stage, Vanaprastha. It calls
to our mind a picture of life closely akin to that of St. Francis
of Assissi in the medieval Europe. His associates were the beasts
and the birds of the forest. He had untrammelled spiritual
peace, that passeth understanding in the undisturbed solitude of
forest full of charm. It is something like this that we have to
imagine as the 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 to the theosophic rahasya otherwise known as Upanishadic
secrets. The change from the wotld of sacrificial ritual to the
wotld of philosophic speculation brought with it new claimants
to honour and Truth. The sacrificial mantras and the sacrificial
ptocedure 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 formaii. 'This new philosophic speculation
seems to have had its origin in the king’s courts. It is asso-
ciated with the Kshattiyas perhaps on account of peace and pros-
petity ot pethaps the fruits of life are eaten to surfeit by them.
The Kshatriyas wete the fitst to experience the emptiness of life
and to turn their attention inwards in seatch of the undetlying
spiritual ptinciple, 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 sacrifices 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 craving for the Brahma vidya becomes almost universal.
The whole age is thrown into feverish activity intellectually and
every one desires to participate in the new knowledge—par
excellence as against the earlier learning associated with ritualism.
Like g pillar of light this new paravidys was leading the Aryans
into the promised land of wonderful philosophical wisdom which
constitutes the treasure of Aryan 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 word or text. But
in the Brihadaranyaka it is already used in the plural as the de-
signation of a class of writings no doubt actual existing. Thus
the term came to be used to denote the writing containing the
secret doctrine. The exact primary sense of the term is doubt-
ful. The natural interpretation of the word adopted by Max
Muller makes the word mean first a session of Pupils, hence
the secret doctrine communicated to a select number of disci-
ples. Secondly it is the title of a work on such a secret doctrine.
Oldenberg traces the word to the original sense of worship. Ac-
cording to this interpretation Upanishad primarily means a Secret
form of worship. Deussen combines both these interpretations
when he explains the meaning of the word. For him the word _
originally meant a secret word or a secret text. Then it came
to refer to secret import of secret doctrine. This order of mean-
ing is improbable as is suggested by McDonald. The term is
explained by Sankara in his commentary as that which destroys
ignorance or that which leads to the knowledge of Brahman.
Indian writers use the term in the sense of secret doctrine or
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Rahasya. Upanishadic texts are generally referred 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 2ll over the wotld to preserve certain important spiri-
tual truths as a sectet 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 gteat
treluctance. 'The father would select his eldest son as his fit dis-
ciple. If the disciple is a stranger to the master the applicant
has to setve several years of probation before he can be initiated
into the mysteries. Even among the leatned 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 2 Rahasya, sometimes in the
primary sense of secret doctrine. These differences do not matter
much. When the initiated talked to one another they must in-
dicate their meaning only by signs which would be understood
only by the initiated. This fact explains why the term is used
in the sense of a secret word or text.

The Date of the Upanishads—1o0o 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 earliest Upanishads take us to the period
of Vedic thought and rituals and some of the latest exhibit dis-
tinct traces of modern thought and would even bring us to the
petiod of Mohammedan rule in India. To ask for a chronology
of the composition stretching actoss so many centuries would
be neither scientific nor useful. Indian commentators such
as Sankara recognised certain Upanishads as genuine and wrote
commentaries on them. Scholars generally confine themselves
to such Upanishads as ate recognised by the well known commen-
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tators. Even here there is no consensus of opinion. Tradi-
tion speaks of ten Upanishads; whereas different commentators
mention different numbers. If we confine ourselves to the mos?t
important and the recognised ones we can say this' much of thfelr
period of composition. They are distinctly anterior to the rise
of Buddhism. So we can safely mention that the Upanishads, the.
important of them at least, must be placed earlier than the sth
Century B.C. Canwe say anything as to the beginning of these Upa-
nishdas? The period generally accepted by Orientalists is about
1ooc B.C. Hence the duration from 1000 to 500 B.C: would pro-
bably represent the period when the Upanishads were composed.

The Origin of the Upanisads.—An interesting controversy
is associated with the origin of the Upanishads. We need not
emphasise the fact that the Brahma Vidya of the Upanishads is
quite opposed to Vedic ritualism based upon sacrifice. The
‘question therefore arises, “How could this theosophic specu-
lation be logically connected with the Vedic form of cetemonial-
ism?* Many important passages in the earlier Upanishads
supply us with 2 clue. Thus in the Chandogya we find five
learned Brzhmins requesting ome 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-
satru of Kasi. But his explanation is rejected by the king as
erroneous 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-
marks that it is a reversal of the rule for a Brahmin to enter him-
self as a pupil under a Kshatriya in order to have Brahma know-
ledge expounded to him. Again in the Chandogya, a king fig-
ures as the teacher to a ptiest whom he addresses as follows:—
“Oh Gautama! This doctrine has never upto the present time been
in circulation among the Brahmins. Therefore in all the wotld
the Government has remained with the warrior caste,” From
these passages scholars like Deussen and Gatbe conclude with
a very high degree of probability that the doctrine of the Atman
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standing as it did in such sharp contrast to all the principles of
Vedic ritual was taken up and cultivated primarily not in the Brah- -
min but in the Kshatriya circle and was adopted by the former
in later times. As against this view it is contended that Brahma
Vidya had its origin in the earlier Vedic literature itself and that
the Brahmins themselves had as much to do with it as the Ksha-
triyas. In order to understand the full significance of this con-
troversy we have to remember certain important and relevant
facts. ~

Even eatlier than the Upanishadic petiod, 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 cultute. The Satapatha Brahmanas in which occurs 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 Eastetn Coun-
tries wete 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 wete ranked above the Brahmins. The so-
cial supremacy of the Kshatriyas in these countries is further
corrobated by the fact that the later Vedic texts display towards
* the people of Magadha a marked antipathy which may be teasonably
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explained by thar people’s lack of orthodoxy which may  pet-
haps be traced as far back as Vajasaneya Samhita. In this Samhita
(the earlier of the Rig Samhitas) we have a contemptuous reference
to the current language used by the Magadhas which perhaps
indicate the use of ‘prakrit’ in those parts. Even in the .Bral.l-
mana period rthere is reference to a prevalent unbelief which is
deplored.  “Then the unbelief took hold of men, those who sacti-
ticed 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
1o have accepred 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 2 reference to the
fact that king Janaka became a corvert to Brahminism—a fact
which indicates the traditional Brahminical lore reasserting itself.
The founder of Buddhism was himself 2 Kshattiya of the
Magadha country. He was a contemporary of Mahavita. This
latter is claimed by the Jains as the lost of religious teachers. Ori-
entalists generally accept this claim and suggest that his predeces-
sor one Parsvanatha was the real founder of Jainism. Leaving
open the question of the origin of Jainism we may note the in-
teresting fact about Mahavira’s 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 Kshatriya foundets of Jainism
belonged to Kasi. If we remember that the central docttine of
Jainism “Ahimsa” originated as a protest against Vedic sacri-
fice, then we may nor be far wrong if we maintain that the “Ksha-
triya heretics” referred to in the Brahmana literature were pto-
bably the earlier founders of Jainism. The Brahmana litérature
as we already saw had a sinister reference to”the people of Kasi

and Videha. The country of Videha also had 2 religious impot-
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tance for the Jainas. Jaina tradition speak‘s of Videha as a Nitya-
punya Bhoomi, a place where Dharma 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 learn the new truth. If
they had any antipathy to the new form of faith they would have
exhibited it. They would not have manifested so much eagerness
to assimilate it. In fact about the time of Brihadaranyaka we
find the tables are completely turned. Yagnavalkya a great teacher
in Brihadaranyaka figures as the towering 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

4
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movement, a phenomenon which is often repeated in the later
history of Indian thought; for example Sankara completely
assimilated Buddhism which led to its extinction. This con-
jecture is further supported by the nature and development
of the Upanishadic thought itself. On account of reconvet-
tion of Janaka to the old orthodox ritualism which evidently
implies an effected compromise between two rival schools, ra-
dical reformers of the extreme left, had to secede entirely from
the orthodox centre. They persisted in their protestantism
and emphasised their opposition to sacrificial ritualism as a re-
sult of which we have the birth of Buddhism. Reading facts
in this light would agree well with the theory suggested by some
oriental scholars on the evidence of the Upanishadic passages
themselves that the Upanishadic docttine of Atma Vidya first
started in the Upanishads as a protest against the sactificial rites
of the Vedas and there afterwards assimilated and tecognised by
the priestly class as well. ‘

The Fundamental Doctrine of Upanishads—We have already
noticed the Vedic concept of Atman or Brahman. We have
to touch upon two other doctrines,—T'ransmigration ot metem-
psychosis and Karma. The latter is in 2 way the corollary of the
former. The doctrine of metempsychosis is peculiar to the age
of the Upanishads. ‘There is no trace of it in the Vedic period.
So much so scholars are of opinion that the Aryans must have
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 thinkets borrowed this doctrine
from the non-Aryans or the Egyptians. Probably the truth is
that they borrowed from non-Aryans who were living in the
land at the time of Aryan invasion. They were evidently
having a higher form of culture and thus they were champions
of a more satisfactory doctrine of self. The value of any theory
depends upon its offering satisfaction to intellectual curiosity.
Any theoty of cteation, 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 petsonality
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that is associated with the short span of the present, must some-
how be related to 2 hoaty past as well as a glorious 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
ptinciple of spititual progtess that the Indian mind pessists in
tenaciously clinging to that doctrine. If this is remembered then
we can vety well undetstand that the attitude of Gough and others
is mote 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 docttine of metempsychosis is the doctrine of Karma. Sam-
sara, the cycle of births and deaths is supposed to be the result of
Karma—as a man soweth so doth he reap. Samsara for the Upa-
nishadic thinker meant a2 meaningless chain of births and deaths
heralding a gloomy prospect. The summum bonum of life for
the Upanishadic thinker therefore consisted in liberation from
this chain. The very term Moksha implies “Deliverance” “Li-
beration.” Pessimistic aversion may be present with an in-
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 fitst know-
- ledge of the Upanishads gained by European pcholars is an in-
teresting historical fact. A Mogul prince, one of Shah Jehan’s
sons, evidently influenced by Akbar’s dream of universal reli-
gion attempted to bring about a union between Hinduism and
Islam. With this putpose he translated the Upanishads into:
Petsian for the benefit of his coteligionists. 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.

Dinssen 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 appeatance and not reality.
This fact that philosophy has from the eatliest times sought to
determine a first principle of the universe proves that it started
from a mote or less clear consciousness that the entire Empiti-
cal reality is not the truc 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 ina clearer
comprehension of its recurring task and of the solution demanded.
First in India in the Upanishads, again in Greece in the philo-
sophy of Patthenides and Plato and finally at a more recent time in
the philosophy of Kant and Schopenhauer” Deussen adds “All
great religious teachers therefore, whether in earlier or later times,
nay even all those at the present day whose religion rests upon
faith are alike unconsciously followers of Kant. The new testa-
ment and the Upanishads, the two noblest products of the reli-
gious consciousness of mankind are found, when we sound their
deeper meaning, to be nowhere in irreconcilable contradiction,
but in a 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 pat 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 enly
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 culture 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 are 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
tight 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 temporary 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 careet of modetn thought quite uncon-
-nected with the course of modetn culture. As against Deussen’s
obiter dictum we take the liberty to state that the idealism of
Plato or Kant is distinctly of 2 modern thought and marks but
the refuge of the defeated intellect sustained more by pet-
sonal mysticism than by logical necessity. - Champions of such
a philosophy of the type of Deussen always make the
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mistake of believing that any other form of phﬂosoph?r .wﬂl _
be incompatible 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 becausz 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 materialism some thinkers
propound the doctrine of idealistic metaphysics which ultimately
results in nullifring the very eternal values. It ends in repu-
diating the distinction between truth and etrof, 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 wotds that the value of a religion
consists in its allegiance to a philosophy to which the concrete
world is an illusion or maya and life is but a mockery.
There 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 modetn 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 ot an appearance. We rather think
that the success and popularity 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 religion.
We can only look with dismay when Deussen connects modern
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 eight 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 dialogues te-
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 titualistic chapter it is not for-
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 Period,
- for example “Self transcends all magnitude. He is myself within
the Heart, smaller than the canary seed ot the kernal of a canary
seed. He also is myself within the heart, greater than the earth,
greater than the sky, greater than heaven, greater than all these
worlds.” There is no physical measure which is able to compre-
hend the non-physical. The selfis 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” askgd 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 ate 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 service 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
better—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 vou. 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 teturned 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 turn 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 departing, 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 depart from us.”” 'This alle-
gory distinctly implies that the spiritual principle on account of
whose presence the senses function is the Atman or self. It is
the life principle itself that is the foundation of existence. This
vital breath is certainly more than the material 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 scholars 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 Sit,



INTRODUCTION Ivii

“Do you know where 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
~wotld is built up?* ‘No Sit.” Then the teacher scolds him.
“Why do you say you were instructed.”

This dialogue is instructive and points out the nature of
the topics dealt with and studied in those days. The study
of the traditional type was confined to the Vedas and Vedic
tituals. Besides this traditional 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 replied “Such things as men possess may
temain with you Sir. Tell me the speech which you addressed
to the boy.” The king was perplesed and said “Wait a while.”
Then the king said “As to what you have said to me” ‘Oh Gau-
tama, this knowledge did never yet come to any Brahman before
you and in all the world the truth belonged to Kshatriyas only.”
Two points may be noticed from this interesting dialogue. (1)
The new thought, the knowledge of the atman was considered
to be richer than the richest possession in all the world. (2)
It otiginated among the Kshatriyas and was preserved as a secret
“doctrine for some time. The vety same fact is emphasised in
another section of the -same chapter. Five great theologians
held 2 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 reputed 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 Kaikera. This king also offers them rich presents
which they decline begging him to impatt the much prized know-
ledge of Brahman. In the VI chapter several illustrations ate
given to explain the nature of Brahman. ”

The scene 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, Sit” replied the boy. Then the father said “the
central essence you do not see there. Of that central essence this
great tree exists. Butit is in the essence of it. In it all that exists
has its self. ‘This is the truth. Itis the self and that thou art!”
Similarly the 2l pervading nature of this principle is taught to
the boy in the following way. The boy is asked to dis-
solve a little salt in a cup of water. Heis then asked to take
a sip of it from different parts. He finds it everywhere saltish.
Then the boy is instructed “Though the thing is not petceived
by the senses, still the salt is there. 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 countty so can we in-
dividuals tread our way back to the Universal Being. To-
watds 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 heard that he knows the
self who overcomes sorrow. I am in gtief. Do help me to
ovetcome the grief.” Then Brahma knowledge is imparted
to Narada by Sanatkumara and he realizes his self. Narada is
then progtessively 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, who thinks this,
who understands this, who has pleasure in the soul, who has
delight in the soul, he is autonomous. He has Swarajya. He has
unlimited freedom in all the worlds. But they who know other-
wise than this are without Swaraj. They have perishable
worlds. In all the worlds they have no freedom.”

The True way to Brahma Worli—The way to realise
the true self and to enjoy the spiritual bliss is not by
following the traditional rituals but by purity of conduct.
“Now what people call sacrifice, Yagna is really the chaste life of
a student of sacted knowledge. For only through the chaste
life of a student of sacred knowledge does he who is a knower
find that world. Now what people call that what has been sacri-
ficed is really the chaste life of a student. Now what people
call the propriety of a sacrifice is also the chaste life of a student.
Now what people call silent asceticism is really the chaste life
of a student. Now what people call hermit life is really the
chaste life of a student.”

‘Next we have the instruction of Indra by the Lord of Crea-
tion. Indra is actuated by the desire for Brahman knowledge.
He goes to the Lotd of Creation to beg of him the same know-
ledge. The self which is free fromevil, ageless, deathless, sorrow-
less, hungerless, thirstless, whose desire is Real, whose conception
is the Real. It is such a self that 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 world.
He is told that even the gods in Brahmaloka reverence their selves
.shaking off evil, shaking off the body as the moon shakes itself
from the mouth of Rahu, a petfected soul passeth off into the
uncreated world of Brahman and into it, it may pass. Such is
the consolation of the perfected ‘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 merely
to sell one’s bitthright of freedom, to be ruled over by anything
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other than our own self.  The true relief from grief is to secure
the freedom from the danger of the non-self. This is the funda-
mental truth of the new thought. This seems to have actuated
both men and 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 measured 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 more and more prominent as we go to study the other
Upanishads.

Ratla Uparislad—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 therein-
The great problem of the Hereafter. What is the nature of
the soul? Does it survive death? Ifit does whither does it
gor These are the questions which are discussed in this
Upanishad. ‘These questions have occupiéd 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 Verj}
same problems are here discussed by the Upanishadic thinkers
who were evidently the forerunners of the above mentioned
great world teachers. The Upanishad opens with a simple house-
hold scene. A Brahman 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 offeting 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 pethaps in a scofi-
ing mood reminded his father that he did not offer his most valu-
able thing refetring 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 angry because
of this disturbance during the sacrifice and he answered in a 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
teturned on the fourth day, and he regretted very 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 desired 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 2 man
is dead where is this doubt about him—some say that he is and
other that he is not. Let me know the truth and -let this
be the 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. It is no easy thing to distover.” Hence he asked the
boy to choose an alternative boon. The evasive answer only
whetted the curiosity of the boy. Yama himself admitted
that the problem to be of very important and subtle and that it
perplexed even the minds of the Gods. Certainly such a thing is
wotth knowing and if knowledge is to be had at all it must be
from the Lord of the Great Hereafter. The boy would not loose
this golden opportunity. Hence he insisted on getting an answer.
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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 world, human and divine, placed
st his feet. The whole aggregate wealth was at his disposal.
He was promised 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 degth. 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 pleasutes of the world. These fools ate subject to
repeated births and deaths and go round and round like the blind
led by the blind. He is even under the subjugation of Yama.
But the path of good leads to the self. Wonderful is he that
teaches and wise is he that attains it. This goal is attained only
by renouncing the other path leading to the misery of Samsara.
Thus we notice in this teaching of Yama the emphasis on self-
tealization as the ‘goal of life. This goal is to be obtained only
by self renunciation, freedom from the allurement of the environ-
ment. The cult of sactifice is subordinated to this path of
spiritual discipline. Here we notice the movements of great
religious thought. Continuing this teaching, Yarpa describes the
nature of the Atman. The self is not botn and it dies not. It is
omuaiscient. 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 that he slays and the slain thinks that
he is slain neither of them knoweth the self for the self neither
slayeth nor is slain. It is bodiless and yet in all bodies unchang-
ing and yet in all changing things. The sage that knows the
infinite, the all pervading self no longer has any grief. The nature
of the soul is therefore distinct from that.of the body. Appre-
hension of this truth is the gate to wisdom. But this great
self lies in the midst of different senses which lead him astray
towards. the worthless treasures of the wotld. This self is not
to be obtained by mere leatning or even by much sacred lote. It
is obtainable only by the grace of the great self. It is by a process
of minute spiritual development that spiritual freedom is to be
acquired. ‘The allegory of the chariot is introduced hete. 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 chatiot dragged by horses. - In
the case of the gods the winged hotses are good and controllable
and they never lead reason astray but in the case of man one of these
horses is testive and is dragging the other one. Hence the ethical
conflict in man’s nature is due to the conflict between freason
and the senses. The same analogy is obtained in Yama’s teach-
ings. The release from the chain of births and deaths is to be
had only through spiritual purity. Here again we notice the
subordination of the sacrificial cult to moral discipline. Then
Yama comes to the point which started the discussion. “Oh
Gautama, I will proclaim again this mystery: The everlasting
self and his hereafter. Some souls pass to other births. Some to
entet into other bodies according to their worth and knowledge.”
Hence we have the emphatic sanction of the docttine 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 spiritual nature
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oaly that which saves itself from the allurements of the wotld
and imposes on itself the rigorous spititual discipline can know
the truth, can escape from the illusion and attain that nevet-
failing bliss of true freedom. '

AMundaka Upanishads—This Upanishad belongs to Adharvana
Veda. It is divided into a2 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 eats, no hands,
nor feet, the Bternal, the omnipresent, Infinitesimal, and imperi-
shable. That it is which the wise regard as the soutce 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 cleatly illustrate the spititual nature of Brah-
man and he is the root principle of all existence. Knowledge
of this is claimed to be knowledge Par-excellence. What is the
value of the lower knowledge of the traditional religion of the
sactificial 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 hold 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 sactifice
it will lead him to Swarga which is metely a kind of lower hap-
piness since that state of existence is also included in the samsaric
cycle. How is the higher knowledge to be obtained? “By
truthfulness, by penance, right knowledge and abstinence must
that Self be gained.” The Self whom spotless anchorites gain is
pure, and like 2 light within the body. Further the Upanishad
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emphasises that that Atman cannot be gained by the Veda nor 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 Vedanta having purified their nature by
yoga or renunciation, all anchorites enjoying the highest immoz-
tality become free at the time of the great end in the worlds of
Brahma. This imperishable Brahman is the soul and the goal
of all beings. He is the supteme person who is the source of
human personality as well as the cosmic universe. He is in short
the soutce of the wotld and the individual. Because of him the
senses are active, all doubts are cut off and one’s karmas cease
when He is seen. The highest golden sheaf is Brahman without
stain without parts. 'The sun shines not there nor the moon and
the stars. 'There lightnings shine not, much less this fire when
He shines then everything shines after him. This whole world
. is illumined with his light. That immostal Brahman is before, is
behind, is right and left, is below and above. Brahman indeed
is this whole wotld it is indeed the excellent. Not by sight
is it graphed not even by speech nor by another sense otgan
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 desite, those who attain to the Brahma jnana ate free
from these desites and pass beyond the seed of rebirth. But
he who is still in the meshes of desires is born again here. The
teward of attaining this Brahma jnana is to assume the natute 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 perhaps represents 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 tefetred to the implied
tivalry on a former occasion between the Kuruwpanchalas on the one
hand and Kosalas and Videhas on the other. ‘The latter countries
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were asscelated wich heredcal antisacrificial civilisation. In an in-
weresting chapter in the Satapam Brahmana there is mentioned
an attempt by the Nurupanchalas to reconvert the Kosalas and
the Videhas o Vedic tredidons. Such a successful reconversion
et probabiv marks dhe period of the Brihadaranyakas. One of the
champions of the old tradidonal culture stucies the new thought
successtully and finally assimilates it so completely that the
theosophic Brahma joana once originated by the rival school
cenunated by the Kshawriyas ceases to have an independent
existence.  This personality who contibutes to the complete
annibilation of the rival school by the successful assimilation
oi the same by the old culture is Yagnavalkya. From the point
of view of culrure and philosophic insight he is head and shoulders
above his contemporarics. He is looked upon with awe and
reverence by other priests. He is welcomed and honoured by
kings. Having studied the new thought and made it his own
he is able to reassert the supremacy of the traditional Vedic cult
thus in this Upanishad. We have all the characteristic conflicts
symptomatic of a transition period. The Upanishad begins
with the conception of Aswamedha. Here it has only a sym-
bolic meaning. The whole wosld is compared to one grand
process of cosmic sactifice., There is an account of the creation
which starts from asat—non-being—and evolves into being.
Here we have merely an echo of the Vedic hymn which
describes the origin of the world sat from asat. After comparing
the evolution of the world to the grand hotse sactifice, the Upanishad
goes to describe the nature of human personality. Breath or
Prana is said to be superior to the other bodily functions. ‘This

leads indirectly to a glotification of the chanting the Vedic hymns
which is possible only because of breath. In the next section
there is another account of the creation of the world. Starting
with the lonely Purasha who is the beginning of all things the
narrator proceeds to describe the appearance of 2 mate from him-
self. Fiom these primaeval pait the whole of the human race
is supposed to have originated. But the primitive mother all of 2
sudden develops a resentment to the unconventional matrimo-
nial alliance and tries to hide herself from her companion. Thus
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she becomes 2 cow but he became a bull and thus originates an-
other species of animals. Then she changes herself into other
animals and the primitive Purusha longing to meet his mate undet-
goes a corresponding , transformation. Thus are created the
different species of animals. In the next passage there is an interest-
ing and novel vetsion 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 cf Kshatrahood is represented by Indra, Varuna, Soma
Rudra, ‘Yama, and Isana. Therefore there is nothing higher
than Kshatra. Therefore gt the Rajasuya ceremony the Brih-
man sits below the Kshatriya. Upon Kshatrahood alone does
he confer his. honour. Yet this same thing viz., Kshatrahood
has as its soutce Brahmanhood. Therefore even if the king attains
suptemacy he rests finally upon Brahmanhood as his source,
so whoever injures Him (that is a Brahmin) attacks his own source.
He fares worse in propottion as he injures one who is better.
This passage is characteristic of the spirit of compromise Ksha-
triyahood and Rajasuya sacrifice ate clearly acknowledged to be
supereminent and at the same time the rank is derived because
they origin#e from Brahmanhood. Unlike the Purushasukta
of the Rig this account suggests a caste organisation even among
the Gods. Brahman’s manifestation was not yet complete.
Then he produced his the Vysya element which is represented
among the gods by the Rudras, Adityas, the Maruts, and the
Viswadevas and among men by the Vysya. Brahma was not
yet developed and he created the Sudravarna of which caste the
divine representative is Pushan identified with the FEarth the all
nourisher and among men the same is represented by the fourth
caste. 'The process of creation is not yet complete. Then
Brahma created a still further form in the shape of Dhatma or
Law. Itis the source of all. This is the power of the Kshattiya
caste. 'Therefore there is nothing higher than ILaw. Verly
that which is Law is truth. ‘This law is higher than Gods as wellas
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peer. It i because of this Law 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 interesting
p&ss age we have several instances. We are distinctly in 2 philo-

sphicalage when an intrinsic principle of Law ot Dharma is recog-
msud as hwhect to which even the traditional crods ate subordi-
nated. ‘This reminds us of the corresponding period of the
Hellenic civilisation represented by the age of Eurepides. Just as
the conception of Law in Greek thought formed the central doc-
trine of the later Stoic Philosophers so the conception of Law
is 10 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 comptomise. The old tivalry and struggle between
the two rival communities ate in abeyance. There is a spirit of
mutual give and take. From the one point of view, the Rajasuya
sacrifice associated with the Kshatriyas is the highest and from the
another point of view the Vajapeya sacrifice associated with the
Brahmins is the highest. Kshatriya is taken to be superior because
of his strength and Brahmin is equally powerful because of his
religious inspiration. Thus we have a note of compromise indicat-
ing that both the aspects are necessary and important from the
point of view of social economy.

In the II adhyaya we are introduced into the scgne in Aajat-
asatru’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 a thousand cows for such a speech
before him, for it was a general fashion among the philosophets
in those days to run to the Coutt of Janaka of Videha; then
Balaki narrates his views about Brahman. He identified Brah-
man with sun, moon, lightning, ethet, air, water, fite and so
on. He even suggests the identity of Brahman with the image
in the mirror. All these things ate rejected by Aajatasatru as
inadequate. Is that all? Asked Aasjatasatru. Gatgya replies

“That is all”. Aajatasatru: OH! Wlth that, much is not known.
Gargya: Let me know.
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Aajatasatru: Verily it is contrary to course of things that a
Brahmin should come to a Kshatriya with the object of gaining
Brahma knowledge! But anyhow Gatrgya 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 rests in that place which is within the heart. When that
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 worlds ate all in him. Then he becomes
a gtreat Brahman as it were. Verily as a youth, as a ‘great king,
ot 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 spatk 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
are really the Real, but He is ‘their Real. Thus according to
Aajatasatru the self in the movement of sleep is not only the cus-
todian of the senses of the individual but is also indentical with
the soul of the world. All breathing things ate real but He is
their Real. Continuing the discourse Aajatasatru speaks of the
two forms of Brahman Murta and Amurta—the formed and the
formless—the mortal and the immortal, the actual and the beyond.
This doctrine of duality of Brahman is interesting in this way.
The ultimate reality includes both the actual conctete expetience
and the 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
organic 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 there is the Amrtutha,

the formless aspect of that on account of which he is called the
real of the real.



X% SAMAYASARA

Nes: we £nd ourselves in Yagnavalkya's house hold. The
. ' 12id in kis home.  Yagnavalkva proposes to take leave of
his wife and redre from the householder’s status. Yangaavalkya
wants to make a final serdlement of his property but Maitreyi
asked Yagnavalkra whether by possession of wealth one would
cbrain immortality. This interrogation perturbed the philo-
sorler a bit and he had toanswer the question in the negative.
A irrevi would not be satistied with am‘tbmo else than that
which lead to the highest bliss, “What vou know Sir that indeed
wll me.”  Then we have Yagnavalkya’s teachings as imparted to
his wife Maitrevi. The only thing in the universe which has in-
trinsic value is Arman or self. It is this that is dearest to us. Every-
thing that we desire to have obtains a de rivative value from this
acmar. This is the end in iwself. This is associated with the
unconditioned and absolute value. Domestic life, wozldly posses-
sions, social status and even religious ceremonials and national
traditions have their value only so long as they setrve 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 Kshatriva. 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
safery for and the only guarantee of true life. Even the much
ptized Vedas and the other sciences own their origin and impot-
tance to this one. It is this one inspiring principle 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 there is consciousness bewildered
Maitreyi. She demanded an explanation. Accordingly Yagna-
valkya said thus:

Consciousness is entirely based upon the subject object duality
“Dwaita”. On account of this dualism we have an agent who
has an object, presented to him who hears 2 sound who speaks
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to another person, 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 whereby and whom one would hear and
whereby and whom one would speak to, whereby and whom
one would understand. Naturally 2ll objects of thinking and
consciousness would cease 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 court, and we meet there the great
Yagnavalkya again. Janaka was going to perform a great sacri-
fice. Several learned Brahmins were assembled. jJanaka had
a desire to know which of these Brahmans was the most learned.
He offered a tempting prize of 1000 cows with ten gold coins tied
to each hotn. “Oh the venerable Brahmins! ILet him who is
the cleverest among you drive these cows.” No one cams forward.
Yagnavalkya said to his disciple “Drive these cattle home.” This
excited the other Brahmans who challenged him to a metaphysical
discussion. He proved himself more than a match to*these rivals.
Several eminent scholats tried their strength with Yagnavalkya.
But no one of them would stand his cross examination. Finally
turn it was the truth of a lady philosopher—Gatgi. She proposes
three 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 ate vanquished and disgraced. Three questions
proposed by Gargi 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 out that the soul is transcending
all notions of humanity and devoid of all sense qualities.

“Thou shalt not see the seer nor hear the hearer. That is the self
that is within all. It is above the heavens beneath the Earth, and
embracing past, present and future. Whosoever not knowing
the indestructible offers oblations and performs penances even for
one thousand vears is a miserable slave whereas he who knows
the sclf 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 esplains the different stages of consciousness
a doctrine which becomes more prominent in later metaphysics.
The first stage is waking consciousness. The second is sleep
where we have dream consciousness. Third is the 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 or forrich presents.
Yagnavalkya is shrewd enough to answer that his aim is both.
Then begins the discussion. Janaka is asked to expound all that
he learned #bout the doctrine of Brahman. The king narrates
the different doctrines of Brahman which he learnt from various -
scholags. 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 doctrine 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 undetlying Brahman. But to ;dentify cons-
ciousness or any one of the senses with Brahman would be un-
justifiable and erroneous. The soul is what subsetves these func-
tions though it is not identical with any one of these. Its true
natute lies far beyond the strata of consciousness. We should
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have to dive deep into the consciousness in order to have a glimpse
of this Brahman. In his teaching, Yagnavalkya 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 tries
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 work.

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 or without. This indeed is his true
state. There is no wish in him left unfulfilled and hence is he
free from sorrow. In that state ordinary relations of social life
have no meaning, a husband is not 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
person 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 righweous by righreous action and bad by bad action. He
does not accepr that desires have no connection with acts.  Some
sav that man is judged by his desires and not by acts. Yagnavalkya
rc’;ecmd this erroneous notion. The springs of desires are in the
action. What a man desires that he tres to achiéve. Hence
there is no discrcpapcv between desire and conduct and each pets-
nis the architect of his own. The true meaning of salvation
consists in getring rid of desites which drag the soul along all
points of the compass.  Man free from desires has but one desire
to reclise h*s truc nature or (o become the released person.
He verily becomes the Brahman. As the slough of 2 snake lies
on an ant-hill, dead and cast away, even so is it with this body.
Bur this incorporeal immortal life is Brahman indeed, is life indeed.
The rest or the Upanishad is concerned with Yagnavalkya’s attempts
at justifving the riruals symbolically by giving then! metaphori-
cal interpretation. He tries to identify the vedic conception of
diversity of Gods with the supreme concept of Brahman, This
part of the Upanishad is characteristic of the attempt to reconcile
the Atmavidva with the traditional Vedic culture. Yagnavalkya
by embracing this new philosophical doctrine was not evidently
prepared to snatch himself away from the traditional vedic rituals.
We may also note here that Yagnavalkya probably did not belong
to the orthodox Brahmins of Kurupanchala and hence was
looked with an amount of suspicion by the latter. This is quite
evident from Yagnavalkya’s conversation with Ikalya who 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 mus stering all
his resources to prove that in the various rituals there are the same
tendencies, the same doctrines embodied in the Upanishads.

The Generdl Tendencies af the Upanishadic Period—The study
of these important Upanishads has revealed to us some main
characteristics of this age. The most prominent idea is the
Brahman, the ultimate principle in the universe as well as in the
individual. This is represented in vatrious discussions where
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
tertns 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
ot the ground of consciousness which manifests in vatious forms
of activities. That is the truth revealed by Aajatasatru. That
is the truth learned by Narada from Sanatkumara. That again
is the teaching of the celebrated Yagnavalkya. Brahman is cons-
ciousness or Chetana plus something more than that. Hence
it cannot be identified with any particular aspect of expetience.
He being the knower cannot be one of the known. He is within
the heart of man and yet has his abode in far off Heaven. He is
neither the sun nor the moon of the vedic thought but he is the
Purusha. -He is quite near us and yet not seen by us. He is within
us and yet illuminates things outside of us. This is the message
of the Upanishadic thinkers. The identity between Brahman
as the cosmic principle and atman as individual personality is
generally acknowledged by all the Upanishads. Is the identity
contemplated here of the nature of absolute identity? Is it one
or many? Are the objects of the world real or illusory? Is
there existence besides the Self? These are some of the questions
for which we have no unanimous answer. Some passeges 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 the unreality of the external world. The process of
evolution, the bitth and growth of the wozld 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 category of our
experience can truly explain this transcendental Idea. . Besides
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life one has to offer one’s own desires 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 sort of crucifying the
old Adam in man for the glorification of the new one. Thus
we have in this age of theosophic wisdom all the terms of a later
systematic philosophy. Here we are able to trace the Vedantic
idealism as well as the Sankhyan realism. Here we find the traces
of all theistic tendencies inIndia. Wehave 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 carried out to its last consequences.
The doctrine of the highest goal of Vedanta the Knowledge of the
true self is no mote than the Buddhism the common property of
the Sangha fraternity open alike to the young and old, to the
Brahman and the Sudra, the rich and the poor, the literate and the
illiterate.” In the Upanishads we have the germs of all the philo-
sophical system not only to the Vedic and the orthodox but also
those religiophilosophical systems which are non-vedic such as
Jainism and Buddhism. We may repeat our statement that it
was an age of general philosophical outbursts in which there
were several tendencies with multifarious characteristics. Crys-
talisation of these tendencies and forces ultimately resulted in the
rise of several systems of Philosophy which adorned the suc-
ceeding period.

Tue RupiMeNTs oF UPANISHADIC THOUGHT IN THE SAMHITAS
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
sactificial hymns constituting the Samhita portion of a parti-
"cular Veda followed by the Brahmanas which explain the sacti-
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noiil procedure. These Brahmanas contain what are known
LS ALANVAKAS or rorest—ircatises and Upanishads, a sort of Philo-
sophicn:l discourse.  These Uparishads constitute the last of the
sruti or Vedic lrerature.  Hence they are sometimes known as Ve-
danea, the last of the Vedas which name was specialised to repre-
sent a partcular school of Philosophy later on. Now we have
to consider this third stage of Vedic literature known as the Upa-
nishadic literature. It is here we have the origin of genuine phi-
losophy.  There are two fundamental conceptions  implicitly
present throughout the early vedic literature which finally be-
come the cencral ideas in the Upanishads. These are atman and
Brahman. ‘tman is derived from a Sanskrit root meaning
Breath. It implics soul or spirit of the individual and indirect-
Iy 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 historv of Vedic thought is to recognise the soul or
life of the universe.  Just as there is 2 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 2 muni and petforming  tapas or yoga was
considered the general career of the Kshatriyas of the Iksha-
vaku family. Further we have to notice this fact that the Tksha-
vaku line is traditionally traced to series of Manus who were a
sort of mythic rulers and organisers of humanity. Reference
*o the same house is made by the Jaina writers relating to the origin.
"he foundet of Jainism according to their own tradition was one
'rishabha, king of Ayodhya belonging to the Tkshavaku line and
descendant of the Manus. After ruling the country for some
me he abdicated the throne in favour of his son, Bharata and
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became a Muni engaged in tapas or yoga. This Vrishabha is
supposed to be e 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 contemporary
of Gautama Buddha. The date of His nirvana is fairly well
determined to bz 527 B.C. The Jaina tradition associated his
immediate predecessor Parswanatha with Kasi. He was the
son of the King of Kasi, whose name was Viswasena.
"The interval between Parswa dnd 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 Tkshavaku 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, w/thyspuiyabhumi, where the Dharma
never dies—Dharma refetring to the doctrine of Ahimsa. The
. impottance 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 pottion bordering on Magadha, what is known as Purva
Videha, evidently retained the anti-sacrificial culture whereas the
north-west part of Janaka’s country finally accepted a sort of
compromise between these 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 theit lineage to the Tkshavaku house was con-
sidered to be a proud distinction among the Kshatriya clans.
Such a distinction could be claimed by this Tkshavaku house
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onlv because of the solid contribution they made towards the cul-
ture and the civilisation of the eatly Aryans and yet these Tksha-
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-
vas constitute an eatly group of Aryans who migrated into India
much earlier than the Aryans of the Kurupanchala whose ritualistic
culture was dominated by the priests. Rivalry between the two, not
metely in culture but in political relations, there must have been;
for we have constant references to expeditions of the Kurupancha-
las into the countries of Kosala and Videha which appear to be
partly for the purpose 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 sacred .
literature. The Jaina and Buddhistic scriptures were all written
in the form of Prakrit language, for Pali the language of the Bud-
dhist sctiptures was but a slight modification of ! Prakriti. We
cannot have a clear history of the beginning of this protestant
school among the Aryans till we are able to understand the
several obscure references which are scattered in the later Sambhitas
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 Samhitas literature where they ate said to be destroyed by
Indra by offeting them to the wolves of the forest. These
Yatis are described to be Sanyasins who did not accept Indra wor-
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ship, who would not chant the vedic mantras and who were
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 years.
It is very significant to note that the reason given for giving up
the Indra worship and Soma sacrifice is the series of murders
committed by Indra beginning with the slaughter of Vrithra ending
with that of the yatis. Does it not suggest that at a certain period
of the later Samhitas and at the early Brahmana period the anti-
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 wandering mendicant, an ascetic who has to occasional-
ly visit 2 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 brahmacharin. 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
literature 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 sur-
rounding districts—Magadha was the seat of Jaina and Buddhistic
cultures. Taking all these into consideration itis 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 Kshatriyas
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. So much 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 a misture of several
currents of thought and culture with a vedic nucleus is well
brought out by Dr. Bhanderkar in his monogtaph on the ‘His-
tory of Vaishnavism’. The vedic nucleus is associated with
Narada a disciple of Sanatkumara. Narada must have been one
of the great opponents of the sacrificial cult involving Himsa as
was Viswamitra of the Rig vedic period. This Narada school
of the Upanishadic period constitutes the Vedic nucleus for later
Vaishnavism characterised by the full trecognition of the doctrine
of Ahimsa except in the case of sactifice. This is borne out by
the closing verse of the Chandogya where the qualifications of
a person who reaches the Brahma world 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 reachés
the Brahma world and does not return again.” This verse indi-
cates a spirit of compromise. We see a split in the very body
of the antiritualistic school the tight one representing the Upanish-
adic thought. This thing must have gone on for some centuries
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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. ‘

- Sanklya Philosophy—XKapila—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 Jains
Dharma associates the origin of Sankhya school with one Marichi
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. From 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 were opposed to the Vedic
doctrines of Himsa and were interested in Adhyatmavada. Again
this Kapila, the reputed author of Sankhya is referred to in the
Buddhistic account as to the origin of the Sakya clan of Ksha-
triyas to which Gautama Buddha himself belonged. We referred
to the fact that the Sakyas claimed to be descendants of the Tk-
shavaku family. One of the kings of the Ikshavaku’s Viruddaka
declared his youngest son as his successor and exiled his four
other sons by his first wife. The princes accompanied by their
sister and a great many people travelled 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,



lxxxiv SAMAYASARA

Kapila is an ancient rishi much eatlier than the rise of Buddhism.
In the puranic literature he is sometimes referred to as the son
and sometimes as the avatar of Vishnu. Kapila is referred to in
the Mahabharata and Ramayana. Bhagavat Gita which is a part
of Mahabharata is mainly based upon Kapila’s Sankhya philosophy
and distinctly mentions the name of the Philosopher as well as
the philosophy. By the time Mahabhatata was composed Kapila’s
Sankhya system must have been prevalent and was probably very
popular. Kapila again figutes in the Ramayana. He is associated
with King Sagara who wanted to perform an Aswamedha. 'The
horse let loose by him to have its trlumphant match was stolen
by a Rakshasa. It was taken to the netherworld and tied to a tree
close by which Kapila was performing tapas. The petsons sent
out to search the animal found it by the side of the rishi. Mis-
taking the rishi to be the culptit they began to molest him. En-
raged at this he punished them by 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 revolt against
vedic ritualism. The literary references cast 2 good deal of
mystety round the personality of Kapila the great thinker
tesponsible for Sankhya philosophy. But hegis always referred
to with great awe and reverence and in Sanskrit Literature
he has the unique distinction of owning the title Paramarishi.
This unique title of Paramarishi is clear evidence to show
his importance in the early philosophical literature of India:
The followers of Sankhya school are called after the founder’s
second name Paramarish. But at present this school is not
represented by distinct followers. Most probably all the -San-
khyas were absorbed into the fold of later Vaishnavism; for it
is clear from the introductory rematks of Gunaratna that they
were the worshippets of Narayana. This absence of a school
claiming a number of devotees is sometimes explained by the fact -
of the antiritualistic and antitheistic tendencies of the system.
Because of these tendencies Kapila’s teaching according to
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some European scholars never secuted 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 history
about the time of Gunaratna there were a number of devotees
professing the Sankhya faith. Therefore it is not quite accurate
to state that Kapila “Left no traditions and found no school.”
(David’s Sankhya Karikas.) In Gunaratna’s commentary we
find the following introductory note to the chapters on Sankhya.
“In order to distinguish who the Sankhyas are I mean to describe
certain of their characteristic marks and habits of dress. They
catry three sticks but some of them carry only one. They all
had red-coloured clothes and carried with them deerskins, as their
asanas. Whenever they met each other they saluted momonz-
rayana which would be returned narayanaya namaha. ‘These
were called Parivrajakas.” From this description we fhave to
admit that at one time there were a large number of Sankhya as-
cetics, in the country whichbelied 0diza dicta of the Orientalists
who believe that there were no school of the Sankhyas. Most
ptobably these Parivrajakas were absorbed 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 modetn 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 tepresented by the alwats of the South.
From Tamil literature two things are quite evident. (1) The
great alwars—the religious devotees of the Dravidian country
were wotshippers 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 centuries before the Christian era much earlier thon
the introduction of Buddhism. This suggestion is borne out by
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the fact that some of the founders of Vedic schools Apasthambha
and Kathvavana 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 simultancously. 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 clearly 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 barriers against religious devo-
tees. Such an assumption well borne out by sister schools of
thought would explain the fact that among the alwars of the
south we find 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 Philszoply—The term Sankhya according to European
scholars is derived from Sankhya or number, because Kapila enu-
merates a number of Tatwas as constituting elements of reality.
The term is supposed to be related to number. But according to
Indian thinker the term is synonymous with discrimination. This
is the meaning in which the term is used in the Mahabharita.
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 Prakriti on
the other. Sankara also adopts the same interpretation. Hence
the traditional meaning may be accepted as more correct and the
other one suggested by European scholars has to be tejected
as far ferched.  Some of them even go to the length of connect-
ing the Sankhya system with the Pythagorean school. Pythago-
reanism is also connected with the mystric doctrine of numbers.
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Reality is some how constituted by numbers according to Pytho-
gares. Itis scarcely necessary to point out how unfounded such
a suggestion is. It is a sample of that method which very often
builds up fantastic theories merely on the strength of verbal
analogy.

Sanklbya 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 Sonrces of Sankhya—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 Kapila
himself. But this belief is quite unfounded. There is clear
evidence to show that this is quite a modern wotk. 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 not an authoritative work
on the Sankhya school of thought.

(2) Tatvasamasa: This work also is erroneously attribut-
ed to Kapila. Max Muller elaborately argues that this wortk 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 wtote 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 Treatises many
of which are not available. _

Th: Savkiys 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 sorrow according.
to Sankhya are (1) adhyatmika, that which is dependent on self (2)
adhibhautika, that which is dependent on the environment (3) adhi-.
daivika, that which is dependent on supernatural and divine in-
fluences. Adhyatmika Dukkha, sorrow dependent on self may
be due to two reasons (a) bodily conditions or Satiraka (b) mental
conditions or Manasika. Sorrow due to bodily condition relates
to suffering in pain due to diseases etc., which pertain to the body.
Sorrows 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 envitonmental soutce
may be from fellow-human beings or animals ot birds or other
natural conditions. The third kind, Adhidaivika, refers to sorrow
originating from the influences of a 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 summnm bonum for life is to escape from these kinds of
Dukkha or sorrow. This escape from suffering and pain is
to be achieved by the knowledge of the several Tatvas and hence
the desite to know the Tatvas. All souls long to escape from
such misery and to seek liberation. The Sankhya method pro-
pounds the means of escape from sorrow and of the attainment
of the consequential bliss. The Sankhya method of libetation
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.

Impurity—Destruction and excess or enormity. The vedic
method of sacrifice is impure because it is caused by bloodshed
due to slaughter of animals. ‘This method of sacrifice though sup-
posed to expiate all sins even Brahmahatya is rejected by Kapila for
all such rites according to him are impure. Farther it leads to
mere 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. Sacrifice generally involves lot of
expenditure, e.g., in an Aswamedha sacrifice sometimes hundreds
of horses have to be sacrificed. Hence this method is not within
the reach of all. Therefore as against such an impossible way
of escape Kapila proposes a method which is quite adequate and
feasible to all. The path to liberation according to Sankhya
philosophy consists in the progress of acquiring discriminative
knowledge of the nature of the self from its environmental
existence. This discrimination 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 imprisons the spirit 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 relating 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 former 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 Prakeid the several Purushas are situated.  Accord-
ng I‘{:’L‘;Z,’;’:.I& the Purushas are infinite in number. Thus in the
technical imguﬂgc of modern metaphysics the Sankhya system
may be said 1o be the dualistic as well as pluralistic. Dualistic
because it postulates two classes of reals Chetana and Achetana,
spirirual and non-spiritual and pluralistic because it postulates
an infinite number of Purushas or souls. Each Purusha is encit-
cled by Prakriti or Pradhana which is another name for describ-
ing matter. In the carlier form of the Sankhya system each Put-
usha was supposed to have his own peculiar and individual Pra-
kriti.  Bur Jater schools of Sankhva maintained that all the diffe-
rent 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 mattet
forgets its true nature and pristine purity, identifies itself with
bodily activitdes and conditons. This ignorance of its true heri-
tage is the real cause of human misery. Hence the realisation
¢f the true nature of the Purusha as distinct from the material
conditions is the ideal to be aimed at.

Exrolution of the cosmos from the Primeval Prokriti—This Prakriti
is uncreated and self-existing. It is from this Prakriti all
other things emanate except the Purusha. This primeval matter
or Prakriti is endowed with three gunas or qualities. When-
cver the harmonious equilibrium of the quality in the Prakriti
Is disturbed it begins on the career of manifestation or differen-
tiation. This process of differentiation teally 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 modern psychology suggests a relation to a mind or 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 a material mode. This Buddhi or
Mahat must therefore mean in the Sankhya system some sott of
subtle material environment quite in the proximity of the Puru-
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sha or self. It is only through the medium of this Buddhi that
Purusha has knowledge of the external world. Sankhya writers
compare Buddhi to a sort of mirror which reflects the knowledge
of the external world for the benefit>of Purusha. On the
one hand, it reflects the outer 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 our personal identity. Here also
we have to notice that ahankara, the Sankhya ego is not quite
identical with the conception of the Ego or self of 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 a modification
of achetana Prakriti. The Sankhyan Ego probably refers to
a process of individuation a process culminating in organic body.
The self or Purusha becomes an organic individual through
the means of ahankara. Next we have the origin of the five
senses known as the Tanmatras. This term is a technical term
of the Sankhya school meaning the sense qualities. These sub-
tle sense qualities emanate from that principle of individuality
known as ahankara. The Tanmatras are five in number, sound,
touch, smell, taste and visibility. Even these tanmatras we
have to remember are material categories. These sense ele-
ments or Tanmatras form the primary basis for the evolution
of the grosser. matter. This grosser matter which is derived
from these Tanmatras is again of five kinds, the Panchabhutas.
(Ethet) Akasa, air, earth, water and fire. Ether arises from
sound, air from touch, earth from smell, water from taste and
fire from visibility or light. ‘Thus the five bhutas ate respectively
derived from the five Tanmatras, the basic categories of the phy-
sical universe. This line of development from ahankara to the
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world of physical things represents only one side of the process.
There is another process of development from the same sourci—
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 perception and five
karmendrivas 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, eat, nose,
tongue and the skin. These sense organs according to the
Sankhya svstem are evolved out of the principle of individuality,
ahankara. So also are the five Karmendriyas which are the
vocal organs for speech, the hands, the feet, the organs 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 Natnre Of Prakriti—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 soutce of not
only the elements that go to build up the physical universe
butalso of those that lead to the origin of organised living bodies.
This primaeval subtle matter Prakriti may be some kind of Ether
which early Sankhyas may be said to have imagined. ‘This is the
connecting link between the gross matter on the one hand and
life activity on the other, the fountain source of both the in-
organic 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 a complex system of electrons. Thus the physical basis of
matter is traced to Ether which is the basis of forces like elec-

-
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tricity, magnetism, light, heat, etc. The process of development
of physical science is interesting in this respect. Towards the
close of the 19th century 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 matter. The speculation of Maxwell and Thompson ulti-
mately indicated that Mass was but a derivative concept, Energy
being the primary 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 marked by the discovery of radio activity.
On the one hand it discovered the extremely complex nature
of the atom which resembles the Solar system in miniature in-
asmuch as it contains a nucleus around which a number of nega-
tive electrons revolve with incredible velocity. The second
result of this discovery is equally important. The chemical
element which were considered to be completely isolated are
now shown to be merely of quantitative differences brought about
by the electronic changes in the intra atomic constitution. The
dream of the alchemist that all the chemical elements had a2 com-
mon basis and hence transmutable is no more a matter of historic
curiosity suggesting merely how men went wrong in their
early scientific speculations. It becomes a matter of scientific
possibility for unquestionably it is indicated that all the elements
have a common source. If this theory as to the constitution
of the cosmos is accepted and there is evidence enough sup-
porting 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 wotld we have had a similar development pointing
towards some such source as the Bther. We are all acquainted
with the Datwinian conception of biological evolution which
traces the diversity of animal life to a single source of organised
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protoplasmic matter. No doubt 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 intra atomic energy, probably controlled and guided
by 4 higher category not vet fully known to modern 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, ot 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 evolution 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 harmony 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 enters into a
sort of creative evolution though itself is not created. Thus
it carries in its bosom in a latent form the richness and multi-
plicity of the well ordered universe. The original disturbance
of harmony which is the beginning of the process of evolution
remains an ultimate metaphysical assumption on which Sankhya
system rests. Why there should be a disturbance at all in
the primeval peace, Kapila does not trouble to explain. But
this is an assumption without which subsequent changes would
remain inesplicable. By some mysterious internal disorder,
Prakriti is set moving and then follows change after change and
at each step the progressive making of the universe. In the
fully evolved univese Kapila assigns each Guna its respective
region. The satvaguna which is associated with light, fire 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 to
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 tesult of the pre-
cipitating of the Tamasa guna. Thus the three 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 organic
wotld. Organisms 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
swarga is the abode of the devas. The lower one is associated
with the animal and ttees wheteas 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 teside there. These
beings of the higher regions have in them the satvaguna in abun-
dance. Hence they are marked 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 marked by the dominant
note of struggle the misery and the few cases of mo-
mentaty happiness which he now and then manages to expeti-
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 ate marked by general unconsciousness and stupor. All
these three regions of the world 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 wotld but also in
the evolution of the organic including the super and subhuman
regions, the part palyed by the three gunas of Prakriti is felt in
no mean degree. These gunas are invoked by the Sankhya
thinkers to explain the birth of 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-
Prakriti 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 entirely separate itself
that the union is made as of the halt of the cripple and the blind
and through that union the universe is formed. It is Prakriti
that is privileged to carry the Purusha to its final goal. Tt is
through the manifestation of Prakriti that the soul acquires discri-
mination and obtains moksha. Is there any conscious cooperation
between Purusha and Prakriti? No, that cannot be for Prakriti
is Achetana and the Purusha cannot live in peace with it and yet
there is this union between the two. Kapila vehemently pro-
tests against postulating a higher intelligence than Prakriti, Iswara
in order to explain the union between the two. He advances
atguments to show that there can be co-operation even in the
region of the unconscious. Purposive adaptation according to
Kapila need not necessarily imply the operation of an mtelhgent
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. Similatly the relation between Prakriti and Purusha
is a case of purposive adaptation without the necessity of an intelli-
gent adjuster. Prakriti unconsciously itself operates for the bene-
fit of Purusha and is a case of unconscious inner necessity to
serve the purpose of the soul. The adaptation between the two
is absolutely unconscious though suggestive of an intelligent
designer. Again through the help of Prakriti Purusha is able to
obtain discriminative knowledge about his true nature. The Purusha
is able to realise himself to be absolutely independent of and unin-
fluenced by the Prakriti activities. He knows he is different from
the senses, Buddhi and ahankara. ‘This realisation of independence
from the environment including his own psychophysical mecha-
nism leads to petfect knowledge. Then the purusha is able to
perceive that the activities are all due to Prakriti while he himself
remains in unruffled peace. Prakriti ceases to affect him. Prakriti
retites 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 rétirement of the

=
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Purusha from the cosmic stage is an intetesting philosophical
metaphor. Prakriti or nature continues to spin round on account
of its own original impulse even after Purusha’s liberation.
But this activity can no mote influence the liberated Purusha
because through knowledge he obtained freedom or Moksha.

'The main objection is that Kapila statts 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-
spiritual Prakriti and hence they do not affect the soul and yet
witha 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 system that strikes us as an important
defect. In spite of the various defects we have to pay out homage
to the great ancient thinker for the courageous application of the
rational method for the problem of life and reality. In a remote
age of Indian thought when customary- dogmas played the domi-
nant part ig 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 results may be modified but the method
?eaves a permanent impression and contributes an endowing value
in creating the right intellectual attitude. If the method of ana-
ly.sis 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 doctrine of Ahimsa
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was prevalent even before the time of the Rigvedic petiod, pro-
bably due to the influence of the Lotrd Vrishabha of the Ikshavaku
clan. This school of thought continued to have a parallel exis-
tence to the vedic culture of the sacrificial tenets. There must
have been mutual influence between these two schools, one em-
phasising sacrifice and the other condemning it. That there were
such counter currents of thought is obvious from the conflicting
passages found in the Rigvedic literature. It sometimes emphasises
sacrifice, in such passage as Ajena Eshtavyaha, and sometimes
condemns sacrifice—Ma-himsyat. In this struggle between the
two schools of thought, we find the rival school to Vedic sacrifice
becoming more dominant now and then, leading to giving up of
sacrifice and Indra worship. But about the time of the tise of
the Upanishadic literature the schools standing for Ahimsa
championed by the succession of Kshatriya teachers became
quite supreme. The sacrificial cult championed by the Priests
evidently gave up the struggle as hopeless and entered into 2
compromise. They recognised the new thought characterised by
Ahimsa and Atmavidya as distinctly supetior to their own sacri-
ficial cult which they accepted to be distinctly inferior. This
compromising effect by welcoming the new thought as Paravidya
and assigning an inferior place to the sacrificial cult as.Aparavidya
must have secured intellectual peace and harmony only for some
time. Becaur - “a the latter Upanishadic literature while accepting
the new doctrine of Atmavidya they sutreptitiously smuggled into
the Upanishadic cult the doctrine of sacrifice as a specially exemp-
ted one. Thus we find in Upanishadic literature an open recog-
nition 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 strength by the rise of Buddhism
and also from the co-operation of the Sankhya and Yoga schools
which crystalised out of the Upanishadic cult itself. Strange
to say there was the unexpected co-operation from free thinking .
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school of 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, ot
in the future world, they were opposed to the vedic culture as an
ineffectual waste. In this renewed struggle abounding in destructive
criricisms against Vedic sacrifice there 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 Poorvamimamsa and Uttaramimamsa or Vedanta.

The Poorvamimamsa school concedes many of the points of
the rival schools in order to safeguard its main doctrine of Vedic
sactrifice. '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 enquity into the nature of Dharma and hence the work
begins with the sutra Athatho Dharma Jignasa.

Uttard Mim.msa or Vidanta: Who are g lified to Brabma 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 ptin-
ciple of the Universe is rejected. The scriptural terms Aja—“non-
generated”—cannot refer to Avyakta pradhana. It must imply
Brahman who is the author of all. He is the only Aja. Brahman
is not only the guiding intelligence of cosmic evolution but
also is the constituting substance of the cosmos, Brahman
is not only the Nimittakarana but also the Upadanakarana, the
material cause of the universe. Brahman is the stuff of which
- the world 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 aft 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 unreal.
According to Vedanta cause and effect are identical. This
is corrobdrated both by Vedic authority and concrete expetience.
The cause of cloth is thread. There could be no quatrel about
this that yarn in a particular arrangement 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 desite
of Brahman to bring about the wortld, 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 metely out of spozt or Leela.
But the next is the more important objection. It relates to the
responsibility of the creator for uneven distribution of pleasure
and pains. - The answer offered by Vedanta is a bit strange. The
act of creation is not said to be quite atbitrary but takes into consi-
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deration the merit and the demertit of the individual soul. This
defence nataraily implies that the individual souls should have their
separate and independent existence and that they are 1.1'ot reaﬂ.y
created though they are destined to undergo a periodic cosmic
slumber from which thev 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 unteal. 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 wotld of extetnal reality 1is
putely mental and unreal. This reason offered for rejecting the
Buddhistic view is certainly perplesing. The Bouddhasare found
fault with because they annihilate the fundamental distinction
between the concrete world of reality and the dream world of
unreality and they believe that the world is made of such stuff
as dreams are made of. And yet this is the very conclusion to
which Vedanta is striving. This surprising philosophical atti-
tude has a parallel in western thought. Kant establishing the
phenomenality of the 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 more akin to
“the ordinary view and vet Kant in the west and Sankara in the
East claim the privilege of protesting against their own conclu-
sions, when they are heard from alien quarters. To us it is in-
teresting in this way. Idealism which is considered to be the
claim of philosophic thought even in its most ttiumphant exis-
tence has an unconscious desire to hide its true identity from the
ordinary world and attempts to appear as some thing different.

The latter part of II 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 world during periodic kalpas is but an appearance. If
cteation is a real 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 occurs
both in the vedic tests of the Mantras and the Upanishads. The
elements created out of the Brahman get reabsotbed by him in
the reverse order. Thus describing the process of creation the
scriptural texts demand an explanation from the Brahma Sutras.
According to the Vaiseshika view Akasa or space is eternal or un-
created. It is the substratum of Sabda or sound. This Vaiseshika
doctrine will conflict with the ultimate conceptof Brahman. There
would be two eternals Akasa and Brahman. Hence the Vendanta
school is constrained to show that the Vaiseshika doctrine of
infinite space is unique and they mustshow thatspace is created by
Brahman. According to Sankhya the starting point of evolution is
Achetana Prakriti. The Vedanta school emphasises the psychical
nature of Buddhi and Ahankara. But these according to Sankhya
are derived fromachetana Prakriti. Brahma sutras therefore rightly
criticise that Sankhya view of deriving Chetana entities from Ache-
tana Prakriti. Buddhi and ahankara are therefore considered as the
manifestation of Brahman or 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 eternal nature
of individual selves in a way still he does not recognise the subs-
tantiality thereof. Individuality is an illusion for him. Birth
and death, creation and destruction of the individual souls are
all due to the body. The Self in itself is beyond birth and death.
Its essence is Chetana. Hence the view of the Brahama sutras
is different from that of the Vaiseshika school according to which
consciousness is an accidental quality of the Self brought about
by its contact with manas or mind.

The doctrine of the size of the Atman is negt 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 Brah.ma
surras reject this view in spite of the Upanishadic ?,uthonty.
To speak of the size of soul or atman is to confound its nature
with body. The categories of spatial magnitude ate inadequate
to describe the soul which is intrinsically of the nature of thought
and the spirirual entity may be spoken of eithet as an atom ot
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-
van system where Purusha is merely the enjoyer and not an actot.
But when we examine more closely the vedantic view the prima
fasie 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 are constituted by the several indriyas or sense
organs. In this respect many docttines are common to Sankhya
and the Vadanta. The activity of the individual self though
appearing as a difference between the two schools does not cons-
titute a real difference. The activity is explained away ultimately
in the sutras. Activity in the individual is really due to Brahma
himself or the Autaryemi. Hence the individual soul is not a
free agent. He acts because of the Iswara in him. But this
control exercised by Iswara isassumed 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 sojoutn
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in different lokas. But nevertheless the individual must come
back to the world because itis from here that it has to obtain
final liberation.

A Discussion of Dreams and Halluinations—The doctrine
of the four stages of the Self mentioned in the Upanishads
finds a place here. The two kinds of knowledge; absolute and
telative, Patavidya ‘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 directly 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 sutras 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 contemporary of Kumarila Bhatta—a student of Govinda,
who was a disciple of Gaudapada. Sankara’s Vedantism is
expressed in his great commentaries on the Upanishads as well
as Brahma Sutras. His advaita is the logical outcome of Gau-
dapada’s advaitism. It is most influential among the current
schools of Indian thought. In his introduction to the great Bhasya
on Brahma Sutras he says ‘It is a matter not requiting any proof
that the object and subject whose respective spheres are the
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notions of Thou and Ego and which are opposed to eac}} other as
light and darkness. The two cannot be identified. Hence it fgﬂows
that it is wrong to superimpose on the subject the. attributes
of object and riv rerse””  Thus he starts witha sufficient warn-
ing that the subject and object are quite distinct and  they should
ot be confounded with each other. He watns against the
supetimposition of  atuributes—Adhyasa. ~The subject should
not be associated with the attributes of the object nor the object
with those of subject. The two are distinct in kind. One is
a chemana entity and the other an achetana thing. Sankara
starts just where Sankhya started. Thete 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-
menzally different from the starting point. Cartesianism ends
in Spinozistic monism where the ultimate substance engulfs all
things Chetana and Achetana within itself. And similasrly San-
khara ends with an all devouring absolute which could not brook .
by its side any other entity. Sankara in the same introductory
passage suggests that this Adhyasa is a common vice of our ex-
perience and is due to our ignorance or avidya. The only way
to get rid of it is by Vidya or knowledge. Thus Adhyasa ot 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 petception
and inference. Several vedic tests enjoining various religious
duties all have for their objects world which is the tesultant
of the avidya or ignorance. The world of objective reality is
thus due to ignorance and even the vedic rites and injunctions
are not excepted. These have no value for one who possesses
real knowledge. Distinctions of caste, status in society etc.,
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 wvalidity 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 Kshatriva. These attributes are true only
of the body and yet are falsely associated with the self. Thus
Sankara not only indicates the truth that the self and the environ-
ment ate distinct but also suggests that the confusion ard
false identity is due to avidya. From a thinker who empha-
sised the danger of this philosophical error we should naturally
expect consistently a system of philosophy strictly maintaining
the opposites. On the other hand, Sankara offers just the re-
verse. He dismisses the distinction between self and non-self
as unteal and unphilosophical. What is the nature of the extet-
nal world according to Sankara? Gaudapada already compared
it to a dream. Sankhara accepts the same without question.
The diversity and objectivity of the wotld of things and persons
are all illusory. The objective wotld 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 are dreaming, so long as there is avidya.
When we wake from this dream to another wozld then the dream-
wozld will vanish. When the individual wakes up into high-
est selfhood then he will understand the dreamlike illusory nature
of his former experience. When he rids himself of 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 world and the
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individual self can be real and yet subsisting in the same univetsal.
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
bt necessarily imply the doctrine of the illusoriness of the world
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 world and individual souls
are unreal then it would be against the practical notions of
ordinary life. Such consequences are not disconcerting to
Sankara. Such objections do not damage his position, be-
cause the entire complex of phenomenal existence is still true
to a person who has not reached the true knowledge and realised
his true self. As long as one is in ignorance the reality of the world
and self is vouchsafed for him. He may behave as if these were
true and his life not affected by the higher philosophical doctrine.
Sankara’s self is thus an absolute—a sort of Parmenidean absolute—
eternal and unchanging.

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 world of concrete reality is illussory the Vedic
doctrines of creation would have no meaning. This objection he
wards off with the remark that the creating qualities of Brahman
depends cn 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 wotld 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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wata cteates the world. His being a creator, his omniscience
and omnipotence all depend on the limitations due to those very
adjuncts whose nature is avidya. From these passages extracted
from Sankara Bhasya we have an idea of Sankara’s philosophy.
Ultimate reality is undivided and indivisible unity same as Upani-
shadic Brahman. The several 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.
world are shown to be alien to Brahman. Spatiality, objectivity,
colour sound etc. all are with a psychological insight shown to be
non-spiritual. By this process of elimination the essential nature of
atman is clearly defined as Atman. It is the only thinking thing
Chetanadravya. Thinking is not merely an attribute of the Self. Self
is thought. Atman is Chit. Having gone thus far Sankara is
tied down to a philosophical doctrine which 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 writers spoke of the Brahman as the spiritual
essence the leaven which leavens all things. In these passages
the doctrine of atman exactly cotrresponds to Cartesian thinking
substance. 'The Upanishadic passages did not negate the reality
of the phenomenal world. 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 had vague
common substratum. Not satisfied with this philosophic vagueness
Sankara wanted to shift reality to the side of the subject or Chit.
Hence Sankara not only finds atman identical with Chit but it
is also identical with existence or Sat. If the Brahman is the
soul and if the soul is the Brahman then the Sat must be Chit-exis-
tence and thought must be identical. If existence and thought
are absolutely identical then anything other than thought will
be unteal or Asat. The objective wotld is not Chit or thought.
Hence it cannot be real or Sat. Sankara is compelled to pro-
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pound the doctrine of the unreality of the objective world. What
is the justification for such a conclusion. There is no doubt he
is supported by certain Upanishadic passages as well a¢ by some of
his predecessors like Gaudapada. But we have ‘to remembert
that many Upanishadic passages that declare the external world
as unreal do so only metaphorically and comparatively. The
Upanishadic doctrine compares with the Cartesian doctrine of
gradation. The ultimate substance has the maximum of reality

‘hereas 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 purposes
and for the ordinary affairs of religion the world may be taken as
real though philosophically it is no mote than the phantom of
a deluded personality. Many Vedantins bring in the parallel
of Kant who also has a duality. The world 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 source. The phenomenal world 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
more akin to Fichte’s. Even this resemblance is superficial for
the monistic idealism of Fichte is only a metaphisical explanation
of moral value. According to Fichte the world of objective reality
is a stage or an arena 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
personality are maya, asat, nothing else.”

Sankara and the Doctriie of Maya—Speaking of the External
world Sankara says it is all maya or illusion and yet he with
other vedantins repudiates the doctrine of Buddhism that the
external world is purely psychical and as such has no subs-
tantiality of its own. What is the significance of this paradoxi-
cal attitude. According to the Sankhyan doctrine as to the origin
and nature of the world the External wotld is evolved out of
Prakriti which being opposed to Pursha is Achetana. It is
more or less similar to the 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. Buf the external world is ache-
tana entity and is therefore opposed to thought. Hence it cannot
be easily 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 every thing living and nonliving is derived from the
same Brahman. He tries to reconcile the two irreconciliable doc-
trines. First he maintains that the subject is quite independent
of the object and the two have nothing in common and that all
ills of life are due to confusion between the two. Secondly he
wants to show that there is only one existence ultimate and
real and that all else is purely derivative. If he is successful
in establishing the former docttine (the distinction between the
subject and object) he cannot at the same time maintain the latter.
The actual result is he introduces a sott of make-believe recon-
ciliation. 'The objective world 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 world is constituted by a substance fundamentally



cxil SAMAYASARA

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 tetain 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 o compromisé his language becomes ambiguous and his own
attitudewavers between Dualism and monism. He satisfied himself
by introducing two kinds of existence or sat cortesponding to
Purusha and Prakriti and yet these two kinds of Sat he wants to derive
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
world is not only achit, non-thought, but also asat—non-real.
Being asat in as much as it is distinct frogn Brahman it must be
identical with mere nothing and yet it must” be substantial enough
to be the basis of the objectvie wotld. It is such an impossible
function assigned to Maya by Sankara. He cannot condemn it
altogether to be nothing for he expects real work out of it and
so far it must have some causal potency. But on this account
he dare not recognise its reality lest it should set up an imperium
in imperio a rival claimant to the throne of Brahman. There-
fore Sankara relegates Maya to the metaphysical purgatory where
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 cleatly 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
reality maintains a greater dignity than assigned to it by the
Buddhists. In short 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 mote. It is not merely the subs-
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tratum of the concrete world, 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 aspites 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 Liberaie@ 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
misety of concrete life, to be the place from where 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 thé 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 yAnanda is the ultimate concept of
Vedantism. It not only serves as the metaphysical cause of things
existing, but also stands for the light shining in individual souls.
It also represents the goal to which the whole creation moves.
It is not only the beginning but also the end of things. Climb-
ing the pinnacle of Metaphysical monism Sankara finds it hard
to recognise the claims of ordinary mortals in his system.
He cuts the Gordian Knot by invoking the aid once again of
the doctrine of - the distinction between the relative and the
absolute points of view. There is no justification for the
demands of either religion or 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 not accepted by the ortho-
dox scholar. ‘The Vedic scholars have faith in the injunctions
of the Vedas and may still believe in the beneficial effect of sacti-
fice. 'The unsophistical man of the religion associates with abso-
lute reality, the object of his religious adoration and 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
worship, the orthodox vaidika may petrform 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 hold 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.
Itis a peculiar mentality the like of which we have in Hume.
After proving the unsubstantiality of human personality and the
external world Hume exclaims that the world will go on, neverthe-
less, as if these things were quite real. This kind of estrangement
between life and metaphysics life getting on in spite of metaphy-
sics would only establish the undeniable truth that life is more
than logic. To allow concrete life to exist by 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.

Jamusy, 115 AGE AND 115 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 person 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 swizz soinm of life and attain
the same spiritual status of perfection which he himself has acquir-
ed. Because of this noble task ofshowing 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 absotb-
ed in the self-realisation as a result of Tapas or Yoga. There-
fore the facial expression would reveal the intrinsic spiritual bliss
as a result of self-realisation. People who worship the Jina in
this form installed in Jinalaya or the Jain temple and who follow
the religious tenets 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 religion of the Arhat Parameshti.
‘The terms Jina, Thirthankara and Athat 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 thelast period of the parinivana, when the
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body is cast away and the self resumes its own intrinsic pute
spiritual 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 Siddhaswatupa or Paramatma
Swarupa is without body Asatira, and without form, Arupa.
Hence its nature can be understood only by yogic contemplation
for which the individual must be fit and highly qualified. Ordi-
niry people who are not endowed with the capacity of realis-
ing the nature of the pure self Paramatma or Siddha Parameshti
whose pratibimba is installed in Jaina temples for the worship
by the ordinary houscholder. This practice prescribed a mode
of worship for the ordinary people who were expected to
concentrate their attention on the image of Jina or Arhat Para-
meshti corzesponds 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, ot what is called
the popular or vyavaharic point of view. Asa matter of fact,
it may be said without contradiction that this distinction bet-
ween vyavahatic 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 putity of the selfis also
called Nirgrantha, who is devoid of all attachment. The term
Kandazhi which occurs in the Tamil work Tholkapya means
the same thing as Siddha or the self which is completely liberat-
ed from all the shackles of karmas. Though the temple 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 or Siddhan Namaha is a common practice
among Jains whenever they begin any good work either literary
or 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 whete
the people when they begin their daily wotk in school ate taught
to start with this salutation Siddhan Namaha.

The Age of Jaiuism:—Thete is 2 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 errors is the view that Jain-
ism is an off-shoot of Buddhism and Hinduism. This error
we ate 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 were contem-
poraries. Buddhistic literature contains references to Mahavira
and his followers, and similarly Jaina literature composed at the
time of Mahavira contains cross references 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
rigorous discipline which he did not like. The date of Maha-
vira’s parnirvana, 527 B.C. is accepted as a land mark in the his-
tory of India. According to Cambridge history of India, the 231d
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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 neatly three
centuries prior to Gautama Buddha, the founder of Buddhism.
Though writers of Cambridge history of India did not go
beyond Lord Parswa, we may point out the fact that Jainism
was in existence even prior to this period. The Thirthankara
prior 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 2 place for pilgrimage for the present day Jainas. This
Arishranemi was a cousin of Szi Krishana of Mahbharatha fame
and the name Arishtanemi occuts in Vedic literature as one of the
great Rishis. This Jaina tradition circumstantially supported
by non-Jaina Vedic literature may also be accepted as having some
historical basis. If Sri Krishana of Mahabharata war is accept-
ed as having some historical basis then we have to accept the
history of Arishanemi also. According to the Jaina tradition,
there were twenty-four Thirthankaras beginning with Lord
Vrishabha and ending with Mahavira 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
Lozd Vrishabha who is considered by the Jainas to be responsible
for revealing Ahimsa Dharma for the first time to the world
seems to be a very interesting personality. According to the
Jaina tradition, he was a hero of the Tksavaku family. His father
was Nabi Maharaja the last of the Manus and his mother Maru-
devi. Vrishabha’s period tepresents a complete change of World
conditions. Ptior to this the country was called Boga Bhumi where
the people weze 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 carry. Then they all went to
Lord Rishabha praying for help. He is said fo 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 agriculrure for the production of food, which they could
obtain in plenty by their own toil in spite of the fact that the
Kalpakavrikshas disappeared. He taught some other people
to carry his agriculture produce to different peoples and supply
to those that were in neced. He again set apart a2 number of able-
bodied men for-the purpose of defence. Thus the first social
organisation owes its existence to Lord Vrishabha who divided
the society according to its functions into three groups,
agriculturists, traders, and soldiers. After ruling over his king-
dom for several vears, he abdicated his throne in favour of his
son, Lord Bharata and went into the forests to perform tapas.
After the practice of tapas for several years he attazined 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 a 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 Lord Rishbha attained his
Nirvana in Mount Kailas, his son and the ruling emperor of the
~ land, Lotd Bharata built a temple in the place of Nirvana and ins-
talled an image of 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 Samhitas, Brah-
manas and the Upanishads. The Samhitas are 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 agriculture and also
in their cattle wealth. His aid is also invoked fot the purpose of
destroying the enemies, the people of the land, who resisted
their advance. Thus the Aryans had to encounter opposition
from among the people of the land whom they considered
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 referred to a section of the
Tkshavakus 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 interms 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 origin to these Ikshavakus and even the Sakya clan to which
Gautama Buddha belonged claimed its otigin from the Ikshavakus.
The heroes of this family are celebrated in Kalidasa’s Raghu-
vamsa. According to Kalidasa, these heroes began their life in
catly childhood as students, then they lived theit 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 their 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 Dasvas. The term Dasya is interpreted
sometimes as enemy and sometimes as a slave. These two inter-
pretations represent two different stages. First when the people of
the land resisted they were called the enemies, and when the enemies
wete subjected after a military conquest and taken as prisoners
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
observe a different religious practice, and those that do not prac-
tise the religion of the Aryans. From these descriptive terms it is
quite clear that the people of the land were dead against the
Vedic institution of Yagna ot animal sacrifice. Their opposi-
tion to the invading Aryans must therefore be due to two factors.
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 were entirely different from their own. These
Dasyus the people of the land, are also described to have been
of dark skin and to have been speaking a different tongue. There-
fore they must have been the eatly Dravidians who 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 term to describe their religion.
'The eatly Dasyus, the enemies of the Aryans, who were op-
posed to Yagnas and Indra worship were worshippers of Sisna-
deva. This isa very interesting revelation. European oriental
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scholars translate this term Sisna Deva as 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 a combination of Sisna and Yoni of
phallie worshippers. Therefore the only interpretation that we
could have is our theoty 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 their God, which
can be called consistently as Sisnadeva. If the prerigvedic people
of the land had for their worship a 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 circumstantially cot-
roborate our theory, because among the discoveties 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 Comirin and furthet south
in Lanka. After some time when the invading Aryans com-
pletely conquered the whole of Notthern India, the people of the
land who are called Dasyus must have withdrawn to the south,
viz, to this side of the Vindya hills. That there must have been
such a withdrawal 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 the 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 other group
was represented by Vali, Sugriva and Hanuman. According to
Jaina tradition, these Vidyadharas were highly cultured people,
in fact more cultured than the rest and thev were specially skilful
in applied science, or Vidyas, on account of which they were
called Vidyadharas. They had the privilege of travelling in their
‘air by some sort of aerial vehicles or vimanas which they were
skilful enough to build for themselves. Since they were skilful
people of very high culture, the ruling chiefs of the Ikshavaku
family very often entered into matrimonial alliances with these
Vidhyadhara families, in fact, the Jaina tradition mentions that
Lord Rishabha himself 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 were designated as Rakshasas by their political enemies, Aryans,
are recognised to be highly cultured by the Aryans themselves.
The Jaina tradition makes these Vidhyadharas followers of
Rishabha cult, strictly practising Ahimsa Dharma and stetnly
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
pteparations 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 territory. Narada who happens
to pass by that way obsetrves these elaborate preparations.
According to the Jainas, Narada is considered to be a champion
of Ahimsa. He advised the Kshatriya prince Marutha not to
perform the sacrifice. Narada’s advice was rejected. He then
goes to Ravana straight and informs him of the vast preparations
made by 2 Kshatriya prince quite in violation of Ahimsa. Ravana
sends a few officers to stop these preparations. These officers
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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 Fastern countries.
Because the corrupt Aryans completely gave up the performance
of yaga they adopted an opposite Dharma altogether. They
hold that not performing yaga is their Dharma and per-
forming yaga is a contradiction to Dharma, or Adharma.
Further these people of the Eastern countries do not recognise
social eminence of the priests. Socially the Kshatriyas claim to
be superior to the Brahmin priests. Hence the orthodox priests,
if they travel in the Eastern countries will not be respected ac-
cording to their social status. These 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 turn to Upanishadic literature we observe a complete
change in the intellectual attitude towards life and problems. Prior
to that the whole of Vedic culture is Swargakama Yajethavyaha
—if you want happiness in Swarga you must perform sacrifice.
But when we turn to the Upanishadic period the idea is entirely
different. We notice that the intellectual leaders of the Upani-
shadic period do not attach any importance to the utilitarian idea.
Prosperity here and Swarga happiness hereafter are considered
both as worthless§ acquisitions. One is advised to look to some-
“ thing far more valuable than this. That Nachiketas rejects the
blessings of prospetity offered by Yama, that Mytreyi, the wife of
Yagnvalkya refused the offer by her husband of all his riches show
cleatly that the ideal of the Upanishadic principle is far higher than
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that presented by the previous age of the vedic culture. Spiritual
yaga is considered to be inferior. Upanishads emphasise 2 meta-
phorjcal yaga of kindling - the spiritual fire by yoga in which all
the impurities associated with the self are to be burnt for the put-
pose of self purification and spiritual realisation. The priests of
Kurupanchala countries throng to the royal coutts of the Prachya-
desa with a request to be initiated into this new culture of Atma-
vidva 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 Kuru-
panchala that their sacrifice was distinctly inferior to this cult of
Ahimsa or Atmavidya. Thus we have the Jaina tradition fully
corroborated by non-Jaina Vedic literature in these three distinct
historic groups of the Samhitas, Brahmanas, and the Upanishads.
These facts supplied by the Vedic literature taken in conjunction
with the evidence supplied by the excavations of the Indus valley
civilisation will constrain us to believe that the Rishabha cult of
Ahimsa and the practice of tapas ot yoga must have been the
ancient cult of the Indians throughout the land prevalent even
before the advent of the Aryans who sang the hymns of Rig-
veda. Thus the Ahimsa ‘cult revealed by Lord Rishabha was the
most ancient of religious cults-which must have been prevalent
in the Northern India and which must have been the practice in
religion of the people of the land at the time of Aryan invasion.
Mokshaz 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 Right conduct, these three con-
stitute the path to salvation. This is the first Sutra of Uma-
swami’s monumental work called Tatvartha Sutra. The emphasis
1s laid on all the three only when all the three characteris-
tics arc combined they can constitute to Mokshamarga. Each
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by itself is imperfect and therefore insufficient. To depend
entirely on faith as is maintained by some Hindu Dharasana
will not lead one to happiness or Moksha. Similarly Jnana or
knowledge alone cannot lead one to happiness. Nor can
Charitra by itself however admirable the conduct be, is sufficient
to lead to the desired goal. Hence faith, knowledge, and con-
duct must be presented togetheg by an individual if he is to walk
the path of rightcousness. Further it is emphasised that these
three-faith, knowledge and conduct must be of the right type.
Hence it is called right faith, right 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. Similarly right knowledge and
not any other knowledge will constitute the Mokshamarga.
Right knowledge will therefore exclude all incorrect attitude and
disruption 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
person 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 snd
must know the exact nature of the medicine prescribed by him for his
disease and must drink the medicine according to the instructions
of the doctor. Mere faith in the doctor will be of no use. Faith
in the capacity of the doctor and the knowledge of the nature of
the medicine would equally be useless unless the patient takes the
medicine. The person who expects to be cured of his disease
must not only have faith in the 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 are assumed to be patients suffering from a spititual
disqualification or disease who desire to get rid of this disease
and to attain perfect spiritual health. Thus for the purpose of
helping such persons this Mokshamarga is prescribed as a spiritual
remedy and the spiritual remedy therefore must be associated
with all three chatacteristics of right faith, right knowledge and
right conduct in order to be effective. These three constituent
elements of the path to salvation are called Ratnatraya or the
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three jewels. These Ratnatraya or the three jewels of the Jaina
Dharma should not be confounded with the three jewels or
the Ratnatraya of the Buddhas, whete 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
are Buddha, Dharma and Sanga which are quite different from
the Ratnatraya of the Jainas, which constitute the Mokshamarga.

What is Samyak Dharsang or Right faith ? Samyak Dharsana
is defined in the following sutrai— ' '

Thatvartha Sraddhanam, Samyak Dharsanam: Faith or belief
in the nature of the reality is right faith or Samyak Dharsana.
Belief in the Tatvas or 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 number. Jiva, the living entity
Ajiva—non-living entity, Asrava, Bhanda, Samvara, Nirjara, and
Moksha. Asrava means flow of karmic matter into the nature of
self or soul. Bhanda implies the mixture of the karmic matter
with 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 adhere to the soul. As a result of block-
ing up the flow of fresh karmic matter and destruction of the old
karmic matter clinging to the soul you have the emergence of
the soul in its pute form, free from karmic upadhis, whose state
is represcnted by the term Moksha. These are the several funda-
mental realities proclimed by the Jaina Dharsana, which every
Jaina is expected to believe. Of these the first two Jiva and Ajiva
the living and the non-living, form the primary categories and
the 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 categories in detail let us explain
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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 vava Dhrowya vuktam 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 existencs is not merely the state of static and
permanent existence. An existing reality in order to maintain
its permanent and continued existence must necessarily undergo
change in the form of appearance and disappearance. This
may appear to be apparently a paradox. But when we appreciate
the significance of this description of reality, it may be found that
it is the most accurate description of reality of the 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 a seed. The seed which is planted in the soil must necessarily
break the shell and sprout out. That is the first step in its attempt
to grow. If the seed remains as a seed without this change there
will be no growth and no plant; the seed will be condemned as
a lifeless one. Hence it is necessaty that it should change its
own form and assume a new form which is the necessary stepping
stone for the growth of the plant. This sprouting seed must
further undergo change and some portion of it must come out
seeking the sunlight and another portion of it must go down into
the earth in order to obtain nourishment from the soil. Thatpor-
tion of the sprouting which goes down into the soil will undergo
enormous changes into the root system, all engaged in acquiring
nourishment for the mother plant. Similarly the portion that
shoots up into the air and sunlight will undergo enormous change,
of sprouting out in tendrills and leaves finally resulting in bran-
ches and stem of the plant all engaged in the task of procuring
nourishment with the help of sunlight, from among the chemicals
available in the atmosphere, such as carbondioxide. At every
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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 2 mammal ot a 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 birch 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 ndture of reality
and we find it illustrated everywhere in the wotld 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 general 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 sermanency alone  as
the nature of reality while some others would emphasise change
alone as the characteristic of realitv. Vedantsm 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-
mentary change over emphasises change to the utter neglect
of the undetlving permanency. The one sided emphasis either
of permanency or change is rejected by Jaina thinkers who con-
demn such systems as Ekantavada, a system which clings to 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 2 group of Ekantavadins,
the Jaina thinkers call their own system as Anckantavada, a sys-
tem of philosophy which maintains that Reality has multifarious
aspects and that a complete comprehension of such a natute
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 natute 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 Anekantavada as it
attempts to apprehend fully the whole of reality by taking into
consideration the different aspects through which this reality
manifest. ’

The Concept of Drayya—This 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 term Dravya itself is derived from a root
which means the flow. Any object of reality which persists to
exist in the midst of continuous disappearance and appearance
" may be described to be a flow of reality just like a stream of water.
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This autonomic fudity of an object of reality is what is implied
by the technical term Dravya which is applied to any class of
objects constmting the Realty. This Dravya is defined thus :
Gura Parvavavat Daravyaha—that which has characteristic qua-
liies and that which is undergoing constant modifications is
whar is called Dravya. The general illustration of a dravya g given
in textbooks is the substa,nce gold. This dravya——gold—-—has
gor its characteristic quality of yellowness, brilliance, malleability,
etc., and it mav be made into several ornaments. One ofnament
of gold mayv be changed into another ornament if the owner so
desues. The changing form into which this substance, Gold,
shall be constituted is its mode. The substance, gold, out of
which these ormaments are made is the Dravya and the charac-
teristic attributes of yellowness etc., constitute its Guna. Here
also the conception of Dravya is peculiar to the Jaina Darsana,
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 underlying 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 underlying dravya. Gunas which
are 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 world 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 Datrsana, the sys-
tems which speak of 2 real existence without Gunas, Nirguna or of
Gunas existing separately from the substance till they are brought
- together by a third entity called Samavaya, ate etroneous philo-
sophical views not corroborated by facts of teality. -As we shall
see later on, according to this conception even Chetana ot Soul
or Atma cannot separate its quality of Chetana or consciousness
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but some other philosophical systems do maintain that the
Chetana quality and Atamadravyva are two different entities
occasionally brought together by estraneous circumstances.
These two doctrines as to the nature pertaining to reality—Sat,
and Dravya lead us to the consideration of fundamental and
logical doctrine which is also pecular to Jainism.

Asti-Nasti Vada—According to this logical doctrine every fact
of reality is capable of being 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.
Appatently this conception will be meaningless. How could
the same fact be described by two contradictory logical propo-
sitions? How can we say that it is and at the same time it is not?
Because Asti-Nasti literally means the thing is and is not. If
we remember the two previous philosophical doctrines of Sat
and Dravya and if we remember that the ultimate reality is 2
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 disappeat, the thing may be described to be non-perma-
nent and changing. This difference of aspect is called Naya tech-
nically by the Jaina thinkers. Describing a thing from the aspect
of the underlying substance or Dravya is called Dravyarthika-
naya whereas the description based upon the modifications or
changes is called Paryayarthika Naya. Thus the same fact of reality
may be apptehended and described from the Paryayarthikanaya
ot from Dravyatthikanaya. 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 undezly-
ing. substance, the other emphasising the changing modes. If
we recognise that the conflicting predications are logically pos-
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simie and fu’;iv: iznifcant since thev refetr to two different aspects
of view, t imxul doctrine of Asti-Nasti vada looses much of
its myster and apparent contradictory nature. This Asti-Nasti
v ada'docnmc 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 Rosewood then itis capable of
eing described as furniture made of rosewood. Can we
describe the same chair as made of teakwood ? Certainly Not.
We have o sar 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 room ot in the verandah of your house, and if it
actually exists in the drawing room we have to say that is in the
drawing room and it is not in the verandah. It is according to
this doctrine of Asti-Nasti vada as elaborated by the Jaina logi-
cians every fact of reality may be described according to four
different conditions.—Dravya, Kshetra, Kala and Bhava.—Nature
of the substance, the place where it is, the time when it exists,
and the characteristics intrinsically presented in it. Every object
from its own Dravya or substance admits of an affirmative predi-
cation and looked at from the paradravya, alien substance, admits
of a negative predication. The example of a chair given above
from swadravya rosewood admits of affirmative predication,
it is made of rosewood; and from the point of view of paradravya,
alien substance, negative predication. 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 a cow and negatively it is not a horse.

»



INTRODUCTION CXXSV

If the question is where is the cow and if it is actually grazing in
the compound we have to answer the cow is in the compound and
it is not in the cattleshed. Affirmative predication from the swak-
shetra and negative predication from parakshetra where it is not.
Similarly historical proposition may be said to be true in its own
period, and not true in another historical period. Alexander’s inva-
sion of Indiais 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 fo 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. '

Jiva or Seunl:—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 cleat that the term Jiva or soul is an entity which had no begin-
ning and which will have no end. Itis beginningless and un-
ending continuous existence of a spiritual natute. This Jiva 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 centrdl doctrine of Jaina philosophy, all the other categories
being merely secondary and subsidiaty to the central entity. The
Samasara Jiva itself is divided into four main classes, or Gathis
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technicall called Chathur Gathis. These gathis ar

Devagadi, Ma n;s’z '31".‘ thi, Tlurvakgathl and Naraka gathi. The
frst represenes the class of devas living in what ate called
Devalokas. The second term Manushyagathi refers to the
human being lving in this world. The third term refers to
the ub—“uman creatures or lower animals of the zoologi-
cal and botanical kingdoms which are found with mankind in
this world. The fourth term refers to the beings in the hell
or the Naraka-Netherworld.  The Devaloka or the upper world
and Narzkaloka the world of hell are recognised in Jaina cosmology,
according o which the concrete world of living beings men and
lower animals is called the Madhyama loka, the middle wozld.

All beings of these four different groups are called Samsara Jivas,

thatisa Jiva which is subject to the cycle of birth and death, which
cvele is denored by the term Samasara. All Samsarajivas ate
embodied accordmg to their individual spiritual status. Each
samsaric soul is born with 2 body and continues to live as
embodied soul subject to growth, old age, decay and death;
when it has to quit its body in search of another body it
acquires a2nother body consistent with and determined by its
own karmic condidons. Throughout the series of births and
deaths thus associated with the appearance and disappearance
of the corresponding body the undetlying Jiva or the soul
is a perpetual entity serving as a connecting thread of uni-
fying the various births and deaths associated with that
particular Jiva. This Samsara Jiva associated with its own
karmic bondage and its own corporeal existence is considered
to be uncreated and therefore beginningless. For the Jaina
metaphysician the question when did the soul get associated.
with material body is a meaningless question, because they
say Samsara is anadhi. The cycle of births and deaths has
no beginning. Whatever may be the difference of opinion bet-
ween Jaina metaphysics and the other schools of Indian thought,
in this particular point all agree. All maintain that the Samsara
is Anadhi. Hence no school of Indian thought would allow
the question when did Samsara begin to be a sensible question.
While all the systems mamtam 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 Jiva
or Paramatma. Fundamentally therefore thers is no distinc-
tion between the soul that lives in Samsara and the soul that
attains liberation Ci Moksha. The Jivatma of the embodied soul
in Samsara is 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-
fote quite different from all the other categories which are not so
characterised by Chetaga or thought. The other Achetana
categoties are called Ajiva in Jaina metaphysics. This term
Ajiva includes Pudgala or matter, Akasa or space and two
other principles called Dharma and Adharma. Principles of
equiblibsitm and motion which are peculiar to  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
ot pains, and co-nation—the process of activity culminating in
voluntary activity. All Jivas therefore are associated with these
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three different forms of psrchic activity of consciousness and are
technically called Chetana Parvayas-awateness of the environment,
redonic reaction to the objects so cognised and the charactetis-
tic activiry manifesting as a result of this feeling of pleasure or pain.
This Jiva is intrinsicallr 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 mav be limited according to the biological conditions of the
individual being. Knowledge may be wider qf narrower accord-
ing to the scale of evolution. The environment and knowledge
expected of a lower animal will be much narrower than that of
2 human being and the cavironment and knowledge of a cul-
rured 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 growth 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-excellence who acquires the
nomenclature of Sarvagna, the Omniscient and whose extensity
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 a Chetana
entity, but Purusha is the knower and the enjoyer, Jnatha and
Bhokta bur he is not active. He is not a karta. All activities in
the concrete wotld according to Sankhva 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 other entity? He is really non-active
Akarta. The Jaina thinkers object to this Sankhya view. They
say that if the Purusha is Akarta or non-active and merely a spec-
tator of an activity carried out by another 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 either
pleasurable or painful, and why should an entity which is not
responsible for the activity be destined to enjoy the result of pain
or pleasure. Similarly the other schools of thought such as
the Mimamsakas and the Viseshikas maintain that Jnana or
the knowing capacity gets associated with the soul which is
by nature intrinsically devoid of this guna 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 qualities of the Chetana entity, Atma or Jiva, and they
should not be considered to be of independent existence brought
together by combination or association. Each quality may vary
in intensity orin extensity. But all the three characteristics must
be present in any Jiva however high or 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 patticular Jiva are due
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to associated conditions. An ordinary living being has access
o the environthental objects through sense perception. Sense
perceprion is through the medium of sense organs of the body.
Since theyv are parts of the body, physical and physiological the
sensory organs are distinctly material in nature and thus distinct
from the pature of Jiva or the Atma. Sense perception there-
fore according to Jaina epistemology is the knowledge which
the Atman acquires of the environment through the intermediary
of material sense organs. Since it is though the intermediary
of phrsiolegical organs of sense, perceptual knowledge cannot
be considered to be immediate access of the soul to the environ-
ment o’bjects. Hence sense perception becomes mediate and
rot immediate. Direct contact of Jiva with the object is what
is called pratyaksha by the Jaina thinkers. Since the sense
pezception is conditioned by physical sense organs, it is not imme-
diate. Sense perception becomes Paroksha, mediate knowledge,
according to Jaina epistemology. In this respect 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 petception is a paroksha knowledge and not
pratyaksha as described by the other Indian systems. But Jaina
epistemology recognises two kinds of supersensory knowledge,
(1) awareness of objects in distant places and times and (2) contact
with thought present in other individual beings. The former is
called Avadhignana which may be translated as clairvoyant know-
ledge and the latter is called Manaparyaya Jnana which means
telepathy in the language of modetn psychology. These two
featutes of supersensory knowledge, Avadhi and Mana paryaya-
jnana, clairvoyance and telepathy are recognised to be knowledge
of immediate type or pratyaksha since they do not depend
upon any intermediary of sensory 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 or 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
apoutrusheya not revealed by any individual person, do not be-
lieve in any Sarvagna or Omniscient being. In this respect the
Mimamsaka system is wholly opposed to Jaina system of meta-
physics and also the Vedantic school of thought. The Mimam-
sakas who deny the reality of the Sarvagna also go to reject

the doctrine of a creator and the docttine of creation—Iswara
 as the Shristikarta. In this respect the Mimamsakas entirely agree

with the Jaina and Sankhya systems in rejecting the creation theory.

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 crea-

tion is entirely foreign to Indian thought. This doctrine is

vehemently opposed and rejected by the Mimamsakas as most

tidiculous contradiction. All systems begin with the uncreated

Atmas or soul and the uncreated world of physical objects.

Transformation in these objects, conjunction and separation
between the living and the non-living in various forms ate 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.

SELF i MopeErN 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 organism 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
characreristics fuller and fuller. Psychological development of
man illustrates the same point of view.

Further cultural development involving socio-political oz-
ganisations and metaphysical evolution all poiat 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 inorganic
things. Life’s activiry is characterised by an undetlying 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 2 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 2n 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 togethér with a sort of co-operative putpose of common
life. Thus arises 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 2 change in the
characteristics of the behaviour of the organism. The cells in
the outer periphery 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 perform ths function
of awareness of the environment and also the function of motion
and locomotion wheteas 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 représentative of the future digestive system
of the major organisms and also the circulatory systems. The
cells in the periphery get on specialised further into sensory 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
are 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 orifice
further specialise into different types of sensory awareness while
the ameaba had the privilege of contact awareness only, the multi-
cellular organism develops in addition the sense of taste and the
sense of smell, the former to distinguish food from the non-
edible object and the latter to recognise the approach of an object
whether it is friend 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 sensory systems
in the organism. "Even an organism of this type which is merely
2 mass of cells with the central orifice with the tentacles near
the orifice is able to express its characteristics in a significantly
purposive manner.

Professor Loeb conducted certain 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 expetiment was
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repeated the tenwacles were eagetly awaiting for small bits of bread
and the moment these pleces were introduced without further
examination they were pushed in. When this behaviour was
fully developed, he introduced pieces of card-board, the first
picce of cardboard was eagerly caught and shoved in. After
o litcle while this was brought out without being digested and
kicked away by the tentacles. Afterwards this primitive orgenism
was zble to recognise the difference between the piece of bread

and piece of cardboard. The lacter when introduced would be

kicked away without ceremony a characteristic behavioutr fully
illustrative of the purposive nature of life activity.

The nest 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
futurc-Eye—of the higher organism. The differentiation of cells
thus responding to different sensory stimuli constitutes the ori-
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
organisms. When these animals become amphibians partly living
on earth and water, then there is the scope of further seasory
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 career of the quadrupeds we
find 2 wonderful development of the nervous system and spe-
cially the brain. Esamination 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 peripheral sensory organs, such as taste, smell, touch
sight and sound. Besides these central sensory organs and the
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brain, there are what are called motor regions of the bodr,
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.

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. Thereafter we find that the so-called silent
centres otherwise called association centres of the brain becoming
the dominant area of the brain, and they are at the maximum in
the human brain, thus indicating that they form the functional
basis of consciousness which is the fundamental characteristic
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of man. Thus the process of building up the body for the pur-
pose of serving as a vehicle for the expression of consciousness,
which seems to be the guiding principle in the whole process
of evolution. This ptinciple 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 centres 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 conscipus-
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 were 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 wotds and incapable
of recognising familiar objects. In this case, the medical men
wete not able to find any damage to the brain and they were 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 carry 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 experience
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 for some
time, the patient was given the post-hypnotic suggestion that
he would remember all the past esperiences 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 temporarily wiped out and became his former self
odce 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.

° Itis clear that verdict of modern, psvchology is that the
human pgrsonality is distinct from the material body with it is
associated and that it survives even after dzath.

Sankars AND Kuxpa Kuxpa

Sankara’s introduction to his Bashya is a philosophical master-
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 spheres are the notion of the “Thou’
(the Non-Ego) and the ‘Ego’ and which ate opposed to each other
as much as darkness and light are, cannot be identified. All
the less can their respective attributes be identified. Hence it
follows that it is wrong to superimpose upon the subject—whose
Self is intelligence, and which has for its sphere the notion of
the Ego—the object whose sphere is the notion of the Non-Ego
and the attributes of the object and vice versa to superimpose
the subject and the attributés of the subject on the object.”

From this it is clear that these two distinct entities the Self
and the Non-Self, have no common nature and no common attri-
butes. One is Chetana and the other Achetana . The attributes
of the one cannot be superimposed upon the other. Such a
confusion is a distinct philosophical error and correct knowledge
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necessarily demands complete escape from such an error. Othet-
wise it is not possible to realise the true nature of the Self which
is the ultimate object of all philosophical and religious discipline.
“In spite of this it is on the part of man a natural procedure which
has its cause in wrong knowledge—not to distinguish the two
entiries (object and subject) and their respective attributes, although
they are absolutely distinct, but to superimpose upon each the
characteristic nature and the attributes of the other, and thus
coupling the Real and Unreal, to make use of the expressions such
as ‘That I am’. ‘That is mine’”

The second point which he 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 attributes referred to above is brought
about by Nescience or Avidya. The discriminating knowledge
of the true nature of the Self is therefore to be obtained by the
opposite Vidya or knowledge. He maintains that the concrete
life in this world is vitiated by Nescience and is real only from the
practical point of view. ‘“The mutual superimposition of the
Self and the Non-Self, which is termed Nescience, is the presup-
position on which there base all practical distinction—those made
in ordinary life as well as those laid down by the Veda—between
means of knowledge, objects of knowledge and all scriptural
texts, whether they are concerned with injunctions and prohi-
bition (of meritorious and non-meritorious actions) or with final
release.” Thus he points out that in ordinary life, every indivi-
dual has to operate only through his body and sense without
which life itself would be impossible in the concrete world.
Even the cognitive process of knowledge depends upon sense
perception and intellectual activity which naturally presupposes
the organic body. Even when the individual is looked upon as
an agent carrying out the injunctions religious and ethical an ot-
ganic body must be presupposed for catrying out all those injunc-
tions. His conduct as the social being in the world is therefore
inextricably mixed up with bodily behaviour, without which he
can neither discharge his duties as a 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 reacting
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 narural
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 world.

The third point which he emphasises is that thlS 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 withsexternal
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 or not.
Attributes of the body are superimposed on the Self, if 2 man
thinks of himself (his Self) as a stout, lean, fair as standing walking
ot 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 entirely transcended the empirical
samsaric existence to whom even vedic injunctions will cease
to be operative, because he is placed in a region from where he
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does not want to achieve anything more, because he is comple-
tely self-suhicient.

This introduction of Sankara may be taken to be an introduc-
tion to Sri Kunda Kunda’s Samayasara also. The philosophi-
cal work of Samavasara deals with all these points and practically
adopts indentically the same attitude. Sri Kunda Kunda begins
Lis work with the distinction between the two points of view
Vyavaharic and Nischava. Practical and real. He desctibes 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 class. 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 Self or Paramatma. Thus without
changing the words, Sankara’s intorduction may be considered
to be a fitting introduction to Sri Kunda Kunda’s Samayasara.
We shall later on point out the various points of similarity between
the two, Sankara and Sri Kunda Kunda, which would constrain
the reader to accept the suggestion that Sankara was well acquaint-
ed with Kunda Kunda’s philosophy ecither in the original or in
the Sanskrit commentary by Amritachandra.

SANKARA AND HIS PomNts 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 were 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 ot 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 doctrine 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 towards the ulti-
mate reality of the Self, as a preparatory method of his adopting
the Nischaya or the Paramarthic point of view. According to
him all persons ate 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 necessary to adopt a method
of instruction which will be within the reach of the individual
student. When 2 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 mother tongue and
which may be some vernacular other than Sanskrit. Similarly
it 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 Paramataman, of
the Supreme Self. Even according to Sankara the Brahman
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and Paramatma arc svnonymous and interchangeable. Both
the thinkers maintain that the individual self in the concrete
world is ultimatelv identcal with this absolute reality or
Paramarma. The nature of the individual self in concrete ex-
+perience is the result of limitations imposed upon the ultimate
reality, Paramatma. The limiting conditions are very often
spoken of as Upadhi, which is responsible for clouding
the true nature of the ultimate reality. Kunda Kunda compares
the ultimate reality with the shining sun in all his brilliance
and the individual self is compared to the sun hidden by a dense
laver 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 intensity.
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-
Self 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 Samsaric existence by both the
thinkers. Both maintain that this samsaric existence is without
beginning-Anadi. Moksha or Liberation consists in getting
rid of this transmigratory existence through the discriminating
knowledge of the self as distinct from 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 otherwise misery. The variation in the individual
hedonic experience is thus attributed to the individual’s own action
good or bad. Even here both the thinkers are at one. Sankara
in spite of his enthusiastic advocacy of unqualified monism con-
cedes this point that the individual souls are determined by their
respective karmas, good or bad, and that the ultimate Brahman
is not responsible for such individual conduct.

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

“The Lotd, 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 extranecous 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.e., he has to look to merit and demerit. Hence the circumstances
of the creation being unequal is due to the merit and demerit
of the living creatutes 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, barley 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 appears 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 occurrence
of Pralaya and fresh creation. By bringing in the analogy of
Parjanya, he converts the first cause of Brahman to Nimitta Karta
like the potter making a pot out of clay. This attitude is in conflict
with the general advaiticattitude. In order to save the Brahman
from the responsibilitr of being the author of inequality existing
in the world, 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 etror 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 natute 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-Selfsis an Achetana entity, which is the object of sense
perception. Both Sankara and Kunda Kunda therefore maintain,
one following the tradition of Vedantism and the other following
the tradition of Jainism, that it is mithya to speak of the body
as Self. Kunda Kunda stops with this statement and Sankara
goes beyond this. For the latter it is not only an etror to
confuse Self with the body, the body itself becomes mithya or
illusion. Therefore Kunda Kunda has to call, Halt! It is only
the false identification that is error. The non-Self is not mithya
or illusion. This is the fundamental difference between the two
systems of metaphysics, Sankara’s Advaitism and ~Sti Kunda
Kunda’s Jaina metaphysics. Sankara seems to forget his own
statement in the introduction of the fundamental distinction
between the Self and the Non-Self when he comes to propound
his theory of unqualified monism, by denying the reality of extet-
nal world itself.
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NATURE AND THE EXTERNAL WoRLD.

The reality of the external world is admirted by the Jaima
metaphysics as in the case of Sankhya philosophy. The Upa-
nishadic thought also maintains the reality of the external world
in spite of its pantheistic monism. The other commantators
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 wortld in refuring 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 permanent 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 aceording to which the whole
of the external reality is converted into a dream world 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 concrete world from the creator or an Ishwara as a result of
his creative Will is thus completely discarded by Sankara also. He
maintains that it is a result of the manifestation of the ultimate
reality, Brahman. In order to establish this doctrine that the
wortld 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 between the Cherana Self and the Ache-
tana Non-sclf. Prakriti of the Sankhyas exactly corresponds
to Pudgala or matter of the Jains. Since this is contradictory
to the nature and attributes of the Self both the systems maintain
thar it is impossible to obtain one from the other. Therefore
thev 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 accepred—Sankara also does accept this doctrine—
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 Achetana
effect-matter, is the objection raised by the Sankhyas as well
as the Jainas. Sankara himself concedes to the fundamental differ-
ence berween the two in his introduction when he speaks about
the Adhyasa which is the root cause of Samsara and ‘yet since
he has to defend the Vedantic pantheism he seems to forget his
own doctrine and uses his ingenuity to prove that it is possible
to derive Achetana non-Self from the Chetana Brahman. How
far he succeeds in his attempt is certainly an open question
to be decided by the readers of his commentary.

Trz 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 example, clay is
the material 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 verv important in  Jaina metaphy-
sics. The Upadana karana or the material cause must be identical
with its effect. There can be no difference in nature and attri-
butes between the material cause and its effect. From clay we
can only obtain a mud-pot. Out of gold you can only obtain
a golden ornament. Qut of gold you cannot obrmin a mud-pot
nor out of clay can vou obtain a golden ornament. The rela-
tion between the material cause and its effect is exactly corres-
ponding to the modetn conception of Causation, that wherever
the cause is present the effect would be present and wherever
the effect 'would be present the cause must have been present.
Again negatively, if the cause is absent the effect must also be
absent and conversely if the effect is absent the cause must also
be absent. Following this doctrine of identiry 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
docttine 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 muintains the
Brahman to be the ultimate cause 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-different from the cause, because
only when the cause exists the effect is observed to exist and not
when it does not exist. For instance, only when the clay exists,
the jar is observed to exist. That it is not a general rule when
one thing exists, another also is observed to exist, appears for
instance, from the fact that a horse which is other or different
from a cow is not observed to exist only when a cow esists. Not
is the jar obsetved to exist only when the potter exists. For
in that case the non-difference does not exist although the rela-
tion 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, or earthern
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jars, or golden ornaments employ such as milk, clay and gold.
Those Who wish to produce sout-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 qualities on the other are not separate ones,
as for instance the ideas of a horse and a buffalo, it follows that
the identity of the cause and the effect as well as of the substance
and its qualities has to be admitted. '

From these quotations it is quite clear that Sankara’s con-
ception of cause and effect is the same as Kunda Kunda’s. The
former following the traditions of Vedantism and the latter the
tradition of Jaina metaphysics. Both maintain that the cause
and effect are identical and that particular cause can produce an
effect entitely identical in nature with the cause. They both main-
tain that the cause and effect are identical in nature. Hence they
both reject the view that the effect is non-existent in the cause and
occurs as a new thing just after the cause. And therefore they both
maintain that the effect is present in the cause though 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.
From the point of view of manifested form and change, the effect
is different from the cause. Thus cause and effect may be said
to be identical in one sense and different from another point of
view. In the last quoted paragraph Sankara applies the same
doctrine of identity and difference also to the relation between
substance and its qualities. The substance and its qualities are
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inherently identical though they are different in shother aspect.
This attitude of Sankara is identical with the Jaina attitude
as to the relation between Dravva 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.

OxE AND THE Maxy

- 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 similatly otnaments 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 2 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
to what lies without it. Devadatta although being one only
form the object of many different names and notions according
as he is considered in himself or in his relations to other; thus
he is thought and spoken of as man, Brahmin, learned in the
Veda, generous, boy, young man, old man, father, son, grandson,
brother—son-in-law etc., etc.”

This last passage from Sankara completely coincides 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 im relation
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to his father. Therefore the question how can the same man
be father and son would entirely be meaningless and it will only
exhibir the ignorance of the logical theory of predication. The
same principle is estended 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 criticise the Sutra re-
lating to Jainism, that two contradictory things cannot exist inthe
same. This inconsistency is probably due to the fact that he was
only a commentator of an already existing work.

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

Sankara and Amritachandra : We mentioned above that
Sankara was acquainted with Sri 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 Sankara. Adyasa is the tech-
nical term he used to denote the confusion between self
and non-self, a confusion due to Avidya or Ajnana. This term



INTRODUCTION clxi

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

“Ajnana or ignorance causes Adhyasa or confusion of the
intellect. On account of this, thirsty animals run towards
mirage te 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 disctimination 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 various impure
psycho-physical changes caused by an alien agency.”

: ATMAKHYATT



SAMAYSARA
Prakrit Gathas
CHAPTER 1.
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Vandittu savvasiddhe dhuvamachalamanovamam gadim patte
Vochchhimi samayapahudamindmo suyakévali 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 Scripture. Oh, Bhavyas, listen to this.

COMMENTARY

The author begins the work with the worship of the Siddhas. -
The term Siddhi implies the Supreme Self which has realised its
true nature. He uses the word Sarva Siddhd all the Siddhis, pro-
bably to distinguish the Jaina conception of Moksha from the
non-Jaina conception. Jainism recognises plurality of selves not
metely in the wotld of Samsira but also in the liberated state 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 first line of the Gith4, he mentions the various
attributes of the Siddhi, the Perfect Self. The attribute dbruvam
implies an unchanging permanency because, the Self, after

*Other Reading gaww=t 1
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achieving its true nature on the destruction of all karmic
shackles, is not subject to any further manifestation and hence
is characterised by unchanging permanency. The term achalam
implies the” complete cessation of transmigratory existence.
The Self in the world 6f Samsira, determined by its own
karmic conditions, roams about in the empirical wotld, being
born in any one of the four ga#s, 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 Siddha, this roaming about in the transmigratory world comes
to a full stop. This is what is implied by the attribute achala.
If the other reading, awala, is accepted then the attribute would
refer to complete absence of karmic imputity which is the sine
gna rion for achieving Siddhahood. The next attribute is an#pama,
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 wotld.
Hence Siddhahood cannot be indicated by comparison with
any concrete object of the empirical world, however great and
good it may be. After offering his obeisance to Siddhi of
such characteristics, the author addresses the faithful ones, for
whose sake he composes the work called Samayapihuda.

The first part of the word Samaya means the Self, the knower,
the latter part of the word Pihuda is interpreted to mean the
essence or Sira. Further, he declares that the treatise which
he is going to compose is in conformity with what is taught
by the Sruta Kevalis, the omniscient masters of the scriptures.
The author mentions this fact not merely to defend his own
wotk as is consistent with the revealed Word of the Lord, 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 gathi, the author takes up for discussion the
two kinds of Self, the Pure One which is termed as Sva-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 empirical conditions.



CHAPTER 1

Star =feoEEemizat § £ g9 S
TEIGFFFRAEE 9 d S0 9%gAd Ul
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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 materials is other than
the real.

This githd 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 Svasamava, the Ego-in-itself
is the pure and ultimate reality which is considered to be the
ideal aimed at by all the Indian Darsands 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 Chéritra—
Belief, Knowledge and Conduct. These three attributes are
also associated with the ordinary human personality in the em-
pitical world. In the latter case the terms have quite intelligible
significance in as much as the activity of the ordinary human
personality manifests through his -own body. The threefold
characteristics of Darsani-Jnina-Charitra 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. Similarly the other two characteristics must
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

BT
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Sra-samaya the author indicates the nature of the empirical ego
by stating that it is in association with the very #pddic 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. Here 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 world. The self in its pure nature is recognised to
be entirely free from karmic shackles and yet in the concrete
world 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 Samsdra
is assumed to be in association with #padic conditions and it is
said to struggle to estricate 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, 2 noble excelsiot 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 Bhashya enumetates the various hypotheses s to the naturte
of the Self which he rejects as incorrect and finally states his own
position which is the identification of Brahman or Atman, the
Ultimate Reality, with the empitical €go in the concrete world.
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In describing the nature of the latter, empirical ego in Samsira,
he also speaks of Samsdra being a#dd without a beginning and
that the career of the empirical Self is also anddi without
a beginning. Why is the Self found in association with #pddis
in its empirical form? Sankara distinctly mentions that the Self
builds a tabernacle of #pddis by its own karmas. The building
up of the karmic #padis takes the form of its corporeal existence
where the Self, throughyits 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
upidis is thus explained to be the result of zdyz or ignorance
which is present in the empirical self from time immemorial. The
attempt to get itself liberated from the bondage of #pddis or karmic
shackles must begin with getting rid of the avidya. When once
this aridya 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 Sankara
is exactly parallel to the sketch given by Jaina metaphysics and
the theoty is quite unaffected by the other Vedanta 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 freelyassumes
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 Samsdra in association with
karmic #pddis which are material in nature. This association with
matetial #padis is determined by the Self’s own conduct according
to Dharma or Adharma. Hence, liberation from the #padis, must
be obtained thtough discarding both Dharma and Adharma. Thus
the association of the Self with karmic wpddis, its liberation from
the same, are both explained without bringing in the aid of any
extraneous causal agency. In fact both the Mimdsakas and the
Vedintins stoutly repudiate the hypothesis of a creator or an
Iswara put forward by the Nydya Vaiséshika systems in ordet to
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explain the association of the 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 material, and his work 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. .
TIA=gIEl G0l "eaey {EU @i |
sywgl A aw famarfsen g u3
Evattanichchhayagadd samavo savvattha sundaro loge
Bandhakahaeyatte tepa visamvidini 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 or sza-samaya. This is said to be the sub-
lime and the beautiful in the whole world. The whole of the
organic wotld from the one-sensed organism 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 * ultimate goal, recognition of this
Ego-in-itself as the object to be aimed at is therefore the
most desirable thing. This ultimate ideal is so far 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. Tt is difficult to understand what
the author has exactly in his mind, when he says that it is errone-
ous to predicate bondage of this reality. Neither of the commen-
tators is of any help to us. When he says that it is erroneous to
associate bondage with Paramitma the author must be thinking
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about some rival theory which in his opinion makes that mistake.
To predicate a further carcer 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 perio-
dic evolution and involution in the life career of the ultimate
Brahman which our author evidently thinks reduces the Brahman
to a Samsiric entity and therefore amounts to predicating bondage
to the Paramidtma SwarGpa. It would probably be more 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 1st century B. C., which is
the date of our author. Internal evidence clearly shows that
he was fully acquainted with Upanishadic literature; hence our
suggestion that the author was having in his mind the Brah-
man’s periodic 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 entirely 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 whereas the latter is very difficult to realise.

FRIffeaTRET Feaee fa FTHwe g |
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Sudaparichidinubhuda savvassa vi kamabhogabandhakaha
Eyattassuvalambho navari na sulabho vibhattassa (4)
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The proposition that all living beings are characterised
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by desire for worldly things, enjoyment of the same and conse-
quential bondage has been heard, observed and personally 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 experience, is not easy of achievement.

COMMENTARY

Here the author frankly states in the beginning that it is ex-
tremely difficult to apprehend the nature of the metempirical
Self or the Ego-in-itself. He contrasts it with our knowledge
of the empirical Ego. The nature of the 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. Every animal has to
seek its food from the environment to appease its hunger, to search
for water to quench its thirst, and to roam about in search of a
mate to satisfy its sex desire. This tendency to seek objects
from the environment, to 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 ousr
observation of other animals and by the study of books on natural
histoty describing the behaviour of animals in general. The
information so gathered by observation and study is further
corroborated by our .own personal experience since out own
behaviour as an organic being is no exception to the general law
of animal behaviour. The information thus obtained from different |
sources gives us a faitly accurate knowledge of the nature of the
empirical Ego. But when we begin to talk about the metempi-
rical Ego we feel estremely helpless. None of the above soutces
of information is available to us. The reality which we try to
apprehend has nothing in common with our empirical reality.
That is why the Upanishadic thinker frankly states that it can
be described only by negative attributes. We can only speak of
it as Ne#i NetZ, 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



CHAPTER 1 9

the reason why the founder of Christianity alwavs emphasised
that the Path leading to the Kingdom of God is extremely narrow
-and steep. It is this very same truth that is communicated to
us by our author in this gd#hd. 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 wvalley below.
d urmlaws sWE eoger SfEEEm
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Tam eyattavibhattam diyeham appano savihavena
Jadi déyejja pamanam 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 Pramdnas. But if I fail in my description,’
you may reject it. ‘

COMMENTARY

It is a general belief among Indian thinkers that the metem-
pitical Self or the Ego-in-itself is to be approached only through
undergoing a special kind of spiritual discipline called jyogs 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 jyoge successfully obtain it. Such a supersensuous
experience of metempirical Reality must have been obtained by
our author through the practice of the spiritual discipline or
yoga which is the necessary condition for such an acquisition.
Otherwise he would not make bold to promise that he would
reveal the nature of that Ultimate Reality—the Metempirical Self.
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Bur 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
pramdéra or correct 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-
ratelv the knowledge obtained by supersensuous expetience.
The term praména is to be interpreted in this contest 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-perception ot
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 lattet that is called pratyaksha, what is directly
present before the Self without the mediation of any external
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 befote accepting it.
One other point we have to notice is this. Though he says
that he is going to follow the footsteps of the Masters of the scrip-
ture who went before him, and who themselves had the informa-
tion directly from the Omniscient 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 wuch-stone of pramdna cleatly
implies two things. He does not want to adopt the method
adopted by those thinkers whose systems of thought are based
upon the authority of the Vedas. These philosophers, whenever
they are confronted with intellectual difficulties incompatible
with the Vedic traditions, reject these, even though they are
ordinarily in conformity with the usual prém?mz:. To them,
the pramina of the Veda is the most important and, before
that, the other pramidnas become inadequate and hence lose their
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value of authority. The attitude adopted 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 Word and the value of the pramdnas. The bold
suggestion that his information should be tested before acceptance
expresses his complete confidence that what is revealed by the
Sarvajna and what is also experienced by his own supersensuous
method will stand the severest test when critically examined
by the canons of Truth. He is sure that his message will certainly
pass through the ordeal of critical examination and he will not
need to take refuge in some kind of authority, superhuman and
unchallengeable. Thus in short the author expresses the nattire
of Truth 2s he understands it, and how it is different from Truth
resting upon the authoritv of the Vedas which is alleged to
be superhuman and therefore above criticism.

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

urfe gife sreame o gHEl SO g S WA |
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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 declare the
thinkers who adopt the pure (absolute) point of view.

COMMENTARY

The tetms apramatta and pramatia, (vigilent of duties and
non-vigilent of duties) are used as representative terms to denote
the various shapes of spiritual development which are implied
by the technical term, gwnasthinas, which are 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 vatious classes of ascending gradation beginning
with withyadrishti upto aysgikerali, from the one in whom right
faith is absent upto one who has attained spiritual perfection
through liberation from karmic upidhis. Apramatta, which
is the seventh stage in’the gradation, stands for the eight upper
stages, whereas pramatia, which is the sisth 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 gmnasthina being
based upon such qualities—must be vnderstood to be entirely
alien to the nature of the Pure Self.

The author, who proposes to investigate the nature of the
Tree 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 various systems of thought
then prevalent. There were thinkers paying allegiance to the
Upanishadic movement, ‘there were the Bauddhas and the San-
khyas, besides the Jainas. There were also the materialistic
free thinkers about that time. All these different 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 world they recognised the proud distinc-
tion between the otganic 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 liying organism
however rudimentary 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 original
impact. Besides the putposive behaviour of the living orga-
nism they possess also certain other charactetistics which
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are altogether absent in the inorganic 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 carefully noticed by the
Indian thinkers who postulated 2 life principle which was
supposed to be present in all organic bodies capable of pur-
posive activity. The behaviour of organic bodies as con-
trasted with other non-living physical bodies was thus explained
by the presence of this life principle which operated through
the living body which is also constituted by various inorganic
elements. Thus as far as the organic body is concerned, they
recognised two distinct entities. The constitution of the organic
body is explained by the combination of various inorganic ele-
ments, and its purposive intelligent behaviour being credited to
the operative life-principle called asman or Soul. After recog-
nising the duality of the nature of organic beings, the various
systems of thought attempted to probe into the secrets of the
nature of this life-principle called asman or Soul. The mate-
rialist saved himself from the trouble of metaphysical investigation
by 2 summary disposal of the problem. For him there was no
entity called A#man which is postulated by others in order to
explain this purposive intelligent nature of animal behaviour.
The organic body is constituted by the inorganic elements and
there is nothing more in it. Its behavious is due to the peculiar
mode of combination of the inorganic elements, and the presence
of consciousness in man and some other higher animals is merely
a by-product resulting from the combination of the inorganic
elements constituting the organic body. The other systems
rightly rejected this view as erroneous because of its inadequacy
to explain satisfactorily the purposive and intelligent behaviour
of animals. Hence the other systems are at one in postulating
a separate entity besides the body which is constituted by in-
organic 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 achefana and non-
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intelligent. Thus all the systems reduced the organic beings,
including man, to a combination of two distinct entities
chetina and  achefana, 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, agree in maintaining that this life-principle or afman
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 organic body as a whole or of the various organs, sensorial
and motor. Thus the philosophical investigation as to the
- nature of the life principle of afwan 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 sce 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 wpidiis.
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. :
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7. From the »yaahara point of view, conduct, belief

and knowledge are attributed (as different characteristics) of
the Knower, the Self. But from the real point of view there

is no (differentiation of) knowledge, conduct and belief, in Pure
Self.
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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 world of semséra with various organic bodies
in vatious places and various times. The various births asso-
ciated with a particular Self will be practically infinite in number
when the beginningless szszséric cateer is taken into considera-
tion. All these vatrious forms are considered to be parydyds or
modifications of the self-same unitary ego. The Self is one and
its modifications determined by #pddic conditons are infinite
in number. It is in this sense that the saying that the a/man
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 entirely 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 different
from one another and all from the underlying 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 gdzkd. The self in its pure
nature, which is entirely free from zpddic conditions, must be
considered as an indivisible unity in spite of the different attri-
butes associated with it otdinarily. The characteristics, Dat-
sana, Jnina, and Charitra are 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 manner.
We may speak of fire that it burns, that it cooks or that it shines,
when we consider the various purposes for which it is employed.
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Burning, cooking and shining are spoken of as the various
properties of fire, because of its relation to other things, based
upon different purposes. In spite of the various descriptions
of its properties, fire is one and the same. Similarly the Self is
one indivisible identity and unity in spite of the vatious desctip- -
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 éautiously in choosiny 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 reality
may for the purpose of instruction be described in different terms
but in spite of the variety of these descriptions it does not lose
its ultimate ideatity and unity. These two gdzhds (6 and 7) may
be taken to be an implied refutation of the Upanishadic pantheism,
Buddhist Kshanikavida ot momentariness of the Self, and the Vai-
sheshika theory of the distinction between drarys and guna, as
distinct categories. .

1. Though the Jaina view recognises the identical unity
of the Self throughout its careet 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 Kshanikavada 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 hesides and beyond the seties
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of psychic states, Jaina metaphysics emphasises that these seties
of psychic states cannot be adequately explained without the pos-
tulate of a permanent etwan.

3. We have indicated before, the Jaina conception of the
relation between drayye 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 pdramdrthika point of view, what is the use of adopting the
inferior yyavahara point which is able to give only a partial
and incomplete account of the ultimate realitv. The answer
is given in the next gdrhd.

g fq FFHASS ASSWE  fAUT 5 TR |
g FEERY A A ERETHEEs 1<)
Jaha navi sakkamanajjo anajjabhisam vind yu gihéyum
Taha vavahiréna vinid paramatthuvadesana masakkam (8)

q9qT 7 sl stea e @ aela
TAT AR [T TRATI IR e w14l
8. Justas anon-Aryan (foreigner) cannot be made to undez-
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 #yavahira 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 undet-
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 pdramérthika point of view. This dis-
tinction between the Paramarthika Naya and the Vyavahara 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 interest 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 refer-
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, Pardmérthika Naya. The term Paramirtha
refers 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 various aspects, partial and purposive, relevant only
to the practical man and not to the philosopher. This distinction
between the pdramrirthika view and the syavahara view is also
adopted by Sankara in his Bhdshys on the Vedinta Sutris. Since
Sankara came several centuries after Kunda Kunda, since he was
also of South India, probably 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 word andryz in the sense
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of the foreigner it must be noted that there is no race-superiority
implied by the term as is ordinarily assumed. In Vedic literature
the term érya is used exclusively to denote the immigrant clan of
Arvans as contrasted with the people of the land who are des-
cribed with the sinister name of Disds. This racial distinction
ultimately led to the Hindu social organisation of four zaruasin
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 clearly
evident from the Jaina tradition that such a social organisation
was originally established by Lord Rishabha. Commenting
upon the Sutra Aryé Mlecchhischa 356. 11 of Tattvartha Sutra,
the commentators both Pujvapada and Akalanka speak of five
different classes of Aryas, Koshetra Aryas, Jati-Aryas, Karma Aryas,
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 mlechhis they refer to two classes of mlecchis,
antaradvipaja, and karma-bhumija, those that are born in foreign conti-
nents and those that are born in Bharatakhanda, called Karmabhumi.
The Sakas, Yavanis, Sabaras, and Pulingas, etc. are andryas living
in the land. This description of Aryas and Andryas is quite clear.
All the people of the land irrespective of their birth and profession
are included under the class drys. ‘The Sudras engaged in agtd-
culture, the blacksmith, the goldsmith and the sculptor are all
designated by the honorofic term of dryzs. The illustration
given of non-Aryans, such as Sakas, and Yavanis cleatly indicate
that the term is used to designate foreigners. It is in this sense
that our author uses the term in the above gdthd, when he says
that when you talk to an andryz you must talk to him in his lang-
uage, that is in his awdrya language, the foreigner’s tongue.
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st & ol aontHa g #99 gE |
T gERAGAETT WO SRETEEaRT Ul

Jo hi sudenabhigachchhavi appaniminam tu kevalam suddham
Tam suyakevalimisino bhananti loyappa divayara (9)

a1 fg qaahwesly aramtE § @99 e |

d AamafeTgea Ao SETTE 1l

9. Whoever realises the absolute and pure nature of

this Self through the knowledge of the scripture, him, the
Rishis, the light of the wotld, call an all-knowing Master of
Scripture.

COMMENTARY

This gatha refers to Nischaya srutakevali as contrasted with
Viyavahara 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 sugla-Dhyana, as the result of fzpas. Since almost the
same result is obtained in these two cases, one through fapas
and the other through the knowledge of the scripture, the Sru-
takevali is designated as nischaya Srutakevali. The author describes
the Vyavahara Srutakevali in the next gatha.

ST QAU qeE SUF gEehdie qug o |
AT Fed SEEl FADAGT TRET 1ol
Jo suyananam savvam jinayi suyakevali tamihu jind
Suyandna midi savvam jamhd suyakevall tamha (10)
T: AW qF ST SThafes TR |
TAARAT o FERATRIST T 1ol
to. The Jinas call him a (Vyavahira) Srutakevali 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 compris-
ing the twelve angas, is referred to as Vvavahirasruta kevali,
since he distinguishes himself by his study of the scripture, the
dravya sruta or the different works constituting the anges or
the ggamas. Even with the complete studv of the scripture
he has not reached that stage of realising the Atman as the Pute
Self, though he may reach that stage uldmately. Hence he is
designated as Vyavahérasruta Kevali, as contrasted -with the
other who, through the acquisition of bhdra sruta, is able to
realise the real Self for which reason he is designated as Nischaya-
sruta Kevali, The former hal knowledge of all the reals, for
which he is called Kevaliand, since hls knowledge of all the
reals is through the scriptures, he is called Sruta Kevali. And
since his knowledge is obtained through the description of the
reals given in the scripture, he is called Vyavahirasruta Kevali.
The latter, through his knowledge obtained through the scrip-
ture, is able to immediately realise the true nature of the Self
and the whole reality is called the Nischayasruta Kevali. These
two are contrasted with the Omniscient, par excellence, one
who obtains &evala-jnana, through fapas.

FAERISEAT Een afel § ggus |

TEIARERl §9 gFIiacs! gafa SICIIEEI
Vavahiro abhudattho bhudattho de51do du suddhanavo
Bhudatthamassido khalu sammAditti havadi jivo (11)

FEGTUSHAT ! ATl RIae] LEaa: |

AT @ @eRgleEwaa S g el

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

COMMENTARY

The 2yavahira point of view, since it is based upon practi-
cal interest, need not and does not take into consideration
the treality 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 zyarahdra point 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 person 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 water 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 &aramic impurities and
thus get on in life trying to obtain as much satisfaction as possible;
but an enlightened individual will not thus be satisfied. He will
try to distinguish between the Self as a pure entity and the various
impurities ordinarily associated with it. With this discrimina-
tive knowledge, he will try to guide his life as far as possible,
thus basing his whole conduct on the true knowledge of reality
as it is. It is the latter class of person that deserves to be called
Samyagdrshti or right believer.

el ggredal uEel Wm&ﬁfg |

a'agrtaﬁsra gor s gsrtrm %QT GIERIER]
Suddhosuddhideso nidavvo paramabhivadarisihimi
‘Vavahiradesido punacje du aparametthidd bhive (12)

qE: YERAT TG TLEHERRIT: |

TEERA AT Y aeE e Wi gl

12. The pure stand point which reveals the pure substance

should be adopted by (those whose object is to be) the seers of
the supreme state of the soul; but the prac'acal one by those who
are satisfied with a lower status.

COMMENTARY

Thus it is emphasised that the point of view adopted depends
upon the object of the investigator. The commentators again
elucidates this point with an illustration. A person whose aim
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is to obtain pure gold without any impurities will go on melting
it 2 number of times ull all the impurides completely disappear;
but in the case of 2 person who does not want gold of such purity
for making certain ornaments will not bother himself with such
repeated processes of purifving it in the fire. He mayv be satisfied
with two or three times of fire-purification since his aim is not
to obtain gold of the sixtecen-touch purity. Thus the object of
the person determines the process of putification in the matter
of gold. The analogv is applied in the context to the purifica-
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 padirshds or
categories according to Jaina metaphysics.
AT SErsiar I quoars 7 |
SHWFUT—EJWET‘T aEEl I gvE 193

Bhidatthenithi gada jivijivid ya punnapavam cha
Asavasamvaranijjara bandho mokkho va sammattam (13)

AT SarsiEr 9 gourd F |

ATTFAS FAT Al FeIFad 11430

13. Right belief is constituted by a clear comprehension,

from the real point of view of the nature of the following cate-
goties:— Jiva (soul), Ajiva (non-soul), Punmya (virtue), Pipa
~ (vice), Asrava (inflow of karmas), Samrara® (stoppage of karmas),
Nirjard (shedding of karmas), Bandha (bondage) and Moksha
(emancipation). ‘

COMMENTARY

The nine padarthas or categories are important because of
their relevancy for understanding the life history of the soul,
Of these, the first two, jiva and ajiva, the soul and the non-soul,
are fundamental categories and associated with cach other from
beginningless time. The other seven categories, though they
are enumerated on a par with the first two, according to the doc-
trine of mava-padirthds, must be recognised as resultant categories
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due to the interaction of the first two. Inspite of the subsidiary
natute 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. Externally it implies the material
operative condition constituting the karmic #pddi. Internally
it also implies the psychic modification in the self caused
by the corresponding karmic #pédi. Thus each one of these
seven categories has a two-fold nature, matetial and psychical,
which are designated respectively by the terms dravya and bhiva.
Thus we have in each case, dravya paumya, and bhiva panya,
dravya dsrava and bhiva dsrava, etc. These various 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 beliefitself 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 importance in the life career
of the soul, it must not be forgotten, are but the various aspects
resulting from the interaction of the fundamental reals, jvz and
ajiva. 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 nonfself #pidis. Thus itis possible to elim-
inate the modifications caused by external conditions since they
do not form part of the real nature of the Self. Thus after elim-
inating all those modifications alien to the nature of the Self caused
by external conditions, it is possible to contemplate upon the
nature of the pure Self. Such a realisation of the Self brought
about by the discriminative knowledge of the true nature
of the Self, as distinct from the operating external conditions,
would ultimately reduce the categories which are considered
real and important to a status of unreality’and unimportance.
Such a knowledge of the true Self present throughout these
categories and yet transcending all these modificatiors is called
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dtmakkyiti, knowledge of the Self par exvelerve, a2 name intro-
duced by Amrrachandra in his commentary on this gi#h7. This
term, @fmakkydti or Self-knowledge, is also used by him to desig-
nate the whole of his commentary on Sewayasdra.

S TERle S SEEEs U e |

b . - - -

sfagamEsm 7 gew  farnfy ngval

Jo passadi appinam abaddhaputtham anannavam nivadam

Avisesamasamjuttam tam suddhanavam vivinihi (14)
| T YA ARHAN g EATaF  [Taa |

sfwEaR d gead faemrf g
14. He who perceives the Atman as not bound, not touched,

not other than itself; steady, without any difference and not-
combined, know ve him, as Sudha-naya or the pure point of view.

COMMENTARY

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

Not bound, not tonched : though the Atman is associated with
matter, karmic and non-karmic, it is neither bound by that matter
nor contaminated by it. Really it retains its pristine 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 births and deaths tillthe Self obtains liberation by the des-
truction of karma when the karmic body vanishes. Non-
karmic matter refers to the material molecules constituting the
organic body of each individual being, the body which appears
at birth and disintegrates after death.

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

Withont any differeice: the different qualities such as weight,
colour, and malleability do not in any way interfere with the
nature of gold. Similarly 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.,

Not combired: this quality refers to the impossibility of the
accidental emotional characteristics such as desire and aversion,
combining with the true nature of the soul. This implies that
the Self cannot be identified with the various emotions which
are accidental characteristics.

St geafy doaTv SgEYEs AvaiaEEd |
FreggaRsH qEafe fForam @=g 1194
Jo passadi appanam abaddhaputtham anannamavisésam
Apadésasuttamajjham passadi jinasisapam savvam (15)
T Gl SN SaE ST e T I H AR |
TR Al e 9 gyl
15. He who perceives the Self as not bound, not touched,

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

. COAMENTARY

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.

- ggrorrorEfeaTor Afgesarfn qrgom forss
arfer gor stror fafvor fa sroamol S7 forssast gan
Damsananinacharittini sévidavvini sihupi nichcham
Tani pupa janatinpivi appinam cheva nichchhyado (16)
ARt &faqenty aver fem 1
qifT geeTig vt a5 ﬁrﬁma N2 el
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16. Faith, knowledge, and conduct should always be che-
rished by saints from the rypmehira point of view. Know that,
in reality, these three are the Self.

COMMENTARY

Just as knowledge, belief, and conduct of a person 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
apart from it and hence may be identined with its true nature.
The three jewels above referred to, when cherished as the ideal
to be aimed at, constitute yerlidre ratpa-fraya. But when
they are realised as identical with the Self, they constitute the
nischaya-ratna-iraya. Thus the withaya and  vyarahira
points of view in the case stand in the relation of sédiye and
sidhana, the ideal achieved and the merhod of achievement.

STg T FifE IIEl AT AT 92Efe |
ar & erred(s qun sREdlsl 9w gl
Jaha nima kovi putiso rivinam janiina saddahadi
To tam anucharadi puno stthatthivo payattena (17)
AT ATH FIsTT TEOT AW ARAT HEHS
qaeqaTaRia GRAEE: T N el
ud fz Sfacen uresal ag ¥ @ggeel |
ssfeaeal 7 qUiT | 9T gL AERGHE 1
Evam hi jivarayi nidavvo taha va saddehedavvo
Axnucharidavvo ya puno so cheva du mokkhakamena (18)
ug fg SETST AoeeaEd HEae: |
IAfeaT O @ 9F q HEEHE 1
17 4nd 18. As a man knowing the king believess 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 ratna-traya is explained by a simile. Any
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person who is desirous of obtaining presents from the king must
first of all find out who the king is through the royal paraphernalia
of the roval umbrella, ¢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 desires moksha or liberation should obtain
the knowledge of the true Self, should have faith in the possi-
bility of realisation and finally make an effort to reach the goal.
The approach towards the spiritual sovereign is compared to
the approach‘towards a temporal king.

Thus it is emphasised that right knowledge is the indis-
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 or wrong know-

ledge.
F METAEg 7 wgfafs o v svonE
SIT QT &% &1 Afeag! gate ama Ug_l
Kamme nokammamhi ya ahamidi ahayam cha kamma-nokammam
Ja esa khalu buddhi appadibuddho havadi tiva (19)
FAfo Awafn 7 agfafa aww T w4 9=
T &g Fhefaagl wafq e gLl
B 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 gatha empha51ses the fact that it is sheer gdidna ot
ignorante to 1dent1fy the Self with the various types of non-self.
Karma, here, refers to the subtle matter constituting the vatious
kinds of karma, such as jfdndvaraniya, etc., and therefore implies
the various psychic states such as delusion, desire, etc. Non-karma
refers to the physical molecules constituting the otganic body.
One who recognises that the Self is by nature entirely distinct
from the mtemal impure psychic states such as delusion, desire,
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and the external body, is said to be presi-buddiz or one with dis-
ctiminative knowledge. Therefore,one who believes that the
Atman is identical with the various impure psvchic 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 bakir-étman, or one who identi-
fies himself with external objects.

MHE IR ugw awiz @y @w uF

qU S qiged AT aT ugell
Ahamedam edamaham ahamedassahi atthi mama edam
Aggam jam paradavvam sachittachittamissam va (20)

NN = ~ ﬁ < T [

IR AT aE AT ol

yTfe W qeand waew o frosmfa 9= f2

gifg gt fo wwud sgwE =nfy Semnfa v R
Asi mama puvvamedam &dassa ahampi dsipuvvamhi
Hosii puno mam edam edassa aham pi hassimi (21)

SIS C I CEREES R I

wiosafa g7 < 9w sigdag = wfrenfy nxn

& § oFQNE sefaae #ifT F9El |

Waed SATOE 0 FRET g SEEEr U
Edam ta asambhiidam adaviyappam karedi sammudho
Bhudattham jinanto na karedi du tam asammudho (22)

TR ITed FU FHE: |

T S T ST g aHEde: 1R
20 to 22. “I am other substance, animate, inanimate, or mixed;
it is myself; I am its and it is mine; it was mine in past time and
1 was its; even again it shall be mine and I shall be its.” Such
erroneous notions about the Self (as identifying it with alien objects
such as body, etc. (only the deluded one) bakir-atman ehtertains.

But one who knows the real nature of the Self, non-deluded (az-
tar-dtman ) never entertains (such erroneous notions about the

Self).
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COMMENTARY

These garhds refer 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 ' a-chitta-paradravya, inanimate objects in the environ-
ment. Wife and children wearing ornaments and costly dress
would be wifra-paradrarya, combined animate and inanimate objects
of the environment. There is a tendency in the householder
to identify himself with his wife and children and other proper-
ties. The identification may be as intimate as his relation to his
own body. Justras he is interested in maintaining his own body
free from injury or disease, so also he is interested in maintaining
his property 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 clated
when they increase and grow, fecling dejected when they decrease
and decay, ate all characteristics of self-delusion which must
be got tid 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 houserand property, still he retains a few things
such as pichehaangl kamapdaln which constitute the insignia of an
ascetic. For him these constitute the environmental objects and he -
shall not entertain the feeling that they ate his personal propetty,
lest he should be troubled by the characteristic emotions of joy in
possessing them and sorrow in getting them damaged or lost.
When the householder or the ascetic is enjoined not to identify
himself even with his own body it is much more important that
he should be entirely uninfluenced by environmental objects—
by the dear and near ones and by wealth and property.

AU EETRT A0 WrfE Owe &9 |
qgUIE | qET S TgETEESE 1IR3
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Anninamohidamadi majjhaminam bhanadi poggalam davvam
Baddhamabaddham cha tahd jivo bahubhavasanjutto (23)
qHE Mfgaaaaaz Aofq (Fea=a |
JgHEE F AT S FEEEEIERT U3
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 bakir-Zfmar) whose intellect is
deluded by wrong knowledge.
FeauguToTfazal SEr SawreFanl frs |
frg @1 TFTeTsAnET fF wwf aowie sy
Savvanhuginadittho jivo uvaogalakkhano nichcham
Kiha so poggaladavvibhudo kim bhanasi majjhaminam (24)
FAFAMTRT S SRS e |
F4 T [EIERANEI A THET ¥
24. 'The nature of the soul as seen by the Omniscient, is per-
manently associated with its quality called #paysge (swhich com-
ptises knowledge and perception, par excellence). How can
such a spiritual entity become a physical object?  Then how can
you say, “this physical object is mine?”
Sife &1 TS MEl SaqanE 58T |
T TR a9 W AR TEHS &9 1IRY
Jadi so poggaladavvibhudo jivattamigadam idaram
To sakkd vuttum je majjha minam poggalam davvam (25)
afs ¥ qEIeRsnEl STaEARRIHT |
TeEl aa AHE RIS E9 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 githds also deal with the illusion of identify-
ing the Self with the physical objects. The physical object may be
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Siddha is described as aserir/, without a body, aripa, not per-
ceivable, and so on; whereas the Tirthankara or Arhat Para-
meshti has still a body even after attaining Omniscience or Kevala
Jddna. 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 cynosute of attraction and grace, that it is the
fountain source of peace and harmony, that it is the physical
embodiment of the eternal values of Truth, Goodness and Beauty.
The term Achirya implies the master of 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 ofa 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 Achirya, songs which are but the praise
of their physical beauty and grace. If the songs in adoration are
valid, would it not be proper to infer that after all, the soul and
the body-are not so fundamentally different ?”

The author clears the doubt expressed above by explaining
the doctrine of zayz or points of view.

AT WETE AT 3Bl T g9 @F TF! |
org Frsoaed SaT 387 O FATH TRREET Rl
Vavahiraniyo bhisadi jivo dehd ya havudi khalu ekko
Na du nichchhayassa jivo deho ya kadavi ekkattho (27)
SFRIAT MNS S(E1 3839 Wara geasw: |
7 g freege a7 agew FRTEEE: LRl
27. The Vyavahira point of view indeed declares that body
3 |
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and soul are one, but according to the #ifzheys point of view,
the soul and body are never identical.

COMMENTARY

Thus the devotional songs in praise of the bodily beauty of
the Lord are justified from the wyavabdra point of view, because
the beauty of the body is but the expression of the inner beauty of
the soul with which it is found in union. Though considered
as one from the zyarzhdra point, because of their association, still
soul and body do not lose their intrinsic characteristics. They ate
really distinct in nature. The soul has its intrinsic characteristic
of upayoga (darSana and jfidna) which charactetistic is not present in
matter. This fact clearly brings out their intrinsic difference.
The commentators explain this combination of different things
to constitute a unitary whole by a practical illustration. Gold
and silver, both being precious metals, may be used in combina-
tion for 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 teally, In the same way,
soul and body, though found together in an emhodied individual,
the unity must be taken to be true from the practical point of view
and not from the absolute point of view,

@mwaﬁmﬁagﬁnmwﬁmmﬁ.
qufe g G aﬁﬂwmmnqw

Inamannam jivadd déham poggalamayam thupittu muni
Mangadi hu sagthudo vagdido maye kevali bhayavam (28)

A SATEE OR R qfi: |
WWWWWWWU%H

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 2yang);, point of view,
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because the praise of the body is but the praise of the personality.
But in reality, the bodily characteristics, however beautiful and
adorable, cannot be the genuine characteristics of the paramaiman.
7 for=ea w sewife o wn fg gifa safent )
RO OIS ST &7 q=a FaiS Juis UL
Tam nichchhaye na jujjadi na sariraguni havanti kevalino
Kevaliguno thunadi jo so tachcham kevalim thunadi (29)
dfez=a 7 g5aq 7 I & wala dafew:
PO WG T § aTF Fated @i 1.1
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 worships the &evalin, the Omniscient Lord, must do so by
adoring His genuine characteristics.

T e qfverg stg o & <oont Fuero wer gife o

SO qEq T HATEOT A_T G U3oll
Nayarammi vannide jaha na vi ranno vannani kadi hodi
Déhagune thuvvante na kevaliguni thuda honti (30)

TR aftiq 7T ArfT TS qUET FAv WG |

AEOF TEAM T AU TAT HART H3oll

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
Lord.

COMMENTARY

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

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

st gfeg fSfore ororgraTtast qufe e
7 e ficfes @ woifa & forfsear &g na
Jo indiye jinatti nanasahividhiyam munadi adam
Tam kalu jidindiyam to bhananti je pichchhida sah@ (31)
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7 st AT aEEEETaE a9 S |
d @y fafser @ wota @ ffE=an am=a: uz
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 organs ot drayya-indriyas;
control of sense-perception which is bhdva-indriya and, finally, the
control of the perceived 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 2 world 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 Pute 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 summum
bonam of life to be achieved according to the Jaina faith.

ST A g feforar ool qufs o
§ g o awsfaammr fafy s
Jo moham tu jinitti ninasahividhiyam munadi idam A
Taji damSham sihum paramatthaviyanayi vinti ‘ - (32)
A AE g T SeEETE A e |
T o A axerfasEET gafa uzl
32.  Thesaints who know the natute of absolute reality, call him

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

 COMMENTARY

- This is given as an {llustration of the second type of adotation
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through the praise of quality. Conquest of delusion is the qua-
lity praised in this g@zhd. ‘The term 652 implies the vatious 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 are 2ll 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 or delusion, is called Jitz-m0ba, the Conqueror
of Delusion.

foevigen g sz @l WigT gfese A1ge |
TEAT g Wil Wt g1 fresatagie 1330
Jidamohassa du jayiya khino moho havijja sihussa
Tayiyd du khinamoho bhannadi so nichchhayavidahim -~ (33 )
fSawiess g 9=7 o Aigr HaTE: |
T T Rl W ¥ fresmfagfe n3sn
33. The Rishi who, after conqueting mvsha 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-
disturbed contemplation of the higher self. But in the case of
kshinamoba, 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 Wed WA TeeEAnE I A OTE |
IR TEEEE T e quesd 13w
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wave pachchakkhidi ya paretti nidina

khinam ninim niyami munedavvam (34)
T WA JEAT ST Qi S |
GEATEIT M (IR wRAed 1Y

_iscriminative knowledge of the Self Jeads to
Yen dispositions, knowing them to be entirely
nature of the Self; therefore in reality, this discri-
chge of the Self shall be known as pratyikhyina

COMMENTARY

1 characteristics of the empirical Self, since they
the nature of the Self, get rejected by one who knows
‘!"ééf_’Of the Self. This knowledge of the true nature
1,its isolation from all alien characteristics forms the
: condition of self-purification by the process of dis-
he foreign elements present in the Self. This process
yrafyiklbyana is the great renunciation or rejection of .
sambrances. Since the discriminative knowledge of
thc real and indispensible condition for prazyakhyina
1€ process of self-purification, such knowledge of Self
i prag/a,é/)}a;m, renunciation itself, according to the
f justifiable identification of cause and effect.

;o it giEt Reeafa iy arfg =y )
W TCIE WS faEeR oo syl

kovi puriso paradavva minan ti jZnidum chayadi
{parabhive navina vimuchchade nani (35)
A w1t wmw owefrataf swar ol
‘Hza%r qeamET wear fassata e iy

S 2 person rejects a thing brought to him as his own,
aaéhses through certain marks that it belongs to some-
89 also, does the sage discard all alien dispositions,
e foreign to him.

S COMMENTARY

mor explains this fact with a practical illustration which

1
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is well brought out by the commentators. For example,a per-
son may accept as his own a cloth brought by his washerman
which might really belong to somebody else. Due to the igno-
rance of the real fact, he may put on the cloth. But when the
real owner claims it as his own pointing to his proper washerman’s
mark, the mistake may be recognised and the cloth may be given
up as not his own. Similarly a person due to ignorance may
call as his own the various emotional features of the empirical
Self. But when his attention is drawn to the error of such false
identification by his spiritual master, he certainly realises his mis-
take and is bound to discard the alien features as not his own

urfeer 7 1 7 WIET IR SHSRT TT SAGATH! |
g wrefrand wweem fagmomr faf@ s
Natthi mama kovi moho bujjhadi uvaoga yeva ahanekko
Tam mohanimmamattam samayassa viyanaya vinti (36)
e W FT AR =99 STEN TARHE: |
g Argfaue gaaer fasmeen gaf nzs

36. T am unique inasmuch as I am of the nature of #pa-
yoga; hence no delusion whatsoever is related to me. FHe who
thinks like this, the knowers of the true Self call “one free from
delusion.”

COMMENTARY

Nirmamatva : without any personal idterest, emphasises the
former characteristic of nir-mobdtva, freedom from delusion. This
githi reiterates 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 personal interest in things resulting from self-delusion.”
One who thinks like that is said to be free from delusion.

ofeer W S ST (T SAST TF ARATH |
g serfrmns aagew faammr fafa usel

Natthi mama dhammiadi bajjhadi uvavoga yeva ahamekko
Tam dhammanimmamattam samayassa Viyanaya vinti (37)
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qifeq ww swifEEd STEW TATgae: |
g i gwaer fammsn @t nzen
37. I am unique inasmuch as I am of the nature of #pa-
yoga. Hence dbarma, etc., are not related to me. Hence, he
who thinks like this, the knowers of the true Self call, “one un-
related to dharma, etc.”’

COMMENTARY

Previously the author has emphasised the fact that it is er-
roneous to identify the true Self with the empirical Self charac-
terised by various emotions. Here he turns his attention to the
outer cosmos consisting of dbarma, adharma, pudgala, dkdsa,
Kala, and other jivas—the principle of motion, the principle of
rest, matter, space, time, and other souls—respectively. 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 #payoga 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 inter-
fere with the intrinsic individual reality of the objects themselves
which are related to knowledge. As was already explained in
a previous garhd, 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 dharma, adbarma, etc. Here we have to note one
iruportant point that one’s Self is not only distinct from the vari-
ous non-living objects of the environment but also from the vari-
ous personalities which are present in the outside wotld in the
human society and the various living otganisms of the biologi-
cal kingdom. To talk of a mass consciousness or wotld-cons-.
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ciousness, offering only a subsidiary existence to the personali-
ties which are but chips of the particular adjectives of the Whole
would be incompatible with Jaina meraphysics.

ALRTH! @Y I IUOTUHSH! qETEE] |
ufq sricer wow fefafe s gwmmpfas 1 uzan
Ahamekko khalu suddho damsanapinamavio sadiriivi
Navi atthi majjha kimchivi annam paramigumittam pi (38)
| UEHT: 99 @ AEEhg: garsedr |
et 7 fFisarag wmmEEEiT uzn
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 ot
non-living) is related to me as mine.

COMMENTARY

Abham: 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 jiza wakes up as
a result of the master’s effort to realise that his Self is the parame-
Swara, that his nature is pure and unsullied by alien features,
shedding the pure light of pure consciousness all around.

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

Sudba: pure. The Self, in spite of its ge#/, modification, such
as human and divine and in spite of the nine types of psycho-
physical modifications called #ava-padirthas, never loses its intrinsic
pure nature and hence he is Sudbdba.

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-corporeal. 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 jota of the alien things it can call its
own.

Thus ends the jiza-padirtha or category of Soul. The author
takes up next the gjira-padirthas for discussion.

The Sanskrit commentators use the term razige. Here ends
the first Scene, pArta-raigabsamdpiaha, thereby suggesting that
the whole work is 2 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 career of the Atman.

CHAPTERII
AJIV.A OR NON-SOUL.

Thus after describing the category of jiva, the author takes
up now the category of gjiva or non-soul for discussion. First
he states the parvapaksha or the prima facieargument of those (bahiraz-
mavadins) who believe that there is no soul besides and

beyond the various psychie activities characteristic of the empiri-
cal Self.

SATOFATOAT {ET § IX9ATe &% |

STa ASHARTY FF F Tl qEEa 13RI
Appanamayinantd mudhi du parappaviding kel

Jivam ajjhavasinan kammane cha taba paruventi (39)
ATCHTAANET qETR TATCHATIE: e |
STATaE™ F94 T qAT TT T U3R0

39. Some of those ignorant people who maintain that the

Self is but the non-Self, not knowing the true nature of the

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

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

AR FERARIY  freaHaTITEd SO |
ool T SR WeReH =i SiEr £ ol
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Avare ajjhavasine sudvvamandanubhivayvam jivam
Mannanti tahi avare nokammam chavi jivott (40)
ATSEHAMY FAAETANF 19 |
TR QAR A A1 SE 1Yol
40. Others believe the psychic potency which determines
the intensity or mildness of conscious states to be the soul. Still
others identify the soul with mon-gzrma matier which forms
the constituent elements of the various kinds of organic bodies.
FEAEART S(F FqL FEAAR A=A |
feaoriaeorite ST |7 gafa Sl s i
Kammasudayam jivam avare kamminubharamichchhanti
Tivvathanamandatatna gunehim jo so havadi jivo va (41)
FAU SeE ST FEHITANTS |
AracarEe T 4§ WAfT S 1l
41. Some consider the manifestation of karma (resulting
in pleasure or 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.

Y Fv 9gd s @w & SEfresi |
FaT MO g HEAT S{Araesia 1%
Jivo kammam uhayam donnivi khalu keyl jivamichchhanti
Avare samjogena du kammanam jivamichchhanti (42)
Sawatd g afr @w asfetatest
IR HAWT g FWon Srafwssi| iy
42. Some others state the Self to be jiva and &arma taken

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

. wafagr agfaer oo aRfd gRAeET |
F o g qewarsr frssmadis fofegr w3
Evamvihi bahuvihi paramappinam vadanti dummeha
Te na du parappavadi nichchhayavadihim niddittha (43)
wafen aghm: o aafa gEeE: |
F7 g areHaTte: fremarfafn fafds vz
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43. Thus in many Ways perverse-minded people identify
the Self with the non-Self; therefore, by believers in reality, they
are declared to be not pmwf;;zava‘diﬂs (those who do not believe
in the identity of jiu and paramatinan).

COMMENTARY

Discussing the nature of giiza-padirtha ot the non-living
substance the author introduces first that type of gjiva-padirtha
or non-living substance which is intimately associated with jia
or soul. This tvpe of non-living substance which is associated
with life is of two kinds, karmic matter and matter called non-
Earma which constitutes the various types of body associated
with j7a othet than the Aarmic body. Karmic matter constitutes
the karmic body and is inseparable from the soul throughout its
simsaric  pilgtimage from one birth to another, till the soul
liberates itself in the pure state by breaking all shackles of karma.
Besides this Aarmic body which is extremely minute and imper-
ceptible, there are other types of organic bodies in association
with the jia or Soul. Birth, growth, decay, and death charac-
tetistic of otganic beings, man and animals, are all characteris-
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 corresponding changes in its
conscious nature. ‘These changes may manifest in three different
forms of esperience: cognitive, pertaining to petception and
knowledge; conative ; pértaining to voluntary activity ; and affec-
tive, pertaining to the various affective states of emotions, plea-
sant and unpleasant. All these conscious characteristics of the
empirical Self are in reality unconnected with the real nature
of the Self. These charactetistics of the empitical Self in the embo-
died form, ate the result of the association of the Self with the
vatious matetial tabernacles in which it resides. Hence there
is the possibility of mistaking these characteristics to be the real
nature of the Self. These githds refer to the various errors of .
identifying the Self with the various types of material bodies
and with the consequential changes in his consciousness due
to his association with such bodies.
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TS Ted WET GRISEeadCorTe e |
Fafetsotg wirer ffg & sar fa s==f v

Ede savve bhivi poggaladavvaparinima nippanad
I\evah]mehtm bhaniva kiha te jivo tti uchchanti (44)

U3 99 WET m&wwﬁwqm
FAfGAANEE T § @7 TR el
44. It is said by Jina, the All- Lnowmg, that the varlous
characteristics referred to above ate zall the result of the mani-
festation of Aarmic matter. How can ther be then attributed
to the Pure Self?

COMMENTARY

This gathi refutes the various erronecus positions stated in
the previous gizhas 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 vatious
mineral impurities. Similarly fire is usually found in association
with smoke. Nevertheless fire in itself 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 psvchic 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
putre condition is distinct from the impure ore, and the pure
self is distinct and different from tne  embodied jira. 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 be an inevitable condition of the transmig-
ration of the Self in this samsaric cycle; nevertheless this non-
chetana material condition because of its invariable association
with the Self cannot be identified with it, as they are different in
nature and hence distinct from each other. In short, what is
found in association with a thing need not necessatily be identical
with its true nature. ‘The realisation of the true Self will obviously
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expose the alien nature of the various attributes, physical and
psychical, with which it is associated in its impure state, an asso-
ciation which leads the uninstructed to etroneous conclusions.

sigfag T o 5w @8 qrrens 5o fafa

W B d g% ¢FQ [0 IS eyl
Atthaviham pi ya kammam savvam poggalamayam jind vinti
Jassa phalam tam buchchayi dukkham ti vipachchaminassa (45 )

wefaanfy 959 99 qEuews e gata |

T & qgeaa gataia farsaame nvy

45. The Jinas declare that all the eight kinds of karmas are

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

COMMENTARY

According to Jaina metaphysics the various Farmas ate in-
trinsically material though of subtle form. Since they are materi-
al in nature they are quite distinct from jiwz whose characteris-
tic is chetana. The karmic matter which is achetana in nature
while operating, intetferes with the pure consciousness of the /.
On account of this interference 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 mateti-
al, since the cause and the effect are ultimately identical. If these
psychic states, since they are produced by Aarmic matter, are
also to be considered matetial in nature, what is the justification
for referring these states of consciousness as the attributes of the
J#va® The answer is given in the next, gatha.

FagTey afearEaET aftEl oty |

ST U3 TeF ASHAEOEET WIET YL
Vav%hérassa darisana muvadeso vannido jinavarehim
va ede savve ajjhavasinidavo bhiva (46)

A IRl afvrar feEs |
STET GF QESSAEEEEE WET: 1YLl



48 SAMAYSARA

and prescribing 2 course of conduct for realising the same
would all be vain and useless, because the ideal is already there.
This petverse moral attitude is also to be avoided and this
could be achieved only by emphasising the wyavahdra point.
The ordinary man must be made to tealise that though he
has the element of divinity in him, still it is found in association
with impurity while he is in the concrete world 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 directéd to the pyavakira point of view.
Only when he realises that he has fallen from a high stage, he
will make a genuine effort to regain his lost glory and eminence.
Hence is the need for and the importance of the wyavahira point
of view. Thetefore it would be unwise to come to the hasty
conclusion that zyavabira naya and nischaya naya, the practical
point of view and the real point of view, are mutually contradic-
tory and hence incompatible with each other.

T g et 9 o oEl geaqeTe dRdl |
FAERU § I=AE JAFH! (WRT AT ¥l

Rayihu niggado tti ya eso valasamudayassa adeso
Vavahirena du uchchayi tatthekko niggado raya (47)

T @Y O AT TeREIERa: |
TAERT T TR FRI@: T Aol
47. At the sight of the military procession, one may exclaim:
“The king has started.” This statement is made from the vyava-

hara point of view, because only one person is the king in the
whole procession.

THE T AR SRS T TET |
sy fo w2t g9 aeaer furfsssr st e
Emeva ya vavahird ajjhavasinadi annabhivinam
Jivotti kado sutte tatthekko nichchhido jivo (48)
TR T SAERISEARTATRAN AT |
STzl g g awr ffEar st nven

48. In the same way, from the gyavahira 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 are empirical
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 person in the
whole procession. Similarly the series of psvchic 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 uvnitary
real self.

. AHETHAY g HROETAEE |
. Sor sfermee StEaiufEgEe ™ ek
Arasamartiva magandham avvattam chedaniguna masaddam
Jina alingaggahanam jivama nidditthasamthanam (49)
THACTHIHSATT  ATAR[TT AT |
Sifg stfegaeel Sauiic eaqed™d 1RI}

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

COMMENTARY

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

4
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from achetana matter, is described 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. Similarly 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 sensation. Hence
it is described as bevond 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 perception. Can it be approached by inference ot anwma-
na? No, because amumina 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-petception cannot be ap-
proached by inferential knowledge either. Hence swddha-jiva is
said to be aliiga-grabapa, not approached by inference. In the
organic world jize is always found in association with its chatac-
teristic body. These characteristic bodies atre classifed accord-
ing t@ their various shapes which are called samsthinas.
Since these shapes of the organic body are entirely deter-
mined by the physical structure, they are putely bodily qualities
and cannot be transferred to the Self associated with body.
Hence the Self is without definite shape of structure. In
short the pure Self whose intrinsic natuse is chefand is entirely
different from the whole external wotld and hence the
charactetistics of the external world cannot be predicated of the
Self. It is entirely devoid of the physical qualities of colour
taste, etc., it is also devoid of the characteristics of the other exter-
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 warpasrama
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distinctions such as Brihmana, Kashatriva, etc., since these distinc-
tions rest on the birth of the body. It is not only distinct from the
characteristics of the external world, it also remains distinct
from the various inner psy

hic qualities which are produced
by its association with erdefers material environment. Neither the
characteristics of the material world nor the indirect effect of the
same can rightly be associated with the Pure Self.
- Sfraed ot geer ot g iy W@ ufy 7 wmo
U TF T T G FST0 97 LI 1ol
Jivassa nathi vanno navi gandho navi raso navi va phiso
Navi rivam na sariram navi samthinam na samhanagnam (50)
Strares ATfER FOTf ATCT Tt i T AT o TR |
T €T F AT ATT T T GEAaq kel
so. In the (pure) soul there is no colout, no smell, no taste,
no touch, no visible form, no body, no bodily shape, and no
skeletal structure.

Straeq ofed T i &l 07 fasse "R
U T=EET U FEH OEEH AT § OTR 1y 9il
Jivassa nathi rigo navi doso neva vijjade moho
No pachchayi na kammam nokammam chavi se natthi (s51)
Straeg aifeg T Ty gar 99 o= @i
A AT T FA AFA AT T AT UL LN
51. In the (pure) soul there is neither desire nor aversion.

No delusion is found therein. There is no &armic condition,
Not Kagrmic matter, nor son-Rarmic matter in it.

Steeq ey F= o ST G BERAT H% |

Ol FSHCAETON Ud T HUCATASTOT a7 4RI
Jivassa natthi vaggo na vaggani neya phaddhayi kel
No ajjappatthina neva ya anubhiyathani va (52)

Straes AT &1 F aw T q9 SqEF wrfafag o
T AIEENA 99 FETERAEIE ar U3
sz. In the (pure) soul there is no zarge (atomic potency),
00 vargapd (molecules or group of atoms), no spardbaka (aggre-
gates of molecules). There is no ego-consciousness of different
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types and no (karmic) manifestations (resulting in pleasute-pain
experience).
Sraew ufeq 3 SISO 0 SISO AT |
Uq T IEFGI W AEOEOET &5 113N
Jivassa natthi kel jogatthini na bandhathind vi
Neva va udayatthini no maggana tthinaya kei (53)
Straes 7 v FIERRETAT o7 e a7 |
TI HEIEAMIN T ARORIEI FE 1Y 31
53. In the (pure) soul there is no activity of yogz (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 fefamagmon Saeg o dfw@agmom av |
v fEEIfEgo o SSaaigsT ar iyl
No thidi bandhatthina jivassa na samkilesathini va
Neva visohitthina no sanjamaladdhithini va (54)
A FafqaeyeamTa siaeg T gFaae™ 47 |
A fapferamfs 91 Gawefsaramt a1 gy
54. In the (pure) soul there is no stage of the duration of

bondage, or of emotional excitement or of self purification or
of the acquisition of self-control.

g T T o7 Sorgton 7 iy Sraew |
S § U@ Fed TINTSEead IO Yyl
Neva ya jivatthini na gunatthini ya atthi jivassa
Jena du ede savve poggaladavvassa parinima (s55)

TG T AT T [OEEIN a1 gieq Saeq |
I9 J TF 99 TEUeEeded QiU gyl
s5. The classification of the organic beings (according to

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

[arpa or colour, such as black, green, vellow, red and white,
are qualities of physical objects and phvsical objects alone, and
hence they cannot be predicated of /7w which is entirely
non-physical and spiritual in nature.

Guandha 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.

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

Sparsa or ccntact sensaticn consists of smooth or rough, cold
hot, heavy or light, and hard or soft sensations. These different
contact sensations are all again asscciated with physical objects.
Hence these physical qualities cannot be predicated of jizw or soul.

Sarira or body. The body associated with 74 is of five different
kinds: andirika Sarira body given birth to by the mother; za/-
krigyaka sarira, various bodily forms magical and hallucinatory
in nature assumed by a yogi because of his yogic powets abdéraka
sarira is the body drawn out of the physical bedy in the form of
plasma by the magic powers of the yogi with the object of carry-
ing out something which is beyond the reach of the physical body.
Taijasa sarira refers to the brilliant form of halo which shines
forth from the physical body under certdin spiritual conditions.
Lastly, Adriaga sarira is the body constituted by Larmic matter,
which is extremely subtle and which is inseparable from the soul
throughout its samsiriz career. Since all these different bodies
are constituted by matter either gross or subtle, these cannot
be identified with jize or soul.

Samsthana refers to the different shapes of the organic bodies.
These ate samachatura sapsthand, body that is symmetrically devel-
oped; nyagrodha parimapdala sapsthdns, body that is top-heavy like
the banyan-tree; swdfi samsthana, body that is long and thin like a
swotd, kubjasamsthina, hunch-backed body, vdwana sapsthina, dwar-
fish body, and Aupda sapsthana, an ugly mass of flesh, All these
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shapes of organic bodies are nothing but the different manifesta-
tions of matter in the organic world. Hence these physical forms
‘which are of material origin cannot be attributed to the soul.

Samparana, the assemblage of bones of the skeletal structure.
This refers to six types of bony joints which pertain to vertibrate
animals. It is obvious that these varieties of bone-joints cannot
be applicable to j#wa which is afarira by nature, 2 bodiless spiri-
tual entity.

Rdga, the pleasant feeling of desire, and dieshe the unpleasant
experience of aversion, all these being products of £arwic matter
cannot be attributed to the soul. ‘

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

The different kinds of prafyaye or karmic condition such as
mithyaiva false faith, avirati, absence of moral discipline, Aashi-
ye soul-soiling gross emotions, and yggs, activity of thought,
speech and body, all being effects of matter either direct ot in-
direct have no relation to the soul.

Karmas axe of eight different kinds, such as jadnd-varaniya,
dariand-varaplya, 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 various physical molecules that
build up the three types of grosser bodies of fully developed biolo-
gical species. Since these body-building molecules are material
they have nothing to"do with jaz or Soul.

17arga refers to the bundle of potencies incorporated in 2 single
indivisible atom which forms the basis of karwic matter.

I argana refers to the type of karmic molecules constituted
by 2 number of vargas or karmic atoms.

Spardhaka refers to aggregates of wargapas or farmic
molecules.

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

Adydtmasthana. On account of the ignorance of its true natute,
the ego may identify itself with the various objects and persons of
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the external world. This false feeling of one-ness with exter-

nal things has nothing to do with the Pure Seif since the confu-
sion is due to the interference of the physical objects. Simi-
larly oz

b}
-
.

Sl

isthaizr, the various types of pleasure-pain  consci-
ousness resulring from the manifestation of corresponding £armas,
cannot be spoken of as belonging to the soul.

Yogasthanas, the different grades of actviry relating to
thought, speech, and bodv which form the conditicn for attract-
ing &sric molecules towards the soul are also mainly physical
in nature and hence cannot be spoken of as of thesoul. Similarly
bandhasthiia, various kinds of &ermuc bondage and  wdayasthana,
fruit-vielding manifestation of fawer 2ve 2lso not of the
soul.

Margapasthiva, an inquiry into the natare of jow, is based
upon the method of classification according to various principles
which are fourteen in number, such as ga#, 7rdriya, etc. These
different principles of classification are distincily material, since

they pertain to the nature of the organic bodies, and hence
they are not of the soul. o

771

the classification of man according to spiritual deve}opn ent or
guuasthana, are all ultimately traceable to the different manifesta-
tions of matter. The nature of the Pure Sclf must therefore be
understood to be entirely different from the above mentioned
varieus physical modes. '

Similatly the different classifications of jivas ot jirasthéna, and

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

IR § TR Saeq gaﬁr JUOHTE AT |

TOSTITAT 'm‘cn g & fresaTE Ny <l
Vavaharena du ede jivassa havanti vannamadiya
gunathinanta bhivi na du kel nichchavanavassa (56)
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g Ad Sged Wald quiET: |
TUEATAT WET R AT &l
56. These characteristics beginning from (1zrpa, colour)
and ending with Gugastharna or stages of spiritual development
are (predicated) of the soulfrom the Vyavahira point of view;
but from the point of view of reality, not one of these can be pre-
dicated of the soul.

COMMENTARY

? juvahdra or the practical point of view is taken for empha-
sising the jiva-paryaya or modifications of the soul. Emphasis
of paryaya or modification naturally implies diversion of attention
from drarya, the rcal substance. These jva-paryayas or modi-
fications of the soul are the results of immemotial association of
the soul with matter. Just as cotton cloth puts on the colour of
the dyeing substance, so also the jza puts on the characteristics
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 githd explains why from the teal point of view the
characteristics of colour, etc., cannot be predicated of the jiva.

R T gEul S8 @ed ques |

vy g e qTier g SEser e S iy el
edehiya sambandho jaheva khird-dayam munedavod »
Naya hunti tassa tini du uvavogagunidhigo jamhi (57)

TAET g 9T EEs e |

T 9 WAl T8 vy qRERTE T iyl

57. The association of these characteristics with soul must
be understood to be like the mixture of milk and water. They
are not certainly present in the soul since it is mainly characte-
tised by #payoga (cognitive activity of knowledge and perception.)

COMMENTARY

The relation of one thing to another may be in the form
either of a mixture or in the form of substance and its qualities,
*
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Milk cam water is given as an example of mixtare, 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 a
mixture is not so, because the nter-mixing substances can be sepa-
rated when necessarv. The predominating substance in the mix-

ture will give its colour to the mixture. Thus in the case of

milk and water which is compared 10 the intermixture of soul
and its material #pgdss, the dominant substance being milk it is
still called milk, when difuted with water. Exactly similar is
the relation between “s. Though their inter-
mixture is from time immemorial, they can be separated from cach
other, as when the ;7w attains mokshe or liberation. Since the
dominant factor in this mixture is j7w, the characteristics of the
mixture from colour onwards to stages of spiritual development
ate considered as the attributes of the soul from the ryarabira
point of view. From the real point of view, the soul must be
described in terms of #paysga (cognitive activity of knowledge
and perception) which quality is inseparable from j#w. Even
when the jve becomes perfect through self—reﬂisation this
quality of #payoga will be inseparably present in it, in its complete
form as kevala jndra and kevala  darsana.

The reconciliation between the 7y avabira point of view and
the real point of view is effected by brmomg in a popular illustra-
tion.

firg and  dts

9% qEEG TiENEw @FT 9ufd FEerd |

TE(E TEl 99 0 T 991 9EER F gl
Panthe mussantam jassiduna 16ga bhananti vavahari
Mussadi eso pantho naya pantho mussade koi (58)

qfy A TEEAT SIFT WO AT |

TOQ T 9T F F TT AR A sl

58. Seeing some one robbed on a road, ordinary people

adopting the »yarabira point of view, say “this road is robbed.”
But really what is robbed is not the road.
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qE STIA FERTO IFFATO F qiedg quT
Sraen wg Fuon {9ty Fagral sl YRl
Taha jive Kamminam nokammanam cha passidum vannam
Jivassa vesa vanno jinehi vavahirado wvutto (59)
qa1 19 FHOT SEE ¥ AT q9 |
SraeaT ant feaaga SE YRl
so. Similarly perceiving the colour which belongs to the
material entities of &ar/wz and non-farma, which are found in associa-
tion with jirw, the all-knowing Jina describes it from the zya-
rabéne point of view, as the quality of the soul.
UH THYIETEAT 3@l SSUHEAT § T 1
= FEEIen ¥ foreggeg dafeqia ol
Evam gandharasaphasaruvi deho samthindmayiyd Je ya
Savve vavahirassa va nichchayadanhi vavadisanti (60)
TS TRHTEEGSRII 8% HeEEal O 7 |
TF FEERE ¥ Mewgerl aqfeaa ligoll
Go. Thus are smell, taste, touch, figure, etc., predicated
(of the soul) from the 2yaraidra point of view by the All-kmowing.
Why there is no intrinsic identity between jivz and varpa,
soul and colour; is explained next.
TEIE AT GETEATT Sifa FUTTET |
HEETTFRIT 0T § F0rEsl &% 1S 2
Tatthabhave jivinam  samsaratthinao honti vannidi
Samsarapamukkinam natthi du vannidavo kel (61)
T WF AT SR qEf qoiE: |
HETEaE T afa @@ Foied: ®Eg 1§
61. So long as jivas have embodied existence in the world
of samsara, attributes of colour etc,, ate present inthem. The
moment they liberate themselves from the sewsaric bondage,

these characteristics such as colour, etc., have absolutely no rela-
tion to them.

COMMENTARY

This githd emphasises the fact that the relation between soul
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aad colour is one of mere association and not of identity. If
in spite of this, it is obszinately maintained that there is an intrin-
sic identity between jiw and rerpe it will lead to an erroncous
attitude as is indicated next..
St =57 fg 0z 7= v 7o wow Wk g
StraeasETs 7w fam|r g @ #E ussl
jivo cheva hi ede savve bhiva ti mangpase jadi hi
Jivassijivassa va natlhi viseso du de koi (62)
A ~ N - ‘F\
Sa=d ©d J9 WA ?ﬁm iz 1z
o Lo o
SaeaTsiEe 7 Aren faRes g Fisia HEs
62. If vou maintain that all these modes perfain to the soul

itseif then according to vou there w ould be no difference whatso-
ever between soul and non-soul.

COMMENTARY

Drarya ond guja, substance and  quality, have been desciibed
to be inseparable from each other and intrinsically identical. What
differentiates one substance from another is the difference of quali-
ties. Cqlour, taste, smell, etc. ate the intrinsic qualities of matter,
just as cognitive qualities are the intrinsic qualities of jiva or
soul. If it is perversely maintained that the qualities of colour,
taste, etc., are aiso the qualities of jiza, then there will be no funda-
mental diﬁ'erence between jiva and pudgala, a soul and matter. Since
the qualities are identical in both, the undetlying substance will
become the same in nature, that is jize hawing identical physical
qualities and hence becoming identical with matter will cease
to be an independent category asajze or soul.  The whole scheme
of things will then become all-devouring materialistic monism.

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

TE FETATT ST o9 Bid JOUTET |
e EIRIRSIET @ 1S3

Aha samsiratthinam jivinam tujjha honti vannidi
Tamhi samsiratthd jivd rvittamavannd (63)
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T GHTEAMT ST a9 It Jorad: |
qEAT AYIEAT Sar SOFATT: 1S3
63. If, as you maintain, the semsdra-jivas, the empirical egos,
are identical with the characteristics of colour, etc., then these
empirical souls will be endowed with physical forms.

TE qTeEe SEl a8 eFau qEHe |
freamrael fa 7 sitag el @t gyl
Evam poggaladavvam jivo taha lakkanena midhamadi
Nivvinamuvaga do vi ya jivattam poggalo patto (64)
Ud IR SETaAT SENT qEHd: |
frafrarAsty 7 SeE g@re: g1 ngyi
64. 1If, according to thy philosophy, O Thou deluded one,
(soul gets physical form) then it is matter that assumes the form
of jive in samsdre and it is again the very same matter that figures
in mirrga, the state of liberation of the soul.

COMMENTARY

Thus it is maintained that even in the semsdric state, there
is no identity between the soul and the physical qualities of colout,
etc.

If there is no identity between j7z and the qualities, of colour
etc., then how is it possible to describe /7w according to the different
stages of sense-development as ekendriyejiva or one-sensed
organism, etc. The point is cleared up in the next two gazhds.

w5 alfon fafoor o =i 7 9= i sttar |
ARSI TSI UTAFFRET 1S40
Ekkam cha donni tinniya chattiri ya pamcha indiyi jiva
Badara-pajjattidara  payadio nimakammassa (65)
TF ar g A T Fearix T s =aqrior  S{am: |
FETIATATL: TFAIT ATHFHT: L4

65. Living beings with one, two, three, four, and five senses,

gross and fully developed and their opposites (minute and undevel-

oped) are all determined by the nature of mima karma or body-
building £arma.
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wefg o foregar SrEgmm § FETETE |
TEIE qINTeasie arfg & 90a Sar USgl
Edehi va nivvattd jivatthini du karanabhfidahim
Payadihim poggalamagihim tihim kaha bhannade jivo (66)
wathres frgefe StEeamrt worgarta: |
yefaf: qEremdfeata: F4 w3 ST nscl
66. ‘These classes of living beings are the resulr of karwic
matter which constitute their operative cause. How can these
physical products be identified with soul?

COMMENTARY

In reality there is no fundamental difference between cause
and effect; for example, gold-leaf which is made of gold is of
the nature of gold and nothing else. Similarly the various jiva-
sthana ot classes of living beings are the result of ndma karnas,
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 natare of the soul.

ISTETISSET & AT AU A F FF |

3Ee9 a9 gu FEardal 99l Ugell
Pajjattd pajjatta je suhumai vidari ya je cheva
Dehassa jivasanni sutte vavahirado vuttd (67)

qaferotear § geqr AR 3 99 |

355 SaE=T: ¥ Eerd: SN el

67. Completely developed, incompletely developed, minute

and gross, all these modifications pertaining only to the body are
given the appellation of jiws in the scripture from the yyarabdra
point of view. -

COMMENTARY

Paryipta and aparyipta are terms applied to organisms, fully
developed or incompletely developed. These attributes apply
to all organisms in general. Sgkshwa and bidara, minute and gross,
are attributes applicable only to ekendriya jivas or one-sensed
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organisms. Sakshma ekendriva jivas are the mictoscopic orga-
nisms present in earth, water, ait, etc. Bddara ekendriya jivas are
the plants and trees of the whole botanical world. These two
types of ekendriya jivasare 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 #rasa
Jivas, organisms capable of locomotion. All these are various
terms describing the bodily differences and yet they are used as
names of jivas. The commentators explain this practical point
of view with a popular illustration. Ordinarily, a vessel containing
ghee is called 2 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 atticle is transferred to the container, the pot
of clay from the practical point of view in order 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 zyavabira point of view.

AEETERET § afoar § eH gl | -
g #g gEfa Sar & frsag=eon ST el
Mohanakammassudaya du vannidid je ime gunatthani
Te kaha havanti jivd je nichchamache dana vutta (68)
AEAFAT STA TQAT AT AT TOEEATI |
arie F9 Wala Sttar i FemsaETgEaTa 1gel
68. The stages of spiritual growth are stated to be due to the

(mohaniya) deluding farmas which are permanently (achetana)
non-intelligent. How can they be identified with soul? |

COMMENTARY

The various stages of spiritual development called gapastisnas
are based upon the varying influence of mobaniya karma which
manifests in two different ways. One method of its influence is
to intetfere with the correct perception of reality on account of
which it is called darfana mobaniys, deluding the right perception.
The other way of its influence is petverse conduct on account
of which it is called charitra mobaniya. ‘The vatious guposthinas
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which are the results of the varring operations of this 2y

[ N L:}.J«'." YT

karme, must mainzain the relation of cause and effect.  As already
mentioned, cause and effect must be identical in narare.  Wheat
when sown will produce wheat zlone and not paddr. In the same

Da.iic

manner, the operative cause boing material the efect it produce

must also be material. Hen e the gz ws#.dies must be recognised
to be distinctly material in nature.  Hence these cannot be taken
as attributes of the soul. Neither the characteristics ¢f the body
nor the emotions and ficlings of inner consciousacss of the

empirical Sclf can really be attributcs of sad ¢ i or Pare Sclf.

THUS ENDS THE CHAPTER ON AJIVA PADARTHA

The two previous chapters constitute the two different scenes
of the First Act of the great Cosmic Drama, in which the two
actors Jiva ahd Ajiva appear on the stage. The Ego, the living
and intelligent, and the non-Ego, non-living and non-intelligent,
first appear on the stage forgetting their self-identity, clasp each
other as infatuated lovers and behave as if they were identical
with edch other. But after recognising their distinctness and
difference in nature, they becom: chastened from their delusionof
false identity and depart from the stagc.

Thus ends the First Act of the Drama.

CHAPTER T "

KARTA AND KARMA — THE DOER AND THE DEED.

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

sta w afy fREas  aramaTn &g il
OO T g &Y RISy Fge Al HERN
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Java na védi visésam patam tu idasavana dohunampi
Annini tiva du so kohidisu vattade jivd (69)
araw dfq FRTR araEEEady |
Ml qrEeE Ry awa S 1§01
69. As long as the jira or soul does not recognise that the
entities, atma 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
anger, etc.

FIgrfey agaeq TG FEOET AT 2T |
Saegsd d90 Wil @w gemawEilg eoll
Kohadisu vattantassa tassa kammassa sanchavo hodi
Jivassevam bandho bhanido kalu savvadarasihim (70)
AT aAAET T8 FAW: oA HA |
Straead et wita: | gaeffa eoll
70. ‘That jiva which thus indulges in anger, etc., will only
have an increased inflow of [lermas and finally end with ‘armic
bondage. Thus was it truly declared by the All-knowing.

COMMENTARY

Ignorance of the distinction of the true nature of the Self
and of the other alien entities is the root cause of the trouble.
The Self forgetting ity 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
experience leads to the attraction and deposit of £armic 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 surface of his body. So
the Self, ignorant of his own nature, provides the necessaty condi-
tion for attracting the &armic particles which, when accumulated,
permeate the whole nature of the soul thus clouding the intrin-
sic spiritual luminosity of the Self. This means £srmic bondage.
This karmic bondage in its turn produces the samsaric cycle of
births and deaths, which is the inevitable career of the un-
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enlightened Ego. Thus the unenlightened 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 appears
the drama of the deluded Self in the form of £arfz and his karma,
agent and his action.
SEAT AT &Y ATUT ST T T |
e gifs faeEa g @sar o F49 8 neel
Jayiya imena jivena appano isavina ya taheva
Nadam hodi visesantaram tu tayiyi na bandhd se (71)
FEMA ST qrET a9 |
A wafa faRurae g qar 9 aFase et
71 As soon as the absolute difference between afwa 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 disappear-
ance of samsara.

urrger SrrEETy sgied = fEEdewE =
graed &0 7 7 At frafe gorfe ser nek
Niduna isavinam asuchittam cha vivariyabhdvam cha
Dukkassa kiranam ti ya tado niyattim kupadi jivo. (72)
FlaT ArEETTEaE 7 Eedade T o
S FTOIG & qal fgra AR S Lol
72 Knowing that the diravas ate 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, ate impure.
But the Bhagavin Atma, because of his eternal association
with the absolutely clear nature of chi# or intelligence, is perfectly
pure. Asravas being physical modes are non-intelligent and
hence of contrary nature. 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 experience, 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 impure, achetana and the cause of misety, wheteas the dtwa,
is always, pure, chefana and the cause of eternal bliss. Their
natures thus being fundamentally different, the jiva that possesses
the discriminative knowledge naturally abstains from the dsravas,
such as anger, 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 Sankhyis. According to the Sankhyas, viveks-
Jnana, the discriminative knowledge, constitutes the summun
~ bonam of life.  Butaccording to the Jaina thought right knowledge
must necessatily lead to right conduct and only then it will
lead to moksha or Liberation.

TATT TF g frwws ordewEm |
afe fear afs==t w3 o &F wfa nesu-

Ahamékko kalu suddho ya nimmamo ninadamsana samaggd
Tamhi tido tachchitto savve, yede kayam nemi (73)

AT TF YE AT TFGRATAT: |
qfene feraeafera: qafdam @F T@rfa nesn
73. I am really 'one, pure, without the sense of ownership
or “mine-ness” and full of complete knowledge and petception.

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

COMMENTARY

The Pure Self provided with discriminative knowledge rest-
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 are the products
of evil should be abstained from.
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Sraforagt ua wsE afor=ar agr duwT 7 |

AT FTFEEST T Em ﬁra—? afg nexn
]Wambaddha vede aduva anichchi tahi asara niya
Dukki dukkaphaltti va niduna givattade tehim (74)

ST EET T AT AATETgT e |

@i gEwer T Jrar fEaa v eyl
74. Knowing them, bound as they are to the soul, to be
impermanent, evanescent, unprotected and misery in their nature
and also to be misery as their fruit in future (the Self) abstains
from them.

COMMENTARY

The realisation of the Self and the disappearance of the dsre-
vas are interdependent and simultaneous. The moment the Self
realises its true nature, the cloud of gsarras 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.

Adryra means impermanent and extremely momentary like a
flash of lightening. The dsrares 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 quality of vanishing like tem-
perature in a fever patient which may vasy and finally disappear
altogether. As against these attributes of asraves, the swddha
Jmva or the Pure Self is drara constant and permanent, and #ifya,
unchanging and eternal. Similarly the dsravas, since they are
produced in the soul by alien conditions, are really aserapa ot
unprotected, since they are dependent upon something other
than themselves. Not so is the s#ddha jiva 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 are not only misery by nature, they carry with them the
misery-producing potency through their association with saz-
saric ja which has to experience the same misery even in its
future births. But the s#ddha jiva, the Pure Self, not only
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shines with its intrinsic brilliance of knowledge but also rests 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.
FEHET I IR OReaed I dgd qreons |
U FA.0E UIHTET ST SI9E §Y gt e eyl
Kammassa ya patinamam nokammassaya taheva parinimam
Na karedi yeda midi jo jinayi so havadi gani (75)
FAET TIOMH A7 FHURE  qI9 TIOH |
T FHUATHAHT a7 I T Wafq TET eyl
75. The Self does not produce any modifications in Aarmic

matter not is the non-garmic mattet. He who realises this is the
real knower.

COMMENTARY

Cause ot Rdrapa is mainly of two kinds: #pidina kdrapa,
substantive cause, and mimitta kirapa, external causal agency.
Thus in the making of a pot, clay is the #padina kirapa and the
pottet is the nimitta kirapa. In the same manner modification
in karma and modifications in non-&arma have both, as their zpa-
dina Fkirana, causal substance, the material particles. These
modifications are built by material particles like the pot which
is made of clay. This githa therefore emphasises the fact that
the various modificatiens of the &armic and non-karmic matter,
cannot be explained as the result of the causal agency, of dtma,
which by its chezana nature cannot be the #pidina kirapa of the
achetana material modifications.

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

e afvorafs o frgl soeefe o axgeaTssiT |
Tl sttt g arese v 68 e
Navi parinamadi na ginhadi vuppajjadi na paradavva pajjaye
Néni janantd vi hu paggala kammam aneya viham (76)
ity afvmfa 7 TERaEd T awety |
AT ST @Y EISHA AR AT (eS|l
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76. Material Zarmas are of various kinds. While in the
process of knowing these, the knower neither manifests in, nor
identifies with, nor causes the appearance of modifications of
alien substance.

COMMENTARY

The karmic modifications which are of various kinds ate
really the result of the manifestations of &arwic matter. Afma
or Self because of its chefana nature cannot in any way be res-
poneible for the £armic modifications. These cannot be described
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 @zma. Inshort the self cannot be the
causal agent or karta of the various &armas. 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.

ufy afcmmts o figufs swssfs o 9Eegussg |
ot SOl T g et smEieE el

Navi parinamadi na ginhadi vuppajjadi na paradavva pajjaye
Nani jinanto vihu sahaparinimam aseye viham - (77)
ATty afvomfy 7 TEEER § e |
A Tl @G SqHI AR a8 el
77. Modifications in the Self (as the tesult of karmic influ-
ence) are of various kinds. While in the process of knowing
these the knower neither 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 Aarmic materials, are really produc-
ed by the &armic influences, though indirectly. Hence the Pure
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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 aware of them as objects of knowledge.

wfy afvomfs o firgfe Soresfe o 93@eT TSW9T |
LTS I E I L Rk b ICPA T B
Navi patinamadj na ginhadi vuppajjadi na paradavva pajjiye
Nini jdnanto vi hu poggala kammaphalamanantam (78)
Aty afvorafa 7 TEraTE T TEeETi |
T SIS @9 (ETeaHsaadaq locll
78. The (pleasant and the wunpleasant) fruits of Zarmic
materials are really infinite. While in the process of knowing
these, the knower neither manifests in, nor is identified with,

not causes the appearance of these modifications of alien subs-
tance.

COMMENTARY

Pleasant and unpleasant experiences of the empirical Self are -
really the fruits of karmic influence which is material in flature.
Thus realising the true origin of the fruits of karma, 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 gtma ot 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 entity, Self.

ufy gftrafs o frgle soossfs o 9wsgTsag |
qrTEee v agr afvemfs @ufg wafg el
Navi parinamadi na ginhadi vuppajjadi na paradavva pajjaye
Poggaladavvam pi taha parinamadi sayehim bhivehime (79)
A1 afemia 7 a7 9% 59y |
gEreseaHy qar qfvomfa wEaTa ekl
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i

79. In the same wav, matter also manifests in characteristic
material modifications. In reality it neither manifests in, nor
is identical with, nor causes the appearance of modifications in
(jiva) which substance is of alien nature.

COMMENTARY

Just as the Self cannot be related to physical modifications as
the #pidina kdrara or substantal cause, so also matter cannot be
telated to psychical changes as their wpddine &drepa. Neither
Jiva is the karta of armas, nor matter is the karfz of changes in
the jiva. '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.

STEaRTRE FFAG el TiRuEa 1

qrtesrnfufas a3 sar fa ofwmfz neon
Jivaparinima hedum kammattam poggala parinamanti
Pogrealakamma nimittam taheva jivo vi parinamadi (80)

ARy 9@ IETen e |
JETSFAHG q9d Sars o Heoll
80. As conditioned by the modifications of jiva, the mate-

rial particles get modified into &armas. Similarly, conditioned by
the &armic materials, jiva also undergoes smodifications.

ufy sEafs FFR & FF G@@F SET |
sooponiforfager g afwer s @eEfT ne g
Navi kuvvadi kammagune jivo kammam taheva jivagune
Annonnagimittena du parinimam jana douhampi (81)
Ty AT FHO T FH qET S |
seafafae g afvor SifE gFRE e
Jiva does not produce changes in the qualities of fwma
nor does karma similatly in the qualities of jie. The modifica-

tions of those two, know ye, are the result of one condmonmg
the other as wimitta karana or instrumental cause.
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TRW FICUOT § FTT SET GO HET |
| OINGHTHEA T § FT GERET 1R
Edena kiranena du katta ida sayena bhivena
Poggala kamma kadinam na du katta savvabhivinam  (82)
TAH FTXOA  FA1 SACAT & ATET |
TEEFHFAM T q FA qIATEEE NN
82. For this very reason 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 karmic
matter.

COMMENTARY

As the modifications of jiwz operate as the instrumental
cause, material particles get modified as &armic molecules.
Similarly when the material particles operate as instrumental cause,
jiva undefgoes modifications. Thus the modifications of
jiva and the modifications of matter indirectly condition each
other. The relation between the two groups cannot be inter-
pteted as a sort of causal identity that holds good between
an immanent cause and its corresponding effect. Hence the
telation 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 sz is the causal
agent of all his modifscations 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 £arta (agent) producing its own modifications and
bhokta (enjoyer) of its own states. _

firegauees Ud SiaT srrHe fg #ef |

gEafe quit & 93 07 SIS § AW U3
Nichchayanayassa evam ida appagameva hi karedi
Vedayadi puno tam cheva jina atta du attanam (83)

e g #afkv
AT TAE 9 SHITE SCHT ATAMM 3
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83. Thus from the real point of view the Self produces
only his own Self. Again, know ve, 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 surface, waves constituted by the rise and
fall of water on the surface. These waves on thé surface of water,
though caused by the blow of wind are really modifications of
the water surface and certainly are not of the air which produces
it. Air is only the simitta kdrana of the waves, while water is
the wpadina karara. Hence it is the ocean surface that undergoes
modifications in the form of waves though indirectly determin-
ed by the blow of wind. Similarly Zermic matter may operate
as the instrumental cause and produce modifications in the Self.
These modifications, though indirectly conditioned by &armic
materials, are really the result of the manifestation of the Self
either pure or empirical. The empirical Self as an embodied
entity in the world of semsire 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 ate 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 ngture. 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 are 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 empirical or pure that is enjoyed by the Self
as bhokti or enjoyet.

Next from the vyavahira point of view the Self is described
as karta and bhokia.
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TR § ATRT UIN[EFF e Augfag |
g I ¥ deud qNeETH dugfag Nl
Vavahirassa -du ida poggala kammam karedi aneyaviham
Tam cheva ya vedayade poggala kammam aneyaviham  (84)
TEITET AT JEU@HH FUM S aad |
SiaCERCEEU I CURE IR EI E L I PAT]
84. But from the pyavahira point of view, the Self produces
various types of karwic modifications in matter. Similatly
the various fruits of kerwic materials, 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
water. ‘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 wyavahira point of view, the Self is the agent who
produces the various modifications of £armas out of the avail-
able material atoms. Having produced the karmic modifica-
tion in the matter, the hedonic consequences of these- karmic
materials are .enjoyed by the Self as bhokti. Thusthe rela-
tionship to Aarmic materials of Karfa and Bhoktd, the
Agent and the Enjoyer, which was denied of the Self from
the real point of view, is reasserted from the wyavahira point of
view. -

Next the author tfutes duikriyinida, the docttine that the
same cause can produce two distinct effects.

sife dwreswrafae Feafs § 99 agafs «mar |
qifsfemarfed gwafe |1 fomawE nes

Jadi poggala kammaminam kuvvadi tam cheva vedayadi ida

Do «kiriyavaditam pasajadi so jinavamadam (8s5) -
afs qErEEdd FATT q599 J59d AT )
feframarfed goeiftaq @ REmM@Ea neyl
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of a single cause producing two different effects, which will be
in conflict with the Jaina faith.

COMMENTARY

If what is taken to be true from the zyarshira point of view,

that the d#ma is the agent and enjover of his own &armas, is also
taken to be true from the absolute point of view, it will lead to
a metaphysical error. dfwa is a chetana drarya or thinking
substance, &armwa-pudeala, karmic marerials, are as cretfana drarya,—
non-thinking substance. The Jaina faith is distinctly a dualistic one.
iira and pwdgala, thinking thing and non-thinking thing,
are 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 dvifriyadrida—the doctrine
which is trejected by the Jaina philosophy. According to Jaina
metaphysics, two distinct and conflicting effects cannot be pro-
duced by identically the same cause nor, conversely, can the identi-
cally same effect be produced by two entirely distinct causes. The
attempts to derive both chefana and achetana entities from the
same cause would result in making the original cause in itself
to be eithet chetana ot achetana. 1f it is identified with the ache-
tana effect, the chetana Self will cease to be. If it is identified with
the chetana entity, then matter achetass will cease to be. In either
case it would be a metaphysical error. The Vedinta doctrine
which tries to derive both the Self and the external objects from
the same source of chetana dravya, Atman or Brahman, must
end in mdyavida, which condemns objective reality as unreal and
illusory. :
Conversely the attempt to derive the Self from the operation of
the achetana matter as the Chitvikas do, must enthrone the physi-
cal world in the sovereignty of reality and dismiss the diwa,
chetana dravya, as ficticious and unreal. Neither of the conclu-
sions is acceptable to the Jainas.
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The same doctrine of dvikriyivida is again condemned
with reasons.

T § ATATE GWTeaTE F sl FEEid |
qu g faesifeedt aifsfomfan gif negn
Jamhadu attabhavam poggalabhavam eha dovi kuvvanti
Tena du michchaditlhi dokiriyavddino hoti (86)
FEATCARHATE JEIeNTE T gTaf A |
dv g faeargeent fefrmenfeat wafw nesn
86. Because they make the modifications of Self as well
as modifications of matter to be effects of the same identical Gz
or the Self (operating as #pddana cause) the believers in that doc-
trine of causation (which detives the conflicting effects from the
same source), are said to be of erroneous faith.
Next the author describes the two-fold nature of Zarma.
1. Dravya-karma of which matetial Farmic particles form the

npadane tuse. 2. Bhiva karma of which Self is. the wpadana
cause.

fres<l g gfag Sfawsitd @@ oo |
afgzfa ST AET FFEAT 7 WTET el
Michchattam puna duviham jivamajivam taheva annanam
Aviradi gogo moho kohidiya ime bhavi (87)
e qafefad SEtssraeadas e -
- fafaai i Hig: ™7 T/ OWIET el
87. Erroneous faith is of two kinds. One pertaining to
Jiva or Soul and the other pertaining to gjwz or non-soul. Simi-
larly the following modes are also of two kinds. Nescience,
non-discipline, yoga (of thought, word and deed) delusion, anger,

- etc.

COMMENTARY

 The doctrine of £arma according to Jaina philosophy im-
plies two different aspects. The vatious modifications of Aazrmic
materials cloud the nature of the soul by getting entangled
with it. Consequently upon this Aarmis entanglement, the soul
gets vitiated and thus manifests itself in various impure psychic
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modes corresponding to the £armic materials. The Farmic materi-
als are called dravya karmas and the consequent psychic changes,
bhiva karmas. Since the karmas are constituted by material
particles, they are aiva and achetana, non-iving and non-
thinking. Since the bhdva karmas are modifications in the con-
sciousness of the Self, they pertain to jiz and chetana, and hence
living and thinking. This distinction between dravye and bhiva
is considered very important and it is applied to the various forms
of experiences narrated in this giths. Thus mithyitra, which
means erroneous belief, not merely implies the psychic activity
which tresults in erroneous thought but also the physical £armic
conditions of a particular type capable of producing erroneous
belief in consciousness. This two-fold nature is present in other
modes also. Thus we have drayya gjiana and bhiva ajfana,
the former referring to the £armic materials of a particular kind
capable of interfeting with the process of right 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 nature of £arma should not be confounded
with the doctrine of dvikriyivida which has been rejected though
there is an apparent similarity between the two. karma in the
forms of dravya karma and bhava karma, the material and psychical
respectively, may be erroneously assumed to be two different effects
of the same causal substance, #arma. But -n reality there is no
such common substance called £arma capable of producing the
 two kinds of karmic effect. As a matter of fact drapya karma has
matter as its #padina cause, and bhva karma has the Self as the
upadina cause. Hence the two kermas have two different causes.
Hence this docttine of £zrma is distinct from the dvikriydvida.

Ini relation to the duality of Zarma the author explains next
what is related to jia and what is related to gjiva.

qrest fisg ST afaRfs serorEsSid |

s sroomy sfaefs fass = SftEr g leal
Poggalakammam michcham jogo aviradi annanamajjivam
Uvavogo annanam aviradi michcha mcha jivo du - (88)
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qeRd faed amskRiamRsia: |
STsafaafiard = Saeg et
88. Being of the nature of kermic matter, erroneous faith,
yoga (of thought, word and deed), non-discipline, and nescience,
pertain to gjma—non-soul. Being of the nature of Self (upayoga)
nescience, non-discipline, erroneous faith, pertain to soul.

COMMENTARY

Because of this two-fold aspect of the karmas, each must be
called by different names, jiva-mithyitva when the bhiva aspect is
emphasised, and the gjwa-mithyitva when the drayya aspect is
emphasised. Similarly such different names are to be applied to
the rest of the modes from the different aspects.

Saerrey somE gteemar T dsae |
frsza oot arfafe Wil @ OrEsET Nkl

Uvavogassa anal parinama tinnimoha juttassa
Michchattam annanam aviradi bhavo ya nadavoo (89)

STAREATET: qiRoHETdl AR | -
faearansRiaiaaEsT e Lkl

89. The Self of the nature of #payoge (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 pure 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 leaf, or
a golden leaf is tacked on to it. The clear crystal appears
coloured in different ways because of the associated objects. Simi-
laly the Self in itself pure and clear puts on the characteristic of the
associated objects in this cause, mokaniya karma. The karmic
association is throughout the beginningless infinity of time.
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On account of this association, the nature of the Self is corrupted
and this corrupt nature appears 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 nature and shine in its pristine
purity and glory.
TRy T ST fafagr ggr ks W o
S HT FRfE WE SERET G | w0 URell
Edesu ya vuvavogo tiviho suddho niranjano bhavo
Jam so karedi bhavam vuvogo tassa so katta (90)
TAY FIERTEATEY: @ AReSEr wEs
T ¥ FAM WEAEIES g F91 1Rl

go. The Self of the nature of #payoga, in himself, pure and
flawless, when influenced by these three different forms of karmic
materials, operating as w/mitfa 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
relationship of agent or karfa. The relationship of £arta and
karma, 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 matetials as mimitta kirapa,
are still due to the empirical Self as #pidina karapa.

ST T WEHTET FAT |l ST T8 WEAE |
FryT qfome affg ad 9we &9 1R 21
Jam kunadi bhavamida katta so hodi tassa bhavassa
Kammattam patinamade tamhi sayam poggalam davvam (91)
T HART WEARAT F1 AT T AT |
Fhcd gfoma qitvq @d e §9 Uk QN

91. Whatever impure modifications the Self engenders
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(by relinquishing his own pure nature) to those modifications he
becomes the &arta or the agent. These impure psychic modifica-
tions operating as instrumental cause, matter assumes of its own
accord the cotresponding Aarmic modifications.

COMMENTARY

Thus it is emphasised that dtma or Self is only an instru-
mental cause, nimz'z‘m kdrapa and not substantive cause, #pddana
kirana, of the vatious material £armas.

IR Feats Ao - ok Far 4t |
SUOTOTHST STl FHEHI0 TGN gife U]
Paramappanam kurvadi appanam piya param karanto so

Annanamavo jivo kammanam karago hodi (92)

AT FAARAMANY F 9¢ FAT 4 |
HRATHAT S FAOE FTERT M UL

92. That ignorant Self which makes non-self, Self, and the
Self non-self, becomes &arzz or causal agent of those various
karmas. .

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 adbyasa, the Self puts on the qualities which
really belong to matter. For example the temperature vatiation of
the environment of being hot and cold is transferred to himself by
an ordinary man who will say Iam hot ot I am cold. Similatly the
feelings of affection and hatred are attributes relating to Aarmis
matter and yet the ignorant ego will feel identical with these attri-
butes and say, “I desire,” “I hate,” “I am angry, etc.” Thus vitiat-
ed by ignorance the Self figures as the £sr#z or the agent in rela-
tion to the various alien characteristics.

AT eqTel ff 7 9% sgeEal |
Q1 ST AT FEIOEETGI S 1130
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Paramappanama kuvvi appanam piva param akuvvanto
So nanamavo jivo kamminamakarago hodi (93)

TATCHIFA AT F 93T |
o S G‘°F=T FHOUTHFTIFT W‘ﬂﬁli"*ll

93. That knowing Self which does not make non-self, Seit
and the Self, non-self, does not become the farfe or causal agent
of those various karwas.

COMAMENTARY

This githi emphasises the imporrance of discriminative
knowledge. Realisation of the true characteristics of the Sclt
as different from those of non-self, results from the disappearance
of gjitana. That is identical with semyak j#iana or Right know-
ledge, and this samya’t jiine or Right knowledge leads to
moisha or liberation of the Self. In short gifdna, is said
to be the cause of bondage, and samyaé judna, theé cause of
woksha.

fafesl wgasr awfaas fRE F9E |
"FET qEEASNTER giie Al ATAEE |1R¥
Tiviho yesovavogo appaviyappam karedi kodhoham
Katta tassuvavogassa hodi so attabhavassa (94)
frfaw oy ST wrcHfERed FT AHISE |
FOT TEAGERES WA § ARENEET URYl

94. Thus the Self whose nature is-#payegs, manifests (as
conditioned by corresponding karmic pratyayis) 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 experiences of that empirical ego.

COMMENTARY

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

fafadl cgaern sroafomed FRfE awamEl |
FAT TEGANTET FIfT FY SREEd 114
6
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Tiviho yesovavogo appaviyappam karedi dhammadi
Katta Tassuvavogassa hodi so attabhavassa (95)

trfgy o SwW swcAfawed wNfa guifEs |
FHT TEAIEET WaAd T ATCHITEET 11’4

95. Thus the Self whose nature is #payoga, manifests (as
conditioned by corresponding karmic pratyayis) in three different
impure froms (of wrong faith, wrong knowledge, and wrong
‘conduct) produces false identity (of Self with external objects)
such as Tam dharmastikaya (ptinciple of motion).” He becomes
the upadina karfa or 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. internal relating to empirical consciousness, 2. external
relating to the objective world. The Self, forgetting his pure
natute may identify himself with either of these groups. The
previous githa describes the false identity of the Self Wwith the
inner impure and other psychic states relating to the empirical
consciousness. 'This gizha refers to the relation of the Self to the
external world of things and persons. 'The external world accord-
ing to Jaina metaphysics consists of other jivas, pudgala, dharma,
adharma, ikisa, and kila. 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 word dharmadi, dharma, etc., metely 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 Zkdse ot space, £dlz ot time.
Sometimes it may be identified with the Sun and the Moon and
the rest of the bhdtas such as Eatth, Air, Fire and Water. Such
false identifications of Atman with non-Atman was prevalent
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and in abundance in the Upanishadic period. Evidently the

author is thinking of such 1*:.&:"%* vsical doctrines when he speaks

of the Self ldcrtﬁrmcg with gruwdai. Sankara who appears

in the field severzl centuries later adopts exactly a similar atti-

tude and condemns such identification as examples of adlydse®
s

One other point we have to nowe here which is of episte-
mological interést is the relation of the Knower to the object of
knowledge. According to laina theorr, though the object known
is related to the Knower, sull it is entirely independent and self-
subsistent. Its nature can 5y no means be interfered with. The
idealistic systems both in Indiz and Europe maintain that the
object of knowledge is not ozly known by the agent, but is also
constructed by the knowing agent in the act of knowing. Thus
the object of knowledge is practicallr derived from the creative
activity of the knowing agent. The knowing Self or ego is thus
credited with the capacity of preducing the external world out
of itself in the process of knowing. Such an idealistic monism
is incompatible with Jaina meraphysics. Probably the author
was thinking of this erroncous metaphysical doctrine when he
condemned the false identity of the Self with the external objects.

wE g FEer o i dEEaie |
e i T IR FR(E ATOATAT 11 S
Evam parini davvani appayam kunadi mandabuddhivo
Appanam kaviyaparam karedi anpanabhavena (96)
& g gEfn geae FOf aeafesg 1T
ARAFAN T 9% FAM  AHTAET UIEN

96. 'Thus a person of dull intellect (bahiratman) 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.

+at w7 ar Fga gt safaar a@fy o) g sEEEtE zEfa g
SR TN S
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COMMENTARY

The Self out of ignorance, not realising its own pure nature,
may identify 7zse)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 ot 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 exactly as if that
spirit is acting. He is able to carry out certain extraordinary
deeds such as carrying a heavy stone or a heavy log of timber
through the influence of the spirit and yet he thinks that he per-
forms all these deeds. Anger, fear, affection, etc. are 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 illusory joy, I am that object’. ‘I am Mahamahisha; the

~great and powerful animal (Buffalo) ‘I am Garuda, 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 tesult 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 pute nature of
the Self. |

QAT § &Y FT oar foesafagiy oty |

T "y S AR 7 gElE geEstad 1l
Edena du so katta ida nichchayaviduhim parikahido
Evam kalu jo janadi so munchadi savva kattittam (97)
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T g F Faer fremmtte ofewfa
UH e AT qETE q qE=T A
97. The Self on account of igno ;
of the various Zarmas. TiL\ it is decl-‘~red by the knowers of
realitv. Whoever realises this truth gi !
(relating to alien things.)
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COMDIENTARY

This githd emphasises that it is ignorance which is the cause

Laie L

of making the Self Ze7c, an agent causing all
2 P

9S4

tics and, conversely, it is knowledge thar leads o complete seve-

> Pand =
rance of the Self from zlien zctivities and atmribuces.
Thus from the real point of view after deaving that the Self
. - . .
is the fZarfz of alien states, the aurher next asserts dhat it can |

so from the zngwmz point of view.
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ddg l{"l ac- S} °b{|'“ ""%3?. [Rxeq 1l |
~
FLOTTOT T FEATOT T oirneamorg fafEerfor 1ee
Vavaharena du 3di karedi ghadapadarahadid avvani
I\ar,m.m‘v“ kammani va no kammaniha viviharani (s8)

cddzl {Ul CAUCH FRTT T TATIER =T |
FOMT F FHT F TFHIOE [T 12,41
98. From the ryarahire 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 ftpesof sense-organs,

karric mategials and (body-building) non-£Larmic materials,

COMMENTARY

The Self in reality neither constructs any external objects
not produces internal modifications. The belief that he does
so is associated with the ordinary man who thinks sc from the
ryavehira point of view.

sf &t gegzatiy g wfes R qeay gise )
ST 0T JEASAT AT AT M 6T ZAR FAT 1%
Jadi so paradavvani va karijia nivamena tamma vo hoija
Jamha na tammavo tena so na tesim havadi katta (99)
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afs @ qeEeaTin F FATTTRT TeAAT WA |
TS GO § T QU0 Ward i 1R
99. If the Self were in reality the producet (as #pidina
karta ot substantive cause) of those alien substances, then he
must ber of the same nature; as it is not so, he cannot be their
authot. :

COMMENTARY

Jiva and pudgala, 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 farwic matter could
be obtained as a result of the manifestations of jira, 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 Jive and
pudgala. “Thus it is denied that the Self can be the upadana  karta
or substantive cause of material things.

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

ST O FRAS 9 U 9% 0§69 |
STRTASTRTT ST F &1 af9 gafE &1 119001l
Jivo na karedi ghadam neva sesage davve
Joguvavoga uppadaga ya so tesim havadi katta (100)
. D s 0D ~
St T FR 5E 97 @ A9 JUAT FSATv |
AR NI & qAraafg &6t Hgooll

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

COMMENTARY

The term yoga is used to denote bodily activity and wpaygga
mental activity. In a former gizhi the Self was described as
the maket of 2 pot, cloth, etc. from the syavahira point of
view. Even this position is rejected 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 obiects are the direct
result of the bodily and mental activitv of the maker. Hence
what makes the pot or the cloth is not the spiritual entity, the
Self. The Self is directly related to the bodily and mental activi-
ties, yoga and #payoge, which in their turn are able to make
external objects operating as zimitfe Farfs, instrumental cause.
Thus it is pointed out that the Self cannot even be the uimitis
karta of external objects except through the instrumentality of his
own body and mind.

-

S 9F@EeETy qiurAT 2T ST |
o7 {5 qrier SfraT S Srerfe =7 g=fE T 1o g
Je poggaladavvanam parinama hont nana dvarana
Na karedi tani ida jo janadi so havadi nani > (101)
T gEIeRaT R wal St
T FUTT TEATHT a7 ST & AT ST 190 91
101t Those material modifications which become jidne
varana, knowledge-obscuring £arma, the Self does not make.
He who knows this is the Knower.

COMMENTARY

Jidnavarana, the knowledge-obscuring &erze, is here
taken as a type of karma. What is trueof this &z, must
be taken as true in the case of the remaining Farawar also.
What is asserted here is that the knowledge-obscuring Aarswa,
jiinavarana karma, is but the modification of the material parti-
cles whicly are suitable to build up the structure of &graa. Such
particles of matter are called RZarma-praysgya-pudgala-parzinarini—
the primary atoms fit to make the &azrwic particles. Thus the
various karmas 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 person
who supervises the dairy operations jis only the spectator of the
various modifications of milk. Similarly the Self is only a spectator
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of the vatious processes by which the material particles get trans-
formed into karmic patticles, One who knows these matetial
changes and the nature of the pure Self, who is only a spectator
" of these changes is the real Jfiani, the Knower par excellence.

St WTE FEHEE FE AR § qEq g &l |

d ae gife w7 T qEF § a& T N Qo
Jam bhavam suhamasuham karedi 4da sa tassa kalu katta
Tam tassa hodi kammam so tassa du vedago appa (102)

g T IR FUAHT & a8 g el |

aﬁwmmamama{mnzqn
102. Of whatever psychic disposition, good or bad, the
Self is produced he is certainly the (substantive) cause. That dis-
position becomes his £arma or action and the Self enjoys the fruits
thereof. )

COMMENTARY

Psychic disposition ot bhira is of three kinds, subka bhiva,
aswbha bhiva, and swddha bhava, good disposition, bad dis-
position, and pure disposition beyond gocd and evil. The first
two are the characieristics of the empirical Self which is subject
to &karmic bondage, and the third refers to the Self in his pristine
purity. Subha Dbhava is associated with virtuous conduct ot
puiya, and  asubha bhara is associated with evil or 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 are modifications in the empirical Self, according to its
ethical nature. Whether the Self be good or bad, it®can only
manifest in corresponding psychic dispositions and have nothing
to do with &armic material modifications. ‘

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

St wifer T @= | sty g o g @ |
a‘(ammﬁ'eﬁga gfeor T T 119031
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Jo jamhi guno davve so agmamhi du 2z sankamad! dauve

So annamasankatto kaha tam parinamave davvam (103)
TISTIAFT: FH A-T0THTT T999 1103

1035, Whatever be the cssential quality of a particular subs-

tance it cannot be transported to another substance of a

"different nature. Thus being non-transportable, how can the qua-

lity of one substance manifest as the qualitr of another substance ?

COMMENTARY

Jaina metaphysics recognises various giarys or  substances
each with its own proper gupas or qualities. ‘Thus j7re, the Self
has its peculiar quality of chefana, and prdgele or matter its own
quality achetane. The former is conscious and the latrer is non-
conscious. Similarly with the other draryes.  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 cach other. Since the drayu
and its guse are so inseparably united the gure of one draryu
cannot be transferred to another drarya. Thus the gupas are
non-transferrable, and the draryes are non-transmutable. Thus
the chetana dravye, the Self, cannot manifest as aclefana drarya
or matter. Conversely matter cannot manifest as Self.
FeEETUEy J ATRT O IR Greagieg FEaig |
§ SuIEHEEGl afvg FF a9 & FAT 1ol
Davva gunassa va ida na kunadi poggalamayamhi kammamhi
Tam ubhayamakuvvanto tamhi kaham tassa so katta  (ro4)
SRR F AT A FAG IS FH0
qEAIRFACAEATH I F AT 1190%1
1o4. ‘The Self does not influence the substance or the attri-
butes of karma which are of material nature. Thus being in-
capable of influencing these two (aspects) of &srmas, how can
he be their wpadina karta (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 pot, 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 Aar#a in that sense, though he
makes the pot. He being a conscious spiritual entity, can in no
way become achetana matetial pot. Similatly the Self, being a
chetana entity cannot manifest into karwic forms of matetial
nature. He is not the Aarts not the causal agent producing
those Aarmas. 'This indirectly refutes the metaphysical doctrine
which derives the whole of the physical universe, as 2 manifesta-
tion of Paramitma or Brahman, who is by nature a pute
chetana dravya.
Srafrg 3393 F9e 7 afergm afond |
SET FE FFE WG FAATTHT 119 ol
Jivamhi hedubhude bandhassa ya' passiduna parinamam
Jivena kadam kammam bhannadi vuvayaramattena  (105)
Sra 3T TS q geedT qieored |
ST Fd FH WG SUHTTATAO 9oyl
105. When it is petceived that while the Self remains as
the ground, the modification of karmic bondage appears (as

consequence), it is figuratively said that the &aramas are produced
by the Self.

COMMENTARY

The presence of the Self is metely a #/witza condition which
produces in the karmic matetials the various modifications of
karma such as  jhdnavarapiya, darsandvaraniya, etc. Noticing
this relation, the popular mind describes by a figure of speech
that the Self is the karfa or the agent of those Farmic modifi-
cations. The commentators give an illustration. The presence of
the sunina particular position with reference to clouds may result
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. Similarly ‘the presence of
the Self results in modification of several Asrmas out of karmic

matetials present therein. In both the cases the causal agency is
only figuratively true.
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The author emphasises the same point by citing a popular
illustration.

safg 3 q2 WO FF TR A
g EFFTTUT F3 UUTATITE FIEO 12 0 S

Jodehim kade juddhe ravena kadanid jampade logo

Taha vavaharena kadam napavaranadi jivema (1c6)
2 ~ ~ ~ ~
Td: FA 42 T FAACR TEAT @E |

TAT SFFALRT Fd AATEIZ FE7 17050
106. When a war is waged by warriors, ordinarr people
sav that the king is engaged in war, from the practical point of
view. Similatly jiducreraniye, etc., is said w be produced by the
Jiva. or Self.

COMMENTARY

Karmas like jidnivareniya are the result of the operations
of armic materials. The Sclf or d#za is not directly responsible
for these operations and vet he is spoken of as the causal agent
ptoducing 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.

swrafy #fr 7 Fufs afrmcfe firgtz o)
1T G T59 FFETETATT aoed (1ol
Uppadedi karediva bandhadi parinamayadi ginhadi ya
Adi poggaladavvam wvavaharapayasya vattawam (107)
searata w0 7 gerfy ettty g o =)
ATCHT (GRS AT FF49 ol
107. It is stated from the practical point of view that the
Self produces, shapes, binds, causes to modify, and assimilates
(karmic) matter. ’

COMMENTARY

Utpadayati implies the different formations of the different
types of karmic matter out of the material particles suirable to
such formations.
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Karesi implies the shaping of these types in different intensity.

Bandhnati implies determining the duration of bondage and
their capacity to produce pleasure-pain expetience.

Parinimeayeti implies modifications in their nature on account
of which they may appear and produce effects or get withered -
after having produced the results.

Grifnati implies the process of attraction through which the
kEermic matetials 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.

STE AT FART Ay aisfasy )
qE AT FFEIT FEEuvearE WiET 11g0cn
Jaha raya vavahara desagunuppadagotti alavido
Taha jivo vavahara davvagunuppada ago bhanido (108)
T ST FETE ONCATET ST 0 |
qIT ST SHFZIAE TAORIAEHT T 11g0an

108. Asa king is said to be, from the practical point of view,
the producer of vice or virtue (in his subjects), so also frém the
practical point of view, the Self is said to be the producer of Aur-
mic materials and their properties.

COMMENTARY

Pupya ox papa, virtue or vice, are considered to be different
matetial modifications of kermic matter. Though they correspond
to the normal characteristics of the individual still they cannot
be considered to be produced by the Self, since the Self being a
chetana entity cannot - produce ashetana karmic material forms.
If he is spoken of as a causal agent it is only metaphorically true.

AAWT=TIT HY G9U WO FEFr 17

frees sfeael FEERRT 7 Sig@T 2o )l
Samannapachya khalu chavuro bhannanti bandhakattaro
Michchattam aviramanam kasayajoga Ja boddhawa  (109)

TSI T FAT 0T et |

frreareamfaRaT FumEAT T FIEAT: 1190R1]
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109. The general Zormwic conditions, prosizds, are prima rily
four in number. Thev are said to be tl ¢ immediate agents bringing

about Agrmic bond;cw These must be uaderstood o be wrono

o s

belief, non—ohsmphne, giOSS emotions, and jggr or psvcho-physical

s U

structure, conditioning the activity of thoughs, word, and deed.

N - - -~ -, ~
TfE gonifa 7 5w wfey §9T g SvfEEeT
fr=oieedt «mar sty g svHE Heggen
Tesim punovi ya imo bhanido bhedo do rerasavivappo
Michchaditthiadi java sajogissa charamanmm (110)
qut gaf W wimar S st
£ oo ~
HEIEETIRITHHATIRZI LT 112 9ol
110, Of these pratgyds, thirteen further subdivisions of
secondaty conditions (based upon dwrards) are mentioned, which
are the various gwpasthiias (stages of spirirual development)
beginning from mithyadrishti or wrong believer, and ending with
sayogi kevali (the perfect being still with j5z¢ or psvchophysical
structute) conditioning the activity of thought, word, and deed.
~ N = -
S UL C A R EE R ER S R E NS e
-
aaﬁmﬁmwﬁ‘a"fqawr HTET N9 99

Yede achedana kalu poggalakammudaya sambhava jamha
Te )adl karanti kammam navi tesim vedago ada (r11)

Td AT S WWW‘?W TEHIT |
aaﬁmﬁawmﬁwmmnwvn
111. These stages (brought about by wawra prasyayds
subsidiary conditions) are really arbeians, non-conscious, because
they are brought about by the manifestation of material karmas;
if really they are the immediate causal conditions producing
the Rarmas, then the Self cannot enjoy their fruits.

TUEIET § U FFE T qeEAT S |

qRET SAISHAT 0T T F T FEALOT 119 930
Gunsannida du yede kammam kuvvanti pachchaya Jamha
Tamha jivo akatta guna ya kovvanti kammani (x12)

I SIECIGIC I S IR E IR I
TEATSSHAISEA! Oed Fated  FHUT 11 7311
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112. Because these conditions called gupasthinas produce
karmas, therefore the Self is not theitr author. Only the condi-
tions called guiasthanas produce the karmas.

COMMENTARY

The conditions which bring about bondage are of two kinds:
milapratyaya or primatry conditions, and #tarapratyayd or secon-
dary conditions. The former is of four sorts and the latter of
thirteen as enumerated above. The prafygyds or conditions are
material in nature, and hence acketana, non-conscious. They
are mainly responsible for the various &srwic modifications. Hence
they constitute the £artz of the various karmas, and not the Self.
Thus the Self, being in no way the causal agent of the Earmas,
cannot be spoken of as the bhoksz or the enjoyer of the fruits
thereof. Thus these prazyayds are said to be the immediate cause of
the karmic modifications. Though the pure 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 karta nor bhikta, neither the actor nor the enjoyer, where-
as the impure empirical Self is both Aartz and bhikta, doer and
the enjoyer. Thus the Sinkhya conception of parasha, that he
is only the enjoyer and not the doer of &araas, is rejected here.
He who enjoys the Aarmas 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 jzz and pratyayds, the Self and
karmic conditions are not absolutely identical.

g Saed JuIEE Tl wigl 9 a8 Sie s
| SaeaSaed I TIHOOrHE {19 9311
Jaha jivassa anannuvavogo koho vi taha jadi anno
Jivassajivassa ya yevamanannatta bhivannam (113)
TYT ST ST SHISfT qr e |
STAEATS e ATHAAAATTA 119 2310 |
113. If anger is non-different from the Self, just as #payoga,
then it must result in the identity of the Self with the non-self.
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watag ST g St 81 99 g forowst @z SE
FTRAT I TIFOHEEEAI (1 9%
Eva miha jodu jivo so cheva du niramado taha jivo
Ayameyatte doso pachchayano kamma kammanam (114)
uafag awq A @ 99 q FavasarsE |
ATATFA ST TATAHAFAE 117 9411
114. If the pratyayis or the  farwic conditions, Auarswas
(Barmic modifications) and mon-karmas (body building material

particles) are identified with the Self (in an unqualified form) it
will lead to the erroneous conclusion that whatever is Self is in
reality non-self.

oE IO AU FIE! AWEAAECRIT ZafE F&T |
SE WGl a8 T=9T FFH GIHTAATT A7 119 9
Aha puna anno koho annuva vogappago havadi cheda
Jahakoho taha pachchaya kammam no kammamavi annam(115s)
ST Y A IS ITHRTCHT | HFTT Aq T |
TAT HEEQAT TTAT FH AFAEET L4
115. And if (you agree that) anger is one thing and the
conscious Self is entirely a different one, then like anger, the
pratyayis (or conditions), karmas (karmic modifications), and
non-karmas (body-building material particles) must also be admit-
ted to be different (from the conscious Self).

COMMENTARY

The intrinsic attribute of the Self is #payoge, cognitive acti-
vity. This intrinsic quality is therefore inseparable from the
atma ot the Self. But this Self loses its nature when it is in asso-
ciation with the ashetana matter in  samsira. As a result of
this combination, several psycho-physical modifications appeat.
Anger is one such modification. Since it is the result of asso-
ciation with matter, it is said to retain the attributes of its ori-
gin of being non-conscious. This non-conscious experience
of the emotion of anger must be entirely distinct from the pure
Self characterised by #payoga. Without noticing this funda-
mental difference, if anger ot &rodha is elevated to the privileged
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position of #payoge and is considered as an intrinsic attribute
of the Self, then the Self will be endowed with an achetana
attribute and fundamental distinction between sz and giva
will vanish and with that je itself will disappear. In order to
avoid such an inconvenient conclusion of denying the existence
of the Self altogether if you hold that 7odka ot anger is entirely
distinct from jiva, then you must consistently maintain a 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 Arodha. If krodha and pratyaya are
absolutely different from the Self then there could be no pos-
sibility of association cf the Self with #pddhis. Thetefore the
author emphasises here that the karmic #padhis and the impure
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 prafyayds, etc. are absolutely different from
Jiva.

SF O §F g3 W g9 qROmiE FEAAET |

sife TrTeTefaw sraforEr asr &ife nggsn
Jive na sayam badham na sayam parinamadi kammabhivena
Jadi poggaladavvaminam apparinami tadi hodi (116)

S A @ g T @ afor FNET |

gfe qeTereAtaeafTta qar watd g sl

116. If matter, in the form of &armas, is not of its own accord
bound with the Self, not of itself evolves into modes of karwa,
then it becomes immutable.

FEIIAE T ATTOWA  FFAAET |
T mmﬁ TSR ?f@'ﬂ'q?ﬁ ar el
Kamma yiya vagganasu ya apatrinama ntisu kammabhivena
Samsarasse abhavo pasajjade sankhasamavo va (x17)
FHOEOE AT FAAEAT |
TYTEATITE: TOSfq Giegaqgr a7 11996l
117. If the ptimary &armic molecules do not transform
themselves into various Aarwic modes (associated with jiwa)
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then it will lead to the non-existence of am&re as in the case

of the Sinkbva svstem,
ST afroreEg gEEEsETT FEEET
§ wrafoms FF oo afrmats JE g9

Jivo parindmayade poggaiadav\'mi kammabhavena

s

Tam saya maparinamantam kahamnu parinamavadi cheda(118)

ST qieoaat WT"TY&T FHATAT |
HT&TWWW%?«IHWWHTHWCH

118. If vou maintain that it is the Self that transforms the
primary Karmic molecules into varicus &ermic modes, then how
is it possible for the Self who is a ahefere entity 10 cause

1

transformation in a thing which is by nature non-transtormable.
st gqfvoreTs we FREatais feEt ng gl
Aha savameva hi parinamadi kammabhivena pogkalam dav-
vam
Jive parinamayade kammam kammatta midi michcha (119)
-9 TggaT g afora FHuET [BaeSEsea |
stta: ofwrmafa w1 FEcatafa faear ng gk
119. Then it follows that matter of its own accord trans-
forms itself into various modes of Aarmas. Hence it is false to
maintain that jiva causes this transformation into &armic modes.
forrr senafoe s 5 7 g@ifs e @59 |
qg & IO IoE O q=9d 9ol
Niyama kammaparinadam kammam chi ya hodi poggalam
davvam
Taha tam napavaranil parinadam munatu tachcheva (120)
YT I AT ST a==a HgRoll
120. The ptimaty karmic molecules which undergo trans-
formation as vatious £ermic modes are in reality material in nature.
Know ye, then that the Aarmic modifications such as jidnavara-

niya, knowledge-obscuting Aarmas, etc. are also of similar
nature.
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COMMENTARY

Samsira or conctete life implies embodied nature of the Self.
This embodied existence of the empirical Self is primarily due
to the association with A&srmic matter. This association with
karmic matter is present through the cateer of the empirical Self.
This £armic material which is associated with the Self through-
out its semsdric life is made up of minute material particles. These
minute material particles must constitute various types of
material aggregates or types of Aarma. These various types -
or modes of kama get inestricably bound with the nature
of the Self and this intimate association of Self with
matter is called AZarmic bondage. These two processes of
forming fkarmic aggregates from primary Aarmic molecules,
and these aggregates binding themselves with the Self, are en-
titely the result of the manifestation of &armic molecules. If
this tendency of matter to manifest itself into Azrmic modes is
denied then there will be no Aarmas. When there are no kar-
zias there is no farmic bondage and when there is no Aarmic
bondage, the Self must remain putre and unsullied as in- the case
of the purasha in the Sinkhya philosophy. If the Self remains
petfectly pure in himself, there is no chance for his embodied
existence and no scope for samsira. ‘This is absurd as it is con-
trary to our experience. If in order to avoid this inconvenient
conclusion, it is maintained that the Self by his own intrinsic poten-
cy, produces the trafisformation of Awrma types from ptimary
material molecules and ties himself to these types of his own

- accord, then this leads to an equally impossible position. Mattet
itself being incapable of transformation cannot be forcibly made
to undergo transformation by any alien influence. Hence it must
be maintained that matter by nature is capable of transformation
and it is this process of transformation which matter undet-
goes that results in the formation of various types of &armas such
as _jidndvaraniya.

Thus in order to refute the Sankhya 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 tollowing gathis.
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o G T FFY O 94 q(OTH{ZT FIEATENE |
ST T g% Al ST d| s 1k
Na sayambaddho kamme nasavam parinamadi kohamidihim
Jadi esa tujjha jivo apparinami tada hodi (121)
T ' g FAT T g aform s
THY: q9 SrESIOmET g7 wafs neson

121. If according to vour view the Self by himseif is not
bound by &armas and does not have emotional moditications such
as anger, etc., then he must by nature remain non-manifesting.

The next ggzhd savs what is wrong if the Self remains incap-
able of manifestation.

im0 e FEfeeR 9EtE |

TR 99TET 9SS geadTel A7 11Tl
Aparinamamtamhi savam jive kohadi ehi bhavehim
Samsarassa abhavo paszjjade sankhasamavo va s (122)

saforae g = e FerfEhn aJm@

SEIRITICH GRS S IRIEEE)

122. If the Self does not of his own accord undergo emo-
tional modifications such as anger, then empirical life or sewsare
will cease to be. This would result in the Sinkhya view.

TSFTH Higl SE  Iionaus fgd |

d qEuuford w2 0 aforrEats Sral 19330
Poggala kammam koho jivam parinamayedi kohattam
Tam sayamapann amantam kahamnu parinamayedi koho  (123)

TEIEFR AT e qfeorEafa ey |
g TagmuforEsd F9  qRomHata e 1g230
123. If you maintain that it is Aarmic matter, by its own
potency, that causes in the Self emotional modifications such as
anget, then how is it possible for matter to produce any modifi-
cation in the Self which is by nature incapable of manifestation.

g TIEAT GOl FEATET 79 T G257 |

BT afomas siE Fel afafe fm=st ngw
Aha sayamappa patinamadi koha bhavena esa de buddhi
Koho parinamayade jivam koha tta midi michcha  (124)
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o9 TFFATCHT qfurad HawmET oot a7 e |
Fe: qforafa ofte Fesafafa fasar ngv

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

FIGIASRT Gl ATIESA T ATTAAT |

Al AT ZIgasal gafe STEr 1Ry
kohuva jutto koho manuvajutto va manamevada
Mavovajutto niaya lohuvajutto havadi Ioho (125)

ST FE] AEIIFATT 09 AT |
ARG AT ST WA S 9%l

125. The Self in association with karmic material conditions
of anger, has the emotion of anger; of pride, has the emotion of
pride; of ::'ieceipt, 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 jme. If the Self is by
himself incapable of &srmir bondage and is incapable of emotional
modification of anger, he must remain pure and unchanging like
the Sankhya parusha. , Hence there is no scope for samsira.
In order to avoid this conclusion, if matter is credited with poten-
¢y 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 matetials operating as nimitta condition.

S R HTHHTST FT AT SIS qE WEE |
TR g OTTOrHSil SAUOTTOrHRT  SporTTE 193 E 0

Jam kunadi bhavamada katta so hodi tassa bhavassa
Nanissa du nanamavo annanamayo ananissa (126)
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F FRAM AEATAT F1 9 TG T80 A= |
ATAEY ARSI 11721
126. Into whatever mode the Self manifests himself, he is

the wpadina karta substantial agent of that mode. If the mani-
festing agent is the 3cif with the right knowledge, then the corres-
ponding mode will also be of the same nature, ie., right know-
ledge. If the manifesting Jelf 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 either pure or impure.
FOTTAHRAT VAT SO FIE qWFEATO0 |
TR wTfres g o7 ForfE qEr g ORI 119 el
Annanamavo bhavo anagino kunadi tena kanm}am
Nanamavo nanissa du na kupadi tamha du kammani (127)
TR WA FAM TTORANT |
STAEET SfAAEq T FU( a5 FHIOT 11723l
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 Aaraas.

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 crroneous identification or adhydsa, he
develops vatious impure dispositions which finally end in Aarmic
bondage. But the Self with right knowledge realises his nature
to be entitely distinct from alien things and artributes and hence
never has any impure psychic experience. Thus remaining pure
in himself, karmas do not approach him and hence no karmic
bondage for him. He remains pure and perfect untouched by
Earmas. In short, wrong knowledge makes the Self wander in
samsira whereas right knowledge leads to moksha.
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WTOTEEAT WA UOHST 99 SR ATET |
STFET T TS ¥ed WAl § uorHar Rl
Nanamaya bhavavo nanamavo cheva jayade bhavo
Jamha tamha nanissa savve bhava du nanamaya (128)
FARAE WETg AHIREd Ea ATE: |
TEHTOEASHAA: T WET §¢ AEHAT 1<
128. If right knowledge alone can produce the mode ot
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.
SOUTURTT WTET SOOI e SR W |
ST TR Ted WTAT HOUTTOTHAT  STOTIOee 1 Q3R
Annanamaya bhava annano cheva jayade bhavo
jamha Tamha savve bhava annanamaya ananissa (129)
W ‘TWE’ SIPEICHl
TEATSOEHTES WAl SIAFEIT AT 11931
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.
FIHATNER! TET HESedl  wEr |
JTMIATIERT g sdd § FSATE 130l

Kanaya maya bhavado jayante kundaladayo bhava

Ayamayiya bhavado jaha jayante du kadayadi (130)
FAFAAE, WATSAE  FISHEAT ATET: 1|
FAAITATIAT I Fewhrad: 3ol
SOUITOTHAT W& Srorrforon agfgrfa s |
OITIOTEE & OTOrHAT Hed WAT q@r it 13 9

Annanamaya bhavo annanino bahuviha bi jayante
Nanissa du nanamaya savve bhava taha honti (131)

AT HTAT FATCTAT Agirar oy e |
AT FoAT: T WTERAAT AT 1193 20
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130 and 131: From gold onlv golden ormaments like ear-rings
etc., can be produced and from iron onlv iron chains etc., can be
produced. In the same manrer, zll modifcations of the know-
ing Self, must be of the nature of right knowledge, whereas the
various modifications of the Self ignorant of his true nature would
be of the nature of wrong knowledge.

The various modifications of the impure >elf are described
fnext.
TR F ST AT AT STeTsAeL! |
fregoeg g Sasll & SEew 9@z 1933l
ST g FEEEHRT AT AT FHTSEET |
I ST & SrAT ZAseiaHT 11933
Ananassa saudayo jam jivapam atachchauvaladdhi
Michchattassa du udavo jam jivassa asaddahanattam (132)
Jo du kabusouvavogo jivanam so kasavudave
Udavo Asanjamassa du jam jivanam haveyi aviramanam  (133)
e ¥ ST AT ST e e |
* faeureaen gEAl SEEEEAFEETRA 119330
T FOSIERT SATT 8§ FAEE:
FHATET § ST TS 1aWT WAELHI 1331
§ ST SEeEd S SEr § fAgeTeEl
FreoaEtey ar e fafagmEr =v gz
Tam jana jogavudayam jo jivapam fu chitrauuchchaho
'Sohanamasohanam va kavavvo viradibhavo vi (134)
& Sty AwEd A1 St § SRR
FrAISET a7 FoeA faefrmEr ar gy
R SR FEHEIAEIEE F
qforme sgfrE oorEReTeATETE e 3

Edesu hedubhudesu kammaiya vagganagayam jantu

Parinamade attaviham Napavaranadi bhavehim (135)
E\\: gwa\é e[ ei H[i ﬁ‘

qforgassefas SO 1 g3yl
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d &g SEEs FETHEEIEE FEAT |
qEaT g gifs &g Sirar afeerrHeET ng3en
Tam kalu jivanibaddham kammaiya vagganagayam jayiya
Tayiya du hodi hedu jivo parinama bhavanam (136)
T@E Saag FETETEG T |
qaT g Wald gasiia: TIROTHEEEE 1351
132 to 136. Know ve, 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 right knowledge); absence
of belief in the reals is due to the operation of withyatva karma;
impure cognitive activity in the Self is due to the rise of kaskdya
(soul-soiling &armas), non-discipline in the Self is due to the rise
of conduct perverting karma; 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 crood and everything that ought to be discarded is bad.
Thus condltloned by the primary &armic materials, are produced
the eight types of karmic psychic dispositions such as jadnd-
varaniya (knowledge-obscuring). And thus when the eighit types
of karmic materials bound to the Self begin to operate, thete

atise in the Self corresponding psychic dispositions of which the
Self is the causal agent.

COMMENTARY

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

Next it is said from the real pomt of view that the vatious

manifestations of the Self are entirely different from those of mate-
tial karmas.

STaed g FFA F Tg afcormn g £ifF T
@ WA w7 GfT EREe 1y el

Jivassa du kammena ya sahaparinama hu honti ragadi
Evam jivo Kammam cha dovi ragadimavanna (137)



CHAPTER III 135

Straey Rﬁmaﬁ‘g‘m" e, WA T
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TFEE g qfOrET Sty Srees TRreEiE o

S e R ITEY
Ekassa du parinamo javadi jivassa ragamadihim

(RS B2 S S IR

TFE g Tl SR SEe et |
a'm*r?waﬁﬁrﬁra‘r EiE i B IR HETEEPAY
137 and 138. If atrachment and other emotions are really
produced by the Self and the £wrmus co-cperating together as

Ta kammodaya hedu hi vina jivasss parisamo (158)

npadina causal conditions, then both the 3e¢lf and the Zwmic
matter will be able to appesr in the form of the psvchic 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 &ar-
* mic materials must be able to manifest into impure forms of psv-

chic modes such as attachment.

COMMENTARY

In the first case when both jiww and &arma co-operate to
produce the psychic mode of atrachment, both operating as #pd-
ddna 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 result
produced, attachment, is psvchical. 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 impure nature without any alien influence, then this
tendency must be present even in the pure Sclf. That is, since
the nature of the Self contains in a latent form the tendency to
produce impure psychic modifications, thete can be no such thing
called pure Self. This means complete denial of the possibi-
lity of moksha.

sz S{rav g fear TegeaTd FERaforT |
TS qReSiar g oA FEHEHTE g 2Ll
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Jayi jivena sahachchiya poggaladavassa kammaparinamo
Evam poggala jiva hu do vi kammattamavanna (139)
gfe SEAT 98 99 (ETOETET FHAILO: |
UF JETeSE] @9 gTEis FHeaArTE 1 3Rl

TEHEE § TR TRSEEaT  HERITE |
qr SravreaRgle Ao FHe qfeomET 1Yol

Ekkassa du patinamo poggaladavvassa kammabhavena
Ta jivabhava heduhim vina kammassa parinamo (140)
TFET q IO EeseaT FHWEA |
TSR (M {adT FH: qiXoTE: 1g¥oll
1359 and 140. If dravya karmic modes are really produced
by matter in co-operation with siva, as  #pddina condition, then
matter and Self will both become dravya karmas (thatter). 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 karmic modes.

COMMENTARY

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

St 2 gEs Al FagRuanie |
TEUIEE § S9 ATEYES ga% T 119% Q)
Jive kammam baddham puttham chedi vavaharanayabhanidam
Suddhanayassa du jive avaddhaputtham havai kammam  (141)
e w9 ag e |9 syagreaT wig |
AETTET q S8 qIgTE WAl F9 1w

141. From the yyavahdira point of view, it is said that A&ar-
mas bind and are in contact with the Self; but from the pure (ab-
solute) point of view, Rarmas neither bind nor are 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
with #pddhis or free fiom 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 samayasirs, or Ego-in-irself, is bevond the view
points.

FH FHAE 3 G2 g T TAIFS |

TFRATIAFRAl U WOt ST AT TEHIET 9%l
Kammam baddhamabaddham jive edam tu jaza navapakkham
Pakkhatikkanto puna bhagnadi jo so samayasaro (142)

qeATfaa: TWwm T F SHEETG U 9w

142. That the Self is bound with fZarmas and that it is not
bound with Zarmas 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,

qrogfa s Wi storg ot @ awaateaaE |
.0 g v frvgte fEfafa omosraafegom neyzn
Donhavi nayana bhanidam janai navarim tu samayapadivaddho
Na du naya pakkham ginhadi kimchivi navapakkhaparihino (143)
. AT FgEafe ST #9w g gweniaas:
7 g v it fFeaaft saasafEE gz

143. It is the Self whose attention is inwardly directed on
himself that really knows the two natures, pure and impure, which
are desctribed by the two points of view (real and practical).
But the transcendental Self who is bevond these points of view
does not apprehend them.

COMMENTARY

Jaina metaphysics recognises three kinds of Self—bakirdina,
antaritma, and paramitma—the outer Self, the inner Self, and
the transcendental Self respectively. The first kind of Self on
account of ignorance identifics himself with the body and other
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 #zyds
or points of view. Thus the study of the true nature of the Self
is undertaken by the antardtman, the inner 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 sufginafia or sctiptural knowledge. In the third case
these two relational aspects have no relevancy. paramatma swarnpa
refers to the Perfect Self, which state is the result of self-realisation
through fapas ot yoga. Natusally therefore this absolute transcen-
dental Self is quite beyond the relational aspects and represents
the highest nature of reality which ought to be the goal of all.

gragguOe gE eyl fo ooaf gasd |
FeauraFEiaa wirE St @ aEEEr 1wl

Sammaddamsanananam eso lahaditti pavari vavadesam
Savvanayapakkharahido bhanido jo so samayasaro (144)
FEREIARAATENT 500 FT¢ YIS |
gEAggeEar At I o' gRgErs 09wyl
144. That the Self is really characterised 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 samayasira. '

COMMENTARY

The term samayasira means the essential nature of the Self.
This Absolute Ultimate Unity is transcendental in nature. Hence
‘the various appellation based upon different points of view really
have no relevancy in that state. ‘

The two characters, jiva and gjve, which appeared on the
stage as Karfa and Karma, each realising its true nature exit from
‘the stage.

Thus ends the Second Act.
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CHAPTER I\
PUNYA AND PAPA—VIRTUE AND VICE.

The single actor Kerme enters the stage putting on the garb
of two different characters, Pa;ye and Pépa, Virme and Vice.
RN ~ . . . . ~
g d Zifz e & 99 T38iE 0g7l
Kammamasuham kusilam Suhakammam chavi janoevisusilam
Kaha tam hodi susilam fam samsaram paveseal {145)
[ . ~ - ~ ~ .
FARMN FaAle ToFA 41fq AT T |
F4 qE WAL qAE TR FAA 1177411
145. Know ve, 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 7y into semsira {cycle of births

and deaths).

COMMENTARY

The distinction of &arma into good and bad is based upon
practical* morality. What is good may lead one to the plea-
sutes of swarga 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 samsira.
Swarga ot naraka is merely a branch of samsira, the cycle of
births and deaths. The ultimate ideal set up transcends both
good and evil and is beyond semsire. Hence whatever leads
to samsdra is undesirable from this ultimate point of view. Hence
the interrogation, “How can that be right conduct which pushes
Jva into sapisira ?7.

Next the same pomt is elucidated by an example.

@quﬁmaqﬁmawgﬁm

Fufs d 9 qEAE af o< FF U L¥Ell
Sovanniyampi niyalam vandhadi kalayasam cha jaha purisam
Vandadi evam jivam subhamasubham va kadam kammam (146)

Fraftrsafe foe asrly Fromd T 997 3899 |
FEIRAT S(e TAFRH AT FA B N Q¥EN
146. A shackle made of gold is as good as one made of iron
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fot the putpose of chaining a man. Similatly karma whether
good or bad equally binds the jwa.

COMMENTARY

The distinction between good karma and bad karma is mean-
ingless since the effect in both is identically the same.
TR TUIBE T W AT Flig AT T G |
g 7 faomEr sEteEaEET ugvel

Tahmadu kusilahiya rayam makahl mava samsaggan
Sahinohi vinaso kusila samsaggarayena (147)
TEAT FRS: <O AT FF AT AT GO |
wrdar & o sl el
147. Therefore do not have attachment for or association
with undesirable &armas whether good or bad; by such attach-

ment for or association with undesirable Aarmas the destruction
will be inevitable.

COMMENTARY

Both the &armas are to be avoided as they lead to"the same
undesirable result.

The author emphasises the same point through an analogy.
5g o w9 gt pleoaEe s faarfoar
Too e QU aHE qEE TEW T 1 9¥ N

Jahanama kovi puriso kuchchiya silam japam viyanitta

Vajjedi tena samayam samsaggam rayakaranam cha  (148)
AT AT Esf%a?g'ssr Fhawie 5= o= |
FoAT &9 qHE G ATHRLW F Q¥
| THT FEOEl diedEd o %f'@a R |
gesifq afefd o 99w FEE<Er 19yl

Emeva Kamma payadi silasahavam cha kuchchidam nadum
Vajjanti pariharanti ya tam samsaggam sahavarada  (149)

AT FHSFORT@ETTE o fHfcad e |
Foafeq IIEIT o qeaT S@HTERaT: 11 9%Rll

148 and 149. As a person knowing certain people to be of
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bad character gives up association with and artachment for them,
even so, those desiring to realise the Purc Self and knowing the
nature and character of &armic pragritis 1o be evil, prevent the
approach of karmic particles (samrara) and root out the already
existing ones. (nirjars).

COMMENTARY

The Commentator, Amritachandra,
tration. A clever wild male elephant, sees

ives an addidonal illus-
decov-female elephant—
with pleasant looks or otherwise approaching him with flareering

o
=
a

gestures with the object of chaining him. Learning her evil

purpose, he does not evince any affection towards her nor does
he associate with her. In the same manner an enlightened Self,
knowing that the approach of Zarmas, whether pleasant or un-
pleasant, is for the purpose of binding him, avoids them and.gives
up any assoclation with them.
That the two &srmas should be rejected is ‘urther empha-
sised on the autherity of ggawa or Scripture.
i Fgfs w9 guft SEr EEEe o
tal EeEr TR FEEY AT Hoyell
Ratto bandhadi kammam munchadi jivo viragasampanfno
Eso jinovadeso tahma kammesu marajja (150)
FAT FEATIT FH q=Ad (131 (Lo |
Ty foeage aeuTg F9E AT SF 1Yol
150. The self with attachment gets bound by karmas but
the one with detachment remains free from Aarmas. Sc 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.

TTHES] GF THAT &1 SN Faw ! HUT O[Ol |

afrgfear Tg@ Ao arEfa foreare ngyen
Paramatto kalu samavo suddho jo Kevali muni napi
Tahmitida sahave munino pavanti nivvagam (1571)
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UTHTS: @F GHA: LGl T FAGT GAEAT |
afers feorar: T g gregata fatog iy g

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

COMMENTARY

Paramatma 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 samaya 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 &eva/i because his nature
of omniscience is unaided by any extraneous means such as sense-
perception; he is m#ni because of the intuitive perception of rea-
lity; and he is_jfiani because he is of the nature of Jfiana or know-
ledge. Though these are different names, they all refer to the
same. reality.

g sfsal S Fufe @ a8 w gt |

§ ¥ed qreqd dreds fafq @eEg 143
Paramattimmiya atido jo kunadi tavam vadam cha dharayadi
Tam savvam balatavam balavadam vinti savvahupu (152)

AT FTfeRd: FAR : qo a7 =7 qreafq |

qTa JrEAAT AT faaieT I 119420
152. If one petforms (fzpas) austerities or obsetves (vra-
tas) vows without fixed contemplation on the Supreme Self,

the all-knowing call all that (bélstapa) childish austerity and (bala-
vrata) childish vow.

COMMENTARY

J#idna is the ultimate cause of moksha or Liberation. What-
ever is done without the background of tight knowledge will
not achieve its ends. Imitation is 2 characteristic of the child.
Whatever is done through imitation is certainly lacking in the
inner background of knowledge. Hence imitative behaviour
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in the child cannot have the same etfect as in the case of an adult
individual. Such an imitative behaviour may be an amusing
play and cannot have any real signiricance. Similarly the perfor-
mance of 7zpas and observance of rrafes without the necessary
background of correct knowledge will be merely 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 imirative behaviour without the background of correct know-
ledge, the author calls them balutapas and balarratas. .
aaforgarie g3qr e &7 a9 T Feaar |
'GRAGATE JT AW T i 00O Hgy 2
Vadaniyamani dharanta silani tahi tavam cha kuvvanta
Paramatta vahira jena tena te honti annpani (153)
FATAA GTA: AT TAT qU=A [T |
AT 39 Q9 4 WareaaT=a: 1 9y 31
153. Those who are outside the presence of parpmartha or

Supreme Self even though theyv observe vows, restraints, and rules
of conduct and practice austerities 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 obser-
vance of tules of conduct and performance of severe austerities
will be of no avail. They by themselves cannot lead to Nirvina.
Absence of true knowledge will certainly Igad to &araic bondage.

IIHEATEN & § Avorrorer qenfR=sia |
HTCMUEE faAiaaes sATar 1gy el
Paramattavahira je te annaneha punnamichchanti
Samsaragamana hedum vimokkha hedum ayinanti  (154)
qEATEETET 4§ dume geEtiesl |
FATOTARY  famlaRgasea: UKl
154. Those who ate outside the presence of paramdrtha
ot Supreme Self, through their ignorance—not knowing that

* forero @ w faafa
8
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—virtue leads to samsira, desite the same with the belief that it
will lead to moksha.

COMMENTARY

Those who observe all the rules of conduct imagining that
they are walking the path which leads to moksha are entirely mis-
taken. Even good conduct leads to karmic bondage. An igno-
rant person who is not aware of this truth and who boastingly
exclaims,“T have kept up all the commandments, what mote shall
Idoto enterinto kingdom of God”, will soon be disillusioned.

Thus ends the Chapter on Punya.

Next the author takes up the discussion of papa or Vice,
He indirectly implies that Vice is the cause of samsira by stating
the opposite—moksha and its cause.
TR aEgy TF T QTAWTERTHT o7 |
TRTRII G0 920 Tar § TFausr 11944l
Jivadi saddahanam sammattam tesimadigamo ninam
Ragadi pariharanam charanam eso du mokkhapaho  (155)
SaTferg™ gwRd JUEEEET A -
REUESIECEC B SO H 1 BT T
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 right conduct. These together consti-
tute the path to moksha. '
.

COMMENTARY

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

- moksha, and nisthaya ratnatraya directly leads to moksha.

Of these two the Rishi must choose the direct and the imme-
diate path to moksha, that is real or higher ratnatraya. But
the other one which operates gradually in ptoducing the fruit
ought to be accepted by the ordinary moxtals.
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qiu=sas gagr o faga qa=sfa
qRAgATETRI g SR FEEEsl fafgsr nggen
Mottuna npichchayattam vavahire na vidusa pavatthand
Paramattamassi dinpam du jadina kammakkhavo vihivo (156)
awaT fr=amd sgEER, 9 feEie g aa |
TRATIHIAET g aam FaeEl fafem nggen
156. Since it is declared that destruction of Aermas is possi-
ble only to those yatis who adopt the absolute point of view,
the wise ones will not walk through (zjaraharamarga) the practical
path leaving aside the (wisclya 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 withyitva
or wrong belief, etc.

Ty JeNEl 97 Efe qefaneuTss |
fregauei=em qg v g @ e gyl
Vatthassa sedabhivo jaha nasedi malavimelanachchanno
Michchattamalochchannam taha sammattam khu nidavvam (157)
T WA TAT T A TR GAT=H: |
frameEss a9 T9Rd @ AT 119yl
o YIWET g T AetaRSuT=a |
USSR a8 U0 FiE UTEed [194<
Vatthassa sedabhavo jaha nasedi malavimelanachchanno
Annanamalochchangnam taha pinam hodi padavvam (158)
TEATT WAATET JAT T AS(aH oA r=od: |
IMEHSTE=oH qUT T WA JTAH 194l
TIEH GGl g MEIE ASTaHSIT=svT |
qg g FATTESUN AT gl e 14l

* gafaReonast |
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Vatthassa sedabhivo jaha nasedi malavimelanichchanno
Taha du kasayachchannam charittam hodi nidavvam  (159)
TEE AT TT TN Ao famor=od: | |
qIT J FUEE=SE AME WAl TaTq] 194 R_1
157, 158 and 159. As the whiteness of cloth is destroyed
by its being covered with dizt, so let it be known that right faith
is blurred by wrong belief. As the whiteness of cloth is destro-
yed by its bemg 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, 5o long as they are true consti-
tute the path to moksha. But when they are petverted by the
influence of corresponding &armic 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.

Tl FeuoeiEl FEqgy forgw  syssuo |
AT OfaeiTorfe Feaqal @e9 119 %ol

So savvananadarisi kammariyena niyena ochchanno
Samsarasamavanpo navi janadi savvado savvam (160)

g TEuERl FHeEl ST |

FOTREETST § el g 99 Nggoll

160. The Self who is by nature all-knowing and all-per-
ceiving when soiled by his own &armas is dragged on towards
samsdra the cycle of births and deaths, and becomes incapable
of knowing all things completely.

gematsiitag frsd forarfs afcrfed |

qenn s frestfefefa wre=y 1gs g
Sammattapadinibaddham michchattam jinavarehi parikahi-
yam ,
Tassodayena jivo michchaditthitti, nidavvo (161
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TrEniatag frena faaat afesfaan )
FenEa stal framgfefda ame ugsqu
TG (a7 oot 2fE rEeET s
Ninassapadinibaddham anninam jinavarehi parikahivam
Tassodayena jivo annini hodi nidavvo (162)
T gfaftras wew faae afewfaad
TEIEAT SRS WA = 19820
TR SET At 2ifE wrEEEr Hegzn
Charittapadinibaddham kasavam jinavarehi parikahivam
Tassodayena jivo acharitto hodi nidavvo (163)
Tifeafafee Fam e aferfaa
qEEdA STt wald Je: 1983
161, 162, and 163. It is declared by Jina that withydre
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#dr/ (one devoid of
knowledge); so let it be known. It is declared by Jina that Zash
dya (soul-soiling gross emotions) is adverse to Right Conduct;
when this begins to operate, the Self becomes ackiritra (devoid
of Right Conduct); so let it be known.

COMMENTARY

Just as a coloutless crystal puts on the colour of the asso- |
ciated obiject, so the pure Self undergoes various impure modi-
fications as determined by the vatious Aarmas. Thus from all
points of view, all karmas are to be destroyed.

Thus ends the chapter on pdpa pddirtha, the category of
Vice. :
Thus Aerma which acted the tole of two characters, Punya
and pdpa, Virtue and Vice, exits from the stage.
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CHAPTER V
AsravAa or INFLOW OF KARMA.

Then Asrava enters the stage.
freod sIfa=wvl FEESOIT T OO g |
agfagsar e aeda Ao forET 1S ¥
Michchattam aviramanam kisaya jogiya sanna sannidu
Bahuvihabhéyi jive tasseva anannaparinima (164)
faeaEwfaAy FEART T AR |
sgfaadar Sd TR 1LY
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,
material (achetana) and psychical (chetana), (dravya karma and
bhava karma). The psychical karmic modifications ate insepat-
able from the Self.
. . - . N
TTOTEROTEIIRT & § FFAEd HIX0 &I |
giafr gifs SfraT WTRETEITas 1LYl
Nanavaranidiyassa te du kammassa kiaranam honti
Tesimpi hodi jivo rigadosadibhavakaro : (165)
FEEONEE & g FAT: FRO Wl |
aufy wafq sia: TEEETEaEEs T 1 geyll
165. Those impure psychic modifications cause the mate-
rial karmas such jiandvaraniya (knowledge-obscuring), etc. To
them (those psychic #armic 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
(dravyasrava and bhivasrava) corresponding to the two kinds of
karmas, matetial and psychical. These two mutually determine
each other in the form of wimitta kirana, instrumental cause. The
various psychic modifications of impute nature cause the inflow
of matetial &armas towards the Self. 'This is dravyisrava. When
the material &armas, so flowing in, influence the Self they give
rise to fresh emotional modifications which constitute the bhivg-
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srava. 'To these psychic modifications of #hdnisrara, the Self
is the #pddéna kirana, substantial cause.

Next it is pointed out that in the case of the Right Believer,
there is neither gsrava, the inflow of Zarmz, nor the consequen-
tial Rarmic bondage (bandha). .

. . ~ =
oifcer g SEEEEl FFETRigeT SHAfEm |
o= -~ - . .o~

Td qEaforag SToTE §1 @ sEEar gl
Natthi du asavabandhi sammadittissa dsavaniroho
Sante puvvanibaddhe janadi so te abandhato (166)

~ -~
Afeq A TR THA AU |
<

gfrq qEfqaare STl araesT 0gesh

166. To the Right Believer, since he blocks the inflow of
karmas, there is neither the incoming of kerwas nor the conse-
quential bondage thereby. Thus remaining free from new Aar-

mic bondage, he understands the previously bound Barmas (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
delusion constitute the main cause of dsrare, the inflow of
karmas.

AT TRTESET SHE0r Fal g a= gife 1

TR foeraERT SR SO WAl g el

Bhivo rigidi judo jivena kado du bandhago hodi

Rigadivippamukkho abandago janago navari (167)
AT AT S FARq aFes WAl |
TSR Sar R qEw: dAed 1ol

167. The psychic states associated with desire, etc., which

are the modifications of jiva constitute the gause of bondage; but
when completely free from desire, etc., the psychic state is of the

* oy
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nature of pure knowledge which indeed is the cause of the destruc-
tion of karmas.

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 &armic particles which get bound with the Self just as 2
magnet attracts iron needles to itself. When those emotional
states are absent, the Self undisturbed in his nature does not
attract karmic patticles. 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.

o G afsd 57 v ¢ aews g &5 1
Sfreeq FwAWTE 9fex o PEEE 125l
Pakke phalammi padide jaha na phalam banjjhade puno vinte
Jivassa kammabhive padide pa pupodayamuveyi (168)
T ES Ifqd T9T 9 e E: |
Sraer F4WE gfad T IEeRIafd 1gga

168. As 2 ripe fruit fallen (from a tree) cannot be attached
again to the stalk, so when the psychic &asrmic 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 Rarmas).
Next it is stated that to the knowing Self there is no dravya-
ava or matetial karmic inflow either. '

e aSEHTOT TEafagr § asuar avy |
FEEA § T qGT Feaq OThTE 119831
Pudavipinda samini puvvanibaddhi du pachchaya tassa
Kammasarirena du te baddha savvevi nanissa (169)
g fvsaaET: @fagTe Ty | |
AR q T F@T gas FrfE 1gsRl
169. In the Self with tight knowledge, the old &srmas
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remain incorporated only with the &Larsir body, like 2 clod of
earth without any effect on the Self.

COMMENTARY

The previous Aarmic bondage was caused bv nescience,
absence of correct knowledge in the Self. Presence of nescience
produces impure psychic states which facilitate the inflow of
karmic materials. Thus in this case there are both the Jhdrds-
rava and draryisrera. But when nescience disappears the Self
regains his true nature of pure knowledge, and the impure psy-
chic states have no chance to occur; when these do not occur
there is no chance for fresh £armic marerials to flow in. Thus
the Self is left with only the previous &zwir materials which
got in when favourable psvchic states were present. Hence they
remain only part and parcel of the &drmans serira, 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 dsraras, psychic and material, are absent.

_Tsfag AUENE §9d TTIRHURU I |
T FHE ST 0T S il g el
Chauviha ageyabhevam vandhante ninadamsanagune him
Samaye samaye jahma tena avandhutti nigi du (170)
e THE FEAl AR |
T WA TR qAEed i Sl g 2ol

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

ST § SRR STORIUTET goentte aforats |
SOOI WTORTOTT QO g AV E WIOET el
Jamhi du jagannido ninagunado punovi parinamadi
Annattam ninaguno tena du so bandago banido (171)
TEATR] ST AR QAT afores 1
eed A0 O | FFEHT W0 11ge gl
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 Asrwas.

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 étccording
to the nature of the influence, good or bad. In either case the
result will be bondage, thoughit is emphasised that both sabhabhiva
and asubha-bhiva respectively lead to pumyaand pipa which both lead
to dsrava and bandha. But suddha-bhiva alone avoids dsravaand bandha.

OV & 9Toie SguerEa |

U AU § aSwRis aresEae fafEEe g
Damsarfanina charittam jam patinamade jahannbhivena
Niani tena du vajjhadi poggala kammena vivihena (172)

RAREANE T TOHS STLIATET |

T a9 @ TE0a RTSHHOT ST 19031

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) Asrmic matetials.

COMMENTARY

The Self here is in possession of rafnatraya, the three jewels.
Since the three jewels are in 2 very low degree of efficiency, bond-
age is predicated of the Self and yet the £z7as that will bind him
are only the pupya karmas, karmic materials of the good type cap-
able of producing happiness. ,

ged geafiragT g geaan 9fa aeafefeen |
SAATTITARN S FEAAET 119031
Savve puvva nibaddhi du pachchaya santi sammidittissa
Uvavogappavogam bandhante kammabhavena (173)
g4 (AfEEey YT afa aemgs: |
ST FET FHAET 119031
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wfafa freasiiss amen o 29 oo |
gafe § SauISe quull 3247 512 oGEd 11 2ol
Santidu niruva bhojja bila irthi jaheva purusassa
Bandhadi te uvabhojje taruni itthi jaha Narassa (174)
Tty fentaTta arer ©f 799 U |
T QU STAFAT TR T FAT T4F N 261
173 and 174. Just as to a persen, his child-wife is unfit for
enjoyment, but when having become mature, she is fit for enjox-

ment and attracts his attention, so also in thecase of a right believer:
all the previously bound A&aic conditions, though present,
~ begin to operate only when they become marure and then they
produce corresponding psvchic states through which they bind
the Self.
2EW foreaissT ag a4t Sig gafa saiss |
TEglaRT W& UrEOiTaTETE Heyll,
Hoduna niruva bhojja taha vandhadi jaha havanti uvabhojja
Sattatthaviha bhudi ninivara nidibhivehim (175)
., ¥ freawiat a9 aErfa F9T WaRqua a1
St tentib ciGEInICET NG ICHETERCA
175. In the case of the right believer, the previously bound
karmas sach as jhgnavaraniya, remain ineffective so long as they
are latent, but when they become efficient and operative, through
the instrumentality of psychic states such as atrachment, they bind
the Self in seven ways, (exclusive of age-Zwmes) or in eight ways.
QRO FTROOT § FEATIEES! sr@adl Wiora |
ATHEATTATE T T T AIOET 1gesi
Edena kiranena du sammaditthi abandhago bhanido
Asavabhivibhave na pachchavi bandhagi bhanidd (x76)
TaT HTON § GERgEERaRT Wi |
ST 7 oAl a=asT AqforaT: 11geg
176. In the case of the right believer the &armic inflow of
the opposite psychic state is absent. (When this is absent) the
temaining Aarmic conditions, (since they are incapable of produc-
ing bondage leading to semsira) are declared to be non-binders.
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On account of these reasons, 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 oppoz-
tunity is provided by the appearance of psychic states such as
attachment. Thusit is the psychicstate that is the sine guo non
of karmic bondage. In the case of the right believer this necessary
condition is absent; when this is absent even the previously bound
karmas, become ineffective. When these /Aarmic conditions
become ineffective and when thete is no chane of fresh inflow
of karmic particles, 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 neces;arily called unbound butin 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. 8

T AN HiE T sEeT iy wefafee |
qRT AN faor 35 o g 21 1 g
Rigo doso moho ya 3savanatthi sammaditthissa A
Tahma asavabhivena vina hedu na pachchayi honti  (177)

O GNT WIgR S[eaT 4 9 aengse: |
TEATRTEAIE &9 §qa) 7 JeqaT wafeq 1 gwell
177. In the case of the right believer of the higher or (vizz-
riga) type there is no inflow of psychic states relating to desire,
aversion, and delusion. Hence apart from the psychic Aarmic

inflow, the material Asrmic conditions cannot produce
bondage. '

8% g agfmere Frw 8if
ag T 7w afewwE o g el

Hedu chaduviyappo attaviyappassa kiranam hodi

Tesim piya tigadi tesimabhivena vajjhanti (178)
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TEAaTeT, aeEfarers v wald |
U ¥ TETETROTENE T TR 119 ol

178. The four primary Awwic conditions are said to be
the cause of eight karmas such as jinararaniya. To these Aarmic
conditions the psychic states such as desire, erc. form the cause.

When these psychic states are absent, the ferszc material condi-
tions cannot bind the Self.

w7 gidume wfget afomfz a1 waeafag
AOAERIEURNE Sl el
Jaha purisenihiro gahido parinamadi so anajaviham
Mimsavasaruhiridi bhave udaraggisanjjutto
TAT TEIITET Tia: THorfa qisFasd |
TEEERITR AEM, STURaEgER: ekl
qg UTed § I58 & a&T T==dT agiaa™ |
TORA FE J TETIET § d SET 1gcoll
Taha ninissa du puvvam je baddhi pachchayd bahuviyappam
Vajjhante kammam te nayaparihina du te jiva (180)
qT ARG @ & a8 qaar agfasedd |
T F9 4 AUTEAR @ San 1ol

179 and 180. Just as food eaten by a person in association
with gastric heat (dmesnve and assimilative function) is trans-
formed into various kinds such as flesh, fat, blood, etc., so also
in the case of the Self, the prevmuql‘;' Bound karmic conditions
(though of uniform material type in the beginning) get transformed
into various Asrmic modifications at the time of bondage.
This is true in the case of Self devoid of the pure point of
view.

(x79)

COMMENTARY

Thus it is pointed out that the giving up of the pure point of
view ot suddhanaya causes dsrave or Rarmi¢ inflow, whereas
the adoption of it causes nir-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 Samwara enters the stage.

While describing the nature of samwvara padirth, the author
first praises its ultimate condition, discriminative know-

ledge.
| SFART STAMT FIETEY TRA FIfT ITAW |
FIE! Filg 99 f§ Ta™ kT @@ Fgr 1<l
Uvavoge uvavogo kohadisu natthi kovi uvayogo
Kohe kohochevahi uvavoge natthi kalu koho (181)
SN STAN: R AT HISIIIE: |
M S =59 fg ST i &g W 1geql
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 relation 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 pnde etc.
Next the author deals with other facts which are also d1st1nct
from #payega Ot the nature of the pure Self.
srgfaae ¥ e Frf e SR |
IR T FE NS AT O SR 1<
Attaviyappe kammé nokamme chivi natthi uvavogo
Uvavogahamiya kammam nokammam chavi no atthi  (182)
reafased FATT FAFACT AT AT |
SHAN I T AFA AT A AT 1R
182. There is no #payoge either in the eight types of Aar-
mas o in the nokarma material particles (which go to build up
the various kinds of bodies). Conversely there are nelther kar-
mas 0Ot nokarmas -in #payoga.
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W& q Al ot steam g 2ifr Sfae
TR W (R FEmfr 9 sEsiEEe gz
Edam tu avivaridam ninam jividu hodi jivassa
Tayiya na kimchi kuvvadi bhivam uvavogasuddhappa  (183)
qar 7 e TR T 1z
183. When this discriminative knowledge, free from error,
arises in the Self, then the nature of the Seif manifests in the form
of pute #payoga and he does not cause anv kind of impure 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 wunited
with each .other and there is intrinsic identity between the two.
So viewed, the pute cognitive activity or zpayege, since it is based
on the intrinsic nature of the Self, is inalienably identical with
it. Vatious impure emotional states have no such intrinsic re-
lation to the nature of the Self, because they are accidental states
of the Self and as such can disappear withdut 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
githds. Cognitive attributes of perception and knowledge tech-
nically called #payoga atre the essential attributes of the Self, where-
as anger, pride, etc., are only accidental attributes. That is why
it is said that #payoge is in the self and conversely Self is in
upayoga 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 vatious 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 there is no inflow of &srmas 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.
STt i FoEe o & afeaty
dE FHlqiaal W SEfe ool § oriore 1l
Jaha kanayamaggitaviyampi kanayabhivam na tam
parichchayadi
Taha kammodaya tavido na chayadi nini du nanittam (184)
AT FAFANATIANT FARAE 7 @ Treeasia |
AT FHEIATAT T TR TET J ATET 1<l
184. Just as gold, however much it is heated, never loses
its intrindic nature, so also the right knowing Self, however much
it is ‘burnt by the associated Esrmas, does not lose his intrinsic
nature of pure knowledge.
uE Surfe ool srourmefr worfy IETATE |,
FUTIAATTSON  ATCHGE  SATIAT 1194
Evam janadi nini annini munadi raigamevidam
Anninatamochchanno idasahavam ayinanto (185)
TF ST {ET SSET A9 SRR |
ARFAASATTA AHEANTTASI 1 <Y 1l
185. Thus the Self with discriminative knowledge knows
his true nature. But one lacking in this knowledge, blinded by
his own nescience unable to petceive his true nature, thinks
that the natute of the Self is identical with the impute psychic
states such as attachment. _
Next it is pointed out how this apprehension of the pute
nature is itself samwara.

g { famat g sgfs e |

St T IYE SEHIT TR 11 9<EN
Suddham tu viyananto suddham chevappayam lahadi jivo
Jananto du asuddham asuddhamevappayam lahadi (186)
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TG T Faome gedema ewn S
AR ERERATAN &9T 1178
186. The Self with the disctiminative knowledge, by contem-
- plating upon the pure Self, becomes himself pure. Bur the S¢if
which contemplates upon the impure nawure of the Self becomes
himself impure.

COMMENTARY

Thus it is pointed out that the nature of the contemplating
Self is determined by the natute of the contemplared ideal. Hence
apptehension of the pure nature of the Self means sarara.

Next the method of apprehending in the pure Self is described.
SroTOrerea Tl &fWE &R QUS|
FHoroTTTeEEal STSTaTRl o AU 1<l

Appanam appano rumbhiduna dosu punnapivajocesu
Damsananazhmitido ichchivirodova agnahmi  {(187)
| AT T g T |
e fora: seeTfaaara e Hocell
ST FEAE TR W SO0 ST |
ufg FT6 wIEFE =37 At  @g 1geci
Jo savvasangamukko jhayadi appinamappano appi
Navi kammam nokammam cheda chintedi vevattam  (188)
T GEEGHA I TEHHTCRATAT |
Tl 9 AR St feerEE s el
STl WERIAT SEOTOTUTASAT ST |
efy sfekor sroaToE |1 FERIEER 1120
Appinam jhayanto damsananina mavo ananoamayo
Lahadi achirena appinameva so kammanimmukkam (189)
AT AT ARSI
VST @ FiAEEa 1<)l
187,188, and 189. Who so restrains, through his own effort,

the Self that is immersed in the activity, whether good or bad,
of yoga (thought, word, and deed), rests on pure perception and

9
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knowledge, has no desite whatsoever for alien objects and
is free from all attachments, that Self contemplates on his
own unity. Such a Self never thinks that &ermas are of the nature
of the Self, nor the mkarmas. Such a right 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. .

afe &g wfvrer srswaaTonfor geaewE{E |

ﬁﬁ@ﬁ Frourror SfFEfEdTar I S T 11gRoll
Tesim hedu bhanidi ajjhavasinini savvadarasihim
Michchattam anninam aviradibhivoya jogoya (190)

qut gaa: Wiy segEEET etk |

TR IR AT 19l

sgoE foram srrfe onforeg errerarfordigt

AT oo strafe swwem fa fordEr ngkan

Hedu abhave niyami jiyadi ninissa asavaniroho

Asava bhavena vini jayadi kammassa vi niroho (191)
g frarseas s smerat: |
sreravET o smad wesfr fRe neqen
FEAEAMET T e f srafz fordey |
MFEATRT 7 GHTEOrEst 2% 19:30

Kannassibhivena ya nokamminam pi jayadi niroho

No kammanirohena ya samsaranirohanam hoyi (192)
FAOISATAT F FFHEAY SR e |
THRAFAET o gerfeT wafT 19:30

190, 191 and 192. It is declated by the Omniscient that the
psychic states corresponding to wrong belief, wrong knowledge,
non-discipline, and psycho-physicalactivity ate the causes of &zra
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such as jiindraraniya. On account of the psvehic states relating
to pute perception, etc., the Aarwic conditions are absent.  This
absence of conditions in one who has discriminative knowledge
causes the blocking up of psvchic inflow (Vidrdsara). It the
psychic inflow is blocked up, the blocking of the &armic inflow
(dravydsrava) necessatily follows. When there is no indow
of material £zrmas, the inflow of sekaraic materials is also stopped.
When there is no inflow of sekarmic body-building materials
the process of body-building will completcly disappear which
means the cessation of samsira.

COMMENTARY

So long as the root cause, identification of the Self with &arwas
petsists, psychic activity to wrong belief, wrong knowledge,
wrong conduct, and yoga persists. These form the cause of the
bhavisrava telating to desire, averson, and delusion. %hivdsrava
forms the cause of draryisrava or material AZarmas Material
&aramas in their turn form the cause of body-building zonkarmzas.
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 &wma naturally disappears.
Disappearance of A&armas means cessation of samsira. This
is the order of samrara.

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

CHAPTER VI
(Nirjara—Shedding of Karmas.)
Then Nirjara appeats on the stage.

StaEE R T FeAmEEEeTo T |
a‘agmﬁmfaa:ﬂa‘mfv—sﬁﬁﬁm ESEIEEELL
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Uvabhogaindiyeha davvinamachedananamidarinam
Jam kunadi sammaditthi tam savvam nijiarargirrﬁtmm (193)
SANTRES: FEMEaATA A T
Ty geglte: qee ferfaeE nek3n
193. Whatever affective experiences 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 ot uirjara.

COMMENTARY

" Ordinazily the enjoyment of sense-perceived objects whether
animate or inanimate is said to be the cause of &srmic bondage.
But in the case of a right believer, this is supposed to lead to
the very opposite result of #irjara or weating down of karmas.
What is the meaning of this paradox? Enjoyment of sense-pet-
ceived olsjects in the case of the right believer is quite different
from the experience ptesent in the wrong believer. The latter,
because of the lack of discriminative khowledge, identifies him-
self with the external objects and indulges in the enjoyment of
those objects carried away by the full force of desite, aversion
and delusion. In this case the enjoyment brings about dsrava
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 &aric bondage are altogethet absent. No
doubt he has relations with useful and ‘enjoyable objects of the
external world such as his wife, children, wealth and property. To-
wards 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 Aarmas. The
expetiences he has therefore all relate to the previous &armas which
are present in him alteady. When they begin to operate they
ptoduce cortesponding psychic experiences in the right believer
who, in spite of his neutral attitude, must necessatily 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 si7jara or weating down of karmas.
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T TAYESa e A 92 7 7EE AT
F mt’rfw am EH F“'?r" EHESIPERT
Davve u\'anlﬂuum*
Tam sueha dukkhamuds ‘ ;
55 STSIEME ﬁrmﬁt-rm*_f TF T A AT |
T W’«T"«H‘Wf CEDR "T’-{ mn-‘a —,g,zii} ezl
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when they are enjoved by ihe - believer, inevi
pleasure or pain as dere ‘mined br good or bad Ao
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crécuy CXper ence

these pleasant or pai , .
by the right bd;u‘er, tLty wear themselves down and this is
nirjard.
Nest the power of knowledge is extoll led.*
v fammawssia feomfar @ oA
JISHFTAEATA T8 H’r‘ wH FFE OO 117

Jahavisamuva bhujjantd vijii purisi na maranam uvavant

Pocrcahl\ammasbudavam Lo.hs. bhusjadi gevava

ot foumesaaT: faramgear 7 mmtm‘r?‘ |
© . ~ _.\___ -
TEIAZHHI =T JAT ST -1 FER AT M4
195. Just as a person wWho Is an expert in ani-poison lore,
even though he takes poison, does not
so when the Aarizic materials become ranmre and produce their
inevitable results of pain and pleasure, the knowing Self with
a neutral attirude experiences these bur remains unbound.

\ S SR X A~ -
eer with death, even

COMMENTARY

v . . - .
The very conditions which lead the unenlightened towards
bondage are counteracted by the power of knowledge become
defunct and disappear, in the case of the enlightened one.

Wmﬁaﬂ"vﬁqzﬁwmwra&wqf@ !
TR AN SR (I o asvElE TTF 128!
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Jaha majjam pivamino aradibhive na majjadi na puriso
Davvova bhoge arado ninivi na vajjadi taheva (196)
a7 & fraq sfowEw amf 9 gew )
FATTAM ST T T a0 T99 HEREl
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 exttaordinary potency of the attitude
of non-attachment in keeping the enlightened Self free from Azr-
wic bondage, even while he enjoys the objects of the external
world.

A o qaz sRFmify 0 A
OSSN FEIT A qrReify & 21 19<el

Sevantovi na sevayi aseva minovi sevago kovi
Pagarana chetta kassavi nayapayara notti so hodi (197)

RIS T W, S@amishr dah: e |
SRTUTSSET FETR T 7 STRe0r 560 & wafw 119l

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

v ENTARY

An actor on a stage may represent a particular chatracter in
a drama which may be either tragic ot comic. The actor may
very successfully play his part without actually suffering any emo-
tional expetience corresponding to the part. But a man in the
audience who is merely a spectator may experience all the emo-
tions because he identifies himself mentally with the character.
In the former case such emotional experience is absent in spite
of perfect dramatic action because the actor maintains complete
isolation mentally from the dramatic situation. TIsolation is the
cause of the absence of emotion even while external action is present.
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:\\?hereas in the latter case even though there is no action, there
Is emotional experience corresponding to the siruation because
f)f the mental identification with the situation. Esactly similar
Is the case with a person who enjors the objects of the external
world. The determining factor here also is the mental attitude
and not action. A person mav make use of cxternal objects
as a matter of duty withour having corresprnding emotional fer-
vour. Here action is present and nor the corresponding emotion.
But in the case of another person who is incapable of having the
attitude of mental isolation and who has z hankering after
external objects, may have all the characreristic emotions even
though he does not actually enjov them either because of lack
of opportunity or of external restraint. Thus it is rrue thar one
who enjoys may not really eniov, whereas another whe does nor
enjoy may really enjoy according to the mental attdtude of each.
sgfaarn fafagl Fwamt aftoEr fomEsis |
T g AW WAl AITNMET T HZRFRT 17341
Udayavivago viviho kammidnam vannido jinavarehim
Na du te majjha sahavd janaga bhivo du shamekko (198)
“sEafayE fafa wwor FfEr e
T q q 9H TEEn SETETaeRT: 12941
198. It has been declared 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 certainlv the (non-varving)

one, the Knower by nature. .
TIRTEFTY T a5 (FamnEeT 23t oET |
U g UF FSEAE! SAMHIET §OAEEFER U241

Puggalakammam 13go tassa vivigodavo havadi eso
Na du esa majjha bhavo janagabhavo hu ahamikko  (199)
qETEFY e faursiel Aty g t
TEY UH W SR @oagRT: 119%%1
199. Desire is karmic matter (previously bound). When
this manifests after maturity there is the emotion of desire. This
psychic state is not of my nature. Cereainly, I am the unrufiled
one, the Knower.
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COMMENTARY

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

td TEHTIES! SqTel quife  STUEEElE |
vef Fetaam ¥ gafy g faEmEr oo
Evam sammaitthi appinam munadi janagasahidvam
Udayam kamma vivigam cha muadi tachcham viydnan to (200)
TF qEREfe: ATEHT ST AR aTad |
S FHAIE F GSAG qed (@A HRo ol

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 karmic 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. .

Teatated T g e g fasee s
v |7 STOTfE ST WA mHE 1130 911
Paramanumitliyam vi hu rigidinam tu vijjade jassa
Navi so janadi appi nayam tu savvigamadharovi (201)
TRATHTARG, &9 TOUEET g frEw awe )
AT T AT T FarraeERIsfr 1130 91

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,

R ERINETIE L BT o
g &ifa FeAfeedl Aty wmmiE) n3oo)
Appina mayinantho anappayam cheva so ayananto
Kaha hodi sammaditlhi jivajive uyananto (z02)
STCHTTAI SATCH SR FISST |
w4 wafq m&aﬁmﬁaﬁm—«m NR o3I




202. He who doses not know rhe real Self cannot know the
non-S Self. Thus being deveid of the k& wewicdge of e oand

nli PR RTINS 8

giiva, Soul and non-soul, how can he be cae of rizhe faith?

HiEleg TawTE wfaT Jiem fimz =9 Fumza
famsfad w5 sa@sws 55aT N ekl
Adamhi davvabhive athire motmnz 5;*5_
Thirameka mimam bhivam uvalam bhams sahivena

tava nivadam

. {203)
AN FervTara eI qFaT T2 a7 e
frovasfag w9 sTeemE =R s et

203. Giving up the impermanent phrsical and psvehic

FRe NN siedlalong

states in the Self (\vh ch are R coand
Farias respectively) males ¢ te wesuldeg from the

realisation of the true natare
ing, and indivisible unity.

is cternal; unchang-

COMAIENTARY -

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, varving,
momentary and erroneous in narure. Hence these do not repre-
sent the true nature of the Self. Therefore they must be discarded.
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. *

grfufaaifzamsas = 9 gz 0FFRT @ |
&1 udl qoest 5 ehg el arfr nzev
Abbhini sudo himana kevalam chatam hodi ekkameva padam
So eso paramatlhc jam lahidum nivvudim jadi (204)
S R IR RIEI ERE R DR A KC LR E R L]
T oy g F EEr fEia At uz o
204. Knowledge through sense-perception, knowledge
from scriptutes, knowledge from clairvorance, knpwledge from

! EaE WA
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telepathy, and supreme knowledge of reality—all these tefet to
one and the same state. That is the absolute. Realisation of
that absolute is woksha.

COMMENTARY

Atma, the Self is the absolute. That itself is jnang ot know-
ledge. The Self is one prime category. Hence knowledge is there-
fore the same as that absolute. Hence it is the means of Nirvana or
moksha. Various kinds of knowledge, such as mati-jiand, sruta
Jjiiénd, ete. 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 £armas. 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 Zarmic cloud does not inr any way
imply any differentiation in the nature of the undetlying 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 n¢n-Self disappears; no more desire, hatred, or
delusion; no more inflow of fresh &armas; no motre karmic bond-
age; the previously bound &armas automatically wear out; thus
when all karmas 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 doot-way to moksha.

wrorperr gt v @ o7 9y o owEd

g frg grene wift s=efe Fwcfmia 12ovn
Nanag unena vihina edam tu padam vahuvi na lahante
Tam ginha supadamedam jadi ichchasi kammaparimokkam (205)
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FTTIERAT @ 9% F2aief = =90 |
TFEE ©iE F5r=si 77T e e

205. Those who are devoid of this atrribute of knowledge
even though their efforts be several, do not artain this state. If
you desire complete liberation from bondage, Tou must contem-
plate upon this pure state of knowledge.

COMMENTARY

What is contemplated is the ideal. One who contemplates
is the person who desires the ideal. Bv constu
of the ideal, a person aiming at the goal cores nearer and nearer
to it till he finds himself identined with thar verv ideal. This
psychic effort of aiming at the ideal through the act of contem-
plation is here 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-
lar view that one who contemplates with devotion upon an ideal
whose nature may be anvthing is really contemplating upon the
supréme paramitma, s incompatible with the Jaina Siddhanta.

wafig @ forsd €237 gifg frs=aafe

v’ §ifz faeil at 2iefz 42 397 29 nzes
Edamhi rado nichcham santutto hohi gichchamedamhi
Edena hohi titto to hohadi tuha ustamam sckkham, (2¢6)

wafer <@ foed weqeEl v e

T WA Afg Wiaefd JEARE e 1okl

206. Oh! Good Soul. (Turning 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 future everlasting supreme
bliss of moksha.

£ o winss gE1 e wuiHE gy 74 |
sreqroraequ fiwrg & e fEeEt nzoen

Konama bhanijja vuho paradawam mamamidam havodi

1t contemplation

davvam
Appinamappano pariggaham tu nivadam  viyinagto (207)
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FT AT WOE TI: IEA THE WA FA |
grearaTa: aforg g fed s uRown
207. How can the wise man who realises that the Self alone
is the property of the Self, really maintain these alien objects, such
as his body, as oenumely his own property ?

COMMENTARY

Even an ignoramus 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.

A qiewEl §F A8 qEESEE § TRSSY |
T AF AQITETT TR A 1130¢1
Majjham pariggaho jayi tado ahamajivadam tu gachchejja
Nideva ahan jamhi tamhd na pariggaho majjham  (208)
W aforEgl afe a@isgEsiaal g oTeed |
AATE  FEATAEAT IR a7 11Rocll
208. External things owned by me, if they are absolutely of
my nature, then I must become non-living (like them). Be-

cause I am a Knowing Self, therefore the objects possessed by
me are not of my nature.

f%‘agm&*agmﬁ"agmm sy facawd |

SFET qvg Teeg agiT v afEr 99 1okl
Chchq]adu vi bhifjadu v nijjaduva ahava jadu vippalayam
JahuhZ tamhi gachchadu tahivi na pariggaho majjha  (209)

femrat a1 forerat ar Frat ot serar o faseny |
FEATTEAT] ooy qo1ia 7 afe@l 7 13030
zog. It may be cut, it may be split, it may be dragged ot
it may be destroyed, whatever manner of deformity it undet-

goes even then it (the body or any other esternal object) does
not concern me as it is not really mine.

COMMENTARY

The various ways of maiming the body ot other external
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2is ~

objects and the consequent suffering will a5t afees the 3¢ whic!

has realised its true nature to be disriner from taar of che ali
objects.

-~ . ~ - .
saforel siforsgt wingT omf 7 frse% wes
HqUTRET § ST ST §% AT 210%T 1T ool

Apariggaho anichcho bhanido niniva nichehode dha

dice

Apauaoaho du dhammassa i.._-uk_a 33 50

o

YLl
Latinad

FarrRist=st wigr ar = F=si 99
qUNTTE] q9ET AT T WHA 1350l

210. Non-possession is said to be srmachment. For

L-LA. e loibedliae inle
that reason the knower does not desire even meric, Tous pad

free from attachment towards merit, he therchr becomes miercly
the Knower (of merit).

COMMENTARY

iSs
Pujiya also is considered to be a form of Zsruzz 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 realising the Pure Self.
The Pute Self is of the form of swddich: This is its
nature, wheteas pamiys or Dharma is said to be the swili-ups
yoga. Since the latter is different from the real nature of tlu
Self, it ought to be discarded by the knower, even though it is
otdinarily a desirable course of conduct.
safogl sforset winat w7 fr=sfs sa+s
1feEl FsTHE SO aW H OgiE mgzn
Apariggaho anichcho bhanido niniya gnichchadi adhanamam
Apariggaho adhammassa jinago tepa so hodi “(211)
sfrgistest Wit s g a=sfa o
FUTERISINE e § watq 12291
211.  Non-possession is said to be non-attachment. For
that reason the knower does not desire de-merit. Thus being

free from attachment towards demerit, he thereby becomes
metely the knower (of demetit).

Dharma or virtuous conduct is the same as whar priye
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COMMENTARY

Possession and attachment are identical. Where there is
no desire, there is no possession. Desire is the psychic state
born of nescience. This psychic state of the naturel 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 merit or demetit, 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 asserted of adharma (demerit) is equally
true of raga (desite), dvésha (aversion) kridha (anger), etc.

sfrgr sforsst wivel oo o forssd spaor o

sl 3 srore SITORTT g &7 gife 1R 91
Apariggaho anichcho bhanido nini ya nichchhade asanam
Apariggaho du asangssa jinago tena so hodi - (212)

yfeRistest Wiy S o SsserEm |
I EEaRaEr SEFEA @ "afd 139’1

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 metely the Know-
er (of food). :

safergl siftr=at Wiy o = firss? wfir
_SfEEl g qrores ST 39 |1 ifE 1k g3n
Apariggaho anichcho bhanido pinam cha nichchade pani
Apariggaho du panassa japago tema’ so hodi (213)
safort sfrest wima: o 5 dssft ar
AT TEE] TAET AAFERT T WA 193
213. Non-possession is said to be non-attachment. For
that reason the Knower does not desite drink. Thus being free

from attachment for drink, he thereby becomes merely the
knower (of dtink).

* vt ommoft g foresR i ¥y oot g foreeR o
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wawig ug fafe® a=3 w3 7 forsg ool o
ST forET WA § s 1k 9l
Evamadu edu vivihe savve bhiveya nichchade nani
Janagabhivo niyado nirilambodu savvatta (214)
waHTEETe fafaa §at WA SWesi JET
sl fea fgerasy w37 us g
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 every-
where independent (of alien influences).

SRt B EE R S TR L i

FETIONEEH O I96T T %"ud" T 113 941
Uppannodayabhoge vivogabuddhiye tassa so nichcham
Kankhimanigadassaya udayassa na kuuvade nani  (215)

SeqEten faarregar a8 e

FISHTAANGET q TIed 7 FA AT 17411

215. Thus the Knower having always an attitude of renun-
ciation *o%watds the enjoyable environmental objects arising from
the operation of Aarmas, he exhibits neither a desire for the present
changes nor a longing for the future ones.

ST T2z afesefs gau 9o faoeas 94

& ST g wrelr SWEAla W FEs w1250
Jo vedadi vedijjadi samaye samaye vinassade uhayam
Tam janago du nani ubhayamavi na kankhayi kayivi  (216)

AT dEod qea T gud e |

g AAFE AW, SHAAA T H1& sRr FaTfT IR L

216. Psychlc activities corresponding to what feels and
what is felt, both get destroyed every moment. One who knows
this is the Knower. Never does he long for these.

COMMENTARY

The series of conscious states consist of rapidly moving
sensation, perception and idea. These elements form parts of the
cognitive aspect of consciousness. Besides this cognitive aspect
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of series of consciousness, there is also the hedonic aspect asso-
ciated with each item of the series. 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 ate technically called »édzks and
védya bhivds. 1f the pleasure-pain aspect is negative, it produces
an automatic reaction whether in man or 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 strives 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 thete is no fundamental
difference between the pleasurable and painful hedofic aspects
-of consciousness, since both are due to Awmic upadhic condi-
 tions entirely alien to the nature of the Self. Hence his behaviour
isdifferent. He does not run after the pleasurable elements of cons-
ciousness, nor doeshe desireto possessthem. The ordinary beha-
viour of avioding the painfuland putsuing the pleasurableis trans-
formedin his casetoan attitude of neutrality in which he remains
merely a spectator of the panorama without in any way being
affected by the hedonic elements evenwhen they are pleasurable.

FgFARTiITe  srewAmaTy e |

HAREETY W SSEE T 1R 2l
Bandhuvabhoganimittam ajjhavasinodayesu ninissa
Samsira dehavisayesu neva uppajjade rigo (217)
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AR ST A q S |
SRIRCHELP L Bl ERL IIER ]
217. Thepsychic states conditioned by samsira lead to bon-
dage while the psychic states cogditioned 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 saznsira
that is the empirical world of things and persons, and the other
pertaining 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 TSR] GeqRea  FEAACHTEL |
uY favafy FEART g FEAEER SE Y 113 9¢
Nani rigappa jaho savvadavvesu kammamajjhagado
No lippadi kammarayena du kaddam amajjhe jahd kanayam
. (218)
T TR FEEAY FATE: |
Tt fod FHTTET § FOAAA JAT FAHA 1R
FUTOT U7 T GeAREAE, FEAHSIAE! |
fafy FTORQT § FEAASH W& Zhg R Rl
Annini pupa ratlo savvadauvesu kammtamajjhgado
Lippadi kammarayena du kaddamamajjhe jaha loham  (219)
SR O ORI FaEeAY S |
fooad FATET g FaATER JAT B 1R 131

218 and 219. Just as gold in the midst of mire remains
ancontaminated 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 unenlighténed one because of his attach-
ment to external objects gets affected when in the midst of-kar-
mas, just as a piece of iron gets contaminated when dipped in
mire because of its adhesive property.

10
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yesiaen fr fafag afesarfaafafead @ |

Haeq GawEl o fy waefs fRogm 19 1RRoll
Bhunjjatassavi vivihe sachittichittamissaye davve
Sankassa sedabhivo navi sakkadi kinhago kayum (220)

oSttty fafasnfa afamfaafataart z=af |
e TAAWTET ATGFIY FO0F: FAA 11330l

gz wThre g fafag afemraofafeg @)
wesaeq fa oo o f geEpwOwTTR g 1R QN
Taha ninissa du vivihe sachittachitta missiye davve
Bhunjja tassavi ninam na sakkamannanadam nedum (221)

qort sttty fafaenfa afsarfaatatimarts geafo |
WEAEATY qH T THRAAEA A, 132U
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 nature of know-
ledge cannot be converted into nescience by the things so
enjoyed. '
ST F UF §@! 439ad q¥ ISeg’ |
eSS [FUEWE TR GFEW I8 LRI
~ Jaiya sa eva sankho sedasahavam sayam pajahiduna
Gachchejja kinhabhavam taiyd sukkattanam pajahe (222)
I F UF @ [AEqNE JF T |
TF?%E[ FENTE TaT gFoE TN HRIRMN
ag ool fag Steam wrEEEd 9% aerfeE |
srooTTorer QiU =T SR RS 1133
Taha nani viyu jayiyd ninasahavattayam pajahiduna
Anninena parinado tayiya annina dam gachche  (223)
TIT AT G J2T AMEEAE TF T |
WA IO FEAT T U3
222 and 223. The very same conch-fish (irrespective of the
fact 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. Similarly the enlighrened Knower (who remained
uninfiuenced by the things enjoved) may undergo deterioration in
himself by which he mav 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 karma
in the case of the wrong believer and that in the case of the right
believer.

qfeat g #ifT 3§ ﬁﬁrfwfqﬁgm T |
ar gifg gfs farl%lg TN FEATT 3%

Puriso jaha kovi iha vittinimittam tu seva ye rivam

To sovi deyi riva vivihe bhoge suhuppave (224)
g&@rw#@gq&&rﬁqﬁgﬁaﬁw 11

et sty e e far e W e F o 1R 2 ¢
THT SiEgfEl FFH9 §9Q it |
@t gifs &g 4 fafag g ggeog nkyn
Emeva jivapuriso kammarayam sevaye suhanimittam
To sovi dehi kammovivihe bhoye suhpppaye (225)
TIHT SEqET: FH 90 gaEaad |
SR EECEIRETRE I EIERIG SIEIRIEEG GG EIEECY]
stg qur &t fe it fafafofas o dag < )
ar &t w3z o fafed W ggem ulzen
Jaha puna so chiya puriso vittinimittam na sevaye riyam
To so na deyi taya vivihe bhoye suhuppaye (226)
797 O § T W JiAia 7§99 S
ey @ garfa o fafaam Wi geemesr HREN
AT gwfeest faoad 99Q o F99F |
ar @ o 3T v fafag W g nzRel
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Emeva sammaditlhi visayattam sevaye na kammarayam
To so pa deyi kammam vivihe bhoye suhuppaye , (227)
qade gergfie: fauamd’ @ad T FEH |
e garta w0 el W g HR3ell
224 t0 227. Just as whenever a petson in this wotld, with
the object of gaining his livelihood, serves his king. and
the king gives him by way of remuneration various pleasure-
producing objects, so also the Self, in the form of an unenlightened
personality with the object of securing pleasures, devotes himself .
 in the service of karmas and the karma-raja accordingly offers him
pleasure-producing things. ~ Whenever that very person does
not serve the king for his livelihood, the king does not give him
vatious pleasure-producing object by way of remuneration. 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 a source of enjoyment.

COMMENTARY

Thus it is clear that in the case of the nght-behever the karma
is incapable of producing any effect.

While proceeding to describe the nature of right belief and
its constituent elements, the author first states in general z/s-
shankha or doubtlessness. |

grutfeedr sttar forsgar gifa foswar gor

FANAfoTERT SweT awgr § freEEr 1334
Sammiditlhi jiva nissanka honti nibbhaya tena
 Sattabhayavippamukka jamhi tambi du nissanka (228)

grgset Srar fremreswn wata frtarea |

IR TEATAEAT (R SET 1R
228. Souls with right belief are free from doubt and there-

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

COMMENTARY

The seven fears ate (1) fear relating to this life, (2) fear relating
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of being without protection, (4) fear
of the disclosure of
}

‘hat is kept in secret (5) fear of pain, (6) fear
car of death.
The author further explains the characteristes of adsian-
kha or doubtlessness (one of the constituents of right belief).
st ==y 3 oamw fesfe & wemwmaeeER o
a1 forsgr |33 et quaE 1
Jo chattarivi paye chchindadi te kammamoba vidhakare
So nissanko cheda sammadithi muge vavvo {2

229)
?M—m‘ﬁ{ EIEAT ﬁ?ﬂ’ﬁf{ G| =flwgc1uﬂr cll

~N

q '{*,lg;’hv;'qdlq&ﬁl H‘-Q‘G;lldﬂ'ﬂc'q. [== =i
229. He who cuts the four feet (wrong-belief, non-discipline,
soul-soiling grose emotions, and psvcho-physical activity) of what

produces £arma, delusion, and suffering is the non-doubting
right beliver.

to future life, {3) fea
w

of accident and

COMMENTARY

Hence the Self which is non-doubting is free from bondage
resultiné from doubt. He has only to shed the &ermas previously
acquired.

Next the quality of #ish-kérksha or desirelessness is described.

ST g o AT FE FEARET qEAl @S |
SIRLEEICHE U R RG] rrm—'cﬁ nzzoll
]o du na karedi kankham kammaphale 3u taha savvadhammesu
So nikkankkho cheda sammaditthi mune vavvo (230)
TE] A FUT FTeaAT FAFSY q4T T FITAT |
¥ faeremmEataar aergfede: uziol

230. He who evinces no desire for pleasures resulting from
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 7ps0 fucto free from

% . a Y
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desire produced by bondage. He has only to do zirjara, the
shedding of the Aarmas previously acquired.
Next the characteristic of sirvichikitsa is mentioned.

W @ FAT WS FaT TR ST |

a1 @y fufafafer grnfedr qumet 123
Jo na karedi juguchcham chedd savvesimeva dhamminam
So kalu nivvidigichcho sammaditthi mune yavvo (231)

g F FUT SFET Fqaar qauma gHog

7 =y ffafafe aemefetser 133
231. He who does not e\h1b1t any abhorrence or disgust

towards all the (obnoxious) qualities of things, is sald to be the
right believer without any abhotrence.

COMMENTARY

The characteristics in one’s own body or 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 dlsgustlng things
is what is known as the quality of wirvichikitsa.. 'This attitude
of indifference does not produce any feeling of disgust or abhot-
rence. His attention is not diverted to the unpleasant situation
in the environment. His attention is therefore fixed on the
true nature of the Sglf. Hence there is no Aermic bondage
resulting from the emotions of disgust or abhotrence. He
has only to achieve w#irjara or the shedding of the past
karmas. :

Nezt the author describes the quality of non-delusion (a7da
drishtitvam).

ST 9% SEEEl 997 qfeedrasd WEq |
A g9 sMElEsl EATRESt quFsE 1333
Jo havayi asammudo chedi sadditthi savva bhavesu
So kalu amudadit[hi sammaditlhi mune yavvo  (232)

g Wi AT



CHAPTER VII 131

A WA sepE S aggfz AarT |
q g9 ngﬁ: GEetEti=s s e d T ]
2352. He \th is compwds dwcnd of delusion as to the

nature 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 arising from delusion.
Hence the right believer has onlu i

Next the author describes
cedlment of defects in others.

St fagwfaser v g seEvE

A SFRUERTY FEATTEES mra"aﬁ TEEEIY
Jo siddhabhatti jutto uva uuhmaﬂo du aa\mdnm*n::mm
So uvaguhana kari sammaididhi mune yavvo (233)

7. fagwirgs: STeaFs SaawaT |
¥ SYETE FFRgEaeae: 1333
233. He who is filled with devotion to Siddha and who
forbears in every way all kinds of defects in others is considered
to be the right-believer endowed with the quality of forbearance.

COMMENTARY

The important word in this githd is mpggihena which means
the attitude of forbearance and charity through which the defects
of helpless persons such as children and invalids are overloeoked
and concealed. 'This is the usual meaning given by the various
Jaina writers for that word wpagihana. That is 2lso the defini-
tion given by Samantabhadra in his Ratnakarandaka Srivakichira
(1.15) where he explains the constituent element of #pagihana.
Prabhichandra’s commentary on the same verse maintains the
same point of view. “Children because of ignorance, and inva-
lids because of their incapacity, may go wrong in their course
of- conduct prescribed 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-looked and concealed, and that is
upagithana.”

One of the commentators on Samayasira, Amritachandra,
evidently had before him the word mpabrimhana 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 dfma-sakti and that
a right-believer is called one who has the soul-powet in fullness.
Hence in his case there is no &srmic bandha produced by lack of
soulpower or the weakness of Self. This same word wpabrimhana
is included both by PGjyapida and Akalanka when they enumerate
the eight constituent elements or ashtingas of right belief. In
commenting upon the Sutra 24 of Chapter VIof T attvirthasﬁ&a,
“Uttama kshamadi bhivamaya Ztmano dharma pati-vtiddhi-
kiranam upa-brimhanam”, increasing the true characteristics
of the Self thtough the attitude of supreme forbearance, etc.,
means #pdorimhanam or increase in soul power. Jayasena,
the other commentator on Samayasira, evidently tries to com-
bine the meaning of both the words #pabrimhana and #pa-
ghhana.  “Mithyitva-rigadhi-vibhava-dharmanim  upa-gihaka-
prachchidaka vinisakihi.” Thus he takes the wotrd #pagithana
to mean vinasz 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 part to
explain how this constituent element #pabrimhana was supplant-
ed by the element #pr-gahana, from increasing to fullness the
soul-power to charitably forbearing the defects in others. Aka-
lanka’s Rajavartika gives us a clue to understanding this transfor-
mation. The increasing of the soul-power is effected by means of
uttamakshama, supreme forbearance, etc. One who practises ###a-
kdshamd, 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 towards othets. Persons who
go astray either through ignorance or incapacity ate forgiven
by those great personalities who realise themselves in full-
ness and thereby evince love and forbearance towards others.
They are able to discern the element of goodness in things evil.
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the evﬂ-doer This artirude is bezusifully :
words addressed to the woman taken in the sor of adultery
“Neither do I condemn thee. Go and sin = more)”  Thus
#pagihana is in short the result of apshrimiens, the fulness

power manifesting itself in forgiving .-nd torblarance towards
the weak,

In this case there is no fawic =ond aze, resulting from non-

forbearance; mirjara, or shedding of past £z alone remains
to be effected.

In the next gdzhi the author gives a description of s#hig-
Rarana, non-wavering firmness in faith,
SHE e T AW ZAfT AT OFAT |
Al feferon st avarfast gt g
Ummaggain gachchanmm sagamapi magge thavedi jo cheda
So thidikarane jutto sammaditthi muge yvavvo > (239)
SR Td AT AWM F: TTIE(G TSR |
¥ feaforoms: swrgiedas: i3zl
234. +He who, mstead of going astrav, 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 right 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 nirjara to be effected here also.
Next the author describes the constituent element zdtsalya,
the attitude of love and devotion.

St FufE awewd fG9g dTI0 AEEEh |

T JeSHWTESEl TEATEZS] qumel 13240
Jo kunadi vachchalattam tinhe sadhuna mokkhamaggammi
So vachchala bhivajudo sammaditthi mune yavvo (235)

T FAMT IE@d A0 ATAT HIEA |
¥ qREeadEgE:  GRgfEHe: 1R 3%l
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235. Whoever develops love and devotion to the three
jewels which constitute the right path to moksha, that petson
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
there is no lack of devotion and love and hence there is no kar-
mic bondage, consequent thereupon. There is only wirjara to |
be achieved. :

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

fasoTEnTEsl ATy WAE S &l |
ot fSroromorrgE aETfEEdt qumEat 133N

e

Vijjaraha mirudo mano raha payesu bhamayi jo cheda
So jianina pahavi sammaditthi mune yavvo (236)

framerATee: FRIATEY WA ARt |

¥ s g fteded: 13

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 emphasise; 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 othets
and he must take with him as many as are willing to walk the
path with him. "This necessarily implies that the enlightened
person should not be confined to any particular place. He must
go about from place to place carrying 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 roaming about from place o place, spread-
ing hope, wisdom and charity for the benefit of the whole society
is what is called dharma prabhiraes, one of the essential charac-
teristics of the right believer. This characteristic was present
at its maximum in the life of every Tirthankara. The Lord after
attaining  &éralejiiina or Orniscience, spends the remaining
portion 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 Aerwic bondage bur has onl
achieve sirjara or the shedding of the past Zomas.

Thus ends the chapter on N

™

L

e

irjard.
Nirjard quits the stage like a character cured of its infatucus

natute and filled with shénfa-rasa or peace.

CHAPTER VIII
BANDHA OR BONDAGE OF K ARMAS.

Then Bandha enters the stage.

g W T g nieEl g JEgSien |
sTIfew 3rEEw 7 #iT TafE ™ el
Jaha nimakovi puriso nchabhattodu repuvahulammi
Thanammi thiyidunaya kareyi satthimvivimam (237)
AT AT FHISTY qET: FEnTEaE] UEES |
W a9 #0013l
fezfz fefz o a7 e qesafeaaieEen |
gfaar=an F33 FEEaTEE 13340
Chchindadi bhindadi ya taha talitala kavalivamsa pindivo

Sachittachittinam kareyi davvanamuvaghivam (238)
feafa frafa 7 aa1 aSaeRasETAET: |
gfeefeamt FAT TAHTEIEE 1230

 firgast fafossg & o=t § @S ET 1320

e
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Uvaghiyam kuvvantassa tassa nanavihehi karanchim
Nichchhayado chintijjadu kim pachchayagodu rayavandho (239)
IO FAAEAET AT FO |
freeraframamt g & semseg WEe: 13310
ST °Y g WewET affg U qu q&d e |
freral favid o sEEgle @z uvel
Jo so du nehabhavo tamhi nare tena tassa rayavandho
Nichchhayado vinneyam na kiyachetthahim sesahim (240)
T § WEWEEfeaeR aF q&d T |
et foste 7 Frserf: AWl 1vell
ud freerfedt aeear aglmm Hzm/ |
TATE, IFN FeEar fomg W 1
Evam michchhaditthi vattanto vahuvihisu chetthasu
Rayayi uvavdoge kuvvanto lippayi rayena (241)
wd freefeaaam agiamg Swn |
T Faon oo @ 13y
237 to 241: For instance, 2 man smeared with oil standing
in a2 place full of dust, performs exercises with a sword, cuts ot
breaks trees such as palm, zemala, plantain, bamboo, and asoka
and thus causes destruction to objects, animate and inanimate.
In the case of this person who is engaged in the destructive acti-
vity by assuming various bodily postures, what is the real condi-
tion causing dust déposit 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 various bodily activities.
In the same way 2 wrong believer even while he is engaged in
various activities, only if he performs those activities with feeling

of attachment then certainly he gets covered with garmic
dust. ' '

COMMENTARY

Here is a person, smeared with oil all over the body, standing
ina place which is naturally fulbof dust. He is engaged in sword
exercise. He assumes various 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 were so, another
person 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 2lso get dust-deposit. In all these cases it is clear
that the dust-deposit does not occur when the oilv 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 2 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,
word and deed, ditected to the destruction of animate and inani--
mate objects, gets covered with garmic dust. What is the real
cause of this karmic bondage. Certainly it is not the world which
- is filled with &armic particles. If that were the cause, then even
the Sidhas, the Perfect Souls, because of their existence in the
same world must also be subjected to kermic bondage. Can it
be the action involving thought, word and deed? Such activity
is present even in the case of the Omniscieat Arhat and in Him
there must occur the karmic bondage. Then is it due to destruc-
tion of objects animate and inanimater Certainly not. For such
a destruction may happen even in the case of careful activities
which go under the name of five samitfes. Here 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 towards objects in the environ-
ment is the real cause of &armic bondage.

Wg QU &1 99 U g gedty qEfd @ o
[ 3O FRE FUlg AATH UR¥IM
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Jaha puna so cheva nato nehe savvamhi avapiye sante

Renuvahu lammi thine kareyi satthehi viyimam (242)
GRS T F7 AT 8 gaRAwaE ah |
IS M T TEIAIH ¥R
foafe faafe 7 qar a@AETATEAaiaETs |
gt #33 TETEaITE 1Y I

Chhindadi bhindadi ya tahi tilitala kayali vamsapindivd

Sachchittachittinam kareyi davvanumuva ghayam (243)

feafa faafa = qar a@AsTE@ @S |
gfeariaam FUR FSFTOHTERE 1Y
JAE FEEAE qEd UTOERly O |
ﬁlT?@HE\T fefassig & aesrm o Wef%ﬁ 1Rl

N1chc’hhayado chintijjadu kim pachchyago na rayavagdho (244)
STHTE FAqEqEd  AMTEE: FI0: |
fremaiaraam @8 st 7 W EET: 1YY
ST "ig ogwTEl qfig TR qU qew |EEl|
fregsr faund o sregife darfe uxwyn

Jo sodu nehabhavo tamhi nare tena tassa rayavandho

Nichchhayado vinneyam na kayachetthahim sesdhim  (245)
T § { MEMEEI e O T& Sae: |
fremaat g = st e nvy
ud geTfecdl aeedqt agfagyg Srrg |
FFET FIAM T T fowmg Fa 1v¥el

Evam sammaditthi vattanto vahuvihesu Jogesu

Akaranto uvavoge rigiyi na lippayi rayena (246)
Td gEgfeaquEl agiaay Iy |
AFAEAN W 7 fowd @ ukven

242 to 246. On the other hand a person entitely free from
oily smear on the body, standing in a place full of dust, performs

exercises with a sword, cuts ot breaks trees such as palm, tamala,
plantain, bamboo, and asoka and thus causes destruction to
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9bjects, animate and inanimate. In the case of this person who
is engaged in the destructive activity by assuming various bodily
postures, what is the real explapation 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 person
and not his various bodily activities. In the same wav a right
believer even while he is engaged in various activities of thought,
word, and deed merely because of the absence of fecling of attach-
ment in them, is not bound by Asrmic particles.

COMMENTARY

In the above gdrhis 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.

Nextethe author describes the thoughts characteristic of the
nescient and the knowing Self.

S worfe Ty 7 fefasenfa 7 Rig @<iz |
1 @ sy o gEr g el nxyell
Jo mannadi himsimiya himsijjamiya parehim sattehim
So mudho annini nini ettodu vivarido (247)
A g femfe = e ¥ 9% w0
T qRISATAT HFATE] faoda: uvell
247. He who thinks, “I kill other beings or 1 am killed by
other beings,” is 2 deluded one, devoid of knowledge. But one
who thinks otherwise is the Knower.

COMMENTARY

The above-mentioned thought arises 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 2 right believer. The same idea occufs
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in the Bhagavad Gita. “He who thinks of him as slayet, he who
deems him slain—these both are void of judgment~ he doth not
slay nor is he slain.” r1.xg.
Next the author explains why such thoughts imply gjfiina
or lack of true knowledge.
FSFEAT g Strare fSuraRfy gwr |
TS O R TH FE T AW FF Q8 UYL
Avukkhayena maranam jivinam jinavarehim pannattam
Avum na haresi tumam kaha te maranam kayam tesim  (248)
AT AN Al a9 |
AT g & F AT AW FA QU NIR¥LI
248. It is declated 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?
ARFEAT WO AT SRty quors |
S T T qE F A WU F4 afg U¥R
Avukkayena maranam jivinam jinavarehim panpattam
Avum na haranti tuha kaha te maranam kayam tehim (249)
AAAT FRO Star e 9wy |
AT T T FF T AW FA A UR¥RN
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 Yo not destroy thine age-determining Aarma
how can thy death be caused by them.

COMMENTARY

Death of living beings results only when their age-determin-
ing karmas weat 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 T am killed” is certainly the matk of gifina,
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Next the author examines the statements expressing thoughts
relating to life, from the same two aspects.
St woorfs Safw g Afassf 7 w3z 989t
91 T Souer ool o g fEeEdET nkyel
So mudho annini nini ettodu vivarido (250)
T A AT T e 9 99 89t |
T RISl FFaaeq @I 1zl
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.
Nest the author points out how this thought is the result
of gjfiana.
AEAW Srafs SEr 0F Wufq g |
IS 7 o 09 g9 FF ¢ Sfad w7 afE uy o
Avuudayena jivadi jivo evam bhananti savvanhu
Avumcha na desi tumam kahamtaye jivivam kayam tesim
. (251)
AT Safa Sa Td Wt 94 |
T 7 Q9 @ FF @7 Sfad Fa a9 U4 20
251. 'The Omniscient Ones declare that an organic being
lives because of the operation of (its) age-karma. (Since) thou
giveth not age-karma (to living beings) how is their life caused
by thee. *
AT Safs Al gd qofd F90g |
ars 9 v fafa qg #€ 0 d e 9 afg uus
Avu udayepa jivadi jivo evam bhananti savvanhu
Avumcha na ditti tuham kaham nu te jivivam kayam tehim
(252)
AR Af@ g gF Horfeq FE: |
- AT 7 TG a9 QA FA O URYRA
252. The Omniscient Ones declare that an organic being lives
because of the operation of (its) age-karma. (Since) they do not
give thee thine age-karma, how can they life be caused by them?
II
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COMMENTARY

The life of an otganic 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-detet-
mined in its operation, it cannot be given by anybody else. Thete-
fore, by no means can one make another live. Hence, the
thought, “I am caused by others to live or I cause others to live,”
is certainly due to gj#ina or absence of the knowledge of the
reals. ' :
Next it is pointed out that the thought of causing happiness
or misery has the same significance.

S srequr g woorfy gfeemfes = a=fa
g1 HqET ool oot gl g faEEr iRy

Jo appanddu mannadi duhida suhide karemi satteti

So mudha annini nani ettodu vivarido (253)
T AT @ Ao g faagiaar #Ae acarfala
¥ RIS qrFaaeq o kw3

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
ajiiina. A - :

FrATAT Star girasyfea gEfa stft @99 |
v 7 o afw a6 gireegfear & a1 § 1y
Kammodayena jivi dukkhidasuhida havanti jadi savve
Kammam chana desi Aumam dukkhidasuhida kaham kaya te
(254)

FatE st gfaagfaar wafa afe &9
FH ¥ 7 @ @ giaagfaan &9 Fard 1IRY¥
254. If all living beings become miserable ot happy only

when their &ermas begin to operate and since thou dost not give

them their &armas, how are they made miserable or happy by
thee.
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FEAT ST gty @t wfz w25
Fw = w fa2fy 9 w2 w2 gfear afg nzuwn
Kammodayena jiva dukkhidasuhida havanti jadi savve
Kammam cha na dinti tuham kadosi kaham dukkhido tehim
(255)
FHra st gfaeafear wata afz =

mawa?ﬁraaw-ﬁww gfEAer: sy

255. If all living beings become miserable or happy only
when their Zarmas begin to operate and since they do not give
thee thy Aarmas, how art thou made miserable by them.

w7 ¥ 0w f2fq 98 F2 7 qfezr #31 af7 nzas
Kammodayena jiva dukkhidasuhida havanti jadi savve
Kammam cha na dinti tuham kaha tam suhido kado tehim
* (256)
FAlEaq Sy gfaagfaar watw afz a9 |
FH 99 33 a9 74 7 ghaa: gass 13l
256. If all living beings become miserable or happy only
when their £szrmas 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 mjserable, is entirely
determined by the operation of its &armas. If the causal condi-
tion is absent, the resultant experience 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
ot miserable or I am made happy or misetable by others™ is cer-
tainly the mark of gjfiana. Thus through these garhis the
authot emphasises that death and life, misery and happmess are
all the result of ‘the operation of one’s own &azrma.

s aefE it 7 gfest St seEET |/ g |
a@g#ﬁcﬁ%ﬁrﬁrﬁ%& wg frset uxye
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Jo maradi joya duhido jayadi kammodayena so savvo
Tamha du miridode duhavido chedi nahu michcha (257)
31 fer o gfaal SR FAfET @ & |
qeaT Wiy gfaaeafa @ & frer nyen |
257. One dies or one becomes miserable while alive; all
these happen as a result of the operation of one’s own karmas.
Therefore, “He is killed by me and he is made miserable by me”
—is not this view of yours entirely false?

st o wfs o1 7 gfe) | 7 FEEE 99 |
qegt o wrfEr w gErfesr Afg 0y fw=sr ujyen
Jo na maradi naya duhido soviya kammodayena cheva khalu
Tamha naridona duhavido chedi nahu michchha (258)
31 7 fod 7 7 giaat @7 =9 FAET 99 @9 |
gerre wifa 9 gfaasfa 7 &g fer uygen
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 Agrmas. Therefore, “He is not killed by me and he
~ is not made miserable by me”—is not this view of yours entirely
false ? ,
Next the author points out that this erroneous belief is the
cause of bondage.
wET g o "} gfaagied wfT aafa
TAT ] WS YRR A w4l
Esa du ja madi de dukkhidasuhide karemi satteti
Esa de mudhamayi suhasuham bandhaye kammam (259)

T g A Afae gfeagfaa w0t a<afafa o
U § R ERIH AEAT FH IRYRIN
259. 'This false notion of thine, “I make other beings miser-

able or happy” is illusory. ‘This leads to the bondage of Zarmas
good ot bad.

gieagfer o Ffq & vanswafad g |

 qrEEsE oA g F dud iR uxgol
Dukkhidasuhide satte karemi jam eva majjhavasidam te
Tam pava bandhagam va punnassava bandhagam hodi  (260)
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gfaafaam mam #40f0 wRrafe 7
TQIETF a7 [T a1 a=9% WA U3 goll
260. “I make other beings miserable or happy”. This
thought of thine causes ksrmic bondage of the nature of vice
or virtue.
arfy framEfy 7 a9 § gaaeEtaE T
T qTEET T QU 7 A9 gE HSE gl
Maremi jivivemiva satte jam eva majjhavasidam te
Tam piavabandhagam va punnassa va bandhagam hodi  (261)
qrET SfEnfy = AeA| aEEereE i A
TSI a7 QU a7 a79% WA 117890
261.  “Ikill other beings or I make them live.”” This thought
of thine causes &zrmic bondage of the nature of vice or virtue.
Next it is pointed out that the thought to kill is the same
as killing.
ASHFAMRY 91 W HIRS AT § 6T |
Uq} SYEETEl SfaEre frsmmwmE seln
Ajjhavagidena bandho satte marevu miava mirevu
Eso bandhasamidso jivinam nichchhyanayassa (262)
qeagfaae v FaT AT /T AT AT |
Uy geyEwEl s e s
262. The will to kill is enough to bring bondage irrespec-
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 jaus (or empirical selves).
Again the author points out how thought is the cause of
bondage and of papa or panya, vice or virtue.
wanfed deq Agg=e IR 99 1
Fz FSHAAT & qU g I9HY 91F U3
Evamaliye adatte abamhachare pariggahe cheva
Kirayi ajjhavasinam jam tena du vajjhaye pavam (263)
TaRe ST G |9 |
frrdseaaa™ aad g EId 919 IRE 3N
263. Thus (the will to kill), the will to lie, to steal, to be
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unchaste and to acquire propetty (inordinately) leads to bondage
of evil karmas.

Fefa o g9 &9 % ufoEan 499 |
FITT FASHAMN & AT § TSHT TOU7 1R E¥N
Tahavi ya sachche datte bambhe aparigahattene cheva
Kirayi ajjhavasinam jam tena du vajjhaye pupnam  (264)
aarfy 9 = =T Fgh me{% |9 |
F?T‘WS%W DL q Feod JH 1R E%H
264. Wheteas (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 karmas.

COMMENTARY

The same truth is conveyed by Christ through His teachings
~when he emphasises the innér purity of heart, “Blessed ate the
pure in "heatt for they shall see God.” This cleatly implies that
the realisation of the divinity in man is necessarily conditioned
by the putity of heart; wheteas when the heatt 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 lopketh
on a 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 wozrld
can neither be the cause of &armic bondage.

T I § U0 ASHAA( § S Sar |
U T FRIRT § ST ASHAGTNW G UG
_ Vatthum padhuchcha jam puna ajjhavasinam tu hodi jivinam
Na hi vattudo du bandho ajjhavasinena bandhotthi  (265)
I TART FGACHAAE g HAfT AT |
T F JEQAE TFAISEITIAT FeIsteq 1ey
265. Thoughtin an empirical Selfis always conditioned by
an object in the external world. Nevertheless it is not that exter-

PoE v T™ a0
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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 ~upon the external objects.
Thought without the basis of an external object never occurs in
the consciousness of Self. If 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 per-
son born of a real mother, vou can entertain the thought, “I am
going to kill her son”. But in the case of a barren woman, the
thought, “I am going to kill her son”. would be meaningless
because there can be no son born to a barren woman. Hence it is
certain that there can be no thought without a basis in realiry.
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.
Tf the external object were by itself capable of producing &armic
bondage, then it would have identical effet in the case of a saint
who moves about with gentleness and caution acruated 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 maiter of fact. The
saint pute 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 attacked
to sensual pleasures and is thus subject to Rarmic 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 authot points out 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.

giraagfee e = 9fh a8 et

ST uET gews forssar @ g @ fAser nres
Dukkhidasuhide jive karemi vandhemi taha vimochemi
Ja esa mudamayi nirachchhaya sa hu de michchha  (266)

3 faagfaam sttar F0fw aeatfa qar =y

a7 T wenta: ffasr ar @w o = uxssn
266. “I make living beings miserable or happy; I bind or
release them.” Such thought in you is meaningless. Verily it is false.

COMMENTARY

Happiness or misery of a person is entirely 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 miset-
able” is false, because it is uncorroborated by objective reality.
Mete assertion of a proposition cannot make it real. It cannot -
create its own objective evidence of cortoboration. If it’is possi-
ble for the asserted proposition to carty 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 carty its own truth-
value with it.

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

FsveaaTTiorae sar aswia s afefz |
w=fa gwens foar 7 7 & +0fF g6 nzgen
Ajjhavasinanimittam vajjhanti Kammana jadi hi
Mujjanti mokkhamagge tida ya te kinkarodi tumam (267)
FeqaaE i sttar aeaeq sHom gfe fg
- AR HIETAT feaane aq R e 1R
- 267. If their own thoughts ate the real condition by which

souls ate bound by &armas ot get teleased from them while standing
on the path of salvation, then what is there that thou canst achieve?
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COMMENTARY

The proposition in thought, “I bind or I selease” in order
to be true must have as its objective meaning, acrual bondage cr
release of jias, as cotroborative evidence. But as a matrer of
fact jivas are bound or released according to their own thought
conditions. Another person’s thought would be entirely ineffec-
tive, therefore, to bind or release other jras. Hence your
thought, “I bind or I release other jiras™ is entirely false
since it is not corroborated by objective evidence. Hence your
claim, “I bind ot telease other jiras” is only illusory.

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

T3 Fig WAl sswmEmw ARy |
TR A wS W T = AR N
Savve kareyi jivo ajjhavasinepa tiriyanerayive
Devamanuveyi savve punnam pivam cha anevavihim (268)

SN A QW 91 | AFEE IRE

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.

U ¥ qE SEwd qeEeE 7|
T FIT ET FOHIATO ST R ERN
Dhammadhammam cha taha jivajive aloyaloyam cha
Savve kareyi jivo ajjhavasigena appafam (269)
gt o 97 A e 7 |
Tt FOfT e seaEe S 1Re’

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 person the doer of that act.
Thus the will to kill makes him a killer, the will tc 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.
Similatly thought condition determining birth as a hell inhabitant,
when ripe will lead to the bitth as a hellish being. Similatly
appropriate and efficient thought conditions W111 make the Self,
a celestial or human being. The same appropﬂatc 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, miy bring in the categoties 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 nature assuming various forms unreal,
ephemerdl, and impure. Thus the teal rishis are entirely free
from such vicious and etroneous thought activity.

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

warfer wfer St soveammoniT gEATEIRT )

T AGR YU 7 FFO Ao O fewfa n3weoll
Edini natthi jesim ajjhavasinani evamadini -
Te asuhena suhena va kammena muni na limpanti  (270)

anF«r T a‘Fa FTHATIATATATRIT |
TSTAT AT a1 FA g T feeafa uReoll

270. The saints, in whom such thought activities are not

present, are not contaminated by Aarmas, good or bad.
- COMMENTARY _

The thought activities mentioned above, occur when the
intrinsic 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 #ischaya
ratnatraya, the three jewels from the higher point of view. The
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thought activities teferred to in the preceding two gifhis are
not based upon the experience of that Absolute Self. Therefore
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
ate from the real point of view, erronecus belief, erroneous know-
ledge and erroneous conduct. Therefote £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 Aarwic bondage.
Next the term Adhyarasana is explained.
& FEgEifa o SswEan wEAE e
wIgHa W= fad wrEr @ qfemmEl ize
Buddhi vavasavoviva ajjhavasinam madiva vigpganam
Eyattameva savvam chittam bhavoya parinimo {271}
Ffestaamtsly 5 seoaas A e |
wFENg g9 fad wremw afkom nzen
271. Buddhi (understanding), ryarasaye (resolving), wdlju-
vasana {conative activity), mati (thinking), 2ffane (knowing},
chitta (consciousness), bhara (conscious mode), and parinarma
(conscious manifestation)—all these words have the same meaning.
Next the yyavahdranaya is denied by the rischayanaya.
o FaEgrorat afefagr s s
forewauatfegar gor wiron gl foeEmT e
Evam vavaharanivo padhxslddho ana nichchhayagayena
Nichchhayagayassida puna mugifgo pivanti nivvinam  (272)
T gAY qigl S e |
foremarrntiraT: ge: SToRAta R ez
272. 'Thus know ye that the practical point of view is con-
tradicted by the real point of view. It is by adopting the real
point of view that the saints attain Nirvina or Liberation.

COMMENTARY

The (mxc}zq;a) real point of view is based upon the Self. The
(syavahdra) 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
fot karmic bondage have to be rejected by the saints who have
renounced all. To renounce such thought activities, they have
to reject the practical point of view itself since that is based upon
external things. Spiritual liberation from &armic 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 reject the practical point of view.
qeafadrraien doqd iy oo |
Feaal fa srfaen spomoit fresfedt g njwsn
Vadasamidi guttio silatavam jinavarehim pannattam
Kuvvanthovi abhavivo annani michchhaditthi du (273)
Faatafara: @ea MaE: 3w |
FawawesE fregfesg 1wz
273. Persons incapable of spiritual liberation even though
they observe vows, carefulness, restraints, rules of conduct, and
penance as described by the Jinas do remain without true know-
ledge and of false faith. : -

COMMENTARY

Vatious kinds of religious discipline prescribed by the Jina
are from the vyawshira point of view. Hence they constitute
vyavahira charitra, coutse of conduct prescribed for the ordinary
man. These rules of cdnduct may be observed even by abhavyas
—persons innately unfit for spiritual salvaticn. Even though such
an abhayya practisess those rules of conduct, he cannot be consi-
dered to be equipped with the three jewels of the highet order
which are based upon the nature of the pure Self. Hence his
conduct is only of the lower order belonging to the three jewels
of the lower order. Hence from the absolute point of view,
since the abhavya is endowed with the infetior jewels, his faith
and knowledge cannot be considered to be of the right kind.
Therefore even the successful observance of the rules of conduct
does not entitle him to be classed among those of right knowledge
and right faith. Hence he must remain gjdini and mithyidrishti.
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Even when he is well-versed in the Scriprures, is he still to
be called an 4j@idni » The answer is given in the next gizhd.
qE sEEEal stafawEl § @ weiesy |
ST O FRAT 0 AL U Rl
Mokkham asaddahanto abhavivasatto do jo adhivejja
Pitho na karedi gunam asaddahantassa ninam tu  (274)
WA TSR |
T T FAM AN S G U s¥l
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 asbharya
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
scriptutes 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 gdrhd below.

geafc 7 wfs 7 TRk 7 aggen 7 w™iT
av Wi og & FEEeEia HReyl
Saddahadiya pattadiya rochediya taha punoyd phasedi
Dhammam bhoganimittam nahu so kammakkhayagimittam
(275)
ST = Yt = Q=i 9 997 I TR |
% Wi T @9 § FAAFEATE UReyll
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 dhermae which
leads to the) destruction of &armas.
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Next moksha mdrga, path of salvation is desctibed from the
vyavahira and nischaya points of view, the former to be rejected
and the latter to be adopted.

AR e« iy | |
‘SSENTHRE A qEl HUE AT J I RO

Ayaridininam jivididamsanam chas vinneyam
Chhajjivinikayamcha taha bhanayi charittam tu vavahird (276)
FraTfeR™  Sareema ¥ fasag |
Y StafTwtd = qa7 Worta =il g sraere: 1jusll
276. Let it be known that (knowledge of the scriptures
such as) Acharanga is right knowledge. (Faith in the categoties
of) jwa etc., is right faith. (Protection of ) the six kinds of orga-
nisms is right conduct. These, it is said, constitute yavahara
(mikshamargay—the path of salvation from the practical ™ point
of view).

W@rmquma‘l‘ﬁral

TSl TAFETN ATRT § JIA SR 11wl
Adi khu majjhananam 2d3 me damsane charitte ya_
Ada pachchakkhanam 3di me samvaro j5go (277)
SACHT | HA FITACAT § T A0 7 |
ST SCATEAT STeHT | &Y AT 11wl
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 wischaya miksha 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 natute of the pute Self. Then how
do they occur in the consciousness of the Self? Do they result
from direct manifestation of the Self or are they caused by alien
influences? ‘This question is answered in the succeeding gazhds. .
g BIOTAO @l o 99 afermy s |
tﬁmﬁ wﬁg g qar Grﬁrfg rq'fg IIQ\SCII
aﬁﬁam eI
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Jaha phalivamani suddho na savam parinamayi rivamarihim
Rangijjadi annehim du so ralradihim davvehim {278)
7T TEfwaion gt 7 T afrey T
~ A - . A
AR TR 1S gl
> ~ -~ . [ X
Td T gl 0 §9 qfoHs TR |
. e N e e
TESofe qwoig § §Y TRMANE &g e’
Evam nani suddho na savam *parinamadi rdvamiyvihim
Rayijjadi annehim du so rigadikiz doschim (279)
- ~ ~. . -~ X
T JM0 280 9 @& qfvoraa TR |
~ 2 )
THAASIR] | TEMER: 130]1
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-ccloured 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. Put 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.

U g AREAE FeAts O FEEHTE AT |
FIHCTO O G QU FTN q0G WTETT 1R Lol
Naya riyadssamoham kovvadi nani kasayabhavam va
Sayamappano na so tena karags tesi sbhivanam (280)
T 9 TEEIAIE FAUT AW FIEHE T
THIRATHAT T T 99 FEQE WEAWE 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 impute psychic states.

i AaiEgd FEEEEY 99 S WET |
afg g afomt Tt dafc gonta uregn
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Ragamhiya dosamhiya kasayakammesu cheva jo bhava
Tehim du parinamanto rigédi bandhadi punovi (281)

T T 9 T FIAEFHY 99 T AT |
SEERIRUEEIGH tnn?ﬁ:f FeATR g N

281. When the mateial /éarmas 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 karmic bondage.

e AT FAEFAY JT S AT

Qfg g afvomar T §9Y /= 1R
Ragamhiya dosamhiya kasaya kammesu cheva je bhava
Tehim du parinamanto ragidi bandhade cheda (282)

T T AT T FAEFIY 49 T HET:

I afmaEr s asfa SafEEr il

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 &srmic matter.

Next the author points out that the Self is not the causal
agent for the emotion of attachment, etc.

safermaw gfag sro=eeraT Ergar forootg |

QUUETET T SFHIT 0O FAT N3N
Apadhikkamanam duviham apachchakkhanam taheva vinneyam
Eyenuvayesena ya akarayo vanniyo cheya (283)

sfawn fEfraaserer agg fasawq |

LB EREREEARGT BE I U CEE RIRSURTERA]

. 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.

Faferraol gfag <=3 WA qgr sTeaE |
TUUEATEY q ST AT FoAT NN
* afg 7 aftormmr | |
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Apadhikkamanam duviham davve bhave tahi apachchkhanam
Eyenuvayesena va akarayo vannivo cheyd (284)
gufarn fefed z=0 W& quETEE |
SRR ERERE R R e B R MIEPAT]
284. Non-repentance is of two kinds, physical and psychi-
cal and so also non-renunciation; by such teaching the Self of

the nature of consciousness is said to be not their causal
agent.

A AISFFAY IR o TSI |
FeqT SATGT a19 FAT H1 213 OTEEAT U2
Javam apadhikkamanam apachchakhanam cha davvabhivigam
Kuvvayi idi tivam katti so hoyi nayavvo (285)
SIEEIRERRE I M- G IEC I
FUATHT qraqHal § Wald Faed: 112441
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 Rarmas.

COMMENTARY

Pratikramana 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-
pure experience is of two kinds, psychical and physical. Pratya-
khyina implies testraining or abstaining from a desire for future
sensual enjoyment. Apratyikhyina s its opposite. It means
the absence of that testraint 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 pleasures.
The causal relation therefore exists between the material aspect
and the psychical aspect and these two aspects of apratikramana.
and apratyikhyina since they imply the operation of material
karmas and the appearance of psychic garma have no relation 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 Scriptures. But when
the pure Self forgets its own real nature and identifies itself with
the grosser emotions of the empirical ego, he is not able to repent
for the past expetiences, 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 materials and thus he becomes
the karfa or the causal agent of those experiences.

How the material condition can produce psychic states
operating as simittz and how the Self is concerned or related to this
causal process is elucidated by an example taken from otdinary life.

ATITHFATET ToTeaed S T/ Q4T |
Fg & TAT WO IRGATS & foree UR¢EN
Adhakammadiya poggaladavvassa je ime dosi
Kaha te kuvvayi nani paradavvagunavu je nichcham  (286)
ATFATEAT: [ETOFAET T TH W |
F4 qAEEAE A TEERE 4 T Yesl
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.

AR IR T aWeRd g6 T |

FE T A9 g F S frssmEgel g9 1ol
Adhikammam uddesiyam cha poggalamayam imam davvam
Kaha tam mama hoyi kayam jam nichchharhacheyanam vuttam

(287)
ATFARRE ¥ EISAAHEH T |
T4 gE WAl Fq afecaaEaTaEad 1ol
287. Evenwhenfoodis 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 there
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ate important principles prescribed in the matter of food. Only
what is called garitra-shirs ot pure food isfit to be eaten by them.
But in the matter of preparing food there are various possibilities
of defects occurring therein. The articles used may be defective
and may vitiate the quality of food prepared thereform. The neces-
sary 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 vourself or by a cook under your
instructions, the defects which may be present in the food pre-
pared 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 concerned
in the seties of operating causes and the resulting effect. There-
fore he is neither concerned in the production of the defects pre-
sent in the food nor is he responsible 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
were used and there was carelessness in preparation thereof, he
becomes responsible for those defects, and hg'is therefore 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
previous case where the material Aarmic conditions produce
cotresponding psychic states of an impure nature. These im-
pute psychic states, since they are produced by material karmic
conditions which are different in nature from the Self and also
external to it, both the cause and effect remain external and
aien to the Self. Therefore the pure Self is not directly

concerned in this causal series and hence is not responsible
for the defects and impurities present in the result. He can
maintain this unconcernedness and indifference only by the
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practice of pratikramana and pratyikhyina, disowning the past
and rejecting the future occutrence 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 futute similar indulgences, he becomes fully responsible for the
defects thereof, and therefore gets bound by cortesponding
karmas. This case, is therefore analogous to the case whete the
petson accepts the defective and impure food though he is not
concerned with the preparation thereof.

Thus ends the chapter on bandha or Bondage.

Thus bandhe quits the stage.

CHAPTER IX
MoxsHA OrR LIBERATION

Then Moksha enters the stage.

agmﬁfag&a’r#awﬁwﬁmcr%&@:
foed W &9 ¥ faame @@ 1l

Jaha nama. kovi. putiso vandhaniyammi chirakilapadhi-
baddho )
Tivvam mandasahivam kilam cha viyanaye tassa (288)

TYT AW Flacgesl g faerrentaae: |
T AEENTE F1 F fasaria aeg U<l
oz ufq g BT U qEAC QU FHUEE! G |
FOW I FGUT 0 q7 0 g T 134_1

Jayi navi kunayi chhedam na muchchaye tena bandhanavaso

sam.

Kilena vu bahuyenavi na so naro pavayi vimokkham  (289)
afe 1% AT 82 7 q=9q IT FeSATTE: T |
HST  qGHATY T F T AT FFREg ues

T FIRGIOTG TGS (AT |
st fq o g9 q9% @ 99 q% g 1RRoll
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Iya kammabandhananam pavesa pavadhirthidiva agubhigam
Janantovi na munchavi munchayvi so cheva javi suddho ( 29c)
ST F A=At gs=ta g 97 afz @ nzsen

 288-290. Asa person, who has been in shackles for 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.
Similatly a person with Zarmiz bondage, even if he has the know-
ledge of the extent, the nature, the duration, and the strength
of the ARarmic bondage, does not get liberation (bv this
mere knowledge) but he gets complete liberation if pure 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 méksha; 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 Aarwic bondage is ineffec-
tual in securing his spiritual liberation.  °

Next it is pointed out that mere thinking about the process
and development of &armic bondage does net lead to the libera-
tion of the Self.

sg a9 fagar st o gz fauieE

qg a9 Taqar stay fa o gras famsd nseon
Jaha bandhe chintanto bandhanabaddho na pavayi vimokkham
Taha bandhe chintanto jivovi na pivayi vimokkham (291)

7T g Teaae avaagt 9 gTe e |

qoT a7 Teaae stEtsty 7 st e us s gn

291. As by (merely) thinking of bondage one bound in
shackles does not get telease, so also the Self by merely thinking
of (karmic) bondage does not attain moksla.
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COMMENTARY

Othets 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,

wg 49 foqu 7 dywagl 3 aran fawe |
T §% oo 7 sat gamag faad ukkl
Jaha bandhe chhittunaya vandhanavaddho vu pavayi vimokkham
Taha bandhe chhittunaya jivo sampavayi vimokkham  (292)
T T TSl F TFIAagE] NI fawuiey |
T geyfecar @ sa: dyrenfa fawtas 1R
292+ As one bound in shackles gets release only on break-
~Ing the shackles, so also the Self attains emancipation only by
breaking (&armic) bondage.
How is this to be effected? The method is shown below.
T o g feerforet s &g )
ey ot faxowife &7 FFafawiae fog 1330
Bandhanam cha sahavam viyanivo appano sahavam cha

Bandhesu jovi rajjadi so kammavimokkhanam kunayi (293)
UMl ¥ T fasaee: e T
IHY A fasad @ wAfaman FAO 1330
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Jivo bandhova taha chhijjant salakkhanehim nivavehim
Pannachhedana§ ena vu chhinna nanartamavanna (294)

STl IR qdT feds st [Gesiee il
EEIEECCT T feal ammaaet nsewn

294. ‘The Self and bondage are differentiated by their intrin-
sic and distinctive features; cut through by the instrument of
discriminative wisdom, they fall apart.

COMMENTARY

The attribute of the Self is pure consciousness and the attri-
bute of bondage is the impure emotions of anger, etc., based upon
wrong belief. These two by association get dentxmd with each
other. This identification of the Self with impure emotions due
to karmic bondage is the foundation of the empirical Self in sam-
sdra. ‘These two entities, the Sclf and Aarmic bondage, charac-
tetised by their own intrinsic properties arc linked toglther from
time immemorial. ‘This unholy alliance must be broken up.
What is the effective instrument to cut these two apart ? Such an
instrumeat is said to be the discriminative wisdom. This dis-
criminative wisdom fully realises the pure nature of the Self and
its inttinsic 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 ¢cmorions,
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.

sl Fuig agr fesafa aewaty foraufy
N A I ST T et U’y
Jivo bandhoya taha chhijjanti salakkhanehim niyayehim
Bandho chcheyavvo suddho appiva ghittavvo (295)
St aeaRe quT fodd weanat A |
TSI [E ATAT = TG 1Ry
295. When the Self and bondage which are differentiated
by their intrinsic and distinctive attributes, are thus separated
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then by completely casting away all bondage, the pute 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 91 fororg ereqr quormy &7 © fooaw st |
sg ooy et g auor g faeEEr kel
Kaha so ghippayi appi pannaye so vu ghippaye appa
Jaha pannaye vibhatto taha panna eva ghittavvo  (296)
F9 T TR ATHT I T T [T - SATCHT |
T g1 fowEaEqEr gvEE TEEeT 1R &N
296. How is the Self realised? The Self is tealised by dis-
ctiminative wisdom.  Just as he is separated by discriminative
wisdom so also by the vety same discriminative wisdom he is
- tealised.
How is the Self realised - through disctiminative wisdom?
The answet is given below.

quarrg forreat S |ar | e g forseud )

FIRYT S WET & 7 0 T ammeEr 1zl
Pannaye ghittavvo jo cheda so aham tu nichchhayado
Avasgsa je bhiva te majjhapatetti niyavva (297)

TR TR Rt | q s

FERINT F AT A O 3fq A 13]u

297. That (pure) conscious being which is apprehended
by disctiminative wisdom is in reality the “I”. Whatever mental
- states remain (besides) ate all to be known to be othet than “mine”.

Just like pute consciousness, pute perception and pure know-
ledge are desctibed to be the intrinsic attributes of the pure Self.

quorre, ferereat oY agr WY o q oy |

AT & W7 F A9 R omrEEr 1Rel
Pannaye ghittavvo jo dattha so aham tu nichchhayado
Avasesa je bhivi te majjha paretti nayavva: (298)

AT AT 1 geer g g e |

FEIT 4 W 7 97 57 A ke
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298. That seer who is apprehended by discriminative wisdom
is in reality the “I.” Whatever mental states there are (besides)
are all to be known to be other than “mine.”

ooy ferereat St omRT &1 oE g freedRt |

FARGT F WIAT § T qRIT T WAk
Pannaye ghittavvo jo nadi so aham tu pichchhayado
Avasesa je bhivi te majjha paretti nivanva {299)

TRAT AT AT S Al g )

FERTT F AT §H T4 IfA ST U e sl
299. 'That knower, who is apprehended by discrimi-

native wisdom is in realitv the “I” Whatever mental states

remain (besides) ate all to be known to be other than
(13 :.J'l 1e 22

COMMENTARY

If the pure Self is of the nature of conscious unit}, 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 supreme consciousness, because
they ate the attributes of the supreme consciousness itself. If
the suptreme consciousness is to transcend these attributes, it
will become an empty abstraction, for there: 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 2 general substrafum can exist even
after the climination of its attributes, even then, the position
would be untenable. For consciousness devoid of the attributes
of petception and knowledge will become practically a non-cons-
cious entity which cannot be the nature of the Supreme Self.
Hence perception and knowledge inasmuch as they are 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 apatt from
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the charactetistics of empitical consciousness, it should not be
- abstracted from all attributes as is done by the Vedintin. 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 present in the Supreme Self even after transcending
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
empirical ego. In the latter case though the properties are called
by the same names, they are entirely limited by physical conditions.
Whereas the pure perception and pure knowledge associated
with the Supreme Self are the unconditioned and unlimited mani-
festation of the Supreme Self. Thus it should be noted that the
Advaitin, though he keeps company with Bhagawan Kunda Kunda
to a considerable distance in the path of metaphysical investi-
gation, ultimately parts company and walks to a different
goal. )
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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 minezr”

' That the Self which idenrifies itself with the external obiect,
is subject to . armic bondage is explained by an Hlustration from

ordinary life.

qOTE E<E ST FEAs A 3 ACEAl AL |
aT awRE arte Tt worte AT o sl
Teyayi avarahe jo kovvayi so sankido bhamari o
Ma vajjheaham kenavi chorotti janzmmiviyaranto {301)
FATETTER T2 FA A T TEORAT T |
T FAMT WL A T HAEA HE e
so1. He who commits crimes such as thefr, while moving
among the people, is troubled by anxiety and fear, “I mav be
arrested at any moment as a thief.”

S FOE FEE G rEEE § S0 wEe |
iy qeg afewg & fawar soTsE FAT0a NEezl
Jo na kunayi avarahe so nissanko vu janavaye bhamayi
Navi tassa vajjhidum je chinta uppajjayi kayivi (302)
Al T FUATIE § S YR WA |
aifr @ 7g @ feRTEd w1303
302. But one who commits no such crime freely moves
among the people without any such anxiesy. Because in his case
no thought of arrest ever OCCuIS.
»@%mmﬁqa’é@ﬁﬁa’r%mn
stz qur forcasre! foredsTE W g 3ol
_Evam hi sivariho vajjhami aham tu sankido cheyi
Jayi puna niravaraho nissankhoham na vajjhami (303)
we sfeq arrl g q AR |
afs A frasdiss T qeF 13030
303. Similatly the Self which is guilty always has the fear
“] may be bound,” whereas if guiltless the Self feels, “I am fear
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 criminal 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 honourably without coveting othets’ property
always moves about freely wjthout 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, £armic bondage.
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 ot guilt.

wfafgafed aifrrrafd 7 @z

AT T @G FAT Gl gl JTTT_T N3 0¥
Samsiddhiridhasiddham sadhiya maridhiyam cha eyattham
Avagayaridho jo kalu cheyid so hoyi avariho (304)

giafeafag anfuarafad Sy

AT T TF AQAAT F TTATTD: 1 0¥l
304. Samsiddhi (attainment), radba (devotion to Self) sid-

bi (fulfilment), sadbitam (achievement), dradbitam (adoration), are

synonymous. When.the soul is devoid of devotion to Pute Self,
then he is certainly guilty.

S gor foraregt Jan foregfee 3 &% arg
TRIY =9 agz sfafs smoET n3oul

Jo puna giravaraho cheyi nissankivo vu so hoyi.

Ardnaye nichcham vattheyi ahamidi jananto (305)
T ATt fedfeeg @ wafy |
s el s erfafa S iz ou

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 pure spotless state of Self to be realised? Is it
by concent;ated adoration of the Pure Self or by the practice of
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various kinds of moral discipline such as pratikramara, etc.? The
answer is given below.

. (' afgmet afvgrd aron foras 7 1
f0raT TERT Wiel wgfaal a5 fa|al Hzogll

Padhikamanam padhisaranam pariharo dhirand pivattiya
Nindha garocha sohi atthaviho hovi visakumbho - (306)
frar &l gfaw=fen wafy fagse nzeqn
306. DPratikramara (tepentence for past misconduct), prafi-
saranam (pursuit of the good), paribara (rejecting the evil), abara-
na (concentration) mivritfi (abstinence from attachment to exter-
nal objects) #inda (self-censute), garba (confessing before the

master) and suddbi (pusification by expiation), these eight kinds
constitute the pot of poison.

FofeFray afeaRe ufErd =T 99 |
aforaet 7 aforar sFTERTSEIEl SEARAT N2 ol
Apadhikkamanam apadhisaranam apparihiro adhirana cheva
Aniyattiya aninda agaruhd asohi amayakumbho (307)
AT TS RO T TSRO 94 |
wigfreartrasRisfaEaga 113 sl
307. Non-repentance for past misconduct, non-pursuit
of the good, non-rejecting the evi, nopn-concentration, non-
obstinence from attachment to estegpal objects, non-self-
censure, non-confessing before the master, and non-purifi-

cation by expiation, these eight kinds constitute the pot of
nectar.

COMMENTARY

These two' githis by their paradoxical statement, will be
2 shock from the ordinary point of view. In the case of an em-
pitical Self, the uncontrolled rush of emotions must be kept under
restraint. For achieving this purpose, the eight kinds of dis-

* qfcgrar g f
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cipline, pratikramana, etc., become necessary 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 constitute the opposites that is the pot of
poison since there is a free vent to evil. This ordinaty descrip-
tion is reversed in the two gathas 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 impute 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
considets 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, apratikramana, etc. which are described
to constitute the pot of nectar? Here the tettn aparatikramana
implies not the mere opposite of pratikramana. The mete oppo-
site of pratikramana would imply removing the disciplinary act
and giving free access to the impute emotions towards the focus
of attention. That would be. positive degtadation of the Self.
Hence this interpretation of the term -would be inapplicable to
the pure Self in the transcendental fegion. 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 absotbed in its own pute nature by attaining the
yogic samadhi, there is a full stop to the seties 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 spiritual
peace that passes understanding. It is in that stage there is
the pot of nectar. Such a spititual peace necessarily implies
spititual bliss which is the characteristic of the Supreme
Self. .
Thus ends the chapter on moksha.
Hete moksha quitt ‘the stage.
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CHAPTER X.
ALL-PURE KNOWLEDGE.
Now exters Al Pare Kopwiedze,

That the Self, from the real point of view, is not the doer
of Zarmas, is explained below.,

T S gerwws il A Aty o g |
STg FEAWRIE § TSTCIE FUH HMO0THE L3I0l
Daviyam jam uppajjayi gunehim tam tehim jinasu anasnam
Jaha kadhayadihim du pajjavehim kagayam anannamiha  (308)
7o AEAd RS AT |
T FEFROR T FAFATATEE 13 0Ll
308. Whatever is produced from a substance, has the same

“attributes as those of the substance. Know ve: certainly they

cannot be different, just as bangles, etc. made of gold cannot be
other than gold.

Jivassa jivassadu je parindni du desivi sutte
Tam jivamajivam vi tehi manannam viyanihi (309)
| Maearsiiaes g 4 afeormang afkan g3 |
g SIaweld ar aeAe [ESiE 13 o)l

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. '

SR faSTuT ST 9 O QU &l ATET |
surefe o frfefa sromfadr v o g% nigon
Na kuyochi vuppanno jambi kajjam na tena so add
Uppadedi na kimchivi karanamavi tepa na sa hoyi (310)
A FEECE] T T 99§ AT |
Seqreata 7 frfswafy sromfy da a9 wafa nz gon

310. The Self is not an effect because it is not produced
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by anything whatevet, nor is it a cause because it does not pro-
duce anything whatever.
FFH ST FAT FAR qg Ig59 FEANT |
Seossifaar foramt fagt g o S| e ug g gl
Kammam padhuchcha katti kattiram taha paduchcha kam-
mani
Uppajjantiya niyama siddhi du na dissaye anna (311)
FH TA@ FAT FARK JAT FIRT FAM |
st 7 o fafesg @ g@sam nzgqn
311. The manifested effect conditions the nature 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.

COMMENTARY

n

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 2 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 cez-
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 justas gold and the ornaments made thereof. Thus
no substance can be zeally 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 jwa. Hence it follows that
Jva or the self is akarza, 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,
whereas the real and enlightened view takes him to be
otherwise. ,

Next it is pointed that the bondage of the Self by karmic
. materials is brought about by the wonderful potency of nescience
Ot ajfidna.
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a1 gafsAEs swwwz e o
s 7 Sgmes sorewr faoes nzecu
Cheyd vu pavadhiyattam uppajjayi vinassavi
Payadhivi cheyavattam uppajjayi vinassayi (312)
FEA FFEETEn et nz s
s12. The Self is born and dies because of the operation of
karmic prakriti. Similarly the karmic prakriii as  conditioned
by the Self appears and disappears.
TE g9 3 guEf suerverT=aAT 24 |
ACTUT TASIT T GHTU AT ST 13§
Evam bandho vu dunhampi annonna pajjavi have
Appano payadhi eya samsiro tena jiyaye {313
TF FEE gAY S AEEdl WA |
e TFATT HETCRA STId H3 g2l
313. Thus the association of the two, the Self and &armic
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.

=]

A2
w2

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
entitely 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 jfiws ot
Soul. Thus an otganism in the empizical 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 detived 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 correct
solution by the Jaina thinkets. 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 beingin the ordinary
world. 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 ate entirely according to the law of causation which is
obsetrved to hold good in the physical realm. Similatly the
series 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 ditectly
produce changes in. consciousness and yet physical change
and consCious change mystetiously determine each other, each
functioning as the external determining condition of the other.
An attitude similar to the modern “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 simitta condition. Conscious changes
constitute the mimitta condition for physical changes. Thus
the two causal series, though not directly inter-related are
indirectly related to éach other; each determining the other only
- as an external wimitta condition. Thus the two series are brought
together in the case of an embodied empirical ego who can be
said to be born 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 jwa.
How does it get embodied? The building up of the body of
an organic being is supposed to be due to its own mental acti-
vity. In the environment there are subtle material particles suit-
able for building the body. When the Self forgetting its own
pute natute manifests in the form of impure psychic states, it
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causes the building of 1 bodr o iself cut of the suitable pari-
cles in the eavironment. When once the building up of the
body is completed, then begins the carcer of the cmpirical Self
Of samsira jirg having a series of births and deaths.
S wafzaEs 9ar uE faees
ST 79 ATY fAesifEEdt wEwdr nz s
Jayesu pavadhivattam chre neve vimunchayi
Avanavo have tivam michchhadirthi asafia vo (314)
qMA=T TFa4 AAtar 49 fasafy o
HAITH FATAFAATF T 13 741
314. o long as the conscious Self does not break this rela-
tion to karmic prakriti, he remains without enlightenment, with-
out right belief and withour discipline.
a1 fa=s = FeReHuad |
qar ot gas SO 9T {10
Jayd vimufichayi chevi kamma phala manantavam
~Tayd vimutto havayi fnavo pasave munl {515)
71 fasafa Aafaa FHeswTT |
aar faepat wala st = A1 s gan
315. But when the conscious Self breaks up this relation
to the infinitely various fruits of £arwa, then the saint becomes
endowed with right knowledge and right ‘belief and freedom
from karmas. But the enlightened one, when the fruits of Zarma
begin to appear, does not enjoy them but remains merely a specta-
tor.

(57

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.

U FEAES qITSHEIAgH! §
et gor FFES St sfRE o7 A3 13t
Annini kammaphalam payadhisahavatthivo du vedeyi
Nani puna kammaphalam janayi udidam na vedeyi (316)
AN TGS TP aenataaT 29 | |
FHT g FH%S wTa e T 9 n3gsn
316. The unenlightened Self condidoned by and identifying
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physics. Vety often an easy soh;tion is attempted l?y teducing
the two categories as detived from the manifestation of on
and the same principle. This method of cutting the gordian kno
by the monistic metaphysician is not considered to be the correc
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 otganic beingin the ordinar
world. Psychologists in the West who accept the difference betweer
mind and matter, have adopted the psycho-physical parallelise
to explain the relation between the two. The changes in the
body are entirely according to the law of causation which i
observed to hold good in the physical fealm. Similarly the
series 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 matetial body do not directly
produce changes in. consciousness and yet physical change
and constious change mysteriously determine each other, eack
functioning as the external determining condition of the other,
An attitude similar to the modern " 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 mimitta condition. Conscious changes
constitute the simitta condition for physical changes. Thus
the two causal seties, though not directly inter-related are
indirectly related to ach other; each determining the other only
* as an external simitta condition. 'Thus the two seties are brou ght
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 Jva.
How does it get embodied? 'The building up of the body of
an - organic being is supposed to be due to it own mental acti-
vity. In the environment thete are subtle material particles suit-
able for building the body.  When the Self forgetting its own
pure nature manifests in the form of impure psychic states, it
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causes the building of 2 body to iwself out of the suitable parti-
cles in the environment. Whea once the building up of the
bod; is completed, then begins the carcer of the empirical Self
Of samsira jiva having a scries of births and deaths.
w2 A fasetfaEdt smeHT uE o
Jayesu payadhiyattam chve neva vimunchayi
Ayinavo have tivam michchhaditthi asadija vo (314)
IMIT 9FAd JAfa 47 fagsaty |
AR WAATA AT AT 112 140
514. So long as the conscious Self does not break this rela-
tion to £armic prakriti, he remains withour enlightenment, with-
out right belief and withoutr discipline.
s1 fo=s 991 FTESREd |
SRINEES I CERE I ET I EE T L [ER TR
Jaya vimufichavi chevi kamma phala manantavam
Tayad vimutto havayi janavo pasavo muni (315)
g1 fagsal =afem FuweRTTd |
a1 Tt wafa st = g ne gun
315. But when the conscious Self breaks up this relation
to the infinitely various fruits of #£eravw, then the saint becomes
endowed with right knowledge and right belief and freedom
from Zarmas. But the enlightened one, when the fruits of Zarma
begin to appear, does not enjoy them but remains merely a specta-
tor.

Next it is pointed out that just as the real Self is not the pro-
ducer of karmas, he is not the enjoyer of the fruits thereof.

U FEES GASEgEgH! § g |

w9 FEHES SR SRR O deE H3gell
Annini kammaphalam payadhisahdvatthivo du vedeyi
Nani puna kammaphalam janayi udidam pa vedeyi (516)

I FAES AFfaeaATIaaE ag9a |

AT O RS ST Ifed 7 99 n3gsn
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 &arma
begin to appeat, does not enjoy them but remains metely a spectator.

~ CoMMENTARY

The gjiiini ot 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 Zarza. But
the enlightened one realising the pure nature of the Self, undet-
stands the Self and the non-Self to be distinct, believes them to
be different and cotrespondingly behaves unconcerned with the
other. Thus being uninfluenced by external £armic conditions,
he does not enjoy the fruits thereof but remains merely aware of
their occurrence.

Next it is further emphasised that it is the gjfidni, the Self
without right knowledge, that is the enjoyer.

T qUrE Tt aHeEl g ASVETEST AR TR l
ﬂ:erg?ﬁr foriaty or qoora, forfem SR 13 Qo
Na munayi payadhima bhavvo sutthuvi ajjhaivuna satthani
Gudhadundhampi pivantd na pannayi nivvisa honti (317)
T ysafa gHfanier: geeaadi A |
Tegrgaty fasn @ ge fafdar waf uzgen
317, The abbavyz ot the unfit Self, even though well-vers-
ed in the Scriptures, does not give up his attachment to Aarmic

prakriti 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 enjoyer.
fragaamEen o Fee g |
gL FE9 agiagHamell aw @ g 13 <l
Nivveyasamavanno nani kammaphalam viyan eyi
Mahuram kadhuam bahuvihamaveyavo tena so hoyi (318)

g S wwS frstreh o
YR FH qglaqwaewadd a1z
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318, The enlighuned Self cquippad  with complete non-
attachment (megely) knows the fruits of various karmas, sweet
or bitter. He therefore remains the non-enjover,

COMMENTARY

"The knower, because he realises his own true nature, is unin-
fluenced by the environment, his gwn body or other enjovable
objects. Thus uninfluenced by these alien things and fullv absorb-
ed in the transcendental bliss of his own pure nature, he is
not affected 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 ailodsa
or the non-enjover, though he is fully aware of the fact that good
produces pleasure and evil produces pain.

uf Feag wfa dag T FEATE AE 9T
STE G0 FEAHS F° QU7 T 919 F 1132 94
Navi kuvvayi navi vedayi nini kammii vahu pavaravi
Janayi puna kammaphalam bandham punnam cha pivam cha
(319)

T w0t a7l = sy Fwifn agwsrafn |
ST O FHFS 59 Q0 o 919 F 129 91
319. The knower neither produces the various kinds of
karmas not enjoys the fruits thereof, nevestheless he knows the
nature of &armas and their results, either good or bad as well us
the bondage.

=t wfT oror e a7 sEEE 99
ST T FHAFE FEEE S g9 1ol
Ditthi sayampi ninam akirayam taha avedayam cheva
Janayiya bandhamokkham kammudayam pijjaram cheva  (320)
gfea: oAl AAAFTE qIIsAETF A9 |
ST 7 a T R e 9 13200
320. Knowledge, too, like sight is neither the doer nor
the enjoyer (of Aarmas); but only knows the bondage, the
release, the operation of A&wmas and the shedding of

Farmas,
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COMMENTARY.

It is a well-known fact in our expetience that visual percep-
tion and the perceived object ate not causal'y related to each other.
Hence we cannot say that the act of perception produces the object
perceived. 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 order to produce
the flame perceived and similarly he must feel the heat of it in
his own body. No such thing happens in the perceiving agent.
This visual perception merely is awate of the object without in
any way producing it. The behavioutr of knowledge is said
to be identical with that of the visual petception. 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 j#idna is said to be akaraka nota causal agent and also avédata,
non-enjoyet in relation to bandha (bondage), moksha (release), etc.
which as objects of knowledge are merely known and not produced.

Those who see in the dzwa a cteatot, like ordinary people,
are not sages desiting emancipation.

mwmﬁﬂgaww%fwmqﬁl
Wﬁawmm@m mnaqgn

Loyassa kunayi vinhu surandrayatiriya manuse satte
Samaninampiya appa jayi kuvvayi chhavvihe kiye (321)
BEed FATT Foooy: geaTefade arwT awa |

AR = ATt AT FAfT wefasm wram 13z

wraganTr 45 fagd afe w fag T )

wTaed Forg fovg wwormr fr srerst woTE 1333101
Loyasamananamekkam siddhantam jayi na disayi viseso
Loyassa kunayi vinhu samaninampi appavo kupayi  (322)

- FEaruEEe: faerg sfy 1 T faqw |
FFeT T f%nsvr STAUTATACITEAT FOTT uawu
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TE W I GrEET A1 ZFF I AT |

- : . -~ ~ -~
for=4 FEadmr FAFFHOATAY = oozl
Evam na kovi mokkho disavi lovisamanina deonhampt
Nichcham kovvantinam sadeva manuvesure love {523)

e =~ -~ N ~ ~ . ~
TE 7 Fsfy WS T ATRARET AT |
. R . =~ -
fored FAAT AZA FAAT T ZIEA ETE
321 to 323: According to the mrdinary penple Vishnu crea-
tes all creatures celestial, hellish, sub-human and human; if accord-
ing to the Sramanis, the soul creates nis <ix kinds of organic

bodies, then between the popular doctrine and the Sramani doc-
trine, both being identical, no difference can be perccived.  For
the people it is Vishnu that creates and for the Sramanls it is the
Self that creates. ‘Thus if the ordinary people and the Sramanis
both believe in the doctrine of perperual creation of worlds, human
and divine, then there is no such thing as msishe of liberation
discernible in their doctrine.

COMMENTARY

Creagive activity also implies desire to achieve something.
The moment a desire to achieve an ideal appears, thete comes
a train of emotions such as attachment, aversion, delusion, etc.
Hence continuous creative activity implies perpetuation of sas-’
sira and hence there is no chance for liberation or mukti.

Next, when the Self and non-Self are so entirely distinct and
when there is no chance of association of any kind between
the two, much less the causal relation, how does the fecling
of doer occur in the Self? The following geshis offer an
explanation.

JAETTATC T T3 woife fafaoear |

Sroify forAT § U W AHTE A A R 1122
Vavahira bhasivena vu paradavvam mama bhananti vidivathd
]ﬁnanti nichchhayéna vu nava mama pafamanumetta mapi
kimchi (324)

ST & e # HoTfed fafeamat: |

A

[+
mﬁ?ﬁﬁaﬁﬁgﬂawm@mﬁf‘aﬁ“ S 132 ¥I
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SE FIT O SOE AT A IAHAALIES |
e gifq q&q qriT § WUE T WEW A ST 3Ry
Jeha Kovi naro jampayi ahma gimavisaya payara rattam
Naya honti tassa tani vu bhanayiya mohena so appa (325)
T F 15T AR STeafar STETE AT ATAML. O |
7 = wa e qer qrfe @ worfa 7 /g § AT 134N
wig fassfeedt o foredw gag @l |
STt Uged W 3fE SOy SO g 3R
Emeva michchhiditthi nani nissamsayam havayi eso
Jo patadavvam mama idi jinanto appayam kunayi (326)
wade faemgfteatd faedee waaw: |
7. qgeg wafa SeeRaE SUfa 130N
gegr o #fg forssr Qivg fa wamw wfa a@ww )
qYEsd Svigy sirss S fefgefeamr najen

Tamha® na meti nichcha dogham vi eyana katti vavasayam

Paradavvo jananto janijjo ditthirahiyanam - (327)
qEATE |/ 3T ARAT FAIHAIY! FeATTA |

gREed S SR gferfearT nyRel’

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 person 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 person who
(deluded by the wyavahira point of view) understands non-Self
as his and identifies himself with it, certainly becomes one of
erroneous belief. There is no doubt about this. .Among these
two (ordinary people and Sramanis) if a petson knowing the truth
that no object of non-Self is his still petsists in thinking of
the existence of 2 creative will producing the external reality,

he does so being devoid of right belief. Let it be understood
to be the truth.

frea ox met fassifeedt &g st |
T 0T § TAST T FTW T 13N
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Michchhattam  jayi pavadhi michchadigthi karevi
Tamhi acheyana de pavadni 1

14

appinam
(328)

nagu karago partd
e afx sr?'ﬁrfq*:r?fw FIAATA |
TEHTESAT & TEHRT FIOFT 9T HES4n
328. I the Zarmic material responsible

, for wrong belief
(by its own potency) makes the S If a

wrong believer, then does
not your non-intelligent pracri;
doer?

ssyme the role of an

e

('

rall

intelligent

.1

.,’TU'W WEH Hze<il
Ahava. veso jive pogg

adavvassa kunavi michchattam
Tamhi poggnladavwm michchaditlhi na puna iive  (329)
HIAT: T [T T 'fmrrarq i
TETIes fremgfeT gasita: nzzan
329. If, on the other hand, the soul causcs wrong belief in
matter then it is matter that becomes a non-belicver and not the
soul.

9E Sal IEag Teeds uld  fasew |

qe Afe 7§ afenfy Wt a7 72 nzzon
Aha jivo payadhi taha peggaladavvz

m kunant michehhattam
Tamha dohi kayam tam donhivi bhunjen ti tasta phalam  {530)
A S ‘;@ﬁ?‘ﬁ? FEUES cq T+ e |
1 3:;“1 192 E '_.‘,
330.

iETE TRG A uilel

Again 1f soul .md (m‘z& xatc) prafriti together create
wrong belief out of fgrmic materials, then ther both must enjoy
the fruit of their actions.

o« vl

oI% O Y O ST SRR fuit freee |
T TreRes fieed aq UrgﬁﬁT TEERAL

Aha na payadi na jivo powahdawam kunampi michchhattam
Tamha powahdax vam michchhattam tantu nahu tnichchha

oy

(331)
99 F qFfa ST EeRed FRA (HeaTad |

qEARYETeEsd faeaTed o 7 @9 e uzy s
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331. Purther neither karmic prakriti not jiwa is able to
ptoduce wrong belief out of karmic matter. Therefore it is not -
karmic materials that become wrong-belief. Such a view is
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. are all produced
by karma.

Frafg g soumlr frseg ot q@F FETE
Frlg gaTiasss STEsSE a8 FHig 1133211
Kammehindu annani kijjayi nani taheva kammehim
Kammehim suvavijjayl jaggavijjayi taheva kammehim (332)
Fafasg w9 BFag S qaa 9
FAMY: TAT TEET T FAC U3
q"ﬂ-ﬁ'fg Hﬁliaﬁ]% §3F-7@H"El\r'\?13 ﬂ%’a' ?ﬂfﬁ'fgl
Frile 7 fawed forsws fosss s 99 13330
Kammehim suhavijjayi dukkhavijja yi taheva kammchim
Kammehiya michchhattam nijjayi nijjayl asanjamam cheva
| (333)
FA0T: gEIed gEifeag ava wafi: )
FafazT faegred Atad NogsEaw 99 112331
Frafy warfesee SeAe! =1ty fafeend =)
Frlg 9a frees qug Sfad & nzzy
- Kammehim bhamadhijjayi udhtamaho chivi tinyaloyamcha
Kammehim cheva kijjayi suhasuham jetthiyam kimehi (334)

FAfA TR FEeaauety fqaEw =7 )
Fafwead o e arafFfs=m uz 3w
ST T FEAE T a5 gEfy of ffe
THET S Heas{IaT SHTRAT T ATa00T 1133410

Jamha kammam kuvvayi kammam deyi harathi ]am kimchi
Tamha vu savva jivi akaraya hunti avanna (335)
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TEAR FH FUM 77 77117 774717 =7 ==y
TEATR] FAATAT ATETHT Il (13 200
332 t0 335. It is by fme thar the soul s noscions it
s by karma that he is made the Kroe wery s by S o

he is asleep and it is by lé,f,"'fi,u that he is
he is happy and it is by &ows he

is led to wrong belief; and b the sam
line; it is by Aarma that he is made to w

s

coder inth
and nether worlds; and W‘tatrv:r good and evil i ey -
by karma; because it is &arma thar docs, Surms thar sz and
it is karma that destrovs, therefore all  “ras st Cooone

akiraltd or non-doer.

Eﬁfﬂ'f‘gm STEIFTH H qf\v\q,{;érzac ]
TaT wmefa oXrvEET of= oz 5% nzian

Purusichchhyzhilasi ichchhi kammam cha purissmaiilasari
Esa dyiriya paramparigavi crisi du su's‘i 3 ‘3
TR SuaE S § RIHiaeTiT |

qwﬁmmwﬁam T afF uzzc

Te=T O T T T 3 AT |

STt Fw 5 i w afeees F W 0z e
Tamha na kovi jivo abamhachari yu mumba muvarésc
Jamhi kammam chevahi kammam ahilasavi jam bhanivam

'337)

.,

TEATH FIS(T SIS JEATFAIRT |
TR g FathreT 7% wfﬁm TERRCL

336 to 337. The karmic material determining the male
sex creates 2 longing for woman, and the darsde material deter-
mining the female sex creates a longing for man. If th is is the
teaching of the scripture handed down traditionally by the Achar-
yas, then according to your gospel sex-desire is merely a marter
of one material Zarma desiring another materisl Laorwa o
mentioned before.

argrmq%q‘{qwmzrmwé’r:
qoureay g fhY Woug aRerEeEie 133en

A X!
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Jamhd ghayedi patam paréna ghayijjayeya sapayadhi
" Eyenatlhena kira bhannayi paraghayanametti (338)
FErgla 9% U0 gFEd 9 9T NEfa |
LCEICEREEA R S RCI CCIE IS IIEERA]

qT W FIfF StaT ITEHme Fhy g 39U |
segT w9 99 g &7 "l sfe wirg uzak
Tamha na kovi jivd uvagha yavo atlhi tumha uvayese
Jamha kammam chevahi kammam ghayedi idi bhaniyam. (339)
TEATH FIsTT ST ITATAH ST TSATFAIRT |
genTeRd 99 fg #9 gerfa afrag nzzen
338 t0 339. One class of karma (prakriti) destroys another
or is destroyed by another; that class in this sense is called “Pazra-
ghata” (killing another being). Therefore no soul according to
your teaching (can be considered ) guilty of killing, because killing
is merely m matter of one material ,éarma destroying another
material £zrma, as said above.

& FEaud S99 oetafq i SELI
TN TS FEEE AT T SFTCAT T 113¥o)
Evam sankhuvayesam jevu paruvinti patisam samani
Tesim payadhi kuvvayi appa ya akarayi savve (340)
Td iRy 4§ TEIIRIGE AHT |
quT T5f: FUAATHRATFIE: &9 13¥oll
AT AOUTTT AW ATAT STATTHOT  FUT |
el fresugEl § @ uasd 13vel
Ahavi mannasi majjham appi appana mappano kunayi
Eso michchhasahdvo tumam yeyam munantassa (341)
ATAT HAE AARHRHTATHAT FUR |
Ty fHeaTea TR a T =TT 13 91
340-341. If any Sramands thus preach approving such a
ankhya docttine, then according to them prakriti (karmic mate-
ial) becomes the agentand all the souls would be inactive. On

he other hand, if you maintain, “my soul transforms itself by
self”, this opinion of yours is wrong.
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soqr forest sfassrmRat AfadT 3 Al |
wfe ST Ferg A S Al F FTS T TR
*’_XPPi nichh asamkhijja padeso desivo vu samavamhi
Navi so sakkavi tatto hino shivova kavum je (342)
T & e ol SsiaFeT T4 O 1L
342. In the Scripture, the soul is described to be erernal
-and of immeasurable extension. Hence, of its own accord, it
is incapable of increasing or decressing (its spatial form).
ot & f o sifeelt 7 7 FOE T Ul
Jivassa jivarivam vittharavo jipa loyamettam khu
Tatto so kim hino ahivoya kaham kunayi davvam (343)
Sfraer straed Al SHife ST &9 |
aa: T T Sistamt a7 Fd FAMT 7507 N33
345. 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 decreased or in-
creased spatial form.

g TR § WTET OTorEEE e A zfa @ |
qear oifer efeT sreaTot o FEHI O 13

Aha janavbdu bhavo ninasahivena atlhi itli mayam

Tamha navi appi appagam tu sayamappano kunayi  (344)
S T WA ST faesH i A
EATSTCEATEAT @ SoaTe: FU 1399l

344. It is accepted that the conscious principle remains of

the natute of knowledge. Therefore, the Self, of its own accord,
does not transform itself by itself.

te
]
el

COMMENTARY

According to the Sinkhya doctrine the Self or Purusha is
nitya and akarts, an absolutely unchanging, permanent chefana
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 v’arious changes physical and psychical
which both are due to pratriti 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-
Lriti. Thus the Purusha is also the bhokta. '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 thinkets must have had leanings towatds the Sankhya
view. According to these Sramanibhdsas, or the Jaina here-
tics, the karmic matetial played the part of the Sankhyan 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 uttet unten-
ability of the Sankhya doctrine. If every change and evety acti-
vity is attributed to prakriti and if the Self is merely an unchanging
permanent spectator absolutely uninfluenced by the action of
karmas, he must temain for evet a moksha-jva, 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 ot samsara jwa as 2 fact of reality which .
cannot be dismissed as unreal.” This empirical state of existence
in which simsira 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 cotrective to the Sinkhya view. The Zarmic
material is no doubt the main operative principle responsible
for the physical and psychic changes produced in the being of a
person. When the karmic 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 Sinkhya Purusha. But the successful operation of
the karmic material and the consequent psycho-physical changes
are due to the attitude of the Self which has a suitable responsive
reaction. Without this tesponsive reaction on the part of the
Self, the £armic material would be impotent and will not be able
t o‘produce any change either in the body ot in the consciousness.
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Thls.attitude of responsive reaction on the part of the Self, is res-
POHSI.b}.C for the psvcho-physical changes when stimulited bv
/(’m'w/.c material. The changes in the empirical Self thercfore
are directly due to the activity of the empirical ego in the form
of res?onsi\'e reaction brought about by the operation of farmic
@atenal. 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 lable to
change. As against the nature of Sinkhva Purusha, who is said
to be #ifya and akarta, the Jaina doctrine makes him .75z and
kcrta, o changing Self and an active agent. But to leave the posi-
tion here would be untrue. This description of the self is appli-
cable only to the empirical ego which is the samsire s Though
he is cnitya and karta, as an empirical ego, because of the absence
of discriminative knowledge between the Self and thé non-Self,
still when he acquires this discriminative knowledge, when he
realises his pure nature, unsullied by A:ric influence, he would
temain for ever without any change and without any action;
at that stage, certainly he is mi#ye and séorts. The Jaina meta-
physics combines both these aspects. From the absolute real
point of view, the Self is #ifya and «kart:, but from the em-
pirical of pyavahdrd point of view he is «sizyn and farta. It is because
of the combination of such apparently conflicting views, that the
Jaina syscer is said to be the . seédnfa v ow% All the other system:
which emphasise one aspect of reality orother exclusivelyd are
desctibed to be ekanti-vidas and no ekénki~vadi is able to offer
a complete and comprehensive solution for the problem of reality.
Sankhya is thus as an ekdnzz system refuted because of its incapa-
city to explain the nature of concrete reality of samsira.

Next anothet ekanta system is taken up for consideration
and refutation. The Bauddha system of metaphysics lays empha-
sis upon the changes in reality. This one-sided emphasis con-
vetts reality into an impermanent and everchanging stream of
existence. This doctrine is also considered to be inadequate as
is shown below.
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afg fag ooty faorag wa &g fag sat
STFET q¥ET eas Al aT ST F oar 3%yl
Kehim chidu pajjayehim vinassaye neva kehim chidu jivé -
Jamhi tamhi kuvvayi so vi anno va neyanto (345)
s ATt 97 SfkEg s |
FEATAEAREU(T T a7 A7 7 FHE: 113%Y 11
345. From some poinf of view (parygyirthika naya) the
soul dies, but from an other point of view (dravyirthika nays) the
soul never dies. Because of this #itys~wmitya 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.
wighag Toafe foreag o sfgfag sat |
ST FET aaf< 9Y a7 (v T uEar 113vell
Kehim, chidu pajjayehion vinassaye neva kehimchidu jivo
Jamha tamhi vedadi sovd anno va neyanto (346)
Piay wEfETEle J7 #fE ot
. IEATORETGEAT § AT ST AT A% 13%EN
346. From some point of view (parydyirthi%a naya) the' soul
dies, but from an other point of view (dravyirthika naya) the soul
never dies. Because of this #ifya-anitya natute of the soul, the one-
sided view that the'soul (thatacts) is the same as the enjoyer

(of the fruits thereof ) ot entitely different from him would be
untenable. e

ST =99 FZ GrEGT T 3qQ 5& g gF fagar |
A St e frestiadt sonfieE nyvel
Jo cheva kunayi so chiya na veyaye jassa esa siddhanto
So jivo niyavvo michchhaditlhi anarihado (347)
TZ=q FUTT T 99 7 9899 T80 U9 g |
- F SfEr s fremgfega: naven
347. Let it be known that the person’ who holds the doc-

trine that the soul that acts is absolutely identical with the soul

that enjoys (the fruits thereof) is a wrong believer and is not of
‘the Arhata faith.
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I FHE oo qfvwr s o9 fAEEn
= ST ot fremrtegt qonfrEEn 0 22
Agno karevi anno paribhuz jari jassa esa siddhanro
So jivo nivawvvo michchhadigthi anarifzde (348
S FrAe: afeys g nT faEr
T SAT AT fRemrEfETaEa oz
348. Let it he known that the person who hoids the doc-
trine that the soul that aces is absolutely different frow the soul
that enjoys (the fruits thereof) is 2 wrong belicver and is nes of
the Arhata faith,

Next the author explains through a practical Hlustration how
the Self is the actor and the action, the enjover and the enjored.
sz faftwstt 5 v goas v |9 aeEl 21 |

qR S I FFE F2ag O aEEHT 25 13
Jaha sippivo vu kammam kuvvari zava sova mamnavo hoil
Taha jivovi ya kammam kuvvavi gaya tammavo hovi {149}
77 RferFey &9 FU7 T F A7EAT HaAlA
qgr Srasfy 7 #9 F70fT T 7 TAar waty uzesn
349. As an artisan performs his work, but does not  become

identical with it, so also the Self produces £orww but does not
become identical with it.

agfﬂﬁwsﬁem‘r%aragmmamzﬁévz
Tg AT FTg F7AE U AFASA Z1T 1ol

Jaha sippivo vu karanehim kuvvayi paya sovu tammavo hoyi
~Taha jivo karanehim kuvvayi naya tammavo hoyi {(350)
ot Perfeseg For: FfT @ @ § aewat WAt |
qAT ST FO: FAR T T TAATHATT N3y 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 #rikarana, thought, word and deed) but does not
become identified with them.

vz faftaeil 3 womfor frge o &1 3 awasT &1
T& Sray wanis frgs o aw e §18 13h e
»
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Jaha sippivo vu karanapi ginhayinaya so vu tammavo hoyi

Taha jivo karananivu ginhayi naya tammavo hoyi (351)

o1 farfouseg weofr TRfa A @ g aw wafd
FAT STTa: FOTA G T 7 F Tl W fed 134 e
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 #ri-karan (whils acting) but does not become identi-
fied with them.

o1z faftrs wwawe Yoz T @ I qEEe a8 |
qg STal FTAES HoTT O T AT 815 11343

Jaha sippivo kammaphalam bhufijayi naya sovu tammvo hoyi
Taha jivo kammaphalam bhunjayi naya tammavo hoyi (352)

o7 farfeas: FAwE 7 T FgAER@AA AT |
qAT ST FHFES HSAT T o aeAadl 9afd 134
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 &arma
but does not become one with it.

Ud FIETET T aTed S0 gHEU | -
gur frregaea aut afvorwsd g S & U3kl
Evam vavahirassa vu vattavvam datisanam samisena
Sunu gichchhayagsa vayanam patinamakayam tu jam hoyi (353)
TF SHAgEd { dFqed @9 GHEA |
g o Fremer g= afvormgd g o agwafa nzwa
353. Thus has the doctrine been stated briefly from the
vyavahara point of view; now listen to the statement from the
nischay: point of view which refers to changes resulting from
modifications (of the soul). ,
wig faftwslt 3 faes fas gag @ ey srorwoqt &Y
T SUaifq 7 F7 Feag gag T AT &Y 113R¥
Jaha sippivo vu chittam kuvvayi havayiya taha anannaso
Taha jivovi ya kammam kuvvayi havayi ya ananno so (354)
o7 farferseq =t FUR wafs 9 qemeeaeae: |
SRISEINEE XL UREEI SR I it W TEU]
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354- As the artisan starts with the mental image {of i
object to be produced) and translates it into phvsical form by
his bodily actvity and thus is one with it, so also the Self stars
with the mental counterpart of £ s#. and is therefore cne with
it.

. . - -~ - ~.
oz e #=EA1 3 fafersh forsagfeas 21
~ - S ~ -~ o~
Tt o st A7 fagEAr 2 AT 0oze 0

[0

%
Jaha chittam kuvvanto vu sippivo nichcha dukkhivo hovi
Tattosiva aganpotaha chirthanto duhi jivo {

747 FEt FAmE e feag e aafy

fageh
338y

355. As the artisan making an edort (to translate the mental
image into physical form) always suffers thereby and is thererore
one with that suffering, so also the Self that acts as stémulared b
impure mental states undergoes suffering and becomes one with
it.

COMMENTARY

A caswal 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 externdl 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 have a different account of the
process. The artist starts with the vision of the object which be is
going to make. 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 figure. Here the artist cannot be differentiated
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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 suffering pecu-
liar to the creative activity of the artist. 'This feature of the artist
in both of the aspects is employed to explain the creative activity
of the Self according to the principle of analogy. The Self also
has to deal with external farmic matter. To shape this karmic
matter into various patterns, various instruments are employed.
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 natute of the Self
who cannot identify himself with any of these. The account
correspondls to the casual observation of the attist and hence
does not represent the real and true nature of the activity of the
Self. When we try to probe into the inner 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 k&srmic material in order
to create a material "pattern exactly answering to the psychic pat-
tern 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
vyavahira point of view and the other from the sishaya point
of view, are parallel and analogical to the activity of the artist
described abowve.
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Next it is pointed our that though apparentlt an obiect of
reality seems te be capable of transferring it cwn atrribuzes to
another object, reallv it cannor do so,

g Afear 3 o goeg Ffzar afmr 7 A7 2
~, - -
qg ST F 0T T ATOOAT FATUAT ALG U4

Jaha setiva du na parassa seriv? setivd va <3 hoyi
Taba janavo du na pamssa fEpwvo Jinavo sndu ERL
T Jfzw 7 7 o= Atz afem w9 vt
qAT HF T T ATTFT FF A A Ui
356. As chalk (when applicd o whiten the surtface of an-
other thing) does notr becnme thar thing but remains as chalk
{on the surface of that thing), so the Self [while knewing an object
remains as the knower and docs ant become the ohiect known
(which is other than the Scif).
stz gfear g w awew gz 2fan 7 a1 20
qg T § U LR ITHHT O A NI el
Jaha setiyd du na parassa setiyd scrivd ya so hovi
Taha, passavo du na parassa passavo passave sodu (3577
ot SfesT § 9 aven AfzFy afeFr 7 =7 9=

qAT TFE ' qwER AT T A T Uy el
357. As chalk (mhcn applied to whiten the surface of an-
other thing) does not become that thing but remains as chalk
(on the surface of that thing), so the Sclf (while perceiving an
object (remains as the perceiver and does hot become the object
perceived (which is other than the Selt).

sz &fzrt g woaves Stz afzam g ar 2
SEHEEED g U OTE GRAT HAHT 1 T2l
Jaha setivi du na parassa setivd setivi va so hovi
Taha sanjavo du na parassa saniave sanjavo sodu {35%8)
ot &fewr q A vy Ffzr iz 9 a1 wat )
qAT GAFET A T SAA FHAA: A A 2L
358. As chalk '(w hen applicd to whiten the surface of an-
othet thing) does not become that thing but remains as chalk
(on the surface of that thing) so the Self (while renouncing
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the external possessions) temains as the disciplined abstainer
and does not become one with the renounced possessions (which
are other than the Self). .
wg dfear 3 @ ey Sfear Afear g v @3
TZIAY T IF @G &G T 1 34: N
Jaha setiyZ du na parassa setiyz setiyd ya sa hoyi
Taha damsanam du na parassa damsanam damsanam tantu  (359)
7T GfeHT q 7 aveg afewr dfewr 5 @7 wafy
qT TR G T I A TN A 3R 2
359. 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 tight faith in the Tattvas remains
as right faith and does not become one with the Tattvas.
wE J foregguaen wifed ormoEworEfe
W FAFROAE F I GHIT 13501l
Evam tu nichchhayanayassa bhasiyam nanadamsanachatitte
Suqu vavaharanayassaya vattavvam se samisena (360)

@ g frerooer wiftd smesasta ) -
I TAZATTT F FHqd q€d U 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 vyavahira point of view.

g Twed g2fe g afear st gy
qg I%Eed S1r3 ot famoor Wy H3E
Jaha paradavvam setadi hu setiyi appano sahivena
Taha paradavvam jainayi naya visayena bhavena (361)
T T eafa @ afewr: w@wE |
TAT T AT QAT Tohed T 13€ 91)
361.  As chalk whitens another thing because of its intrin-

sic nature (of whiteness), so also the knower knows other things
because of his own inttinsic nature (of knowledge).

WE Tee defy g dfemr soaoy wgraw g
g TREeE qedy Sy fr gy s N3E



Taha paradavvam passari jivov

T GFEE HeA A7 ATTEEAA.
T TF= T AAER SR A
362, As chalk whitens another thing because of its
sic nature (of whiteness) so al:o the ~
because of his own intrinsic nature (of perc ‘
Sg TXEE Azfx g Afzam M0 SETAT
qg 9= fasigz wmar f7osgm WET onzizy
havena

Sppao SAar
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crtmet gy es b
ur:u‘)s. i

Jaha paradavvam setadi hu setiva
Taha paradavvam vijahavi nava vi oh
79T XEed A=Al A@w qfmErEe STaE |
TAT TEed fasrerfa sty wEA WET 1HEsE
363. As chalk whitens another thing because of its intrin-
sic nature (of whiteness) so also the knowing Self regounces ¢x-
ternal possessions because of his own intrinsic nature (of non-

attachment).
.E qXEe defy g & e @R
98 UYEeT GeET AEATEsl  HETAW 1Tl
Jaha paradavvam setadi hu setiyZ appano sahavena
Taha paradavvam saddahayi sammayitthi sahavena {564)
T RES deatd @e AfEFraR TAEE |
qOIT TS AT ARRgE: TWEE 1LY

Cadids

364. As chalk whitens another thing because of its in
¢ nature (of whiteness), so also a right believer believes in the
sternal reality because of his intrinsic nature (of right belief).

3 gaERE § fafrssel wTEHIrEi |
wforsit ety fr e THA wrFEET U3 gy

FEvam vavaharassa du vinichchhavo nanadamsana charitte
T

AR

Bhiniyo annosu Vi vajjayesu €meva Daravvo
we sEgrE g fafesan ATAZEAA A |
i AEY TART AT 1Ll

365. Thus it has been stated the truth about knowledge,



216 ‘ SAMAYSARA

faith and conduct from the pyavahira point of view; the other
modes (of consciousness) should be understood similatly.

COMMENTARY

When chalk is used to whiten an object, say 2 mud pot, though
chalk appears 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 ate intrinsically different in.
nature, one is chetana 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 beeween the knower and the known is merely external.
In the process of knowing the knower and the known, both re-
tain their intrinsic natute. J#dna or knowledge is compared by
the Jaina metaphysicians to light. Light by illuminating-the ex-
ternal objects, makes them visible without in any way interfering
with their real natute, so also the external objects become known
through knowledge, they themselves remaining uninfluenced
by the process of knosving. This theory of knowledge according
to Jainism is incompatible with two other rival doctrines which
are refuted in these ga#bas,— 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 deriving 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
remains an insoluble mystery. Metaphysical monism offers
an easy escape from the problem of knowledge without offeting
any satisfactory solution. The logical development of such a
doctrine must necessarily identify the primeval Brahman with
—one of the two—the chetana drayya and must end by condemning
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the external echetina world as maya or illusory, an extremely in—
convenient, and erroneous conclusion. The solution odcred
by the Buddhistic metaphvsics is equally unsatisfactory. The
process of knowledge of jAura at any particular moment of
its existence manifests in the dual aspect of the knower and
the known. The metaphysical categories of Self and matter are
treated to be purely hvpothetical and unwarranted assump-
tions. [Aana or knowledge is the Only real and ir manifests as
objects of knowledge in the process of knowing. This solution
of the problem of knowledge apparently gets rid of the difh-
culty of explaining the relation between two contradicrory cate-
gories, the Self and the non-Self, by reducing both to a simple
principle of jiars or knowledge. If the object of knowledge
is just the manifestation of knowledge itself, what happens to
it when there is no process of knowing. Absence of knowledge
must necessarily mean the disappearance of the external world.
This nihilistic conclusion ot s7zy.24d s that when knowletige ceases
to be, then the Self and the external world cease to be is
contradicted by our concrete experience. Hence both these
theoties of knowledge are refuted by our author in the above
gathas.

Impure emotional states such as atrachment and aversion
are the results of absence of clear knowledge of the exact nature
of the reals. This is explained below.

Fgumrata fefafs oftg g g=a0 fa@g )
qeaT T wregs wefaar I fFETg n3ssl
Damsananinacharittam  kimchivi nathi du acheyane visaye
Tamhi kim ghidayade chedayidd tesu visayesu (366)
it fefswafa aife @ e
qeqitis Aty Satrar I7 faway 1Ll
366. There is no faith, knowledge, or conduct whatsoevet
in a non-intelligent object; therefore what does the soul destroy
in those objects?
squorfes fefafa ol g s w9 0
T T reue Safyar affg FAET 136l
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Damsananini chatittam kimchivi nathi du acheyana kamme
Tamhi kim ghidayade chedayidd tamhi kammammi  (367)

st frfsasfy arfeq a=aa FAT |
qeqifer aaafy Sataar T FAOT H3gel

367. Thete is no faith, knowledge or conduct whatsoever
in non-intelligent &ermic material; therefore what does the
soul destroy in those Fkarmas?

gt fefafy ofea g s=aq #13 )

geaT f wTegy Fafaar I FEY 13
Damsananana chavittam kimchivi gathi du acheyane kiye
Tamhi kim ghidayade chedayida tesu kayesu (368)

wiamTafet ffsaefr af @=ad w1 |

qeaTq T arafa Satar §Y FET 135l

368. Thereisno faith, knowledge, or conduct whatsoever
in non-intelligent body; therefore what does the soul destroy
in those bodies?

urroreq Equreg 7 wive g agr afweEy |

wfe afig Trwegeaed Fista wrers forfezat 135

Nanassa damsanassa ya bhanivo ghivo tahd charittassa
Navi tamhi paggladavvssa koapi ghavovu niddittho  (369)

e ggraeq o Winar sraggan =i |

qTfr @ qETeEeRey F1sfy araeq i n3eu
369. Destruction of knowledge, faith and conduct (of the
erroneous kind by tie soul) is spoken of; but destruction of
matter is never indicated.
Saed & T FF URT G T 9 e |
aegr geaifafeen gite T 3 fagog nyeon
Jivassa je guni keyi nathi kalu te patesu davvesu
Tamha sammaditthissa nathi rigo vu visayesu (370)
siraer & o wfaw afeq @9 7 Ry 79497 |
qETcRRgsRAlEa W faway n3woll
970. Whatever attributes are present in a soul, those are

certainly not present in other substances; therefore in a right
seliever there is no attraction for sense ob]ects
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S8 A
QW FTEOM T AmEfE orfw vEhE uzesn
Régo doso moho jivassevara ananna parinama
Eyena karanena vu saddadisu nathi rigidi {371)

5_ ~ ~ = o~ 2
T N AE SFET FEerTtoET |
~ ~
TAT T 7 =120 T qfeF T 1 5700
371.  Attachment, aversion and delusion are the soul’s own

inalienable modes; for these reasons there is no arrachment, etc.
in sound, etc. '

COMMENTARY

A substance and its intrinsic property are so intimatelv relzzed
to each other that if the substance is destroved, the properiv is
also destroyed and, conversely, when the property is destroved
the substance must also be destroyed. For example take a flame
and the light proceeding from it. If the flame will be destfoved there
will be no light and if the light will be destroved there will be no
flame. But in the case of objects which do not have the intimate
relationss the destruction of one need not follow the destruction
of the other. For example take the case of lamp placed on a
stand. The lamp may be destroyed while the stand may remain
intact and conversely the stand may break without destroving
the lamp. Faith, knowledge and conduct are the intrinsic pro-
petties of the Self. In their impure form, they form the states of
the impure Self which blinded by nescienc® is incapable of realis-
ing its pute nature. Realisation of the pure nature of the Self
necessazily presupposes the destruction of these impure states of
consciousness, wrong faith, wrong knowledge, and wrong con-
duct. These attributes of the Self are externally related to
karmic matesials. 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 destrucuon of the
psychic states will not in any way result in the destruction of
matter. Otherwise destruction of the properties of the Self must
lead to the destruction of matter and, conversely, the destruction of
the properties of matter must lead to the destruction of the soul.
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This is absurd. Thetefore the emotional states of attachment,
aversion, and delusion are only ptoperties of the Self brought
about by gjfiana and they can never be present in their objects.
But when gjfiana or nescience disappears, the imputre emotions
depending upon it will also disappear and the Self will regain
its pute natute. 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 external
objects since the nature of the physical object cannot accommodate
these properties of consciousness.
Next the author points out that the property of one thing
cannot be produced by an entirely different thing.
o fAA T SrvEfaaEE o HITE OIS |
T T UsEedl IUSHd FETE 11363
Annadaviyena annadaviyassa no kirayi gunuppavo

Tamha, vu sauva da‘vva uppajjante sahavena (372)
FgeAuTaEered q Fad qoriana: |
TEAT GASATIE &A1 1139 1)

372. By one substance (dravya) the properties ofs another

substance are never produced. Therefore all substances ate
produced by their own nature.

COMMENTARY

By this gizhz the author once again emphasises the fact that
impure conditions such as attachment and aversion being attri-
butes of consciousness ate 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 righteous indignation to destroy those extetnal objects
which he imagines to be the cause of his own impure emotions
of attachment and aversion, he merely exhibits his own ignorance
of the real nature of things and proceeds in a wrong path to achieve
his .goal of self-reformation. It is this point that is elaborated in
the previous six gizhas and further emphasised in the present one.

' Sroedy o
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va santhuya vayapini poggali panpamant vahuriol

Tani su nivuna rusayi tusayi puno aham phanive {373}

ffraaemamaaara ggwrern TvmateT FZE
arfir s woafa Aoty = gavs wforT ne s

375- Words of blame or prake are foniv) cound prm‘mccd

by material particles modified in various f(:n;ms.. " On hearing them
one gets angry or pleased thinking, “I am addressed thus”

fraweee aEaalon qe g T SO
WW@WWHWWT el
Poggala davvam sadurta parinayam  tassi mw quno  anno
Tamhi na tumam bhagiyo kimchivi kim rusase abuho  (374)
QRS geRdion el afe I |
Tor & wha: fefaafy fF worE e sl
374. Aswords are really produced by sodification of material
particles, therefore their properties are entirelv different from
that of yours. Hence you are not in any Way addressed by them.
Why do you get angry? Oh, ignom‘nt ;;erson.
SR EE WEL 0 q WOrE O A fr =1 99 |
w 7wz fafyeles aEfrEarE 9g 1 sl
Asuho suho va saddo na tam bhapayi sunasu manti sO cheva
Naya eyi viniggahiyum soya visayn;nigayam saddam  (37%)
A ﬂﬁ?ﬂﬁﬁﬁ:ﬁﬁﬁﬂﬁymmﬁ:ﬁqqq 1
7 Sf fafer 81 sirrfaraaad ST 24l
375. Abador good word does not of its own accord say to

thee “Hear me”. Even when the sound reaches the 01gan of
hearing it does not arrive there to seize your artention (by force).

o A% ¥ € W & g T« fa 91 99 |
o z fafeisy S €9 1E ok
Asgham suham cha ruvam na tam bhanayi pechcha manti

so cheva
Naya eyi viniggahiyum chakkhuvisavamigayam ruvas (576)

&
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R A AT TG T @f AU TR ATHIT F T
T 9t fafawr g Fgfwraee ' nzesn
376. An unpleasant or pleasant visual form does not of its
own accord say to thee, “See me.” Even when the visual stimu-
lus reaches the organ of sight, it does not arrive there to seize
your attention (by force).

AT R T T4 e oz fowar g f7 av =g )
ur w3 faforfes smrfagasrmd @ n3vell
Ausho suhova gandho na tam bhanayi jiggha manti so cheva
Naya eyi viniggahivum ghanavisayamagayam gandham  (377)
RN AT AT et 7 &t worfa frer anfafy @ qa
7 =fx fafar &g amorfaraame g 1z sl
377. Disagreeable or agreeable odour does 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). )

VRN R q W & worg WA ° | A
g wg fafores w@ufagaamE g @ 3o
Asuho suhova raso na tam bhanayi rasaya manti so cheva
Naya eyi viniggahiyum rasanavisayamagayam tu rasam (378)
RTA: T AT T A e worfer T witaiq § 0
7 Af ffde wefargame g @y nzvan
378. Bad or goog taste does not of its own accotd say to
thee, “Taste me.” Even when the taste reaches the organ of
tasting (tongue) it does not arrive there to seize your attention

(by force).
AT GEI T BT 0§ WOE BE G 9 Aa |
g O faomrfes srrfamaaeE w1 130k
Asuho suhoya phaso na tam bhanayi phasamanti so cheva
Naya eyi vinaggahiyum kayavisayamigayam phisam  (379)
SR AT AT T T @ worfe wqar wifaty @ o7 |
7 =fa fafewr & Fafawaame e 13wl

379- Unpleasant or pleasant touch does not of its own
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accord say to thee, “Touch me.” When the contact seimulus
reaches the organ of contact (body) it does not arrive thwi¢
seize your attention (by force).
STRIRT AT & 00 U & WO % § T A7 FT
uy w3 fafrefes aigfamaamd 4 a0 nzeol!
Asuhu suhova guno pa tam bhanayi ujjhamanti so cheva
Naya eyi viniggahiyum buddhivisayamigayam tu gunam (38¢)
SRTT: ST AT SO0 A @t Worfq geres wrfafy 7 7 |
7 s3fg fafwr g gfafamamme 7 o nzeet!
380. The bad or good quality {of an object) does not ©f s
own accord say to thee, “Think of me” Even when 7€
quality reaches the organ of thinking (mind), it does not arpve
there to seize your attention (by force).
9E YE 9 %A U WOE g% H {9 47 +7 |
wx uz faomfes gfefammrm =4 uzenll
Asuham suham va davvam na tam bhagayi ujjhamanti so cheva
Naya eyi vipiggahiyam buddhivisayamigayam davvam (587)
,a&gﬁ@#maﬁaaﬁmaﬁmmﬁ%q@ ‘
7 =f ffedd afefawrme = izt
381. A bad or good substance does not of its own accord sa¥
to thee, “Think of me.” Even when the (idea of) substance

reaches the organ of thinking (mind) it does not arrive there ©
seize your attention (by force).
qd q T eEed SAEHT TeoR ol |
forraT qoEE @ @ ¥ g et nzes!
Evam tu jini davvassa uvasamam Qeva gachchhyi mudho
Niggahamani parassaya sayam cha buddhim s.ivarnapp‘fﬂ(t;:3 N
Ud q WEESAEd IEEAE Tl qE |
frfrawT: T ¥ & 7 g e Tt
382, Thus devoid of a clear understanding of the nﬂmffe of
the objects of knowledge and incapable of abstaining fr.0m~ exter-
nal influence and himself not attaining mental happincss the
ignorant person does not go along the path of peace.
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COMMENTARY

Here is a beautiful picture of an individual perceiving agent
situated in the midst of an environment abounding in sense sti-
muli of various 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 treach the approptiate sense organs
of the individual person. Sound stimulus may reach the ear,
light 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 envitonment 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
appeat in" the field of consciousness and yet may Afit away
without being noticed. The same is the case with the other
sensestimuli. That patticular sense stimulus which is capable
of producing the cortesponding 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 or visual
orof any othet kind in each case the individual chooses a parti-
cular stimulus, attends to it because of his personal relation to it.
Thus the immediate causal condition of the psychic fact of percep-
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.
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ted with the psvchic facr of P

creeption is also determined by
perception and
its hedonic reaction in the consciousness are thus entirely deter-
mined by the psvchological attitude of the individual, it is
merely ignorance to take external objects of the perceprual
world to be responsible for the hedonic reaction in one’s self.
The objects in the external world from which the stimuli proceed
are entirely physical in nature and hence caanot be directly respon-
sible for the psychic modification, perceprual and hedonic, occur-
ting in the individual consciousness. It is this important psvcho-
logical truth that is imparted bv the author to an unenlightened
person who is ignorant of the real nature of perception and the
hedonic reaction thereby. If you set vour mind in order, if you
cease to take interest in the objects of the perceptual world,
if you direct your attention on vour own Self and thus get
absorbed in contemplation of the truth and beauty of the
Pure Self then the innumerable sense stimuli present in the
environment which bombard yvour sense-organs constantly
will be absolutely impotent to disturb vou from vour self-
absorptign, and you will remain enjoying the spiritual bliss which
transcends all pleasures derivable from the sense-presented
wotld.
¢ Next it is pointed out that the Self which is free from the
impure psychic states of attachment and avegsion, which remains
the pute Knower, will also be rid of the consciousness of being
the agent, enjoyer of &aruuzs, and continyg to be only the pure
consciousness of the Knower.
FH S [EAFT TETIERO T |
aar foee s g ST A7 afewREm 1z
Kammam jam puvvakayam suhasuhamageyavitlha.mvisesam
Tatto niyattaye appayam tu jo so padikkamanam  (383)
F RIEATA TURMAAB AL TG |
qeafradaarea g 7§ gfww uzezn
383. When a person turns his Self away from his previous
‘karmas good ot bad and of multifarious kinds, then that Self is
cettainly the wischaya pratikramana, real repentance.

1)
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T S GEUGE WiFg 7 WAty avvg wiaed |

et forrere S @Y qeSEET g9 JAT 13Cv
Kammam jam suhamasuham jamhiya bhavamhi bajjhayi
bhavissam :
Tatto myattaye jo so pa]]kkhanam havay1 cheya (384)

FH TTSWAA aferes wrd Feag wigeTq )
mﬁrafra T TR Wald Iafaar 13wl

384. When 2 person keeps his Self away from future
bondage likely to be caused by impure psychic states resulting
from Aarmas good or bad, then that Self is certainly the
nischaya pratyikhyina or teal renunciation. '

S geaeqfew gufy 7 smafrafeEd )
& S S AAT A EG AT AT N3yl
Jam suhamasuha mudinnam sampadiya aneyavittharavisesam
Tam dosam jo cheyayi sa kalu aloyanam cheya (385)
ToGAARTET R AR |
F AN T AqUq T GearerEd qafaar 134yl

385. That soul which realises as evil all those psychic states -

of multifatious kinds which arise at present (in the consciousness)

due to the operation of &armas is vcertainly the nischaya dlochana
or real confession.

. o= qeaERaTe Fieas foree STt 7 afeFwaty |
ﬁr—%rmﬁa'ug%ﬁgﬂnm FaT AT 113<EN

Nichcham pachchikkhanam kuvvayi nichcham joya padik-
kamadi

Nichcham alochuyayi so hu charittam havayi cheya (386)
ARERISIEEICRERIITECIEREE
fremeatt 7 wg afe wafy Safar nzeqn

386. That Self which is always engaged in the practice of

these-real repentance, renunciation and confession, is certainly the
nischaya charitra or real right conduct.

- COMMENTARY

The Self which is thus of real pute conduct is the same as the
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Self which has realised his own pure nature of jAana or
knowledge.

IEA FETHS A FE ST T FARS |
W gt fr dog N7 graem azhE n3cs
Vedanto kammaphalam appagam kupayi jo du kammaphalam
So tam punovi bandhayl viyam dukkhassa attaviham (387)
IITA: FAFGATCHR A 76 FIFAT |
7 aq gy aeAq di gEeTefaug n3cel
387. One who experiencing the fruit of fezrwes identifies
the Self with the fruit of £srmas, again sows the seeds of karmic
bondage and misety of eight different kinds.
I2AT TGS AL A qUT ST § HEAET |
T gy g6z N9 gFEE dgfag nzcan
Vedanto kammaphalam maye kayam munayi jo du kamma-
phalam
So tam punovi bandhayi viyam dukkhassa attaviham (388)
JEAA: FAGS TAT Fq AT T FARSH |
q qQ AT FEAT S F@EATE T 1134
388. One who experiencing the fruit of £s7was thinks that

he has brought it about, again sows the seeds of &srwic bondage
and misery of eight different kinds.

mﬁma@aﬁg&aﬁua&ﬁwn
ar d gty g3 T gFeed wgfag 134kl
Vedanto kammaphalam suhido duhido ya havadi jo cheda
So tam pugovi bandhayi viyam dukkhassa atthaviham  (389)
JegwT: wHEE gfaal gfaaes wafq axeatar |
¥ WAy FeTia @i gEeTseiaEg 13l
389. ‘'The soul that experiencing the fruit of karmas is made
happy or miserable thereby, again sows the seeds of &araic bond-
age and misety of eight different kinds.

COMMENTARY

The consciousness that, ‘I am other than j#ara or pute
knowledge’ is gifiana chetana ot nescient consciousness. That
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is of two kinds, &arma chetona, and Rarma-phala-chetan. ‘The
feeling that, ‘I produce all these things other than jZdna’ is kar-
ma-chetana. The consciousness that, ‘I enjoy the fruits of all
things other than j#dnd’ is karma-phala-chetana. These two
constitute the seed for samsira, because they form really the
cause of the eight kinds of £ar#as which form the causal condi-
tion of samsira. Thetefors the person who wants to attain
moksha must destroy these two forms of gjidna-chetana, nescient
consciousness. In ordet to achieve this end, he must renounce
all karma or action and also renounce all karma-phala ot the fruits
of his action. It is only by that method he can realise his divine
natate of (suddha-jfiina chetana) pute consciousness of know-
ledge which will be his permanent heritage. ‘

Next it is pointed out that the nature of knowledge is entirely
distinct from that of other objects.

el oI O g ST wed o ooy TRl
qeRT Sl wrep spwep ey oy Ty nsqon
Satham nanam na havayi jamhi satham na yanaye kimchi -
Tamhi anpam nanam innam satham jind vintie - (390)
e {7 WAl qEar=sTe 7 sarfa fRfeg |
TR gSHaIseRs a1 gefea u3g ol
390. The Scripture is not knowledge, because the Scrip-

ture knows not anything, Thetefore the Jinas have said that
knowledge is entifgly different from Scripture.

TET OO0 07 g5 ST AR 07 Ao £ |
qegT Sor urro spwp g fom fafw nzkqn
Saddo nanam na havayi jamha saddo na yanaye kimchi .
Tamhi appam gpanam annam saddam jind vinti (391)
RN A A WAl sl 7 srAnfa fefee |
eSS e faer F=fa nzqn
391. Sound is not knowledge, because sound knows not

- anything. ‘Therefore the Jinas have said that knowledge is en-
tirely different from sound.

‘wafafy
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ta
]

& O U ggT ST w=F W oz =
TR Fwy oy woop = feem fER usecn

Ruvam nanam na havavi famhi ruvam i vooare

Tamhi agoam nizam annam ruvam ol wvingd (392)

®F W F WAty gEand § v (wiEE
FeTEeESEAeagg faer TR Aty

(3%

knows not anything. Therefore the Jinas have s2id thar xnow-

ledge is entirely different from visual fomm
FOUNT OO0 O EEE STEET FVNl T AT $ECA |

qeaT Suey orrep spoe vy e i zecn
Vanno nagam na havavi jambi vagpa o

392. Visual form is mor knowledge, Siczuse visual somm

vanaye kinchi
3 vintd (393)
qu S A WAl swEEEe F i EiEE
qenTeeTSsTEEe au oA FEfeE nzazl
~ 393. Colour is not knowledge, because colour knows not
anything. Therefore the Jinas have said that kaowledge is en-
tirely different from colout.
Ty OMTOF Of gaE ST WA ATy fE
qrer ewr o e W faem fafg uzea
Gandho ninam havayi jamhi gandho na yanaye kimchi
Tamhi ninam angnam agnam gandham'jig:’z vint (394)
Tl S T WA FARETEeE |, S G |
qeqTEsER e TR g'le 137
394. Smell is not knowledge, because smell knows nor
anything. Therefore the Jinas have said that knowledge is en-
tirely different from smell. .
w@ggﬁmﬁwgmﬁwm%ﬁa |
e sovi orof < 77 et fr fafr nzesi
Na Raso du havayi nanam jamhd du raso ga yinaye kimchi
Tamhi annam nNanam rasamya annam jind vinti (395)
7 TEEy WATq W A€ W FaTa FRiE=E
qeRTERASHIA T A A aEi 13l

Tamhi annam nigam annam vanfam jind
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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.

BT T O gAE ST BT 0 AT R

qegr oo oot swt e fetom fafa nsken
Phiso nanam na havayi jamhBa phaso na yinaye kimchi
Tamhi annam ninam annam phisam jind vinti (396)

TR AT 7 WAfT AT 7 sEfa fHswg )

S ERERIE R S R S C I R T ERRA

396. Touch is not knowledge, because touch knows not
anything. Therefore the Jinas have said that knowledge is en-
tirely different from touch.

FEH T O FAS ST FFE 0 grore faEfE
TRRT STV OTTO7 3007 e frorT forfey 113 ] 010
Kammgm nanam na havayi jamha kammam na yanaye kimchi
Tamha annam ninam annam kammam jind vinti (397)
FH M 7 HAT TEHH 7 Srarfa e |
URIEREEIEE R I S C I G TSI

397. " Karma is not knowledge, because &arma knows not
anything. Therefore the Jinas have said that knowledge is en-
tirely different from Aarma.

FET OTO7 97 garg ST wet o arory fefE |

TRT Swr orer v e o T nzken
Dhammo nanam na havayi jamhia dhammo na yinaye kimchi
Tamha annam ndnam anpam dhammam jind vinti  (398)

¥l § T WAl g At T At fefee |

SEEIEREIGE I SR S E U i ST ER WAL

398. Principle of motion is not knowledge, because the
principle of motion knows not anything. Therefore the Jinas

have said that knowledge is entirely different from the principle
of motion.

UTOTHERHT O gafs STFRTSTEY o arorg 5y |
TG quor wrop spoorwew fRor fafa uzke
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kimchi
i {399)

j233
P Tat:
1‘1&.&. Tx mnte

(ll

Tamhi annam ninam qnnanudam- mar
AHAT T Ay T sawt Eﬂ—rrrﬁ ﬁ’f-f—r |
TEATE IS R HEH H-‘-H FEFT Nz %2
399. The principle of Rest is nor knowl ledge, bccause the
prmc1ple of Rest knows not any thing. Therefore the Jinas have
said that knowledge is entirelv dlffennt from the principle of
- rest.
FTST U O g5 ST 7] o Aoy 5 |
qET A el o w1 o R o on
Kalo nanam na havayi jamhi kilo na vinave kimchi
Tamhi agnam ninam annam kilam jina vinti {400)
FTOT AW 4 WA TEAFTS! 7 wATha = |
*1%C o

TR 7AW 39 &1¢ f54T1 325f9 1ivo ol

-
Time is not knowledge, because time know% not any
cnowledg

400. Time i
thing. Therefore the Jinas have said that knowledge is entirely

different from time.
WA o T SERTETE o qrore T
T AT 3oy oy ey fem f&EfF nve gn
jod vind (401)

Q
Ayasampina paninam jamhi dyasam na vinave kimchi
Tamhi 4yasam annam ninam annam jjni vintd
ATHIIATT T HH TEATEHEA M FHisag |

5 fa
SIICRIEIRE R IE I EC I E S HINERAT
Space is not knowledge, because space knows not
S cnowledge i

anything. Therefore the Jinas have said that knowledge is en-

401.
tirely different from space.
USRI UTTOT STSVREETY SRl SRR |
JEET A UM ISHAATN TJT AT 1Yo
(402)

Najjhavasinam ninam ajjhavasinam achedagam jamhd

Tamha agnam pinam ajjhavasanam taha annam
- .
1

ATEATEN  AHEAGHAAA AT TEAT
FEATE IS TG JATA (¥ o
Effort is not knowledge, because effort knows not

402.
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anything., Therefore knowledge is one thing and effort quite
another. '
wmﬁramsﬂa‘rgwﬁwwﬁl
— e s e e VO
* Jamba janayi nichchham tamha jivodu janayo nani
Napam cha jinayado avvadirittam mune yavvam (403)
TSR focd eSS e, ST AT |
ST = STEEEeRfaiE ATAEdH WY o Rl
403. As the characteristic of the soul is to be always knowing,
therefore the soul is certainly the subject of knowledge, the Know-
er, par excellence. 1t should be understood that knowledge and
the knower cannot be differentiated from each other.
u awnfefy g ode gEHTeET |
SUATETE 7 qaT qeaes sewata JET Y o¥ll
Nanam, sammaditlhi du safijamam suttamangapuvvagayam
Dhammidhammam cha tahi povvajjam abbuvanti buhd  (404)
s gergfes HaW EAATIATE |
gaied T qa1 TFSArATEd JH 1Y ol
404. Knowledge is the same as right belief, discipline, Scrip
ture consisting of angds parvds, merit and demerit and asceticism,
So declare the wise.

COMMENTARY

The investigatior® into the nature of Self or samayasira has
resulted in the above definitions of the dfma. The definition
is both negative and affirmative. 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
natare of Self are included. Thus the definition is logically
accurate inasmuch as it is free from the usual fallacy of definition
of either being too wide or .too narrow. These two defects
according to Indian Logic are called respectively atipyapti and
avyapti. 'The former indicates the defects of including the things
which do not come into the concept defined, and the latter refets
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to the neglect of not including the ficts which should come
under the scope of definition. The definidon in its affirmative
form therefore emphasises the intrinsic identity between the thing
and its attributes, e and jii—Self and Kna’«‘zcdgc. A t"ning
and its attributes are not different categories ‘omugﬁt together
by a third category called sastirzys, a view maintained by other
schools of thought. According to Jaina meraphrsics dray. and
guna are inseparable and indivisiBle unity—no gniyj. without
guna and 00 gana without drazys. This leads to rhe funda-
mental proposition which states the identity of the Seif with know-
ledge. The Self, the Knower, is identical with knowledge. i
and jaigni ate one and the same. The dednidon further implies
as its corrollory that the different aspect and modincations of
the Self ate also identical with the Self or gz, Thus right belief,

[e]

.

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 marga—rthe path to spirirual salva-
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 deserves to reach the goal of liberation
ot moksha has nothing to do with the non-conscious external
things since he has within himself evervthing that is necessary
to realise his putpose. The spiriaal development therefore
consists in the continnous 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-extensive with the reality. At this stage the 3elf be-
comes both sarzgjna and paramitna, the Omniscient and the
Absolute Self. This is the end of samsiia and the goal of life
from which there is no retutn.

If jrigna is thus completely different from other things, how
can jidna be the eater of food. The answer is given below.

ST ST A g A A g O |
FTETY @9 qal TR Al TRTSHHAT 3 7oyl
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Atta jassa amutto nahu so ahiravo havayi evam
Ahiro kalu mutto jamhi so paggalamavo vu (405)

AT TEATET A @Y ARG WFdaw |
AET @E qAN TEAE JETSHTE] 1Y oy}
405. Since the Self is non-corporeal, he is cettainly not the

eater of food, because food being of the nature of matter is coz-
poreal.

o fo gawe fog 9o fa O & 7 & 93G5 |

1 wifg 7 e Qi arsfer faemat atfa nvo g
Navi sakkayi ghittum jam na vimottum jam ya jam paradavvam
So kovi ya tassa guno pavvggiya vissaso vavi (406)

AT 2d TRl o famiagaque 5599 |

A1 7 T 0T AL FEEy AT 1wo g

406. It has no attribute either acquired ot natural to enable
it to grasp or give up foreign matter.
L]

aegl 3 &1 fagat Jar @t va frgog fafyr

v fadee fwfafa Sarstar @@ ivoen
Tamhi vu jo visuddho cheyad so neva ginhaye kimchi ‘
Neva vimunchayi kimchivi jivajivanadavvanam (407)

qenTy A1 fapgsatiar & 99 Ty frfsag |

7 faesat Fefseaft starstamtd=mt: nvowl -
407. Therefore that Self which is of the nature of pure

consciousness neither g'rasps anything nor relinquishes anything
of objects, animate ot inanimate. -

COMMENTARY

These githasare obviously intended to refute the Upanishadic
doctrine that dtma is anna-maya and kosa-maya for valid reasons.

Next it is pointed out that adopting any bodily insignia ‘or
mark as a means for realising mokshs is certainly inadequate
because the body is shown to be the eater of food and hence co-
poreal and distinct from the non-corporeal Self,

tufy Wi o s
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qwr—' _.ezr‘fm’fuﬁr firefemtn 7 agwmrhn

o 2= wer feufi :fmﬁwr“ﬁ‘?r TRRPAY
Pakband1yahnoam va gihalinganiva vahurravicin
Ghittum vadanti midha lingaminam -nokm amaggort

(3c8)
trm%ﬁgwﬁr a1 i AT a"sr?rrﬁr 1
ETAT FEha qaT Teremifee R ?ﬁ IPEVAY
408.  Fools put on various tvpes of insignia of false csceties

or houscholdets and maintain that this ourer mark consts
the path to moksha.

g 3% AEEEw fo & i afer |

fori wfo  devmmrafarfn & 12020
Nadu hoyi mokkhamaggo lingam jam dehanimmama acihi
Lingam muchittu damsagaginacharittdni sevanti {429)

T wafq MeaAwl fosmraggTaar 98w |

mwmmwﬁmﬁm oz
409. Bodily mark is not certainly the path of emancipation
(as is, evident from the fact that) the Arhars discard the bodily
mark by disowning the body itself and devote their attention
only to right belief, knowledge and conduct.
oifer we weeHen qrEst frgwer fef
ggurorE e wEeas 5o i g
Navi esa mokkhamaggo pakhandi gihamavani lingani
Damsananinacharittani mokkhamaggam jind vinti (410)
Y WieaRn: gt femt
REFATET FEant =7 g7 g ol
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.

)
1
-
7

COMMENTARY

Thus it is further emphasised that it is not the bodily
mark but the spiritual qualities that constitute the path to
salvation.
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ST sifge for armeomTely ar wfzg
SOOI ST S "iFETs 1% g2
Jamhi jahitta linge sagaranigira ehimva gahiye
Damsananinacharitte appanam junja mokkhapahe (411)
qeaTe] & fgean femmfa ammeferat it |
RN SACAE 5T TS 11w 91
411. Therefore, giving aip the insignia adopted by house-
holders 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 martks as they atre
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.

AeEag e safg & 99 wifg § =9

weag fagx frsa w1 fagey stooresag 1% gR
Mokkhapahe appanam tavchi tam cheva jhahi tam cheva
Tatheva vihata nichcham maviharasu annadavvesu - (412)

HIETT ATCH T § 99 ATIET § FqTeT |
T faex faed wr fremiivas=ay 1y 4311
412. Keep the Self on the path of emancipation, meditate

on him, experience 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 mairga ate really of the nature of the Self. There-
fore the directions to establish, to experience, to meditates etc.,
refer to the Self. Thus it is emphasised that you are 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 ate devoid of real

knowledge and who put their faith on bodily garbs alone, cannot
realise the Absolute Self.
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wﬁmaﬁ%aaa’zwm

%?ﬁraqﬂ??ﬁ'wwmﬁvnﬂ‘- H
Pikhandi lingesu va gihalingesu va vahuppaviresu
Kuvvanti je mamattam tehim 03 pavam samavasiram

Wﬁ?ﬁmm?ﬂm%wqq, TEIFNRT |
mfazrxrq‘aa?rm TS N0 3

413. The real Self is not seen by those who put on the carb
of ascetics ot householders and fancy tha
real seets.

Next it is emphasised that bodily insignia are therefore ir-
televant and useless.

FAETI G, o1 A vurter femmrir worg Wi |

foresamen o gseT AEEwR geEAleT ey
Vavahario puna navo donnivi lingini bhanavi mokkhapahe
Nichchhayanavo na ichchayi mokkhapahe savva lingani  (414)

SRR Tt & wf forst worhy verd |
freaaT Feof dtaas a3femTht 1z
414. Although, the 7ysraidrs point of view declares the two
(classes of insignia) to be the path of emancipation, the standpoint of

reality does not want any insignia whatsoever for the path of
liberation.

| &
Voe

{413)

at therefore they are the

COMMENTARY

Those who maintain that what is ®bbtained from the 7y.re-
hara point of view is the real and ultimate truth can never realise
the samayasira or the Supreme Self. Realisation of sumaya-
sira ot True Self is possible only by adopting the /sy point
of view which is the only way to reach the Absolute Reality.

S GRS e FRdTedsl wis |

ey arfefe AT Al gifg ST & 1Y oyl
Jo samayapahudhaminam pathivuga atachchavo pavum
Atthe thahi cheyi so hojayi uttamam sokkham (415)

T gEAINAtE qfsa@r sHacadl [T |
o eqreafa Safar @ wiiemad seaq eyl




238 SAMAYSARA

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. C

COMMENTARY

In the last githa the author ihdicates the benefits that will
accrue to one who carefully studies the work dealing with the
natute of the Supreme Self If is 2 well-kriown 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 Supreme Reality called samayasira,
by the author which is synonymous with paramdtma or the para
brabman or the Supreme Self. The nature of this parama brah- .
man is said to be jAina-maya, knowledge, par-excellence, which
illuminates the whole of reality and comprehends it within Itself.
- This Self isethe Light that illuminates the whole of reality since
it has transcended completely the toil and turmoil of the world
of samsira, 2 wotld full of jarring discord and, since the Self has
 reached the place of Petrfect Harmony and Supreme Bliss, He

- Isalso designated to be amanda-maya ot of the nature of Supreme
Bliss. 'This parama brakaman chatacterised by jidnamaya 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 Wotd Divine, the name which it derives

~ from its contents. Thi#® Ssbde Brakman is thetrefore the gate-

way to the Realm of Ultimate Reality, the pam)mz 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
Paramitma. This privilege which he acquites through study
leads to the falling off of scales from his eyes. He sees a vision.
He is face to face with the light that lights up the whole Univesse.
His own personality is in tune with the infinite. His whole being
throbs in 2 tesponsive melody to the divine and petfect harmony.
Being in that atmosphere of Supreme Bliss, He himself feels a
thill of joy unsurpassed—verily a great boon for a noble effott.
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