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In the age-old tradition of a guru
and disciple relationship, this work
presents the life and philosophy of
one of Gandhi's acknowledged
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chapters  describe the life of
Rajchandra, Gandhi's questions
from South Africa and Rajchandra's
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tion). A chapter has been devoted
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order for the readers to understand
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properly. A biographical sketch of
Gandhi and his thought has been
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beginners in the area will find this
work very useful and inspiring. The
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undergraduate and graduate levels
across many disciplines.
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Foreword

{ am very pleased to write this Foreword for Professor Satish
Sharma's excellent and much needed book Gandhi's Gurus:
Rajchandra Ravjibhai Mehta, published by the International Center
for Jain Studies of Gujarat Vidyapith, Ahmedabad. Violence is these
days all over the world and at all levels of functioning, family,
community, nation, and internationally. Terrorist groups are
numerous and they are trying to change the face of this earth by
following rigid and non-inclusive philosophies. Even the nation-
states are prone to pursuing the paths of violence while resolving
outstanding economic, social, and political issues and they are not
willing to give peace processes a chance to work and be effective.
Lots of excuses are offered for the use of violent measures at all
levels and under these circumstances the whole world is being
shoved into a state of turmoil and misery. No one is sincerely talking
about fairness, justice, and brotherhood these days. Moral values are
oetting very low. Historically similar circumstances had prevailed in
the past when Krishna, Mz{havira, Buddha, Christ, Kabir, Nanak, and
others were born to deliver the message of peace and nonviolence
and lead the people to fairness, justice, and sense of brotherhood. So,
the activeness of the wicked persons and the inactiveness of the
noble minded persons leads towards an atmosphere of violence and
animosity in the society. We need at present others like Krishna,
Mahavira, Buddha, Christ, Kabir, and Nanak on the scene to teach
humanity the lessons of peace and nonviolence and inculcate in them
the sense of respect, tolerance, fairness, and justice.

Gandhi was one in the long line of apostles of peace and
nonviolence and he is well-known for his efforts in this area
worldwide. He regarded Rajchandra Ravjibhai Mehta as one of his
first and foremost gurus and his other acknowledged gurus were Leo
Tolstoy, John Ruskin, and Henry David Thoreau. Professor Sharma
is right in pointing out that in spite of the immense stature of
Rajchandra and the fact that Gandhi showered upon him so much
respect and reverence, not much is known about this saint-
philosopher of India. The present work, therefore, is pioneer in this
sense and will prove invaluable for scholars and students worldwide.
Rajchandra was a jain and Gandhi was a vaishnava, but true saints
never feel restricted by artificial boundaries. Paramount on their
mind is the search for truth and overall welfare of the society. This
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was verily true of Gandhi and Rujchandra. Rajchandra was one year
older than Gandhi. but he was much more spiritually advanced than
Gandhi when the two met for the first time in Bombay after Gandhi
completed his law studies in England and returned 1o India. Gandhi
was first impressed by the extraordinary inteliectual faculties of
Rajchandra and later was even more impressed by his sincerity.
simplicity and steadfast orientation to spiritual pursuits. Whenever
Gandhi had a difficulty or spiritual question, he invariably confided
in Rajchandra and received honest. profound. and satisfuctory
answers from him. In South Africa as well. when the Christian and
Muslim friends were applying pressure on Gandhi to convert to
Christianity or Islam, Gandhi chose to wriie 1o Rajchandra about his
difficulty and again was fully satisfied by his sincere advice. Gandhi
did not formally enthrone Rajchandra as his guru, but for all intents
and purposes he was his most significant guide and counselor and
served in this capacity until he died in 1901 at the young age of
thirty-two. His untimely death was an immense loss for Gandhi and
also to all other seekers of truth and peace in the world.

This book is based on a thorough research by the author for more
than four years and is written extremely well. The order is logical
and for one not familiar with the Indian conditions or Hindu.
Buddhist, and Jain religions, sufficient background materials have
been provided to ease the reading. Each chapter is extensively
footnoted and bibliographical references point to the reader further
rcading sources. The book is written at a level that established
scholars as well as beginners in the area would benefit trom it. The
book is being published by the International Center for Jain Studies
of Gujarat Vidyapith, which is one of the best research centers of
Jain Studies in the world. Those who do not know it, Gujarat
Vidyapith had been established by Mahatma Gandhi himself in 1920.

I congratulate Professor Satish Sharma and the International
Center for Jain Studies of Gujarat Vidyapith for their significant
collaboration in the production of this work and offer the book to
scholars and students in the world interested in Jain philosophy,
Gandhian thought, and general topics of peuace and nonviolence.

Dr. Arunkumar Dave

Vice Chancellor
Gujarat Vidyapith,
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Preface

The pious land of India is star-studded with numerous
saint-philosopher of the past and present, who have attempted
t rid the masses of their ignorance, attachments,
superstitions. and miseries and thereby have guided them to
the paths of enlightenment, liberation, and happiness. The
birth of such saint-philosophers has been rare, but they have
appeared all over the world, through all historical times, and
in both secular and religious traditions. One such saint-
philosopher born in India in recent times was Mohandas K.
Gandhi. popularly known as "Gandhi.” Another was
Rajchandra Ravjibhai Mehta, known as "Rajchandra,” and
whom Gandhi addressed as "Raychandbhai or Raichandbhai”
and the "Poet."

Rajchandra  was  born  in Vavania in  Kathiawad
(Saurashtra), India in 1868, only one year before Gandhi was
born. Both Rajchandra and Gandhi belonged to relatively
well-to-do families, shared Gujarati culture, and had strong
religious backgrounds. Gandhi met Rajchandra for the first
time when he returned to India from England after completing
his studies in law. Initially, the relationship between the two
was that of friends. but gradually it changed into that of a
teacher and a disciple. On many occasions, Gandhi sought
Rajchandra’s advice on religious matters and was very
satisfied with his responses and the counseling he got from
him. Rajchandra was a Jain' and Gandhi was a Vaishanva,?
but they both were well-versed with the scriptures of different
religions and themselves were deeply religious. Accordingly,
they could converse and communicate with each other with
case on matters of religions and philosophies. Gandhi often
visited Rajchandra at his place of business and was amazed to
see how Rajchandra could conduct all kinds of business and
yet not emotionally involve himself in any of the transactions.
In his spare time, Gandhi saw that Rajchandra was always
busy reading the scriptures. writing poetry, or conducting
religious practices. Such daily conduct and life of Rajchandra
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greatly impressed Gandhi and inspired him to be like
Rajchandra. Of particular note is the advice Rajchandra gave
Gandhi when he was in South Africa. Gandhi's Christian and
Muslim friends had tried to convert him to Christianity and
Islam respectively and under their pressure Gandhi became
bewildered and confused. He started wondering if Hindu
religion was really practical and workable for of his religious
needs. Gandhi, therefore, corresponded with several friends in
India and England and sought their advice. He also expressed
his difficulties in a letter to Rajchandra and got a prompt
response from him. The concluding remark in Rajchandra's
response read: "On a dispassionate view of the question, I am
convinced that no other religion has the subtle and profound
thought of Hinduism, its vision of the soul, or its charity."’
This last remark cleared all doubts of Gandhi and he decided
to remain in the folds of Hindu religion in which he was
naturally born. There are many other influences of Rajchandra
on Gandhi, which significantly shaped Gandhi's life, thought,
reform endeavors, and his desire to attain moksha* and see
God face-to-face.

Rajchandra might have gone largely unnoticed in India and
abroad, if it were not for Gandhi's acknowledgement of him as
his teacher and guide® and a few of Rajchandra’s admirers
among the Jain community in Gujarat, India. Even with this,
not much is known about this saint-philosopher and his life
and thought remain practically obscure.

In America and all over the world, numerous courses are
taught on Gandhi's life, thought and nonvioclent strategies.
Many scholars and social activists are busy researching
Gandhian thought to find ways to enhance social welfare,
social justice, and nonviolent cultures in the world. Readings
on Rajchandra’s life and thought should be imperative part of
these teaching and research endeavors, but very little
information is available on this topic in Indian and American
libraries or elsewhere.

Main purpose of this work is to bring to the reader the
much needed information on the life and thought of
Rajchandra. Another particular emphasis is to make the reader
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familiar with the discourses and correspondence that took
place between Rajchndra and Gandhi and which had immense
influence on Gandhi's life and thought in more than one way.

The undertaking of this work has been difficult, as
numerous years have lapsed since the discourses and
correspondence took place between Rajchandra and Gandhi
and all that was in Gujarati language. Also, while Gandhi's
works and speeches have been translated in most major
languages of the world, only some of Rajchandra’s writings
are available and just a few of them have gone into Hindi or
English translations. The availability of even those has been
difficult. This work, therefore, has used whatever information
and materials were available and does not claim to be
exhaustive in any sense. The work, though, fulfills an
important need and is significant.

Seven chapters and two appendixes make this work. The
chapters are on Rajchandra’s life, Gandhi's questions and
Rajchandra's answers, Rajchandra’s influences on Gandhi, the
philosophy of the Six Padas, and Atma-Siddhi by Rajchandra.
Information on Jainism and Jain goal of life has been included
in Chapter 3. as it was deemed that without this information
Rajchandra's life, thought, and his replies to Gandhi's posed
questions would be difficult to understand. Two versions of
the 1894 communication between Gandhi and Rajchandra
have been included, one as Chapter 4 entitled "Gandhi and
Rajchandra: Questions and Answers” and the other as
Appendix 2 entitled "Gandhi's Questions and Rajchandra’s
Replies." The reader will notice that emphases in the two
translations are different and theretore a comparative reading
is suggested. The original communication was in Gujarati.
Gandhi's brief biographical sketch has been included as
Appendix 1 for general reference.

For the information and materials for this work, many
sources need to be acknowledged and thanked and this has
been done in different chapters and appendixes. Special
mention, however, needs to be made of the Publications
Division of Government of India, Navajivan Trust, and
Shrimad Rajchandra Gyan Parcharak Trust, as without
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information and materials from these sources this work would
not have been possible.

In the writing, the needs of both western and non-western
readers have been kept in view and the work is presented to
the reader in the same spirit of devotion and humility as
Gandhi always expressed toward Rajchandra.

Satish Sharma
Las Vegas, USA



Dedicated to
My True Teucher,

My Spiritual Master
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Notes and References

Jains are the followers of Jainism. Like Hindus and
Buddhists, they believe in the goal of kevalya (same as
moksha or nirvana - see: Preface, footnote 4), but do not
believe in the existence of God as creator or ruler. Sec:
Chapter 3 - Jainism and Jain Goal of Life.

Vaishnavas are Hindus, who worship the Vishnu deity.
Gandhi, M. K., An Autobiogruphy: The Story of My
Experiments  With  Truth.  Ahmedabad:  Navajivan
Publishing House, 1927, p. 114. Also see: Government of
India, The Collected Works of Mahatma Gandhi, Vol. 39.
New Dethi: Ministry of Information and Broadcasting and
Navajivan Trust, 1958-84.

Moksha 1s a Hindu spiritual term, which means freedom
from the sense pleasures and equanimity toward joys and
sufferings while living and ultimately liberation trom the
cycles of birth and death. Moksha also indicates a state of
self-realization, i.e. full knowledge of the soul and one
primarily situated in the soul-state. The concept of
moksha is somewhat different in Buddhism and Jainism
(respectively as nirvana and kevalya), but essentially is
aot any different. See: Bhaktivedanta, A. C., Bhagavad-
Gita As It Is. Los Angeles: International Society for
Krishna Consciousness, 1986; Radhukrishnan, S. and C.
A. Moore, A Source Book in India Philosophy. Princeton,
New Jersey: Princeton University Press, 1957: and Rice,
Edward, Eastern Definitions. Garden City, New York:
Doubleday and Company, 1978.

Gandhi devoted one chapter in his autobiography to
Rajchandra. He also mentioned him in some of his other
writing and speeches.

Xiv



Gandhi's Teachers :
Rajchandra Ravjibhai Mehta

XV



Jain Education International For Private & Personal Use Only www.jainelibrary.org



Chapter |
Introduction

Though this work is about Rajchandra Ravjibhai Mehta, it
ts also about Gandhi, his goals of life, and his nonviolent
thought. Gandhi. as an ardent seeker of Truth, was always in
search of wise traditions and great men so that he could model
his life after them and thereby achieve perfection in life and
self-realization. The goal of Gandhi was to attain moksha' and
he mentions in his autobiography: "What [ want to achieve -
what I have been striving and pining to achieve these thirty
years - 1s self-realization, to see God face-to-face, to attain
moksha. 1 live and move and have my being in pursuit of this
goal. All that [ do by way of speaking and writing, and all my
ventures in the political field, are directed to the same end."?
Truth, tor Gandhi, was not an ordinary concept, rather it was
the - "sovereign principle” which included most other
principles like ahimsa, brahmacharya, non-possession, non-
stealing, bread labor, swadeshi, humility etc.* The concept
also applied to word, deed. and thought and Gandhi writes:
"This truth is not only truthfulness in word, but truthfulness in
thought also: and not only the relative truth of our conception,
but the Absolute Truth, the Eternal Principle, that is God."™
Gandhi elaborates that the definitions of God are innumerable,
because His manifestations are innumerable. Those
definitions had overwhelmed Gandhi to the point of leaving
him stunned and he wondered with awe. Gandbhi, therefore,
accepted God as Truth only and he states: "I worship God as
Truth only. I have not yet found Him, but am seeking after
Him. I am prepared to sacrifice the things dearest to me in
pursuit of this quest. Even if the sacrifice demanded be my

G.T.R.-1



2 Gandhi’s Teachers * Rajchandra Ravjibhai Mehta

very life, 1 hope I may be prepuared to give it... Often in my
progress, 1 have had faint glimpses of the Absolute Truth,
God, and the daily conviction is growing upon me that He
alone is real and all else is unreal."”

To make progress on the path to moksha, Gandhi firmly
believed in the age-old Indian tradition of seeking a "guru”
who advised the disciple on matters ot daily conduct and
living, achievement ot perfection in life. self-realization, and
attainment of the goal of moksha. This was a huge task and
could be accomplished by one who himself was self-realized.
had perfect knowledge, practiced what he preached, could
guide by word and example. was pure, inspired change, was
non-sectartan, was infallible, and was free from wants and
flaws.® Gandhi indicates: "I think there is a great deal of truth
in the doctrine that true knowledge is impossible without a
guru. An imperfect teacher may be tolerable in mundane
matters, but not in spiritual matters. Only a perfect juani’
deserves to be enthroned as a4 guru. There must. therefore, be
ceaseless striving after pertfection, for one gets the guru that
one deserves. This infinite striving after perfection is one's
right. It is also its own reward."® Gandhi also believed in the
potency of people and he writes in a letter to Premabehn tfrom
Yervada Mandir: "Great men seem to be the cause of
revolutions in the world. In truth, the people themselves are
the cause. Revolutions do not take place by accident. but obey
laws as rigid as the law governing the motions of the
planets."

Inspirations of Gandhi came from many sources, but in his
autobiography and several other writings and speeches he
specifically mentions four thinkers who had captivated him
and left a deep impression on his life, thought, and reform
strategies. These thinkers were Gokhale, Rajchandra, Leo
Tolstoy, and John Ruskin.'” In the political realm, Gandhi had
accepted Gokhale as his teacher and counselor since he had
met Gandhi's all expectations of a "guru” and Gundhi never
doubted or questioned the propriety of his views and
instructions." In the religious realm, no one could qualify as
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Gandhi's guru and Gandhi's search for one continued
throughout his life. People who had come close to being
Gandhi's guru in this realm were Rajchandra, Leo Tolstoy, and
John Ruskin, as they had made great impression on Gandhi
through their writings and exemplary lives. According to
Gandhi's own ranking, the first among them was Rajchandra,
a householder and a businessman who was a "seeker of Truth”
and led life in the spirit of highest detachment. His influence
on Gandhi was through personal contact, discourses, and
correspondence Gandhi had with him from South Africa. In
many ways, Gandhi attempted to model his life after his in
terms of his efforts for equanimity, simplicity, diet reforms,
vow of brahmcharya, and his determination to achieve
moksha and sce God face-to-face. When Gandhi's Christian
and Muslim friends in South Africa had tried to convert him
to Christianity and Islam, it was Rajchandra who had cleared
Gandhi's doubts about Hindu religion and pacified him."

Leo Tolstoy was second in the ranking and his influence on
Gandhi was through the book The Kingdom of God is Within
You." Gandhi understood from this book that "God's kingdom
is in our hearts and that if we search it outside, we shall find
it nowhere.""* Later, Gandhi also read Tolstoy's other works"
and exchanged a few letters with him. Gandhi admits that
before reading Tolstoy's book, he was skeptical about many
things and entertained atheistic ideas. When he went to
England, he was a votary of violence, had faith in it, and none
in nonviolence. After reading The Kingdom of God is Within
You, Gandhi's faith in violence vanished and he embedded his
life firmly in nonviolence.'" Gandhi was impressed by
Tolstoy's life and felt that he actually lived based on what he
preached. He was also impressed by Tolstoy's extraordinary
simplicity and straightforwardness."

John Ruskin was third in the ranking and his influence on
Gandhi was through the book Unto This Lost.'"® The theme of
this book was that in any society each and every person was
important and had to be shown due regard and consideration.
Ruskin mentions that in the life of the nations material
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progress did not matter much and what really mattered was
how the nations treated people. served them, and whether or
not national policies were geared toward their welfare and
happiness. Ruskin also mentions that true wealth of a nation
were not goods and services, but people. Gandhi learned from
the book that welfare of the nations and of the people were
conjoined and that the role and function of each person in the
society was important and had the same merit. In Gandhi's
own words: 1) the good of the individual was contained in the
good of all people in the society, 2), a lawyer's work had the
same value as the barber's, in as much as all had the same
right of earning their livelihood from their work, and 3) a life
of labor, ie. the life of the tiller of the soil and the
handicraftsman, was the life worth living. Gandhi knew the
first of these conclusions, the second he had dimly realized,
but the third had not occurred to him until he read the book.'"

Even though no one could meet Gandhi's expectations of a
guru in the religious realm, Rajchandra is the one who came
very close to it. Gandhi admired Rujchandra and publicly
acknowledged his immense debt to self. In a presidential
address celebrating the birth anniversary of Rajchandra in
Premabhai Hall in Abhmedabad, India in 1915, Gandhi offered
the following remarks about this saint-philosopher from
Gujarat:*

"On my life there is such a constant influence of
Rajchandra that I can not describe. I have very deep
feelings for him. For years, I have been in search of highly
religious people. So far, I have not found another person
who could equal him. He possessed knowledge,
renunciation, and devotion and was free from pretense,
factionalism, passion, and jealousy. He had a divine power
through which he could make full use of available contexts
and opportunities. Compared to the writings of western
thinkers, his writings were more penetrating, expressive,
and illuminating. Among the thinkers of Europe. I place
Leo Tolstoy as number one and John Ruskin as number
two. However, the religious experiences of Rajchandra
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surpassed those of these two thinkers... Rajchandra often

said that I belong to no faction or sect, nor do I want to

belong to one. All sects are limited. but overall religion has
no limitations and cannot be fully described."*!

Similarly, in a letter to H. S. L. Polak from Pretoria Jail in
South Africa, Gandhi writes:™

" ..The more [ consider of his life and his writings, the
more | consider him to have been the best Indian of his times.
Indeed, 1 put him much higher than Tolstoy in religious
perception. The books I have read (by Rjchandra) have
atforded me the highest solace. .. Both Kavi (Rajchandra) and
Tolstoy have lived as they have preached. Kavi (Rajchandra),
though, writes from richer experience.”

Finally, Gandhi clarifies about Rajchandra as follows in his
autobiography:**

"There was no business or other selfish tie that bound
him to me, and yet I enjoyed the closest association with
him. | was but a briefless barrister then, and yet whenever
1 saw him he would engage me in conversation of a serious
nature. Though 1 was then groping and could not be said to
have any serious interest in religious discussion, still T
found his talk of absorbing interest. 1 have since met many
a religious leader or teacher... and I must say that no one
else has ever made on me the impression that Rajchandra
did. His words went straigcht home to me. His intellect
compelled as great a regard from me as his moral
earnestness, and deep down in me was the conviction that
he would never willingly tead me astray and would always
confide to me his innermost thought. In my moment of
spiritual crisis, therefore. he was my refuge. And yet in
spite of this regard for him, I could not enthrone him in my
heart as my guru. The throne has remained vacant and my
search still continues.”

Rajchandra’s full name was Rajchandra Ravjibhai Mehta
and Gandhi addressed him as "Raychandbhai or
Raichandbhai” and the "Poet."* He was the son-in-law of a
famous businessman Popatlal Jagjivan Mehta and the brother
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of Revashankar Jagjivan Mehta, the chief proprietor of an
international firm of diamonds and pearls and who later
became one of Gandhi's main well-wishers and life-long
supporters. Gandhi was introduced to Revashankar Jagjivan
Mehta by his younger brother Dr. Pranjivan Mehta, an
acquaintance of Gandhi from England trained as a barrister
but who continued to work in the family business and became
a thriving jeweler in Rangoon, Burma.>® How Gandhi first met
Rajchandra was quite a coincidence.

Describing the day of his return from England in 1891,
Gandhi narrates that the Arabian sea was rough as usual in
June and July and it had been choppy all the way from the
port of Aden. The ship had arrived late in the night. Gandhi's
elder brother had come to the dock in Bombay to receive him.
As it was already late, Dr. Pranjivan Mehta insisted that
Gandhi and his brother should stay with them at their
residence. It was there that Dr. Pranjivan Mehta introduced
Rajchandra to Gandhi with the remarks that though a poet he
was a partner in the family business and was a wise man of
spiritual knowledge. Dr. Pranjivan Mehta also disclosed that
Rajchandra was a Shatavadhani - one who could remember or
attend to a hundred things at the same time. Someone
suggested that Gandhi should utter some words in his
presence, adding that no matter to which languages the words
belonged Rajchandra would repeat them correctly and in the
order spoken. Gandhi writes that at that time he was young,
had just returned from England, and was proud of his
knowledge of foreign languages. Therefore, he wrote many
words from different foreign languages on a piece of paper
and read the entire list to Rajchandra. Rajchandra, slowly and
one after another, repeated all the words and in the order
spoken. Rajchandra’s education was very limited and that too
in a Gujarati school in the vernacular languages. He had no
knowledge of English or of any other foreign language. His
this memory feat, therefore, was remarkable and it astonished
and pleased Gandhi. Gandhi formed a high opinion of
Rajchandra’s memory, but did not come under its spell. The
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things about Rajchandra which later really impressed Gandhi
were his wide knowledge of different scriptures, his spotless
character, his burning passion to achieve moksha, and his
ambition to see God face-to-face. Rajchandra had later given
up all public display of the mental powers and focused on
spiritual pursuits. More than his memory feats, people around
him respected Rajchandra for simple living, piety, high
character, wisdom, renunciation, wide scriptural knowledge,
and a burning desire for self-realization. Gandhi learned that
unique memory feats and even knowledge of the shastras®
were possible, if one worked on them. But such people were
rare who also ‘had a genuine culture of the heart, like
Rajchandra did. Gandhi was also impressed by Rajchandra's
independence in judgment and his freedom from all kinds of
blind orthodoxy. In the worldly pursuits, Rajchandra was a
connoisseur of pearls and diamonds and no knotty problem
was too difficult for him, but Rajchandra’s real passion was
the goal of moksha and seeing God face-to-face.”’ Gandhi at
the time of first encounter was twenty-two and Rajchandra
was twenty-three years old.™

Rajchandra could combine with ease his business dealings
and religious practices and he actually lived according to what
he believed in. Himself a Jain, Rajchandra's knowledge and
toleration of other religions was really remarkable. He had
limited schooling, but knew Sanskrit, Magadhi, and perhaps
Pali and he had acquired knowledge of Islam, Christianity,
and - Zoroastrianism through Gujarati sources. Among the
articles on his table at the business place were several
religious books and a diary. The moment he finished his
business transactions with customers, he would open one of
the religious books or started writing in his diary. The writings
sometimes produced poetry, at other times prose, and still at
other times inspiring spiritual songs.” Rajchandra also
responded to the inquiries of his admirers and wrote letters to
them to resolve their spiritual dilemmas. Gandhi writes that
the man who immediately upon finishing his talk about
weighty business dealings, could begin reading or writing
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about hidden things of the spirit could hardly be a business
man. Rather, such a feat could only be accomplished by one
who was a "seeker of Truth." Gandhi saw Rajchandra
absorbed in spiritual pursuits, not once or twice, but numerous
times.*

Rajchandra, indeed, lived the life of a karamyogi.' He was
equipoised and on his lips were often the following lines of
Muktanand:*

"l shall think myself blessed,

only when I see Him in every one of my daily acts:

verily he is the thread,

which supports Muktanand's fife.”

Rajchandra’s influences on Guandhi have been described in
a later chapter. He sincerely tried to guide Gandhi through the
knotty problems and in his spiritual pursuits.

Notes and References

[—

See: Preface, footnote 4.

2. Gandhi, M. K.. An Awrobiography: The Storv of My
Experiments  With  Truth. Ahmedabad:  Navajivan
Publishing House, 1927, p. x.

3. Simply put, ahimsa is nonviolence, bralimacharya is
celibacy, non-possession is voluntary poverty, non-
stealing is using only what belongs 1o selt, bread labor is
earning a living through own hurd work, and swadeshi is
that which belongs to self or is present in the region or
nation. These are, however, simple translations of the
terms. The meanings of the concepts are much deep in the
Indian tradition and references are to physical, mental,
and spiritual goals as well as to word, action, and thought
processes.

4. Gandhi, An Autobiography...... op. cit., 1927, p. xi.

Ibid.

6. These requirements of a guru are found in several writings

and speeches of Gandhi. Gandhi had read Carlyle's

Heroes and Hero Worship and therefore also referred to

b
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guru as a "hero,” thereby meaning once worthy of
reverence, a God-like. See: Government of India. The
Collected Works of Mahatina Gandhi, Vol. 45. New Delhi:
Ministry of Information and Broadcasting and Navajivan
Trust,  1938-84, p. 95 Also see:  Gandhi, An
Autobiography...... op. cit.. 1927; Gandhi, M. K,
"Foreword," in Shrimad Rajchandra by Mansukhlal
Mehta. Bombay: Revashankar Zaveri. 1935.

Jnani is one who is self-realized and knows all through
perfect spirttual knowledge.

Government of India, The Collected Works... Vol. 39...0p.
cit., 1958-84. p. 76.

Government of India, The Collected Works... Vol. 45...op.
cit., 1958-84. p. 95.

Occasionally. Gandhi also mentions Henry David Thoreau
as his teacher and guide, but not on the sume level as
Rajchandra, Leo Tolstoy, or John Ruskin. See:
Government of India. The Collected Works... Vol. 45... op.
Cit., 1958-84, p. 95.

. In a speech delivered on September 10, 1928 on the birth

anniversary of Leo Tolstoy. See: Government of India,
The Collected Works... Vol. 37... op. cit., 1958-84, p. 261.

. See: Gandhi, An Awrobiography...... op. cit,, 1927,

Gandhi, "Foreword"... op. cit., 1935; Government of
India, The Collected Works... Vol. 37..op. cit., 1958-84.

. Tolstoy, Leo, The Kingdoni of God is Within You. Lincoln,

Nebraska: University of Nebraska Press, 1984,

- Government of India, The Collected Works... Vol. 37... op.

cit., 1958-84, p. 261.

. See, tor example, Tolstoy, Leo, What Men Live By. White

Plains, New York: Peter Pauper Press, Undated; Tolstoy,
Leo, Where Love Is, There is God Also. Brookings,
Oregon: Sandpiper Press, 1987; Tolstoy, Leo. The Law of
Violence and The Law of Love. New York: Concord Grove
Press, 1983,

Government of India, The Collected Works... Vol. 37... op.
cit., 1958-84, p. 262.
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Ibid.

See: Ruskin, John, Unto This Last. Lincoln. Nebraska:
University of Nebraska Press, 1967; Gandhi, M. K.,
Ruskin's Unto This Last: A Paraphrase. Ahmedabad:
Navajivan Publishing House, 1956; Wilmer, Clive, Unto
This Last and Other Writings by John Ruskin. New York:
Penguin Books, 1985.

. Gandhi, An Autobiography...... op. cit, 1927, p. 250.

Gandhi, later, translated John Ruskin's book into Gujarati
under the title Sarvodaya. Sarvodaya is also available in
English. See: Gandhi, M. K., Sarvodaya. Ahmedabad:
Navajivan Publishing House, 1951. Also see: Gandhi, An
Autobiography...... op. cit.,, 1927, p. 75; Govt. of India,
The Collected Works... Vol. 37... op. cit., 1958-84. p. 261,
Adopted from a Hindi version of the speech. See:
Goverdhandas, Brahmachari, Mahatma Gandhi and Kavi
Rajchandraji: Questions Answered. Ahmedabad: Shrimad

~ Rajchandra Gyan Pracharak Trust, 1989, p. i.

21.

The original remarks were delivered on November 21,
1915. On November 23, 1915, The Bombay Chronicle
reported these remarks as follows. See: Government of
India, The Collected Works... Vol. 13... op. cit., 1958-84,
pp. 143-44:

"Dealing with the life of Rajchandra. Mr. Gandhi
mentioned that he had come in close contact with him
and, so far as he was competent to judge, he declared it
to be his deliberate opinion that the deceased
(Rajchandra) was one of the best religious philosophers of
modern times in India. He was incomparable in true
perception, he was free from attachment, and had true
gyana (knowledge), vairagva (detachment), and bhakti
(devotion) in him. He followed no narrow creed. He was
a universalist and had no quarrel with any religion in the
world. In the West, the speaker had found Tolstoy and
Ruskin among the best philosophers and he did not
hesitate to put the deceased (Rajchandra) above both of
them. The deceased (Rajchandra) outdid them in religious
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26.
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experience. The taith of the deceased (Rajchandra) was a
robust faith, such -as could only be based on the true
realization of the self. Upon the speaker's own life, the
deceased (Rajchandra) had exercised a very powerful
influence. There was a suitable and certain sublimity and
genuineness about the writings of the deceased
(Rajchandra), which gave them particular charm and
enabled them to have a powerful hold upon the reader.
This letter was dated April 26, 1909. See: Government of
India, The Collected Works... Vol. 9... op. cit., 1958-84, p.
213.

. Gandhi, An Autobiography...... op. cit., 1927, pp. 74-75.
. For consistency, "Rajchandra” has been used throughout

the text.

. See: Government of India, The Collected Works... Vol.

13... op. cit, 1958-84, p. 143, footnote; Gandhi, An
Autobiography...... op. cit,, 1927,

Shastras are scriptures.

Gandhi, An Autobiography...... op. cit.,, 1927, pp. 73-75;
Gandhi, "Foreword"... op. cit., 1935.

Ibid.

In a letter to Jaisukhlal by Gandhi dated November 3,
1945, there is a reference to a song by Rajchandra with
the theme "innocent joy may be derived from anywhere."
In a letter to Chhotubhai by Gandhi dated January 3,
1947, there is another reference to a song by Rajchandra
with the theme "for a liberated person, the state of mind
cannot be affected even in dire circumstances or at the
moment of death." Gandhi adds that Rajchandra used to
sing this later song often when he was 20-21 years old.
Some of Rajchandra’s songs were included in the Ashram
Bhajanavali and sung by residents of Gandhi Ashrams in
their daily prayers. See: Government of India, The
Collected Works... Vols. 17 & 86... op. cit., 1958-84,
respectively p. 17 & p. 303. Most of the published
writings of Rajchandra are reproductions from his diary or
of letters. See: Gandhi, An Autobiography...... op. cit.,
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1927, pp. 73-75.

Gandhi, An Auwrobiography...... op. cit., 1927, pp. 73-75;
Gandhi, "Foreword"... op. cit,, 1935. Also. see a short
article by Gandhi entitled "A Grear Seer,” published in the
June 1930 issue of Modern Review and reproduced in
Government of India, The Collected Works... Vol. 43... op.
cit., 1958-84, pp. 98-99.

Karamyogi 1s one who while discharging properly
worldly duties remains fixed on the spiritual goals.

. Gandhi, An Autobiography...... op. cit., 1927, p. 74.



Chapter 2
The Life of Rajchandra

Rajchandra, as has been mentioned before, was born in
1868 in Vavania in Kathiawad (Saurashra), India. His father
was a Vaishnava.' named Raviibhai. The mother was a devout
Jain® and her name was Devabai.’ Rajchandra was very bright
and he imbibed the religious spirit of his family at an early
age. When stull young, the grandfather took Rajchandra to
gury Ramdas, who initiated him as a Vaishnava by putting a
kanthi® around his neck.® Little did the guru or others know
that the boy later would not believe in such rituals and would
repudiate all unscrupulous superstitions.®

Rajchandra had a close boy friend, named Amichand. He
died of a snake-bite and this incident brought to Rajchandra
an awareness of the phenomenon of life and death for the first
time. Amichand's corpse was taken to the cremation ground
and burned on a pyre according to the Hindu rites.’
Rajchandra hid himself in a nearby tree and watched all. He
was shocked and saddened to see the body of his dear friend
being burned. Strangely, this incidence put Rajchandra in a
deep reflective mood. The veil of ignorance suddenly lifted
from his inner sight and he was able to see his previous births
and eventual death in this life. This was an eye-opening
experience for a boy at age seven.® Later, at age twenty-five,
Rajchandra wrote the following note in his diary:®

"One should not doubt the narrations about previous
births of great persons, which are recorded in various
scriptures. By developing one’s psychological power, it is
feasible to look into one's previous births. There is nothing
imaginary in it. To deny the possibility of experience in

13
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previous birth is, as if, he (one) had not the knowledge of

the soul."

When of school-age, Rajchandra was admitted into a
Gujarati school, where he received his education in vernacular
languages. He was smart and surprised both his teachers and
classmates through his brilliance and extraordinary capacity to
learn the lessons quickly. He finished all junior level classes
(first four grades) within a two-year period. At age thirteen, he
was sent to Rajkot to study English language, but was called
back to help his father in the business. Rajchandra also had a
chance to go to England for higher studies, but chose not to
0.0

Rajchandra’s religious yearnings had started at an early age.
The main influence in this regard was his mother, who was a
deeply religious women and practiced all kinds of Jain vows.
The family, when Rajchandra was young, lived in a
neighborhood where other Jain families also lived. This gave
Rajchandra an ample opportunity to interact with the Jain
families and learn about their way of life. He was impressed
by the rational thought behind Jainism and the kindly way of
life of the Jain families. This was also the time when
Rajchandra began a deep study of Jainism and comparative
study of other religions. He discussed his spiritual problems
with the learned people he could find and felt that no other
religion had advocated the ideals of love, harmony. and
renunciation so scientifically and so in-depth, as Jainism
had.'' Later, he wrote:"

"Jainism has such sacred theories in itself that one may
end his life contemplating even upon one of them and still
remain far from reaching the conclusion. Compared to the
ocean of nectar of spiritual morality propounded by the
omniscient Lord Jinendra, all other religions seem not even
like drops in it. One who understood Jainism and followed
it, would become nothing but unattached and omniscient.
How sacred personage its propounder was? How intact.
perfect, and compassionate are His doctrines? There is no
fault in them. It is only Jainism, which is quite infallible.
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There is not a single truth which may be unknown to

Jainism. It is only Jainism, which proclaims an object full

of innumerable aspects. Nowhere there is a truth so

purposeful as this. As there can be no two souls in one
body, so there can be no two Jainisms throughout the
world, i.e. there is no other philosophy comparable to

Jainism. What is the cause for saying so? Nothing but its

perfection,  non-attachment, truth, and  universal

benevolence.""

Though Rajchandra was very proud of Jainism, he telt that
the tradition and its philosophy had tallen into improper hands
of the vanias."* Vanias interpreted Jainism in a vania spirit"
and thus encouraged ignorance instead of knowledge,
cowardice instead of courage, and indifference instead of
compassion.'® Gandhi writes: "The Poet (Rajchandra) used to
say that had Jainism not fallen into the hands of those who are
called Jains. it would have filled the world with marvel at its
truths. But, the fact is that the followers bring discredit to the
truths of Jainism.""

When twenty years old, Rajchandra was married to
Jabakbai, the talented daughter of Popatlal Jagjivandas Mehta,
the younger brother of Revashankar Jagjivandas Mehta.'
Rajchandra had some children from this marriage,' but his
soul was constantly hankering after self-realization and the
attainment of moksha. His heart was full of renunciation, no
matter what he did.. Rajchandra took his marriage to be result
of his past kermas® and led the life of an ideal householder.
A verse in Gujarati was often on his lips, which meant: "There
is 2 constant fruitation of the karmas. Engrossed in the desire
for accumulation of materialistic gains, I have committed so
many deeds. As much as 1 try to compensate this desire, the
further it increases, it does not diminish in the least."*

Rajchandra started composing poetry in Gujarati language
at the tender age of eight. It has been indicated that he had
rendered the entire texts of Ramayana and Mahabharata® in
verse form within an year's time.” Rajchandra was a born-
poet and he wrote from rich inner experiences.” Gandhi
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writes:* "One rare feature of his (Rajchandra's) writings is
that he always set down what he had felt in his own
experience. There is in them no trace of unreality. | have
never read any line by him which was written to produce an
effect on others... The poem about the "supreme state"* must
have been written in that manner." Gandhi also found great
solace in Rajchandra’s writings and letters®” and he wrote:® "]
have always felt that Rajchandra’s writings breathe the spirit
of truth. He did not write a single word in order to show off’
his knowledge. His aim in the writings was to share his
inward bliss with his readers. I am sure that anyone who
wishes to free himself from inner conflicts and is eager to
know his duty in life will gain much from Rajchandra's
writings, whether such a reader is a Hindu or belongs to
another faith.”

Rajchandra was a person of sound principles and some of
the cornerstones of his life were a detached attitude, self-
reflection, following of ahimsa in all walks of life, and
constant search for Truth.” About Rajchandra's aliimsa,
Gandhi writes:™ "His (Rajchandra's) aliimsa was not of the
crude type we witness today among its so-called votaries who
confine their attention merely to the saving of aged cattle and
insect life. His «himsa, if it included the tiniest insecct, also
covered the whole humanity." Gandhi was in close contact
with Rajchandra for two years after his return from England
and he visited him frequently at home, at the place of
business. He found Rajchandra always in a detached mood in
the spirit of vairagva.’ Whatever Rajchandra was doing,
whether eating, resting, lying in bed. or conducting his
business, he was not interested in the things around and
particularly was not tempted by pleasure objects or material
luxuries of the world. Gandhi watched his life from close
quarters and saw that Rajchandra accepted whatever he was
served for the meals, his dress was a simple dhoti,> a kurta,>
an angarakhun,* and a turban of cotton yarn and mixed silk.
These garments were not even strikingly clean or ironed
carefully. It was the same for Rajchandra whether he squatted
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on the ground or had a chair to sit on. In the shop, he sat on
a gaddi.* He used to walk slowly and anyone could easily see
that he was deeply absorbed in his own thoughts. He was free
from any sign of impatience or anxiety and paid a single-
minded attention to his affairs. There was a strange shine on
his face, power in his eyes, and he looked like an embodiment
of peace. The face was round, the lips thin, the nose neither
pointed nor flat, and the body was slim-built and of medium
size. The skin was dark. There was such sweetness in his
voice that one simply wanted to keep on listening to him. The
face was smiling and cheerful and it depicted inner joy of the
soul. Rajchandra had a ready command of the language and
Gandhi did not see him ever pausing for a word to express his
thoughts or change a word while writing a letter. Yet, the
reader could not tell that any thought was imperfectly
expressed or the construction of a sentence was defective or
the choice of a word was faulty. These qualities, Gandhi
believes, could exist only in a man of self-realization and
perfect self-control.** Rajchandra conducted his household
and business affairs with a clear-minded attention, an attitude
of renunciation, and with constant focus on the ultimate goal
of moksha. The following verse by Shamal Bhatt applied well
to Rajchandra's affairs:?’

"He is a true vanik,” who never speaks an untruth;

He is a true vanik, who never gives short measure;

He is a true vanik, who honors his father's words;

He is a true vanik, who returns. the principal with

interest;

Good sense is the vanik's measure, and the king's
measure his credit; Should the vania (vanik) neglect
business, suffering like a forest fire spreads far and wide."*
Rajchandra’s business of diamonds and pearls was in

partnership with Revashankar Jagjivan Mehta. In addition, he
had a cloth shop. Gandhi says that in his business dealings
Rajchandra displayed utmost vigilance and was very
successful. He could judge the worth of diamonds and pearls
with great accuracy. Even without any knowledge of English

G.T.R.-2
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or other foreign languages, he was quick to follow general
substance of the received letters and telegrams from foreign
agents and took little time to see through their intentions. He
was never impatient and did not worry about the business
matters. Gandhi watched him deal with his customers and his
impression was that Rajchandra was always upfront in the
dealings and the terms and conditions were firm and clear. [f
the other party tried to be "clever” with him, Rajchandra saw
through it instantly and would not tolerate such behavior. On
such occasions, he used to knit his brows and one could see
a flash of redness in his eyes.* In the unscrupulous money-
making world, Rajchandra was very scrupulous. He did not
get swayed by material gains and would forego a profit if he
felt that the deal was likely to harm the other party. The
customers wondered at this attitude, but appreciated
Rajchandra's sense of kindness.*

Rajchandra met all the demands of his household and
businesses and yet vigorously pursued his spiritual gouls. He
meditated inwardly on the self, as spontaneously and
continuously as the breathing. On his lips were often the lines
of the long poem which he had himself composed ™ Some
lines of this poem expressed:* "When will such an
opportunity come that | may become a nirgrantha® in inner
and outer behaviors. After cutting the bonds of attachments,
when will [ walk on the path shown by the great personages."”
Rajchandra walked successfully on the double-edged sword of
living a worldly life and simultaneously seeking liberation for
the soul. He was a true mumukshu*® and once wrote in his
diary:* "Do your business in a spiritual manner and maintain
unattached attitude. Do whatever is necessary for it. As far as
possible, do not annoy the person you have to deal with and
should your renunciation be unpleasant to him, part with him
without harming him in any way, benefiting him to your
utmost capacity, and nursing such desire forever for the
future.” People around Rajchandra asked him how he could
live the life of an ideal householder, conduct his businesses,
and at the same time so vigorously engage in self-realization.
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His reply was' "0, there s nothing difficult in it. It is guite
stinple, just like stting under the shadow of & tree. One who
sits under the cooling shade, does not get attached to it and
does not remain sitting under it. Similar is the case with
worldly sojourn and s utfairs.” With this inward attitude,
Rujchandra was able to five a simple, kind, and renounced
ife, Gandhi, wnd other seckers like im, used (o visit
fajchundra with spirituad questions and in search of seif
koowledge.  While ongagee in his  business  dealings,
Rujchandra used to discuss with them their spirttual questions
and advise them on religious matters. Being u Shatavadhani®®
he could afford (o do so.™
Rajchandra became 2 profound thinker and a great teacher
of the Jain phifosephy ihrough his penance., scripuural studies,
and seif-reflections. He had many admirers and some of them
wanted 0 follow in ms footsteps. Gandhi also was greatly
impressed by Rajchandra and had a deep respect for his
compassion for others and atl-round attitude ol nonviolence.
Gandhi aiso belicved that Rajchundra had gained an inner
viston through wiiich he couid discriminate between soul and
matter.® Even then, Gandhi did not adopt him as his guru®
becuuse he believed that Rajchandra had not yet attained
"perfect” self-realization needed for moksha™ and he was not
yet o jivanmukta.” Rajchandra's judgments and opinions,
however, appealed w the moral sense of Gandhi and he
austed his views in vast majority of the cases.” Gandhi
writes:® "Yet, [ never could regard Rajchandra as a perfect
man. But, of all the men I know, he appeared to me to be
nearer perfection than the rest. Alas, he died all tooc young,
when he feit that he was surely going to see Truth face-to-
face.” At another place, Gandhi writes:®® "[ had very close
relations with Rajchandra. 1 do not think that he followed
Truth and nonviolence with greater devotion than i, but I do
believe that he far surpassed me in knowledge of the
scriptures and retentiveness of memory." Gandhi also writes:™
"He (Rajchndra) had self-knowiedge and self-confidence from
his childhood. I know that he was not a fivanmukta and he
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was himself conscious that he was not. But, he was fast
progressing in that direction."

Rajchandra fell seriously ill toward the end of his life and
Gandhi believes that he had exacted more work from his body
than he should have to meet the demands of his household and
businesses. Rajchandra had explained to Gandhi that the body
was on a hire and the duty of each person was to make most
of it and try to attain moksha as quickly as possible. For this
goal, he also advised that one should forsake all attachments
and bravely tackle the obstacles in the path.® Gandhi,
accordingly, wondered how did then Rajchandra took upon
himself excessive responsibilities that brought upon him a
severe illness? His conclusion was that Rajchandra too was
temporarily overcome by spiritual ignorance (maya-
illusionary energy), as explained in the Bhagvad-Gita:® "All
creatures follow their basic nature, what will then the
constraint avail?" Gandhi took Rajchandra's taking on of
excessive responsibilities as a sign that he was not yet a
Jivanmukta and that he had some subtle attachments left in
him. Rajchandra had also said that it would be impossible for
anyone to deceive a person of perfect spiritual knowledge and
yet people occasionally eheated Rajchandra on religious or
other pretexts. This was another indication for Gandhi that
Rajchandra was not yet a fully self-realized person.® Gandhi
explains that moksha is a state of grace for the atman,*' the
achievement of which requires ceaseless effort through many
lives. A genuine vairagya is the first step of a yearning for
moksha and one also had to get rid of all attachments in this
very life. Gandhi explains that Rajchandra possessed the
needed vairagya, a strong yearning for moksha, and freedom
from attachments was spontaneous in him. He also had a
happy combination of the moral life and spiritual knowledge
needed for moksha. But he was not yet a jivanmukta. Gandhi
felt that despite some subtle attachments left in him,
Rajchandra was close to achieving the goal of moksha and
that he had not observed in anyone else such a beautiful
combination of moral life, spiritnal yearning, practical
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discharge of duties, and devotion to dharma,® as he had seen
in Rajchandra.®

When Rajchandra was lying on his deathbed in extreme
agony, he was not mindful of his extreme pain and only
eagerly awaited a vision of God.* The admirers of Rajchandra
started asserting that he was a muktapurusha® and the twenty-
tifth tirthankar® Gandhi tries to clarify that that such a belief
was not proper and that either those who held the belief did
not know Rajchandra’s life or their definition of a tirthankar
was different from the one commonly accepted. He advises
that we may not lower the standard of truth, even for the sake
of those whom we dearly love. Moksha, he explains, is a
condition of supreme value and the highest state of the atman.
This state is so rare and the attainment of the state needs much
effort and patience through many lives. A tirthankar
commands the powers of this state immediately preceeding
moksha.” One who has attained this state while still living in
the body is a muktapurusha and will not suffer from
attachment or bodily diseases.®® In a body untroubled by
desire, there can be no disease. There can be no disease,
where there is no attachment. Where there is desire, there is
attachment, and while there is attachment, moksha is
impossible. Gandhi, accordingly, concludes that Rajchandra
had ‘not yet attained full freedom from attachments and
diseases and therefore was not a muktapurusha or a
tirthankar. Such vibhuti, he says, belongs only to a
muktapurusha. Gandhi, nevertheless, adds that Rajchandra
had spiritual powers and divine glory in much larger measure
than most ordinary folks have and that he was close to being
a muktapurusha. Gandhi concludes by saying:” "We are all
worldly creatures and shall have to wander from existence to
existence, whereas Rajchandra may have only one life more to
live... This was no small achievement. Even so, I must say that
he had not attained the supreme state, so beautifully described
by him. He himself said that he had come upon the Shahara
in his journey and that he had failed to cross the desert.”

Rajchandra was a rare human being, a prominent Jain
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philosopher, and a true teacher and guide for many. He has
left behind a rich spiritual fegacy, that shines to this day. His
life was exemplary and he served as a role model to many
seekers of Truth, including Gandhi. His writings were
profound and have provided solace to those who seriously
sought self-realization. Anyone who looked up to his
exampie, found that it was easier to control worldly yearnings,
avoid sense-pleasures, live a life away from bodily needs, and
devote concertedly to the spicitual pursuits.”

Rajchandra passed away in 1901 at the uge of thrity-two.
Gandhi at that time was in South Africa and learned about his
leath there. The letter of condolence written by him has been
included in the footnotes to this chapter,™
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Government of India, The Collected Works... Vols. 21, 34,
& 54... op. cit., 1958-84, respectively pp. 427-35, p. 23, &
p. 201.

A speech on the birth anniversary of Rajchandra. See:
Government of India, The Collected Works... Vol. 21... op.
cit., 1958-84, pp. 427-35. Also see: Navajivan, November
24, 1921; Harijanbandhu, Vol. 26, No. 3, 1933.*
*Because of Rajchandra's averse statements about
Jainism, some Jains used to say that he knew nothing of
Jain Dharma (Jainism) and that he was a hypocrite and
egotist. Gandhi, however, assures that there was not a
trace of hypocrisy or egotism in Rajchandra. See:
Navajivan, November 24, 1921.

Earlier in Chapter 1, it has been indicated that
Revashankar Jagjivandas Mehta was one of Gandhi's
main well-wisher and life-long supporters.

In a letter to Jaisukhlal dated November 3, 1945, Gandhi -
makes a reference to Rajchandra having a son. It is
possible that he may have had other children as well. See:
Government of India, The Collected Works... Vol. 82,
1958-84, p. 425.

The understanding of present life to be the result of past
karmas (doings) is common in Hinduism, Buddhism, and
Jainism. The karma theory, however, is not the same in
these three traditions. See: Bhaktivedanta, A. C.,
Bhagavad-Gita As It Is. Los Angeles: International
Society for Krishna Consciousness, 1986; Radhakrishnan,
S. and C. A. Moore, A Source Book in Indian Philosophy.
Princeton, New Jersey: Princeton University Press, 1957;
Rice, Edward, Eastern Definitions. Garden City, New
York: Doubleday and Company, 1978. Also see: Chapter
3 - Jainism and Jain Goal of Life. Since Rajchandra’s
primary goal was the attainment of moksha, family and
business lives were more like obstacles for him.
Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandraji...op. cit., 1989, p. 5.

22. Ramayana and Mahabharata are huge Hindu epics,
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24,
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written in about sixth century B.C. These are important
parts of the Hindu scriptures. See: Radhakrishnan and
Moore, A Source Book... op. cit., 1957,

Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandraji...op. cit., 1989, p. 2.

Government of India, The Collected Works... Vols. 9 &
43... op. cit., 1958-84, respectively p. 213 & pp. 98-99.
Also see: Modern Review, June 1930,

Government of India, The Collected Works... Vols. 32...
op. cit., 1958-84, p. 6.

This was a long poem composed by Rajchandra at age
eighteen. The translated version of a couple of the verses
is as follows (See: Government of India, The Collected
Works... Vols. 32... op. cit., 1958-84, p. 6):

"When shall 1 know that state supreme,

When will the knots, outer and inner, snap?

When shall I, breaking the bonds that bind us fast,
Tread the path trodden by the wise and the great?
Withdrawing the mind from all interests,

Using this body solely for self-control,

He desires nothing to serve any ulterior and of his own,
Seeing nothing in the body to bring on a trace of the
darkness of ignorance.”

A prose version of this poem was included in Avhram
Bhajaanavali and recited by residents of Gandhi's
Ashrams in their daily prayers. The text was as follows
(See: Government of India, The Collected Works... Vol.
44... op. cit., 1958-84, pp. 463-465):

"When will the matchless time come, so that I would be
rid of all knots external and internal? When will I give up
all the subtlest ties and go the way the great sages have
gone? Would that I was indifferent to all the moods and
that the body was used merely for self-restraint, that there
was nothing to bind me for any cause imaginable and that
I had no illusions about the body. Would that I should gain
knowledge that comes from removal of obstruction in the
path of perception, that I regarded body as separate from
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the soul and that 1 had recognition only of the soul. Would
that obstruction o right condust t00 was removed and
there was concenirabion on pure seit. Would that there
was stead{astness of the three yugas {(lemporal phases of
the life of the universe) running pracucally to the time of
death and that steadfastness was incapuble of being
shaken by suftering however great. Would that even the
voga was ondy for attuining greater restraint over the self
and that there was ,ampml( obedience to the precepts of
the Jina {propounder of Jainism} for the suke of the soul.,
Would that even that activity also perceptibly decreased
and { was absorbed in self-realization. Would that there
were neither likes nor dislikes in matters received through
the senses and that { was unaltected by their play, Would
that T engoged 10 activities that came to me in due course
and was enslaved by time, place or circumstances. Would
that | was angered against unger and that aguinst respect
paid to me 1 had humility enough not o be uffected by it
Would that in respect of mave {iliusionury energy) 1 was
but a wiiness o us blandishments and against ambition |
had ambition to thwart i, § had o anger against cven the
extreme wrong-doers and had no price if an emperor pad
respects toome, that 1 was unmoved even if the body
perished and had no desire even for the greatest gifts,
That I was the same to friend and foe alike as towards
praise or insulf, that there was inditierence in me whethet
Tlived or died, thot even regarding the cvceles of buth and

deatn o salvanion T had only the <tmpic patarad state that

I had crossed the alluring ocean of dulerend emptations
and was intent upon the slate wiere ali passions were
quenched, and that @ the tune of death | would shed all
destre and had pertect knowledge, that all the four kinds
of activites were o me like a burnt hope - mere ushes,
that 1 was living out only this lite and that after that there
was no more birth. That T had no desire for even an atom,
that 1 was sinless, immovable and injent upon selt-
realizaiton, that | was absorbed in the spotiess, eternal
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everlasting, aeither small nor big, formless seit-acting
Being. that owing to past actions 1 was {it for the avode
ol the relcased - where there is cternul bilss, pertect
ps:r('eption and perfect experience. 1his is the state which

the atl-knowing Jina (propounder of Jairisn) realized but

could not describe, How cun any other person describe it?
It is capable only of being experienced. 1 shall set wmy
heart upon that state though it may be al present beyond
my capacity. Nevertheless Rajchandra s determumned thal
God willing he will atiain {t.”

7. Goverament of India, The Collecred Works... Vol. 9. op

cit,, 1958-84, p. 242, Some writings and letters of
Rajchandra were published in Gujarati. See: Mehta,
Mansukhial, Shrimad Rujehandra, Bombay. Revashankar
Zaveri, 1935
. Government of India, The Collected Works,.. Vol 32... op,
cit, 1958-84,

26, Government of India, The Collected Works.., Vols. 3, 13,

39, & 43, op. cit., 1958-84, Ic\pCLH\\. 1. 230 footnote,

pp. 307-308, pp. 74-76, & pp. 98-99. C\lm seer Kaihlawar

Times, November {2, {916

CGovernment of India, The Collected Works... Vol 43, op.

at, 1938-R4, pp. U8-99. Also seer Moder Review, June

1930,

 Vairagya indicates constant focos on e spiritual

and  therefore  lack  of interest v worldly
elationstips, and afls

, I)J'nm s similar 1o sard for Indian women, but of u shortey

length.

onnly
Z0u8
Tos,
o

s,

me 15 a loose Indian shunt

Angarakhur is o tghi-fiting coat ol tan cloth, tasiened
with faces.

Lraedi is a thickly-padded cashior

Based mostly on Gandbi's owa deseription ol Ruyjehandia,

S
3

7

ee: Government of Tudw, The Collecied Works.. Yol
2.0 op. cit, 1938-Rd pp. A7 also seer Gondhd,
"Foreword” .. op, cit., 1935,
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Government of India, The Collected Works... Vols. 32...
op. cit., 1958-84, p. 8.

Vanik is same as vania. See: Chapter 2, footnote 14.
The mood in this verse is similar to that of Muslim sufi
tradition. For a basic understanding of the influence of
this tradition on Hinduism, see: Sen, Hinduism... op. cit.,
1961; Embree, The Hindu Tradition...op. cit., 1966.
Government of India, The Collected Works... Vols. 32...
op. cit., 1958-84, pp. 8-9.

Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandraji...op. cit., 1989, pp. 5-6.

See: Chapter 2, footnote 26.

Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandraji...op. cit., 1989, p. 3. Also see: Chapter 2,
footnote 26.

Nirgrantha is without worldly knots.

Mumukshu is the seeker seeking kevalya, nirvana, or
moksha. Also see: Preface, footnote 4.

Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandraji...op. cit., 1989, p. 6.

Ibid, pp. 6-7.

Shatavadhani - one who could remember or attend to a
hundred things at the same time. See: Chapter 1.
Government of India, The Collected Works... Vols. 32...
op. cit, 1958-84, pp. 8-9; Goverdhandas, Mahatma
Gandhi and Kavi Rajchandraji...op. cit.,, 1989, pp. 5-6.
Goverdhandas, Mahatma Gandhi and Kavi Raj-
chandragji...op. cit., 1989, p. 3; Government of India, The
Collected Works... Vols. 28... op. cit., 1958-84, p. 403.
Gandhi, An Autobiography...... op. cit., 1927, p. 75.
See: Preface, footnote 4.

Jivanmukta is a fully self-realized and liberated person in
this very life.

Modern Review, June 1930.

Government of India, The Collected Works... Vol. 43... op.
cit.,, 1958-84, pp. 98-99.

In a letter to G. D. Birla dated March 30, 1925. See:



57.
58.
59.

60.
61.
62.

63.
64.

65.
66.

67.

68.

69.

70.

71.
72.

The Life of Rajchandra 29

Government of India, The Collected Works... Vols. 26...
op. cit., 1958-84, p. 436.

Ibid.

Gandhi, "Foreword"... op. cit., 1935, pp. 9-11.

See: Bhaktivedanta, Bhagavad-Gita...op. cit.,, 1986
(Chapter 3, Shlcka 33).

Gandhi, "Foreword"... op. cit., 1935, pp. 9-11.

Arman is self or soul.

Dharma refers to duties and responsibilities relative to
one's worldly and spiritual life.

Gandhi, "Foreword"... op. cit., 1935, pp. 9-11.

Ibid.

Muktapurusha is the same as jivanmukta.

Tirthankar are the founders of the Jain path and are
perfectly  self-realized souls (jivanmuktas). They
exemplified and taught Jain way to- others. See:
Radhakrishnan and Moore, A Source Book... op. cit.,
1957, p. 250-271. Also see: Chapter 3 - Jainism and Jain
Goal of Life. ‘
Government of India, The Collected Works... Vols. 32...
op. cit., 1958-84, pp. 1-2.

These are Gandhi's views that a jivanmukta or
muktapurusha is totally free from physical diseases.
Others may not accept this view.

Vibhuti is divine glory.

Government of India, The Collected Works... Vols. 32...
op. cit., 1958-84, p. 2.

Ibid, pp. 1-2.

Gandhi's reaction to the news of Rajchandra's death is
summarized in his condolence letter dated May 21, 1901
to Revashankar Jagjivandas Mehta (the original was in
Gujarati). See: Government of India, The Collected
Works... Vols. 3... op. cit., 1958-84, pp. 230-231.
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F4 Mercury Lane,
Durbuan,
My 210 190

Respected Revashankarbhar,

Muansukhilai's tetter brought me news of the passing away of
Kavishrt (Rajchandra). T also saw i tater oy the papers. It was
hard to beheve the news. T can't put «f out of my mund. There
i overy Httte dme in this couniry o dwell on any matten T gol
the letter while T was at my desk. Reading 11, 1 fell gros e for
5 omipute and then plunged immediaiely nto my office work.
Sueh 1s irfe here. But, whenever there oo hitle lewsure, the

mind reverts o it Rigatly or wrenely, ©owias greatly attached
e nn and T ioved him deeply toce A1 that s over now. 50,

tmourn out of seifishiness. What consolation can [ then give
via?




Chapter 3

)

Jammism and Jain Goal of i.ife

o Chapter T, the fife of Rajchundra bns been brefly
described and the lorthcomung chapters will preseat some

aepecis of Rajehaadri's thought and the wnswers he provided
o Gandbl's posed questions from South Africa. These topics
are deeply rooted in Rajchandra’s life as a Jun' und his offorts
at seeking moksias through the fain path. A basic knowledee
of fainism and Jain eoal of bfe theretore. s eswential n order
to properly follow Rajehandra's thought and his reachings,
fwipism & o primesdial religion and in some respects it
predates the Hindu Vedic tadition.” There are references of
the Jam practices and of firthankars® in the Vedas and in
Hindu seriptures like Vishne Puraaa and Bhagavaia Puran.
The relics of the Indus Valley Civilization® also indicate the
presenpce of religious practices similar to the Jain practices
unda it s therefore tikely that some form of Jainism has existed
all along and the tradition may te older than the Hindu Vedic
radition. But, in its present form, Jainism is of a later origin
and is dated berween 599-527 B.CS '
faimsm and Buddhism were born as reactionary responses
sgamst  some  corruptive  practices in Hinduism, which
included manipulative control  of people by Hindu priests.
excessive ritualism, animal sacrifices, and occasionally human
sacrifices. Both Jainism and Buddhism condemned such
practices and emphasized that people should move away from
formal priesthood and ritualism of all kind. Both religions
also emphasized nonviolence in all walks of life, though they
did not directly acknowledge any Super Power and did not
accept the authority of the Vedas for guiding peoples' lives

ey

3
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and the religious practices. The pursuit of spiritual goals and
achievement of moksha were left up to the individual, without
help or mediation by a priest or a guru. Eventually the Jain
and Buddhist traditions became a threat to the Hindu tradition
and inspired changes in it. Current emphases on vegetarianism
and nonviolence in the Hindu tradition are examples of such
changes and there were many more. The Hindu tradition, in
turn, impacted Jainism and Buddhism and made them look
like itself over the centuries, in spite of the differences in
beliefs, ideologies, and religious practices. Buddhism also
impacted the shaping of Jainism in some significant ways.’
The term "Jain" means to conquer and it is derived from
the Sanskrit root "ji." "Jina" is a conqueror. However, the
conquering is not of other people or lands, but it is of inner
ignorance, impurities, and passions.® The tirthankars were
such conquerers or Jinas and they are the ones who laid down
the path of Jainism. The Jain tradition recognizes twenty-four
tirthankars, among whom Rshabha was the first in the hoary
past of India and he is regarded as the original founder of
Jainism. The second and third tirthankars were Ajitanatha and
Arishtanemi and they are mentioned in the Yajur Veda. Other
tirthankars are mentioned in different Jain texts, leading up to
Parshva and Mahavira, the twenty-third and twenty-fourth
tirthankars. Parshva had died 250 years before Mahavira
appeared. Mahavira® lived between 599-527 B. C. and he is
the one who is credited with the organization and
systematization of the Jain tradition by pulling together the
doctrines and teachings of earlier tirthankars. Mahavira was
born in Bihar and he was an older contemporary of Buddha.
There were many similarities between Mahavira's and
Buddha's lives and teachings. Both belonged to the warrior
caste, were born in the same region, and both opposed Vedic
ritualism, animal sacrifices, blind faith in religious practices,
and control of people by the priests. Both were against caste
system and preached that the primary goal of life was to
escape the cycles of birth and death-and attain moksha. One
branch of the Jain tradition believes that Mahavira was
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married and had two children. The other branch believes that
he was a celibate. Mahavira left his home at age thirty to seek
moksha. He wandered along the Gangetic plains and found
enlightenment after twelve years of penance and austerities.
He preached for another thirty years and died at the village of
Pava in Bihar, not far from his birthplace. Jainism and
Buddhism did not gain much popularity until late into the 4th
century B.C., when Emperor Chandragupta became a Jain
patron and passed his last years of life as a Jain monk. Later,
his grandson Ashoka adopted Buddhism and spread the
tradition throughout India and abroad in countries like
Ceylon, China, Japan, Burma, Cambodia, and other oriental
nations.'?

Jainism and Buddhism originated as alternative faiths to
Hinduism and were supposed to be simple and free from
ritualism, blind faith, and domination of the priests. However,
with the passage of time and through interaction with the
Hindu tradition, priesthood and image-worship gradually
crept in and became a part of the traditions. In the Jain
tradition, there were movements against priesthood and
image-worship in the fourteenth and fifteenth centuries and an
effort was made to return the tradition to its earlier simpler
form. These movements proved to be ineffective. Also,
Mahavira had left no guidance for or against the building of
temples and iconic veneration. The Jains erected stupas'' and
adorned them with Jain images and sculptures of tirthankars
who were represented nude and with downcast eyes. Besides
such veneration, other rites also developed and became a part
of the Jain tradition. One such rite was pooja'? of Jain images
and of tirthankars. The Jains also started worshipping a
number of Hindu gods and Jain prayers referred to all kinds
of holy men, including arahantas, siddhas, acharyas,
upadhyayas, and sadhus of different traditions. The
invocation to these holy men was made four times as a prayer
by pointing to the four directions as indicated on the compass.
One important Jain festival was pajjusana, where people
fasted, lived briefly like monks, men and women made

G.T.R.-3
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confessions of sins, begged forgiveness of each other, and
began the new Jain year in peace, love, and kindness toward
one another. Some Jain practices looked quite like Hindu
practices. The Jains, for example, observed similar ritualistic
regulations concerning purity and defilement, performed
similar ablutions, and recited similar mantras in pooja and
prayers. The ceremonies of marriage, death, and so on were
also similar. Orthodox Jains did not take food between sunset
and sunrise, had no anniversaries in honor of the dead, and did
not use ashes on their foreheads. In their eating habits, Jains
abstained from all kinds of meat and some fruits and
vegetables as well, which in their estimation encouraged
passion. Vegetables that grew in bulbous shape with stalks or
similar shaped roots (e.g., mushrooms, onions, eggplant,
garlic) were forbidden. Rice, milk, milk products, lentils, and
beans were common in diet and Jains strained water as not to
hurt any living creatures. Monks wore masks over the mouth
and nose as not to breathe in and kill minute living beings. A
faith which wanted people to be: free of blind faith, ritualism,
and domination of the priests, ultimately became itself
obsessed with many of these features.'

The Jain tradition later split into two branches: the
digambaras'® and the shvetambaras.'® Both branches followed
the same angas, currently eleven in number.® The
digambaras, however, challenged the authenticity of the
angas and they insisted on total nudity for the monks. Women
were prevented from entering the monastic order, which was
the highest calling in Jainism. The females also had very little
role to play in formal religious observances and the
digambaras insisted that no women could attain moksha. The
shvetambaras believed in the authenticity of the angas and
women could join the monastic order on a limited basis.
Shvetambara monks were dressed in white clothes, orthodoxy
among them was less, and women had a better position in the
order. The digambaras are more numerous in South India.
The shvetambaras are more numerous in North India, with the
largest concentrations in the States of Gujarat and Rajasthan."
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The well-known concept of ahimsa® and austerities as a
way for self-realization and achievement of moksha originated
in the Jain tradition and are now part of the Hindu and
Buddhist practices. Hinduism also owes to the Jain tradition
for vegetarianism and similar other concepts. Jainism also
played a part in the growth of medieval mysticism. Ramamuni
is one example of a famous Jain mystic and his work Pahuda
Doha is an example of simple mystic poetry of the Middle
Ages. Other saint-philosophers from the Hindu and Muslim
traditions also contributed to medieval mysticism and
significant names in this regard are Khwaja Moinuddin Cishti,
Ramananda, Kabir, Nanak, Dadu, Mirabai, Rajjab, and others.
Medieval mysticism played an important role in the
enrichment of Indian thought and culture and the development
of bhakti movement? in Hinduism is an example of such
enrichment.?

Jainism is guided by the core concept of ahimsa and Jains
were the first to make it an integral part of daily living and of
spiritual pursuits. Ahimsa is nonviolence in thought, word,
and deed, in all aspects of life, at all times, under all
circumstances, and without any qualifications or conditions.
The concept also applies to all creatures, from the largest to
the tiniest ones. Accordingly, ahimsa is practiced not only in
relation to other human beings, but also in relation to living
and non-living beings and Jainism believes that even a stone
is a living being with a soul and one-sensed life based on the
feeling of touch. The concept of ahimsa also includes the
concept of karuna - all-inclusive mercifulness and the concept
of kshama - unconditional forgiveness. In no other tradition,
the concept of ahimsa has been defined and -applied so
comprehensively as in Jainism.?

Fundamental concern in Jainism is about the entangled
state of the soul and how to free it from the cycles of birth and
death and attain moksha. In its original form, the soul is pure,
enlightened, and free. However, with the impact of karmas,*
it becomes vulnerable and gets wrapped with karmic matter.®
The goal is to free the soul from.karmic matter, so that it may
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literally rise into the perfect state of moksha where it enjoys
infinite perception, infinite knowledge, infinite power, and
eternal bliss. The Jain path makes the soul shed karniic matter
gradually. When all karmic marter has been shed, the soul
becomes free from the cycles of birth and death and moksha
is achieved. Enlightened self-interest, freedom from emotions,
freedom from dependence on others, being neither pleased nor
annoyed with life, being without desires, being without
worldly possessions, and voluntary rejection of the pleasures
are to be sought to shed karmic maiter. "There is no need to
tell a man who sees for himself in this regard, but the
wretched fool delighting in pleasure has no end to his
miseries, but spins in a whirlpool of pain,” points out a Jain
saying.”® Consequently, the ideal is a passionless man, who
relinquishes his ties of wealth, love, family, and friends to
concentrate on the liberation of the soul.”

All living and non-living beings are in different stages of
transmigration, depending upon the karmas. Only gradually
the soul moves upward into higher stages and achieves
liberation or moksha eventually. The struggle to free the soul
from karmic matter is continuous and relentless. There is no
help or mediation available of a Super Power or a guru and ail
a person can do is follow the path shown by the rirthankars.
Initially, the person has to strive for self-restraint and self-
discipline,?® until the flow of karmas is reversed and the soul
begins to shed what it had accumulated of karmic matter. The
individual also must practice austerities and not every person
is ready for this. Karmas are gradually burned up in the glow
of the austerities and practices like fasts, showing reverence to
superiors, and rigid control of senses, speech, and intellect are
some examples of the austerities. Confession of faults and
good will towards one another are binding. After the stage of
liberation is attained, the person is fully enlightened and can
live temporarily in the world to serve humanity, no longer
afflicted by the demands of good and evil. In the final stage
of moksha, the soul transcends the world, having dropped
behind all karmic matter and having attained the perfected
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state. The Uttaradhyayana Sutra indicates: "completely
purged, the soul takes the form of a straight line, goes in a
simple moment, without touching anything and taking no
space, goes upward to akasha,” and there takes its natural
form, obtains perfection, enlightenment, deliverance, and final
beatitude, and puts an end to all the misery."*

The whole universe is made up of jivas and ajivas. Jivas
are conscious and animate beings. Ajivas are non-conscious
and non-living beings. Jivas have souls and bodies and the
soul is distinct from the body. The body is composed of
tattvas or the matrial elements, is gjiva, and is just connected
to the soul. Ajivas are classified into two groups: arupa -
those without form (e.g., dharma - principle of motion,
adharma - principle of rest, akasha - principle of space, and
kala - principle of time) and rupa - those with form (e.g.,
pudgala or matter). For every jiva in the universe, Jainism
says that there are five gjivas. Both jivas and ajivas are from
the very beginning and they are independent, uncreated, and
eternal.’’ The structure of the universe is atomic in nature.®

Life is pervasive and the whole universe throbs with life.
There is life even in supposedly inanimate objects. A simple
stone has life, as it has a soul to which is tightly enchained a
material body. When kicked, the stone suffers pain. The same
way, all living beings in the universe suffer pain, including
animals, fish, birds, trees, insects, rocks, minerals, and others.
All have life and all feel pain. "In every kind of existence, I
have suffered pain, which has scarcely known reprieve," says
a Jain verse.” Jains, therefore, emphasize ahimsa toward all
living and non-living beings, in the whole universe, and in all
aspects and phases of life. Ahimsa, therefore, is an endless
struggle to avoid annihilation of even the most rudimentary
forms of life. Jains believe that soul of each creature must be
reborn one million times (eight of these in human form) on
the path to moksha. Even gods must experience life as people
400,000 times. Daily life of a Jain, accordingly, is an
unending effort to prevent destruction of other creatures in
whatever shape and grade they may come. Daily effort is also
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directed at getting rid of the debts of past karmas in the
previous lives.*

The creatures are classified into five categories according
to the number of senses they possesses. The highest beings
have five senses and gods, men, beings in hell, and some
higher animals fall in this category. The five senses they
possess are hearing, sight, taste, smell, and touch. In addition,
gods, men, beings in hell, and some higher species (e.g.,
monkeys, cattle, horses, elephants, parrots, pigeons, and
snakes) also possess intelligence. The second category of
beings have four senses of sight, taste, smell, and touch. Flies,
wasps, and many other large insects are in this group. The
third category of beings are smaller insects with the three
senses of taste, smell, and touch. Ants, fleas, and various bugs
and moths are in this group. The two-sensed creatures have
only taste and touch. Worms, leeches, shellfish, and similar
other creatures are the examples. The fifth category of beings
have one sense only, of touch. Here, we find trees, shrubs,
vegetables, earth-bodies,>® water-bodies,* and wind-bodies.”’
The Sutrakritanga indicates that everything has a soul, earth,
water, fire, wind, grass, trees, plants, and all creatures that are
born of the egg, of the womb, of dung, and of liquids - "know
that they all seek freedom and happiness. In hurting them,
men hurt themselves and will be born again among them.”
Even a flame has a soul and may be reborn later as a human
being. Additionally, all things in the universe suffer through
the cycles of birth and death and need release from karmic
matter. So, the advice is "live with self-control.....subduing
both anger and fear." Self-control is necessary for one's
moksha.*®

Consciousness is the essence of the soul, with perception
and intelligence as its manifestations. The former is simple
apprehension and the latter is conceptual knowledge.
Basically, things are extramental realities. As light reveals
itself and other objects simultaneously, so does jnana
(knowledge) reveal itself as well as others. Thus, soul knows
itself and other objects concurrently. The five sources of
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Jnana are: 1) mati - ordinary cognition, which includes
 memory, recognition, and induction, 2) shruti - knowledge
derived through signs, symbols, and words, including the
processes of association, attention, understanding, and naya,*
3) avadhi - direct knowledge of things at a distance in space
or time, 4) manahparyaya - direct knowledge of the thoughts
of others, and 5) kevala - perfect knowledge, that is all-
comprehensive and all-inclusive. The first three of these are
liable to an error, but not the last two. In its pure state, the
soul is both jrnana and darshana - perfect knowledge and
perfect intuition. In an impure state, the soul carries disturbing
media, passions, and emotions, which cause the inflow of
karmic matter and prevent the soul from exercising its natural
functions in full measure as well as achieving the all-blissful
state moksha. Through effort and by living according to the
Jain teachings, the soul can shed off karmic matter and attain
moksha. The difference between the souls is in terms of the
degrees of their connection with karmic matter.*
Knowledge is either of the thing as it is and in itself - the
logic of "direct proof” or pramana, or of a thing in its relation
to other things - the logic of "point of view" or naya. Nayas
are seven in number and they give knowledge of a thing from
seven points of view in relative terms. The nayas are: 1)
somehow a thing is, 2) somehow it is not, 3) somehow it both
is and is not, 4) somehow it is indescribable, 5) somehow it
is and is indescribable, 6) somehow it is not and is
indescribable, and 7) somehow it is, is not, and is
indescribable. This is the saptabhangi* scheme of Jain logic
or seven "modes” or "points of view." Through this scheme,
observations and judgments are used in seven different ways
to discriminate the qualities and propensities of an object.
Syadvada,** in addition, aims at conditional prediction with a
view that all knowledge is only probable and partial. It
amounts to the assertion that whatever it is, when assessed
through saptabhangi nayas, its knowledge is only relative and
the thing is liable to expresses itself in multiple forms, with
the result that no absolute prediction is possible. This doctrine
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is known as anekantvada, meaning that reality is "many-
sided" and not "one-sided,” thus suggesting the possibility of
one relative prediction at a time.* In Jainism, accordingly, one
finds no absolute affirmations or negations of the things, for
the nature of reality is considered to be too complex to be
exhausted in any simple definite prediction. All predictions
only present a certain "point of view."*

Jainism contends that the universe is grounded in logic and
experience and that the truths propounded in Jainism are in
accordance with the existing reality. Scholars concur and
point to the distinguishing contributions of Jainism as: 1) its
classification of beings, 2) its theory of knowledge, 3) its
doctrines of saptabhangi and svadvada, and 4) its ascetic
ethics. The philosophical system of Jainism is both simple and
compiex. On the one hand, it resembles the most primitive
animistic practices and on the other it qualifies as one of the
most lofty analytical, metaphysical, and theological standards.
The basics are easy to understand and practiced widely by the
followers. The higher and more complex teachings are meant
for monks, ascetics, and teacher-philosophers. The practical
. ideal and practice in Jainism vary, but prescribed goal of
moksha is for everyone.* The Jain path to the deliverance of
the soul and attainment of moksha is through the three
"jewels" of right faith, right knowledge, and right conduct.
Belief in real existence in soul form and in rartvas (the
material elements) is right faith. Knowledge of real nature of
the soul, without doubt or error is right knowledge. The
practice of five virtues - ahinisa, truth-speaking, non-stealing,
chastity, and non-attachment to worldly things - is right
conduct.*

Notes and References

See: Preface, footnote 1.
Jainism and Buddhism use the terms kevalya and nirvana.
However, moksha has been used here as a generic term.
See: Preface, footnote 4.
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there are four Vedas. Rig Veda and Sama Veda are
collections of hymns. Yajur Veda is a collection of
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and Company, 1978, p. 392. Also see: Radhakrishnan, S.
and C. A. Moore, A Source Book in Indian Philosophy.
Princeton: Princeton University Press, 1957; Sharma, C.,
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Banarsidass, 1987.

Tirthankars are the founders of the Jain path. They were.
fully self-realized souls, whose teachings later became the
Jain tradition. Also see: Chapter 2, footnote 66.

The Indus Valley Civilization refers to the Mohenjodaro
and Harappa archaeological remains discovered in 1921.
The excavations indicate the existence of a highly
developed civilization in India between 3000-1700 B. C.
This civilization had peaked before the "Aryans”
immigrated to India from the northwest frontiers. See:
Leonard, K. 1., The South Asian Americans. Westport,
Connecticut: Greenwood Press, 1997, pp. 3-5.

Rice, Eastern Definition... op. cit., 1978, pp. 193-194,
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For more detailed information on Hinduism, Buddhism,
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Radhakrishnan and Moore, A Source Book... op. cit,
1957; Sharma, A Critical Survey... op. cit., 1987, Jaini, J.,
Outlines of Jainism. Cambridge: Cambridge University
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Krishna Consciousness, 1986; Radhakrishnan and Moore,
A Source Book... op. cit., 1957; Organ, T. W., The Hindu
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of Buddha. Tokyo, Japan: Kosaido Printing Co., 1996.
Mabhavira's original name was Vardhamana. He was the
son of Siddartha, the chief of a warrior clan of the
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scriptures as Nigantha Nataputta or "the naked sage of the
Jnatrika clan." See: Rice, Eastern Definitions ... op. cit.,
1978, p. 241. _
Radhakrishnan and Moore, A Source Book... op. cit.,
1957, p. 250; Rice, Eastern Definitions... op. cit., 1978,
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Faith. Baltimore, Maryland: Penguin Books, 1961, p. 64.
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Arahantas, siddhas, acharyas, upadhyayas, and sadhus
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self-realization.

Rice, Eastern Definition... op. cit., 1978, pp. 198-199.
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consider themselves to be the followers of original Jain
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tradition and claim that shvetambaras (see: footnote 17
below) do not follow original teachings of the tirthankars.
This split in Jainism is similar to the one in Buddhism in
terms of the Hinayana and Mahayana traditions. See:
Rice, Eastern Definitions... op. cit., 1978, pp. 166, 195,
242-243.

Shvetambara means white-clad or those who wear white
clothes.

Angas are Jain doctrines, literally meaning the "limbs” of
Jainism. ‘
Angas were passed on from one time period to another
through the oral tradition and were lost at one point. A
general council of the Jain monks was held at Pataliputra
(now Patna, India) to reconstruct the angas from memory.
Only a partial of the canons could be recalled at that time
and those are eleven in number. See: Rice, Eastern
Definitions... op. cit., 1978, p. 195.

Sen, Hinduism... op. cit., 1961, p. 65; Rice, Eastern

- Definitions... op. cit., 1978, p. 195.
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Simply put, ahimsa is nonviolence. However, the
intended meaning is much deeper. See: Chapter 1,
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A. T., The Hindu Tradition: Readings in Oriental
Thought. New York: Random House, 1966, pp. 261-270.
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comprehensive application of the concept of ahimsa in
recent times in his political struggle against the apartheid
system in South Africa and relative to the freedom
movement in India. See: Gandhi, M K, An
Autobiography: The Story of My Experiments With Truth.
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Ahmedabad: Navajivan Publishing House, 1927: Gandhi.
M. K., Satyagraha in South Africa. Ahmedabad:
Navajivan  Publishing  House, 1928. Also see:
Radhakrishnan and Moore, A Source Book... op. cit.,
1957; Sen, Hinduism... op. cit., 196].

As Chapter 2, footnote 20 has indicated, karma
conception is different in Hinduism, Buddhism, and
Jainism. See: Bhaktivedanta, Bhagavad-Gita ... op. cit.,
1986; Radhakrishnan and Moore, A Source Book... o
cit., 1957; Zaehner, R. C., Hinduism. Oxford: Oxford
University Press, 1966; Carus, P., Karma/Nirvana: Two
Buddhist Tales. La Salle, IHlinois: The Open Court
Publishing House, 1973; Zaehner, R. C., The Concise
Encyclopedia of Living Faiths. Boston: Beacon Press,
1959; Parrinder, G., World Religions: From Ancient
History to the Present. New York: Facts on File
Publications, 1971.

Karmic matter is literally a wrapping around the soul,
caused by karmas. It is composed of karmic particles -
a kind of elastic and metaphysical glue. These particles
are extremely subtle and actually make an opening to
infiltrate the soul. Though literally a substance, karmic
particles can not be detected by the senses. After karmic
particles flow into the soul, they create a bondage by
forming karmic molecules and settle down to form their
own body. This body weighs down the soul and becomes
a hindrance in its liberation. After death, karmic particles
continue to linger with the soul, until its final liberation or
moksha. See: Rice, Eastern Definitions... op. cit., 1978,
pp. 197-198.

Rice, Eastern Definitions... op. cit., 1978, pp. 197.

Ibid, pp. 193, 197.

Self-restraint and self-discipline are initial steps for
achieving moksha in most other religious traditions as
well. The yoga system in Hinduism, for example,
prescribes practical discipline and then lays down the
eight-fold path for liberation of the soul as follows:
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abstention, observance, posture, breath-control,
withdrawal of the senses, fixed attention, contemplation,
and concentration or smadhi. The first two of these refer
to ethical prerequisites for the practice of yoga, including
practice of nonviolence, truthfulness, honesty, continence,
non-acceptance of gifts, internal and external purity,
contentment, austerity, and devotion to God. Posture is a
physical aid to the concentration. Breath-control is for
serenity of mind. Abstraction of the senses from their
natural functions is to help keep the mind still. Only after
these initial steps are properly perfected, that the last three
steps of fixed attention, contemplation, and concentration
or smadhi become possible. See: Radhakrishnan and
Moore, A Source Book... op. cit., 1957, pp. 453-454.
Akasha is sky and simultaneously the reference is also to
the spiritual sky.

Rice, Eastern Definitions... op. cit., 1978, pp. 197-198.
Also see: Mookerjee, S., The Jaina Philosophy of Non-
Absolutism. Delhi: Motilal Banarsidass, 1978; Kalghatgi,
T. G., Jaina View of Life. Sholapur: Jaina Samskrti
Samraksaka Sangha, 1984.

. Unlike Hinduism, Islam, and Christianity, Jainism does

not believe in any Super Power and does not admit that
jivas and ajivas were created by anyone at anytime.
Radhakrishnan and Moore, A Source Book... op. cit.,
1957, p. 251; Rice, Eastern Definitions... op. cit., 1978,
pp. 197-198. Also see: Jain, G. R., Cosmology: Old and
New. New Delhi: Bharatiya Jnanpith, 1975.

Rice, Eastern Definitions... op. cit., 1978, p. 196.

Ibid.

The earth and all things found in the earth, such as clay,
stones, minerals, oil, metals, and jewels.

From a drop of rain to ponds, rivers, and oceans.

All gases and all types of winds.

Rice, Eastern Definitions... op. cit., 1978, pp. 196-197.
Naya is logical and inherent meaning of the things. It is
also "point of view,” such as of observation, perception,
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analysis, or application.

Radhakrishnan and Moore, A Source Book... op. cit.,
1957, pp. 250-251.

Saptabhangi is seven-fold.

Syad means "somehow", "perhaps”, "maybe", or "in a
certain sense." Syadvada, therefore, refers to relative
observation, perception, analysis, and application.

Some other philosophical systems suggest the opposite
view, known as ekantavada, meaning that the essential
reality is "one-sided.” See: Radhakrishnan and Moore, A
Source Book... op. cit., 1957, p. 261.

Radhakrishnan and Moore, A Source Book... op. cit.,
1957, p. 260-262. This source also indicates that an
excellent understanding of Jain logic and metaphysics is
provided in Syadvadamanjari by Mallisena, a 13th
century commentary on the famous Jain work An
Examination of Thirty-Two Stanzas of the Doctrine of
Other Systems by Henachandra. Also see: Rice, Eastern
Definitions... op. cit., 1978, p. 196.

Radhakrishnan and Moore, A Source Book... op. cit.,
1957, p. 250; Rice, Eastern Definitions... op. cit., 1978, p.
196.

In comparison with Jainism, Buddhism stresses the "Four
Noble Truths"” and the "Eight-fold Path." The "Four Noble
Truths" are: 1) the noble truth of suffering, 2) the noble
truth of the cause of suffering, 3) the noble truth of the
annihilation of suffering, and 4) the noble truth of the path
leading to the annihilation of suffering. The "Eight-fold
Path” is: right understanding, right thoughts, right speech,
right action, right livelihood, right endeavor, right
mindfulness, and right concentration. See: Rice, Eastern
Definitions... op. cit., 1978, p. 143 ; Radhakrishnan and
Moore, A Source Book... op. cit., 1957, pp. 251, 274-275.
Also see: Carter, J. R. and M. Palihawadana, The
Dhamapada. New York: Oxford University Press, 1987;
Cleary, T., Dhamapada: The Sayings of Buddha. New
York: Bantam Books, 1995.



Chapter 4
Gandhi and Rajchandra : Questions and Answers

This chapter presents Gandhi's posed questions to
Rajchandra from South Africa and Rajchandra’s responses to
them from India. The context was Gandhi's extreme
bewilderment when some of Gandhi's Christian and Muslim
friends tried to convert him respectively to Christianity and
Islam. Here is what transpired.

After finishing his studies in England, Gandhi returned to
India in order to practice law and settle in the Gujarat
province of India. Gandhi had little knowledge of Hindu and
Muslim laws and the judicial system in India was corrupt. On
these counts, Gandhi failed at practicing law. A Meman firm
from Porbandar, Gujarat offered Gandhi the job of a legal
assistant for one year at that time to help in their long-
standing case in South Africa. Gandhi accepted the offer and
soon started for South Africa.

Upon arrival in South Africa, Gandhi was received by
Abdulla Dada, also known as Abdulla Seth. Abdulla Dada
was a rich merchant and owner of Abdulla Dada and Co. He
had retained a White attorney, Mr. A. W. Baker, to take care
of the legal affairs of his firm. It was Mr. Baker who first tried
to convert Gandhi to Christianity by emphasizing that it was
impossible for anyone to find salvation unless one accepted
Jesus as "the only son of God" and "the Savior of mankind."!
Mr. Baker recommended that Gandhi should abandon his
Vaishnava® Hindu religion and become a Christian. Later, Mr.
Coates and the Plymouth Brethren, other Christian friends of
Gandhi, also tried to convince Gandhi that salvation for him
would be impossible unless he accepted Christianity and that

47
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his sins would get washed away only through the intercession
of Jesus.®> One of the Plymouth Brethren confronted Gandhi
like this:*

"You cannot understand the beauty of our religion. From
what you say it appears that you must be brooding over
your transgressions every moment of your life, always
mending them and atoning for them. You can never have
peace. You admit that we are all sinners. Now look at the
perfection of our belief. Qur attempts at improvement and
atonement are futile. And yet redemption we must have.
How can we bear the burden of sin? We can but throw it
on Jesus. He is the only sinless son of God. It is His word
that those who believe in Him shall have everlasting life.
Therein lies God's infinite mercy. And as we believe in
atonement of Jesus, our own sins do not bind us. Sin we
must. It is impossible to live in this world sinless. And
therefore Jesus suffered and atoned for all the sins of
mankind. Only he who accepts His great redemption can
have eternal peace. Think what a life of restlessness is
yours, and what a promise of peace we have.”

Gandhi felt pressured by the arguments of his Christian
friends, but he did not convert to Christianity. He indicated
that he would think over the matter and needed time. He,
however, felt that the definition of religion presented by the
Christian friends was somewhat narrow and resolved that if
this be the Christianity acknowledged by all Christians then
he would not accept it. Gandhi told his friends that he did not
merely seek redemption from the consequences of his sins,
but redemption from the sins themselves and the very thought
of sins. Until this goal was attained, he was content to be
restless.®

Gandhi had difficulty accepting that Jesus was the only son
of God and that He was the only source for redemption from .
the sins and salvation. Gandhi admitted that though born a
Hindu, he did not have enough knowledge of his own religion,
much less of other religions, and that he was not certain what
his religion should be. He promised that he would make a
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careful study of different religions and then reach a decision.
In the meantime, he was determined that he would not
embrace another religion until he fully understood his own.®

Mr. Baker later took Gandhi to the Wellington Convention
where Protestant Christians were meeting for three days.
Gandhi observed the behavior of the participants and was
impressed by the faith and devotion of the congregation. Yet,
he did not find any reason to convert to Christianity. He still
had difficulty about the proposition that he would go to
heaven and attain salvation only by becoming a Christian and
that Jesus was the only incarnated son of God and only one
who believed in Him would have an everlasting life. Gandhi
argued that if God could have sons, then all of us were his
sons. If Jesus was God-like, then all men were God-like too.
Gandhi did not believe that Jesus literally by his death
redeemed the sins of the whole world. He accepted that Jesus
was an embodiment of sacrifice, a martyr, and a divine
teacher. But he could not convince himself that Jesus was the
most perfect man ever born. His death on the cross was a
great example to the world, but he could not accept that there
was anything mysterious or miraculous about the death of
Jesus. The pious lives of Christians also did not reveal to
Gandhi more that the lives of pious men from other religions
had not revealed. Gandhi also had difficuity accepting that
only human beings had souls and not other living beings for
whom death meant complete extinction. Gandhi's beliefs were
to the contrary, as suggested by the teachings of other
religions. From the point of view of sacrifice, it seemed to
Gandhi that Hindus and others had surpassed the Christians.
In light of these doubts and reflective thoughts, it was difficult
for Gandhi to regard Christianity as the greater of other
religions or a perfect religion.”

Gandhi also had doubts about the suitability of Hindu
religion for his spiritual needs. Hindu religion practiced
untouchability and accepted caste and sect divisions. Gandhi
considered the practice of untouchability as a grossly unjust
tradition and a blemish on the Indian culture. He did not

G.T.R.-4
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understand why there had to be multitudes of castes and sects
with prescribed duties and behaviors.?

This was also the time when Muslim friends were putting
pressure on Gandhi to convert to Islam, indicating that their
was the truer path and a certain way to heaven and salvation.’
Bewildered, Gandhi wrote letters to friends in London and
India and expressed his difficulties. He also corresponded
with the religious authorities in India and received responses
from them. One of the letters he wrote was to Rajchandra, his
early friend and associate in India. Rajchandra wrote him back
and it was his reply that pacified Gandhi and relieved him of
the mental turmoil. In the closing remark, Rajchandra had
written: "On a dispassionate view of the question, 1 am
convinced that no other religion has the subtle and profound
thought of Hinduism, its vision of the soul, or its charity.”"
Rajchandra advised Gandhi to be patient and study Hinduism
more deeply. Gandhi later wrote as follows about the whole
ordeal:!

"In the year 1893, I came into close contact with some
Christian gentlemen in South Africa. Their lives were pure
and they were devoted to their religion. Their main work in
life was to persuade followers of other faiths to embrace
Christianity. Though I had come into contact with them in
connection with practical affairs, they began to feel
solicitude for my spiritual welfare. [ realized that I had one
duty: that until I had studied the teachings of Hinduism and
found that they did not satisty my soul. | should not
renounce the faith in which 1 was born, I, therefore, started
reading Hindu and other scriptures. | read books on
Christianity and Islam. 1 carried on correspondence with
some friends 1 had made in London. 1 placed my doubts
before them. I entered into correspondence with every
person in India in whom I had some trust, Rajchandra being
the chief among them. I had already been introduced to him
and a close bond had grown between us. I had respect for
him, and so | decided to get from him everything he could
give. The result was that 1 gained peace of mind. [ felt



Gandhi and Rajchandra : Question and Answers 51

reassured that Hinduism could give me what I needed...

Since Rajchandra was primarily responsible for the above

result, my respect for him increased manifold.”

Gandhi needed at that time more than anything and
Rajchandra provided him amply was the hope and assurance
and that if one practiced higher ethics and morality demanded
by a religion, moksha'? was possible in this very life."
Rajchandra sent Gandhi several books to read. One of those
books, Mumukshuprakarana of the Yoga Vasishtha, indicated
to Gandhi that a strong sense of human endeavor
(purushakara) was necessary in order to face the difficulties
i this world and self-examination of experiences was
necessary at every step on the path to moksha. Gandhi,
henceforth, turned action-oriented and made himself a
mumukshutva. ' Gandhi also read Panchikaran,
Maniratnamala, Shaddarshana Samuchchaya, The Perfect
Way, The New Interpretation of the Bible, and The Kingdom
of God is Within You. Regarding the last book, he later
remarked that "before the independent thinking, profound
morality, and truthfulness of this book, all the books given to
me by Mr. Coates seemed to pale into insignificance."'s

Gandhi continued his correspondence with Rajchandra
throughout the latter's lifetime and received guidance from
him from time to time on comparative study of religions and
his soul searches. The correspondence included in this chapter
took place in 1894 in Gujarati language.'® Gandhi asked the
questions in a mood of confusion and bewilderment and
Rajchardra answered them through his vast knowledge of the
religious philosophies and deep self-reflections.

The following were the questions and answers:!”

Q. 1 What i< a soul and what are its functions? Do the
karmas'® bind it?

A. (1) Just as pot, table etc. are material substances,
similarly a soul is a conscious substance. But pots, tables etc.,
all material substances. arc transient and impermanent. They
cannot remain static in their nature through all the ages: past,
present, and future. While on the other hand, soul retains all
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its characteristics because it is permanent and eternal.
"Eternal" is that substance which is not created by the
processes of integration and disintegration. There is nothing
to show that soul has been created by any such processes. We
may make thousands of combinations and permutations of
material objects, but it is impossible to create consciousness.
It is common experience that if a particular characteristic is
wanting in a substance, it cannot be created by undergoing it
through innumerable combinations and permutations. Thus
material objects like pots, tables etc., which are devoid of
consciousness, can never be made to yield consciousness
whatever way they are changed or processed. All these things
will only result in producing objects of the same materialistic
order. It is thus established that soul, which is characterized
by the wise as a conscious substance, cannot be created from
material objects like earth, water, air, and space etc. The
particular characteristic of soul is consciousness. Where it is
not found or which is devoid of it, that, of course, is a material
substance. Animate and inanimate, both are eternal entities.
Besides the above, there are other methods also for proving
the eternity and immortality of soul. If you just ponder deep,
you yourself can well realize the permanence of soul. There
is no harm or objection in doing so, rather it carries you to
truth, to accept the fact that the feelings of pleasure and pain,
the desire of getting free from them, thoughts and inspirations
etc. are all experiences due to the existence of soul and that
soul is primarily a conscious entity. Since such conscious
feeling, willing, and knowing are always present in soul,
therefore it is eternal. For a clear understanding of such
philosophical questions, it is advisable for you to first read
Shaddarshan-Samuchchaya,'® which is being sent.

(2) The soul in its pure conscious state, i.e. in the state of
self-realization, is the creator of its own inherent
characteristics of knowledge, perception, and smadhi.*® But in
the state of ignorance, the soul becomes a creator of emotions
like anger, conceit, greed etc. that are all foreign to it. Not
only this much, under the influence of these emotions, soul,
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through its instrumentality, also becomes a creator of things
like pot and table etc. To put it more expressively, though soul
is not the creator of the substratum of earth from which pots
etc. are prepared, yet it becomes a creator of the processes
which give new modifications to the substratum. This latter
state and functioning of the soul is called "karma, ' i.e.
action in Jainism and "bhranti,”* i.e. illusion in the Vedanta.
Other systems of philosophy also refer to this state of soul by
similar terms. But solemn and serene thinking reveals the
truth that in reality the soul is neither a creator of pot etc. and
nor of the emotions of anger, conceit etc. In fact, it is a creator
of its own conscious characteristics of feeling, willing, and
knowing.?

(3) The karmas which are done in ignorance of one's own
self, though in the beginning are merely seeds, yet at the time
of maturity turn into trees laden with heavy fruits. It is
therefore self-evident that soul itself has to bear the fruits of
its actions. Just as by giving a touch to fire you first feel its
heat and then pain follows, similar is the state of mundane
soul. It also, by coming in contact with earthly objects by its
sensuous organs, first gives rise to emotions of greed, anger,
and deceit etc. and then as its fruits has to suffer the pangs of
birth, death, and old age. Please ponder well over these
problems with a detached mind and if you have any doubts
please rewrite to ‘me. It is the detached mind which gives
strength for abstinence and control and ultimately guides the
soul to nirvana.*

Q. 2 What is God? Is He the creator of the universe?

A. (1) Just see, you and we are all mundane beings bound
by karmas, i.e. our souls are in bondage of foreign matter and
foreign impulses. The natural state of self with its intrinsic
glory, free from all karmas, aloof from all impurities and
bondages, is Godhead. God is endowed with the fullness of
peace, bliss, and knowledge. This Godhead is inherent nature
of self, but due to ignorance born of the bondages of karmas,
one is unable to have a vision thereof. However when one
realizes the truth that self is altogether aloof from the body
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and its limitations, the dire fruits of actions and this self is
introspected by mind. Then by and by one begins to realize
the soul's inner glory of omniscience etc. If you just make a
minute survey of the value of all things around you, you will
find that there is nothing to excel in the glory of self. Thus we
are led to conclude that God is a synonym of self. For this
reason, I have a firm conviction that God is self and self is
God: God has no abode outside self.

(2) God is not the creator of the universe.” All elements of
nature such as atoms, space etc. are eternal and uncreated.
They have got their own substratum. They cannot be created
from substances other than themselves. Perchance if one says
that God has created them, this also does not look sound
because if God is a conscious being or consciousness is taken
to be His characteristic, then how can atoms and space etc. be
conceived to have been born from Him? It is quite impossible
for the insentient to come out of the sentient. If we regard God
also to be insentient, then it will become devoid of all the
glory of peace, bliss, and knowledge. Just as it is impossible
for material things to come out of God, similarly conscious
beings called jivas cannot be born of Him. If God is taken to
be sentient-cum-insentient, then we will have to content
ourselves with the universe by calling it to be God, because
universe consists both sentients and in<-ntients. Perchance
while admitting atoms, space etc. to be realities independent
of God, you may assert that God is the giver of fruits of our
actions. But this proposition also will fail. On this part, it
would be advisable to consult Shaddarshan-Samuchchaya®
which has dealt with this topic at length.?’

Q. 3 What is moksha?

A. Moksha or salvation is the absolute liberation of self
from anger, conceit, greed, and other nescient propensities
that bind the soul with earthly coils and other limitations.
There is a natural urge in life to be free from all bondages and
limitations. A close consideration of this urge makes truth of
the above saying of the wise men to be self-evident.

Q. 4 Is it possible for an embodied soul to know precisely



Gandhi and Rajchandra : Question and Answers 55

whether he would attain moksha or not?

A. Just as a man whose hands have been tightly bound with
a rope, on being slowly and slowly loosened feels a great
relaxation from the bondage and begins to perceive as if the
rope has ceased to exist or exert an influence. Similarly soul,
which is bound with various kinds of nescient emotions, on
being slowly and slowly released from them begins to feel the
glory of salvation. The more and more the streaks of these
emotions fade away, the more and more the soul shines in its
luster untarnished by ignorance. As soon as there is complete
extinction of these nescient forces, soul, even though it may
be delineated by body, blooms out in its full splendor with a
consciousness of freedom all-around. Thus soul, though
residing in body, enjoys the blessings of salvation.

Q. 5 It is said in scriptures that a man after death goes to
animal, mineral, and vegetable lives according to his actions.
Do you think it to be right?

A. When a soul after death leaves one body to occupy the
other, it moves according to the accumulated karmas. In that
state, sometimes it takes animal form and sometimes mineral
form. In mineral state, soul experiences the fruits of karmas
with the help of touch sense, leaving other four senses. It does
not mean that in mineral state soul becomes earth or stone,
rather in this state soul assumes a physical shape akin to stone
and itself resides there in an invisible form. Since in this state
soul does not possess other senses besides the touch sense, it
is called prithvi-kaya-jiva®® and it is eka-indriya.” By and by
after experiencing the fruits of karmas when it leaves that
form to assume other forms of life, then its earthly body made
of stone is merely a heap of particles devoid of life. After the
departure of the soul, it does not evince instincts of hunger,
sex, fear, and accumulation. Please mind that a soul in mineral
state is not absolutely mineral, it has got a living aspect also.
It is all due to its own nescient tendencies that a soul by the
fruitification process has to assume an order of life which is
one-sensed in consciousness and stonish in physical
appearance, It is not merely a stone or boulder of earth. A soul
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sometimes assumes animal form also, but thereby it does not
become purely an embodied animal. To assume a bodily form
is merely putting on an apparel, it is not its nature.*

Q. 6 (This source does not state this question).

Q. 7 (This source does not state this question).

A. With regard to the sixth and seventh questions, it will be
sufficient to say that stone or earth is not the doer of karmas,
rather it is the soul embodied therein which is the doer of
karmas. In spite of its embodiment, soul and body are as
distinct from each other as milk and water are. Just as water
and milk when mixed together look as one and the same, but
in reality water is water and milk is milk as two separate
entities. Similarly though soul in its one-sensed mineral state
owing to the bondage of karmas looks like an inanimate stone,
yet in reality soul is soul and it retains its separate entity. In
that state, it experiences the urges of hunger, sex, fear, and
accumulation invisible to a naked eye.

Q. 8 What is arya dharma?*' ls it right that almost all the
religions have originated from the Vedas?**

A. (1) While describing arya dharma, all faiths claim to be
arya dharma or sublime religion. The Jains call Jainism to be
arya dharma, the Buddhists declare Buddhism to be so, and
the Vedantists name the Vedanta as such. Thus it has become
a common practice. But for the wise, arya dharma is that
spiritual path that leads one to self-realization. That is indeed
arya dharma or sublime religion.

(2) It does not seem possible that aimost all the religions
originated from the Vedas. The reason for this, as |
understand, is that the knowledge propounded by
tirthankaras® and other great teachers is far greater than what
is found in the Vedas. And this makes me to conclude that a
perfect thing cannot be born from a limited one. Therefore it
is not reasonable to presume that almost all religions
originated from the Vedas. Vaishnavaism etc. are of course
certain religions which might have originated from the Vedus.
No doubt the Vedas existed long before Mahavira and
Buddha, the last propounders of Jainism and Buddhism, and
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we may grant a still greater antiquity to them. But this fact
alone does not establish the suggested proposition because
time and truth do not go hand-in-hand. There is no logic in
saying that whatever is antique is perfect and true and
whatever is new is imperfect and untrue. As a matter of fact,
everything in its essence is eternal but subject to modification.
There is nothing which is absolutely destructible or absolutely
producible. Thus there can be no objection in admitting that
the principles enunciated by the Vedic, Jain, and all other
faiths are eternal, but this much alone does not serve our
purpose. We still have to find which of these principles are
strong and sound to make us achieve our aspirations of life.*

Q. 9 Who composed the Vedas? Are they eternal? If
eternal, what does eternal mean?

A. (1) It seems the Vedas are an old composition.

(2) Any scripture in the shape of a book cannot be eternal.
But of course if taken by the teachings, every scripture is
eternal because there is not a single teaching which has not
been propounded by different people in different ways. Himsa
doctrine is as old as the doctrine of ahimsa. The point worth
consideration is its value, i.e. how far it is useful for the living
beings. Undoubtedly both are eternal, truth as well as untruth,
but sometimes untruth takes upper hand and at others truth
comes out triumphant.

Q. 10 Who composed Gita? It does not appear to be
composed by God. What is the proof of its being composed by
God?

A. (1) The above answer will be somewhat helpful in
resolving these questions provided "God" is taken to mean an
all-wise and all-knowing Being. But if the conception of God
is taken to mean an eternal, inactive, and all-pervading entity
like space, then of course it becomes quite impossible to
conceive that such a God ever composed any book, because
an act like the composition of a book has a beginning and
whatever has a beginning cannot be said to be eternal.

(2) It is said that Gita was composed by Veda Vyasa® and
because it deals with the lessons given by Lord Krishna to
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Arjuna, so primarily Lord Krishna is said to be its author and
that is all probable. This scripture is certainly very nice and
whatever teachings are contained in it those come down to us
from eternity. But it does not imply that its shlokas* are also
eternal, nor is it possible to say that these shlokas were
composed by an inactive God. An active embodied being
alone can possibly be conceived to be their composer. In light
of the above discussion, there is no harm in believing that God
is an all-wise, all-knowing Being and the scriptures containing
lessons taught by him are "God's Book" or ishvariya-shastra.

Q. 11 Is there any merit in performing bloody sacrifice??’

A. Man only acquires demerit by slaughtering, sacrificing,
or causing slightest pain to animals. It matters little whether
the animal is killed for sacrifice or for the sake of God in a
temple. It is true that alms are given at the time of sacrifice
which are a source of gaining merit, but being associated with
himsa, i.e. injury to animals, this sort of alms-giving also
should not be consented to.

Q. 12 When it is said that a particular dharma or religion
is the highest, then is there any harm in checking validity and
asking reasons for the superiority?

A. To declare validity and superiority of the teachings of a
particular dharma without considering the reasons thereof is
undoubtedly very harmful, for it would give rise 1o
propagation of all sorts of things good and bad, meritorious
and demeritorious. Validity or non-validity, superiority or
otherwise of anything can only be established by cogent and
potent reasons. | think only those teachings of a dharma are
best which prove themselves to be strong and sound in
destroying the cycle of births and deaths and in realizing pure
and peaceful state of life.*®

Q.13 Do you know anything about Christianity? If so, what
do you think about it?

A. I have ordinary information about Christianity. But it is
common knowledge that the methods of thought and
achievement of Indian sages are different from those of the
foreigners. In Christianity, soul is always believed to be
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dependent on others and even in the highest heaven it is not
taken to be free from limitations and bondages. In Christian
scriptures, very little light has been thrown on real intrinsic
nature of soul, nor is there any systematic description of the
causes of birth, death, and other various vicissitudes of life,
and nor have the scriptures dealt with right ways and methods
for removal of the causes of birth, death, and vicissitudes. For
these reasons, Christianity does not appeal to me to be the
highest religion. This opinion of mine is not based on any
religious prejudice. If you want to know anything further in
this connection, I shall try to elucidate.

Q. 14 It is a matter of faith with the Christians that Bible
is the word of God and Jesus Christ is His son. What is your
opinion about it?

A. This of course can be taken as a matter of faith, but it
cannot be established by proof. The same reasoning which I
have advanced above to disprove the Godly character of Gita
and the Vedas, can usefully be applied to Bible as well. You
will keep in mind that God is a perfect Being liberated from
the cycles of birth and death. Therefore a being who gets
incarnated or takes birth can never be a God. As birth is the
result of attachment and aversion and God is devoid of these
blemishes, so God can never be conceived to be assuming
births and incarnations. Allegorically, of course, Jesus can be
taken to be a son of God, but rationally such a belief is
untenable. How can there be a son to a liberated God? If for
the sake of an argument it may be taken to be true, then how
this birth will be conceived to have taken place. Still further,
if this relationship of father and son be taken to be eternal,
then how this relationship will hold good? All these points are
worth consideration in this connection. As far as I think, the
proposition when analyzed would never come true.

Q. 15 The prophecy about Jesus in the Old Testament has
come to be true. How do you explain it?

A. It does not alter the position. It may be so, still we have
to judge the validity of testimony of both the Testaments.
Moreover such a prophecy about Jesus' birth is no sound
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proof of his being an incarnation of God, because such
prophecies of birth are possible to be made on the basis of
astrology etc. It is also possible that Jesus' birth might have
been prophesied by some person by intuition, but in the
absence of cogent proof it cannot be accepted. And such
soothsayers cannot be held to be omniscient teachers. Such a
prophecy appears to be based more on faith than any
reasoning, for there are so many difficulties in the way of its
being accepted as true.

Q. 16 There are so many miracles about Jesus narrated in
Bible. What do you say about them?

A. It is quite impossible for a dead body to be resurrected
by the entry of the soul which has left it or by some other
soul. If such a thing begins to happen, then the whole science
of causation of birth and death will come to an end. But there
is no gainsaying the fact that various sorts of miraculous
powers are achieved by spiritual discipline and yogic
practices. It is all within the pale of possibility that Jesus also
might have attained several of these powers, but mind such
powers are far inferior to the glory of omnipotent soul. Glory
and grandeur of soul is infinite. You may better discuss this
point when we meet.

Q. 17 Is it possible for us to know about our future and past
births?

A. Yes, it is possible. Men of unblemished knowledge can
know such things by intuition. Even ordinary people can
know them by logical reasoning. Just as by looking at the
clouds and other symptoms of weather a rainfall can be
ascertained. So by looking to the tendencies of a being, it is
easy to determine the previous life which led to the present
birth. By this method, of course, it is likely that one may not
be able to visualize full picture of previous births, still a good
deal thereof can be known. Similarly from the above
symptoms it is possible to ascertain one's future trends of life
as well. The more minutely we go into the details of life, the
more vivid picture of future and previous births would come
to light.
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Q. 18 Who will know it?

A. So far this question is concerned, the answer is covered
in the above explanation.

Q. 19 You have named so many omniscient teachers. Well,
what is the proof of their being so?

A. If you are asking this question with particular reference
to my experiences, then I would like to answer this way: "A
man who has risen above his mundane state develops in him
such a divine life that his very words, looks, and presence
inspire in others the same sort of feelings of peace, bliss, and
excellence as felt by him." By this, it is natural to infer that
he has attained moksha. Besides my own experiences, there
are so many scriptures to verify this truth.

Q. 20 What do you think about the final fate of the
universe?

A. It is unbelievable to me that one day the universe will
be empty of souls and the drama of life will come to an end
with their liberation. To me, the universe is a running concern.
It is a system of double traffic of birth and death, of
integration and disintegration. It willi go on to be what it is
today. Change of course is its law. The old order is being
replaced by the new. If it grows in one part, it decays in the
other. If we make a close study of this problem, we would
come to the conclusion that total destruction or pralaya of this
universe is but impossible. Universe does not mean this earth
alone.

Q. 21 Is there such a thing as pralaya of the universe?

A. If by pralaya you mean total extinction, then such a
thing is quite impossible because there is notning which is
absolutely destructible. But if by pralava you mean an
absorption of the universe into God etc., then it may be
acceptable to some extent, but to my mind even this much
does not appear to be possible. It is inconceivable that in some
remote future all the souls and other objects of the universe
will reach such a stage of similarity of change and uniformity
of nature that they would all mingle together as one without
any distinction, bringing the whole show to an absolute rest.
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If once such a stage is reached, it is equally inconceivable
how this uniformity will be disturbed to restart activity? If by
pralaya you mean an invisible diversity and a visible
uniformity of souls, it would be equally untenable for in the
absence of bodies there will be no medium of diversity in
them. If you take your stand on the diversity of sex instincts
of souls, we will have to presume that in pralaya all beings
will be one-sensed. If we proceed on this presumption, the
absence of other forms of life, i.e. two-sensed or three-sensed
etc., in pralaya becomes inexplicable. In short, the conception
of total extinction of the universe is altogether untenable.

Q. 22 Will there ever develop an equitable order out of the
inequities of today?

A. If anybody tries to indulge in inequities, he should be
discouraged from doing so at all times. Both equity and
inequity are incessant tendencies, but it is most desirable that
we should ever try to adopt equity and give up immoral and
unjust ways of life, rather it is our duty to do so for spiritual
progress. It is inconceivable that all living beings will give up
inequities one day and equity will prevail everywhere. It is a
mere utopia to think that such a state of affairs will ever come.

Q. 23 Is it possible to get moksha by bhakti* alone without
achievement of knowledge?

A. Bhakti leads to knowledge and knowledge leads to
moksha. Hliteracy is no hindrance to devotion and attainment
of knowledge for knowledge is the very essence of soul. The
significance of devotion lies in the fact that it purifies
knowledge and pure knowledge leads to moksha. According
to my belief, there is no attainment of moksha without
acquisition of perfect knowledge and perfect knowledge
includes knowledge of languages as well. Undoubtedly
literacy is helpful in moksha, but it is not compulsory to be
literate to acquire knowledge of self.

Q. 24 How far is it true that Rama and Krishna are the
avatars?*® If so, what does the idea of avatar imply? Were
they God themselves or a part of God? Will moksha be
attainable by worshipping them?



Gandhi and Rajchandra : Question and Answers 63

A. (1) T believe that Rama and Krishna were great
personages. Since they were souls, they were certainly God
also. If they annihilated their bondages of karmas, then there
can be no dispute in their having attained moksha as well. But
I cannot accept the theory of a living being a part of God
because there are thousands of things which militate against
this idea. In the first instance, well-recognized differentiation
between our mundane state of bondage and our cherished goal
of emancipation will be put to a naught. Secondly, thereby all
the nescient tendencies of life e.g. anger, greed, deceit, and
conceit, etc. which are subduing the worldly beings will be
equally attributable to God. If they are so attributed, God will
no longer remain God, the highest ideal of life. He will lose
His Godhead and will become one of the ordinary beings.
Thirdly, under this theory all worldly beings will become as
perfect as God and they will stand no need of exerting
themselves for procurement of any ends of life. Moreover
they will no longer be liable for any fruits of their actions.
When in tace of such flaws and fallacies above idea is not at
all appealable, then how such great personages as Rama and
Krishna be taken as parts of God? Though there is no harm in
accepting that both of these great personages were God-in-
embryo, yet it is to be considered whether perfect glory of
Godhood had bloomed in them or not.

(2) The answer to your second part of question is very easy,
as you already know that moksha means spiritual state of
freedom from all kinds of attachment, aversion, and ignorance
ete. So by whosesoever teachings this pure spiritual state of
freedom be attainable, his worship of course is most fruitful.
By devotion for him, the devotee will necessarily contemplate
upon the glorious and blissful state of the adored, will acquire
faith in similar ultimate state for himself, and by practice
would mold himself in the same set of life as that of the
worshiped. Thus it will be possible for the devotee to attain
moksha as a result of his devotion to the worshiped. Except
this, no other form of worship is advisable for the attainment
of moksha. Other forms of worship may prove helpful to



64 Gandhi’s Teachers : Rajchandra Ravjibhai Mehta

attract one to the true path, but it is not a certainty.

Q. 25 Who are Brahma, Vishnu, and Mahesh?

A. It is possible that these might be representatives of the
three fundamental functions of the universe, creation
(Brahma), maintenance (Vishnu), and disruption (Mahesh).*!
If so, their personification as deities is well and good. Or they
might be allegorical names of some other trinity (such as, the
three aspects of primeval Lord Vrasabha: first as Vishnu - the
great ruler who laid down the foundation of state and society,
secondly as Mahesh - the Mahayogi who destroyed the worlds
of birth, death, and old age, and thirdly as Brahma - the
omniscient sage who gave the knowledge of great truths ot the
eternal drama of life). Taken in this way, the idea becomes
intelligible. But the accounts as given in the Puranas* do not
at all appeal to me. My interpretation finds support for this
fact also that there are many great truths which have been
described in the Puranas in allegorical forms for teaching by
lessons. We should try to derive the benefit from the lessons
of this allegory without entering into the controversial matters
about Brahma etc. To me, the allegorical interpretation looks
very nice.

Q. 26 If a snake comes to bite us, what should we do?
Should we remain calm and quiet and allow it to bite or kill
it outright to save ourselves?

A. If 1 reply this question in the affirmative and simply say
that let the snake bite, it would of course become a great
problem. But, any how, for those who have realized the truth
that body is a transient thing, it would not be at all reasonable
to kill the creature. So my reply to this question is that those
who are anxious for their spiritual good, should, when
confronted with such a situation, offer their body to the snake
rather than take its life. You may well ask, well, what about
those who care little for spiritual good? For such people, my
simple reply is that let them wander in wretched forms like
hell etc. How can one, like myself, advise them to kill a
snake? It is the non-Aryan attitude of mind which teaches the
killing of serpents or other creatures. We should ever aspire to
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be free from this attitude, even in dreams. Such are my
answers to your questions in short and here I close my letter.
In the end, 1 will advise you to closely study the book
Shaddarshan-Samuchchaya and ponder over these questions a
bit more seriously. In case you need any further information,
you may please just write to me and I shall try to elucidate.
The best thing of course is that we should meet and have a
personal talk about these questions.
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Bhranti is thought guided by the illusionary energy maya.
The conceptions of karma, bhranti etc. though somewhat
different in Jainsim, Buddhism, and Hinduism, remain
essentially the same. For further information, see the
references in Chapter 2, footnote 20.
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Veda Vyasa was a sage of antiquity, who wrote
Mahabharata epic and several scriptural treatises.
Shlokas are poetic verses in Sanskrit.

During Vedic times, religious ceremonies often included
animal sacrifices. .

The reference here is inclusive of the goal of moksha.
Bhakti is devotional stance and practice to achieve the
spiritual goal of moksha. For more information, see the
references in Chapter 3, footnote 21.

Avatar is direct incarnation of God with all the powers
and propensities. According to the Hindu tradition, Rama
and Krishna have been two avtaras worshipped all over
India.

This is the trinity aspect in Hinduism. God in His three
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forms - Brahma, Vishnu, and Mahesh or Shiva - is the
creator, sustainer, and destroyer of the universe. See:
Bhaktivedanta, A. C., Bhagavad-Gita As It Is. Los
Angeles: International Society for Krishna Consciousness,
1986.

Puranas are a part of the Hindu scriptures. See:
Radhakrishnan and Moore, A Source Book... op. cit.,
1957.



Chapter 5
Rajchandra’s Influences on Gandhi

It has been mentioned before that Gandhi's main goal in life
was to attain moksha' and see God face-to-face. All his
personal, social, and moral efforts were directed at this end
and he tried to take guidance from the past secular and
religious traditions, great men of different times, and his own
experiences, austerities, endeavors, and introspections.
Outwardly Gandhi remained a worldly man while discharging
his mundane responsibilities, but inwardly he was focused on
his spiritual goals and lived a detached life. For such goals
and orientations, he owed to his father, mother Putlibai, own
childhood and adult experiences, and his Christian, Muslim,
and Hindu friends in England, South Africa, and India.
Gandhi believed in the age-old tradition of seeking a guru for
the purpose of attaining moksha and was always in search of
a perfect guru. Three people, Rajchandra, Leo Tolstoy, and
John Ruskin, inspired him in this regard and Rajchandra was
on the top of the list due to his superior spiritual strengths.
Gandhi though adored Rajchandra and publicly acknowledged
his debt to him on many occasions, did not enthrone him as
his spiritual master because he felt that Rajchandra still had
not reached the highest spiritual level and lacked a few
qualities to be a perfect guru.’

Gandhi became acquainted with Rajchandra in 1891 after
his return from England and was first impressed by his
memory feats. Later he also came to know Rajchandra’s many
other qualities, such as his independent judgment, simplicity,
piety, wisdom, renunciation, spotless character, freedom from
all kinds of blind orthodoxy, wide knowledge of the
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scriptures, respect for different religions, ability to analyze
and assess spiritual issues, deep concern and compassion for
others, sincerity and loyalty to all, and remarkable ability to
balance the household, business, and spiritual lives. Gandhi
admired Rajchandra's riveted devotion to his spiritual pursuits
and burning desire to achieve mokshia. Gandhi used to visit
Rajchandra frequently at his home and place of business and
discussed with him his spiritual questions and other problems.
Through these discourses, Gandhi developed an interest in
Rajchandra which later changed into the relationship of a
teacher and a disciple. Gandhi knew that Rajchandra lead the
life of a karmayogi® and he wanted to follow in his footsteps
and learn from him as much as possible about the spiritual
pursuits. Whenever Gandhi had a doubt, question, or inquiry,
he consulted Rajchandra and was always satisfied with his
answers. Of particular note is the advice Gandhi received
from Rajchandra when his Christian and Muslim friends in
South Africa tried to convert him respectively to Christianity
and Islam and Rajchandra worte in his reply: "On a
dispassionate view of the question, I am convinced that no
other religion has the subtle and profound thought of
Hinduism, its vision of the soul, or its charity."* This last
remark cleared Gandhi's all doubts and he stayed in the
religion in which he was naturally born.’
Rajchandra's Influences

Rajchandra's influences on Gandhi's life, thought, spiritual
pursuits, and reform endeavors are many, but are little known.
This chapter attempts to present some of these influences in
a succinct way.

Vow of Brahmcharya

One important influence of Rajchandra on Gandhi was in
terms of the latter's vow of brahmcharya,® even in relation to
his own wife at the young age of thirty-seven. Gandhi shares
that in South Africa he was a happily married man devoted to
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the monogamous ideals and faithful to his wife. He could not
recall exactly what circumstance set his thoughts in the
direction of taking the vow of brahmacharya, but one
predominant factor was the influence of Rajchandra on him.
Gandhi had read somewhere that Mrs. Gladstone, the wife of
a British Parliamentarian, insisted on preparing tea for Mr.
Gladstone even in the House of Commons and that this had
become a rule in the life of this illustrious couple. One day
Gandhi shared with Rajchandra his admiration for Mrs.
Galdstone's devotion to her husband and praised her caring
attitude and the conjugal love. Rajchandra was not impressed
and he asked Gandhi:’

"Which of the two do you prize more, the love of Mrs.
Galdstone for her husband as his wife, or her devoted
service irrespective of her relation to Mr. Gladstone?
Supposing she had been his sister, or his devoted servant,
and ministered to him with the same attention, what would
you have said? Do we not have instances of such devoted
sisters or servants? Supposing you had found the same
loving devotion in a male servant, would you have been
pleased in the same way as in Mrs. Gadstone's case? Just
examine the viewpoint suggested by me."

Rajchandra's words appeared harsh to Gandhi at that time
and he felt perplexed. But he continued to reflect on the posed
question and realized that there was a substantial amount of
truth in what Rajchandra said. For a wife, it was not so great
if she was devoted to her husband, because this was a natural
expectation in the conjugal relationship. But a similar
devotion on the part of a sister or a servant was many times
more admirable, as the devotion in these cases was more
selfless and required a special effort in the cultivation.
Rajchandra's views started making sense to Gandhi and he
began to reflect upon his own relationship with his wife. He
began to question whether his devotion and faithfulness to his
wife were selfless, or were those feelings based on an
expectation in the conjugal relationship that also included lust
and carnal desire. Gandhi's conclusion was that probably the
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latter was true. Then what should be his relationship with his
wife and how that relationship could be made more pure and
selfless, he considered. Gandhi resolved thereupon that he
would take the vow of brahmacharya and have only pure and
selfless relationship with his wife.®

Earlier also starting in 1901, Gandhi had tried to control his
sex drive. But the motive at that time was to escape from
having more children through natural birth control methods.
He and his wife started sleeping in separate beds and Gandhi
would return to his bed only after the day's hard work had
completely exhausted him. These measures did not work and
Gandhi failed twice in his efforts at observing brahmacharya.
In 1906, he had a full discussion of the matter with his wife
and explained his thoughts to her. The wife had no objection
to Gandhi's plan of having no more sex relations with her.
Gandhi succeeded this time and never broke the vow of
brahmacharya again. He shares:’

"After fuil discussion and mature deliberation I took the
vow in 1906. I had not shared my thoughts with my wife
until then, but only consulted her at the time of taking the
vow. She had no objection. But [ had great difficulty in
making the final resolve. 1 had not the necessary strength.
How was I to control my passions? The elimination of
carnal relationship with one's wife seemed then a strange
thing. But I launched forth with faith in the sustaining
power ‘of God... As I look back upon the twenty years of
the vow,'? I am filled with pleasure and wonderment... The
freedom and joy that came to me after taking the vow, had
never been experienced before 1906."

Having himself tried and finally accepted the vow of
brahmacharya, Gandhi explains that the observance of
brahmacharya is not just abstinence from sexual activity and
sexual desires. Rather it requires control over all the senses
related to hearing, seeing, smelling, tasting, touching, and the
thought pattern. Anyone who tries to control only sex drive
and allows other senses a free play is bound to fail in the
effort at brahmacharya. Gandhi also tries to explain that it is
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not sufficient that one would not look at a woman or man with
lustful eyes, the animal passions have to be controlled even as
to exclude the thought of sex and .ultimately one could not
entertain a carnal desire even in relation to one's own wife or
husband. In this elevated state of bralimacharya, the husband
and wife have to consider themselves as lifelong partners and
friends and establish the relationship in this sense. A sinful
touch, gesture, or word even in relation to one's spouse is a
breach of the principie of brahmacharya. Brahmacharya also
means a simultaneous soul-orientation and desire for moksha.
Only a physical definition of bralunacharya is not enough."

Gandhi states that the observance of brahmacharya is also
important for the protection of one's body, mind, and soul. He
states: "Every day of the vow has taken me nearer the
knowledge that in brahmacharya lies the protection of the
body, the mind, and the soul. For brahmacharya was now no
process of hard penance, it was a matter of consolation and
joy. Every day revealed a fresh beauty in it."'? Gandhi advises
that one should not unduly waste sexual energy for physical
gratification, as the energy is an important resource and meant
for fuller development of the body, mind, and soul.'* Not only
that, the misuse of sexual energy causes body to weaken and
accounts for many diseuses. Therefore, self-control is needed
all the time and one should not let the mind go astray. At the
same time, Gandhi mentions that one should not artificially
suppress the sexual desires if mind keeps on going astray. But
it is one thing to allow the mind to harbor impure thoughts
and a different thing if the mind goes astray in spite of one's
effort at self-control. Gandhi suggests that the mind can be
controlled through abhyasa," vairagya," and tapas.'® Victory,
he says, in the end will be of one who refuses to cooperate
with the mind in its evil wanderings."”

Gandhi claims that in addition to the achieved greater self-
control and fewer passions, the vow of bralunacharya was
also helpful for him in better discharge of his public
responsibilities and more efficient implementation of the
Satyagraha' struggles in South Africa and India. He advises



74 Gandhi’s Teachers : Rajchandra Ravjibhai Mehta

that if one seriously wanted to devote life to public service,
then one should rise above family orientations and not harbor
desires for position, power, and wealth in the society. All
these posed hindrances in public service and thus needed to be
curtailed. Family loyalties particularly led to narrower
orientations and without the vow of brahmacharva one could
not keep service to community and humanity over and above
service to the family. Gandhi, therefore, took the vow of
brahmacharya, rtaised himself above narrow family
orientations, and decided to live the life of a vanaprastha,"’ so
that he could be free from the householder's responsibilities
and devote more time and energy to public service. The other
reason for Gandhi to take the vow of brahmacharya was his
desire for soul- purification, self-realization, and pursuit of the
goal of moksha. The vow of brahmacharya was initially
prompted by Gandhi's own introspections and influences of
Rajchandra, but later Gandhi's study of the shastras™ also
confirmed the suitability of this path. Keeping the vow of
brahmacharya, though, did not turn out easy for Gandhi and
it required much effort and vigilance on his part.?* Ultimately
he did succeed and in the process also expanded the meaning
and purpose of the vow of brahmacharva manifold.

Diet and Dietetic Experiments

Diet and dietetic experiments is another area where
Rajchandra exercised considerable influence on Gandhi. At
the time of his departure to England, Gandhi had promised his
mother that he would not drink alcohol, eat meat, and have
illicit relations with girls. However, he constantly ran into
difficulties regarding his vow of vegetarianism. The food he
got in England was boiled and without salt and condiments. It
tasted insipid. Gandhi was in search a good vegetarian
restaurant, where he could enjoy good food and eat to his
heart's content. He eventually found one such restaurant. The
Salt's Plea for Vegetarianism was displayed in the window of
this restaurant. Gandhi bought the book and read it
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thoroughly. This book made a great impression on Gandhi and
he mentions that earlier he was vegetarian because of the
promise made to his mother, but now he became a vegetarian
by choice.? He writes:™
"I read Salt's book from cover to cover and was very

much impressed by it. From the date of reading this book,
I may claim to have become a vegetarian by choice... I had
all along abstained from meat in the interests of truth and
the vow I had taken, but had wished at the same time that
every Indian should be a meat-eater, and had looked
forward to being one myself freely and openly some day,
and to enlisting others in the cause. The choice was now
made in favor of vegetarianism, the spread of which
henceforth became my mission.”

Gandhi later read other books on this subject*® and found
that vegetarianism was recommended on ethical, scientific,
practical, and medical grounds. The ethical argument was that
man belonged to the highest species and his supremacy was
not meant to prey upon the lower species, but to protect them.
There also had to be mutual aid between the higher and the
lower species. Some writers suggested that food was not
meant for enjoyment, but for survival. Other writers
recommended that man should abstain not only from flesh-
meat, but also from products like eggs and milk as those came
from animals. Scientifically, the writers concluded that man
was better off living on fruits and vegetables. According to
the practical argument, the writers demonstrated that a
vegetarian diet was the least expensive. Medically, they
recommended that all spices and condiments should be
avoided as those were harmful to health. These arguments
made Gandhi think about his own diet pattern and he engaged
himself in life-long dietetic experiments. Gandhi stopped
taking sweets and condiments and gradually his fondness for
salt and spices also wore away. Now he started enjoying
boiled food, which earlier tasted so tasteless to him. The diet
reform also included giving up tea and coffee and substitution
of cocoa in their place. Other experiments included periodic
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giving up of starchy foods at times and living on bread, fruits,
and nuts only at other times. These dietetic experiments
taught Gandhi self-control and he learned that taste of food
and desire for things like salt and condiments were more a
matter of mental cravings than a real need of the body for
them.?

After his return from England, Gandhi used to discuss with
Rajchandra his dietetic enigmas. It was Rajchandra who first
pointed out to Gandhi that the use of cow's or buffalo's milk
also posed a hindrance in one's spiritual path, as the milk
came from an animal's body and had the tendency to arouse
animal passions.” Gandhi later discovered that the books on
vegetarianism supported this argument. Gandhi, henceforth,
pledged to abjure milk and started living on a diet of fruits
and nuts.”” Gandhi also found out that control of the palate in
other respects also was helpful in observing the vow of
brahmacharya and that an intense effort was needed to
control the palate. He mentions: "I have found from
experience that the observance of brahmacharya becomes
comparatively easy, if one acquires mastery over the palate."*
He adds: "Eating is necessary only for sustaining the body and
keeping it a fit instrument for service. It must not be practiced
for self-indulgence. Food must, therefore, be taken like
medicine and with restraint."* Additionally, Gandhi says that
a brahmachari's diet has to be limited, simple, without spices,
and uncooked if possible. Fresh fruits and nuts are helpful in
controlling animal passions and thus observance of the vow of
brahmacharya. Different foods make ditferent impacts on the
passions and one has to be selective in the choice of taken
foods. Gandhi stresses that a strong connection exists between
the body, mind, and carnal desires. A carnal mind craves for
delicacies and luxuries and becomes a slave of such cravings.
Self-examination, self-restraint, and dietetic restrictions,
therefore, are necessary in order to observe the vow of
brahmacharya, which also needs a spiritual orientation and
faith in God and prayer to be successtul.*

Gandhi's interest in the dietetic experiments initially
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evolved out of his need to reduce the expenditures in England
and gain more hygienic and healthy living. Religious ferment
was not yet a part of these experiments. As time passed,
religious ferment also became the motive in view of Gandhi's
effort for spiritual purification, spiritual growth, and
attainment of moksha. The same motive is evident in Gandhi's
other personal, social, and political endeavors as well. He
writes:*!

"What I want to achieve - what I have been striving and
pining to achieve these thirty years - is self-realization, to
see God face to face, to attain moksha. I live and move and
have my being in pursuit of this goal. All that I do by way
of speaking and writing, and all my ventures in the political
field, are directed to the same end."

Fasting

Fasting has long been practiced in the Indian tradition as a
way of disciplining the body and mind and eventually gaining
spiritual purification. Gandhi, as a boy, had seen his mother
and other Jain families fasting and observing all kinds of
physical and mental austerities. He was much influenced by
these practices and Rajchandra later added his own impacts by
way of a living example of such austerities.

Gandhi mentions that fasting is necessary as an external aid
to the disciplining of mind and observing the vow of
brahmacharya, just as proper selection and restriction of diet
are also necessary for this purpose. All sense organs need
nourishment and cooperation of the mind in order to have a
free play and without these the sense organs feel powerless
and become subdued. Fasting, thus, curbs animal passions and
a fast undertaken with this goal in mind is very helpful. Fast,
however, can not be mechanical or limited only to the body,
the mind and will power also have to be a part of it. Those
who fast physically, but keep on thinking of foods all the time,
control neither the palate and nor the passions. Mind as the
center of all sensuality needs to be bridled and one has to seek
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the innermost passions lingering in the recesses of the heart
and try to get rid of them. So long as the mind is not under
control, a self-disciplined life and the practice of
brahmacharya are not possible.*

Simplicity

When Gandhi was growing up in India, spiritual values
were in prominence and life was simple. Gandhi's own father
and mother were two examples of a religious and simple
living. Though the prime minister of the Kathiawad States and
well-off, Gandhi's father led a simple and renunciated life.
Gandhi's mother also was very religious and she led a simple
life. Gandhi was much influenced by them as well as by the
social and cultural milieu of the time. In England also, Gandhi
kept a simple life style. His elder brother used to send him
money for his stay and studies expenditures. Gandhi felt
concerned about it and tried to reduce the expenditures by
renting cheaper rooms, shifting the living quarters periodically
in order to be closer to the places of study and engagements,
and walked rather than use public transportation. He started
preparing own breakfast and dinner at home, substituted
cheaper ingredients in the meals, ate outside in cheaper
restaurants when necessary, preplanned all the expenditures,
and kept full account of the expenditures in a notebook.to the
last penny. Thus he was able to live on a shilling and three
pence a day, which was a reduction of almost half in the
expenditures.”® Gandhi adds:*

"Let not the reader think that this living made my lite by
any means a dreary affair. On the contrary, the change
harmonized my inward and outward life. It was also more
in keeping with the means of my family. My life was
certainly more truthful and soul knew no bounds of joy.”
After his returned to India, Gandhi used to watch

Rajchandra at his home and place of business and observed
how he lived a detached and simple life in the spirit of
vairagya.” Whatever Rajchandra did, whether eating, resting,
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lying in bed, or conducting his business, he was not interested
in the things around and was not tempted by material luxuries
or worldly pleasures. He dressed simply, ate simply, lived
simply, and accepted whatever was offered to him or came
naturally in his way. Rajchandra's life became a role model for
Gandhi and he wanted to live like him.* Gandhi, thus, started
further simplifying his personal and family arrangements and
these experiments in simplicity continued in South Africa and
then in India. In Durban, for example, Gandhi changed his
living style and started washing own clothes and cutting own
hair. In Johannesburg, self-labor aspect of simplicity was
intensified and effort was made to accomplish all work
without any outside help. The simplicity effort extended to
such family/ashram matters as the making of flour with a
purchased hand-mill, preparation of own bread and meals,
cleaning of the house, and doing the scavenger's work. Even
the Satyagraha publicity materials were printed and
distributed through own effort. The ashrams Gandhi
established in South Africa and India later became models of
simplicity for others.”

Religious Equanimity

Religious equanimity and tolerance came to Gandhi
through his childhood encounters with different religions and
later through his association with the Theosophist, Muslim,
and Christian friends in England, South Africa, and India.
Much, however, he owed to Rajchandra in this regard because
of the valuable lessons he learned from him through frequent
discourses.

Gandhi's family had a Vaishnava® temple in the Haveli”
and as a child he visited the temple regularly with his mother,
father, and other family members. The idols of Shiva and
Rama were installed in the temple and both Bhagavad Gita
and Koran used to be read. Holy people belonging to different
religious faiths visited the temple and talked to Gandhi's
father on religious matters. Muslim and Parsi friends also
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visited. Gandhi listened to all of them with deep interest and
respect. These early experiences inculcated in Gandhi a
serious religious orientation and also respect for ditterent
religions. The only exception at that time was Christianity, as
Christian missionaries in those days stood near Gandhi's high
school and poured abuses on Hindu gods in order to convert
Hindus to Christianity. They also made the new converts eat
beef, drink liquor, change to a Western name, and wear
European dress. The missionaries, then, forced the new
converts to defame Hindu gods and the country's age-old
customs and traditions. Gandhi thought that a religion which
allowed people to do all this was not worth respecting and he
did not have a favorable impression of Christianity.*” Only
later in England and South Africa, he was able to change his
opinion and develop a more favorable impression of
Christianity.

During his stay in England, two Theosophist friends invited
Gandhi to read with them Sir Edwin Amold's The Song
Celestial (Bhagavad Gita). They also recommended to him
the reading of Sir Edwin Arnold's The Light of Asia (about
Buddha). Gandhi read these texts, but later also read the Old
and New Testament and several other religious books. The
Song Celestial made a great impression on Gandhi and he
found the following verse particularly enchanting:*'

If one

Ponders on objects of the sense, there springs Attraction;

from attraction grows desire,

Desire flames to fierce passion,

passion breeds Recklessness;

then the memory-all betrayed-

Lets noble purpose go, and saps the mind,

Till purpose, mind, and man are all undone.

In the New Testament, the Sermon on the Mount made a
deep impression on Gandhi: "But I say unto you, that ye resist
not evil: but whosoever shall smite thee on thy right cheek,
‘turn to him the other also. And if any man take away thy coat,
let him have thy cloak too."* This reminded Gandhi of a
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poem by Shamal Bhatt:*

"For a bowl of water, give a goodly meal;

For a kindly greeting, bow thou down with zeal;

For a simple penny, pay thou back with gold;

If thy life be rescued, life do not withhold.

Thus the words and actions of the wise regard;

Every little service tenfold they reward.

But the truly noble know all men as one,

And return with gladness good for evil done."

Gandhi later also read the works of several social
philosophers, like Leo Tolstoy, John Ruskin, Henry David
Thoreau, Ralph Emerson, and others.* He became aware that
religion was to be understood as a broad concept and love,
compassion, altruism, and service to others have to be its
central components. He also realized that in the conception of
religion there were infinite possibilities for universal love
compassion, altruism, and service to others.*

Rajchandra was a Jain, an expert in Jain philosophy and
well-versed with Jain scriptures. He had also widely read the
scriptures of other religions. Rajchandra raised himself above
specific dogmas and philosophies and he never took part in
religious controversies. He used to say that every religion
appeared to be perfect from the point of view of its followers
and imperfect from the point of view of the followers of other
faiths. Thus examined, every religion was both perfect and
imperfect. He advised that people as a rule should stay in the
faiths in which they were naturally born, but must also respect
other faiths. Everyone by following own faith could attain
moksha and moksha meant total freedom from all attachments
and aversions, including of the dogmas and philosophies of
one's own religion. He said: "Follow your own faith... moksha
basically also means to rise above the faiths and be perfectly
free of all aversions and attachments."* He explained that
different faiths were like "so many walled enclosures in which
men and women were confined" and those enclosures had to
be transcended in the path to spiritual purification and growth.
Even the scriptures provided no further help after a certain

G.T.R.-6
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spiritual stage was reached. At that stage, instead of helping,
the scriptures became fetters and hindered further spiritual
growth. Only own effort helped at that time.*

Gandhi clearly imbibed the spirit of = Rajchandra’s
messages*® and thus in the "Discourses on the Gita"* he freely
makes use of different scriptures and makes references to the
learned lessons from the Bible, Koran, Pilgrim's Progress, and
the works of Rajchandra. This is also evident in Gundhi's
other social, political, and spiritual endeavors and his life in
different ashrams in South Africa and India® Gandhi
explains:®'

"The principal faiths of the world constitute a revelation of
Truth; but as they have all been outlined by impertect men,
they have been affected by imperfections and alloyed with
untruth. One must, therefore, entertain the same respect for
the religious faiths of others as one accords to one's own.
Where such tolerance becomes a law of life, conflict between
different faiths becomes impossible."”

Aparigraha

Aparigraha® is another area of Rajchandra’s influence on
Gandhi. Aparigraha is a core concept in Jain living and
Gandhi had before him Rajchandra as an ideal example.
Aparigraha emphasizes a detached attitude and involvement
in the worldly affairs only to the extent it is necessary. It also
emphasizes rising above sense gratifications, love, kindness,
and compassion toward others, forgiveness, self-sacrifice,
service to others, lack of enmity of any kind, fewer
possessions, and simplicity of thought, word, and action. In
aparigraha, it is understood that welfare of the person lies in
the spiritual and altruistic pursuits, for which engaging in
austerities and self-sacrifice in all walks of life is important.
Love, kindness, and forgiveness are other core considerations
in aparigraha and kindness of others has to be returned
manifold. Animosity of any kind is to be avoided and even the
evil of others has to be returned in terms of good deeds.
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Gandhi understood from these messages that equability,
selflessness, kindness, non-possession, and renunciation are
core considerations in aparigraha, which ought to be a central
theme in any religion. Gandhi goes on to say that "word like
aparigraha (non-possession) and samabhava (equability)
gripped me. How to cultivate and preserve that equability was
the question. How was one to treat alike insulting, insolent,
and corrupt  officials. co-workers of yesterday raising
meaningless opposition, and men who had always been good
to one”? How was one to divest oneself of all possessions?...
Straight came the answer: I could not follow Him unless I
gave up all T had."> Henceforth, Gandhi decided to consider
himself a vanaprasthi® and only a "trustee” of all his
possessions. He also understood that non-possession and
equability presupposed a permanent change of attitude and a
change of the heart.”

Compassion

Gandhi credits Rajchandra for learning from him the true
meaning of compassion and its proper practice. He understood
that true compassion did not mean just love and generosity
toward others, but also entailed sincere efforts for bringing
fairness, justice, and joy to all. Each person had to perform
own duty diligently, with a view to what was just, right,
enabling, and in the best interest of all. Even when pain was
caused to others (like, when parents discipline the children),
three conditions had to be met to make certain that the
inflicted pain was out of compassion and not out of anger,
hatred, or egotistical attitude: 1) the motive in inflicting the
pain had to be absolutely selfless and drawn out of noble
concerns, 2) the inflicted pain had to burt the inflictor more
than on whom it was inflicted, and 3) the application of the
pain had to be free of all hypocritical feelings. Regarding
hypocrites, Rajchandra used to say that he could bear being
transfixed with spears, but could not bear being stabbed with
the spears of lies and hypocrisies. Rajchandra also grieved for
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people's sufferings and advised his followers to consider who
drove them to the suffering. He was troubled by the prevalent
oppression in the world and the passing irreligion everywhere
in the name of religion.”

Gandhi says that he imbibed these lessons of Rajchandra
and that his own conceptions, strategies, and plans of ahimsa
and Satyagraha were based on this learning. He elaborates that
initial steps in the achievement of true compassion are self-
discipline and lack of anger or hatred toward anyone.
Attitudes of respect and devotion toward others were other
important elements in true compassion, of which Rajchandra
was an ideal embodiment.”’

Dharma

Another reason for Gandhi to feel indebted to Rajchandra
was in terms the lessons he learned from him relative to the
conception and practice of dharma.”® Rajchandra lived the life
of a mumukshi™ and conducted his household affairs,
business, and spiritual affairs the same way with an attitude of
detachment and .focus on the ultimate goal of moksha.*® He
demonstrated that application of dharma was equally possible
in one’s life as a householder, in the business dealings, and in
the spiritual pursuits. He showed that if a person was devoted
to dharma, then this spirit was evident in one's all actions and
in all spheres of life. Dharma was not something to be
observed on special occasions, on religious days, or only in
temples, mosques, and churches. The following of dharma
was an ongoing duty, meant for each moment of life and in all
area of living. The person who was wise and advanced in the
sphere of dharma, was also likely to be wise and advanced in
other affairs.®

Gandhi learned from Rajchandra that dharma was the same
in secular and religious spheres and applied to physical,
mental, moral, and spiritual aspects of living. Dharma was
main guiding force in one's conduct and did not change with
time, people, or circumstances. He explains:®
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"It is generally believed that the spheres of practical
affairs or business and spiritual pursuits are distinct from
and incompatible with each other, that it is madness to
introduce dharma into business, for we should succeed in
neither if we made any such attempt... If this belief is not
false, then there is no hope for us at all. There is not a
single concern or sphere of practical affairs from where
dharma can be kept out.”

Gandhi also learned from Rajchandra that dharma was
essentially a matter of the soul and expressed through one's
actions. It was not bound by any particular dogmas,
philosophies, or faiths and remained the same irrespective of
these. Rajchandra explained that dharma did not mean
following any particular faith or creed, nor reading and
learning the shastras, and nor believing all that the different
scriptures proclaimed. Dharma was actually a quality of the
soul and was present visibly and invisibly in each human
being. Through dharma one knew self, one’s duty in life, and
one's true relationship with other human beings and God.
Knowing dharma required knowledge of the self and it also
was a means by which one knew the self. Dharma came
naturally to each human being and nature of dharma did not
change. No scripture or religion recommended that one should
commit violence or not speak the truth. Though it is true that
different religions have expressed their teachings and
proclaimed the supremacy of God in own ways. Hinduism
proclaims God as both personal and impersonal Supreme,
Koran asserts that God is one and alone and that nothing
beside Him exists, and the Bible says: "I and my Father are
one." These statements though different, yet proclaim the
same one Truth. Only imperfect people, expounding and
interpreting Truth from their particular positions and
perspectives, have erected variegated prisons from where an
escape is difficult. Ultimately, it is the soul which has to gain
freedom from these prisons and win moksha through own
efforts.®
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Spiritual Yearnings

Spiritual yearnings came early to Gandhi. Even as a boy, he
had a religious orientation and was dutiful, truthful, and
devoted to his parents and elders. He learned early to carry
out the orders of the elders, without scanning their faults or
shortcomings.* He was much influenced through his regular
visits to the temple in Haveli, the discourses visiting holy
people had with his father, and the morality-oriented plays he
watched as a boy (e.g., Shravana Pitribhakda Nataka® and
Harishchandra®). Even more important influences on his life
were those of his mother Putlibai and the housemaid Rambha.
About his mother, Gandhi remarks:®

"The outstanding impression my mother has left on my
memory is that of saintliness. She was deeply religious. She
would not think of taking her meals without her daily
prayers. .. As far as my memory can go back, i do not
remember her having ever missed the chaturmas.”® She
would take the hardest vows and keep them without
flinching. Illness was no excuse for relaxing them. [ can
recall her once falling ill when she was observing the
chandrayana,® but the illness was not allowed to ingerrupt
the observance."

Rambha was much older than Gandhi, but was like a friend
to him. Gandhi used to share with her his fears of ghosts,
spirits, and snakes. It was Rambha who first recommended to
Gandbhi that he should learn Ramnama™ and recite it whenever
facing the fears. He shares: "I think that it is due to the seed
sown by that good woman Rambha that today Ramnama is an
infallible remedy for me."”" Later Gandhi also learned Rama
Raksha™ and started listening to the recitations of Ramayana™
and Bhagavat™. Ramayana and Bhagavat, turther evoked
Gandhi's religious interests and Kindled his spiritual
yearnings. Regarding Ramayana, he mentions: "Today |
regard the Ramayana of Tulasidas as the greatest book in all
devotional literature."”> He was also very appreciative of the
Bhagavat.™
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From these different sources, Gandhi understood that-one's
life was to be based on some solid spiritual principles and that
the following of Truth, compassion, and service to others were
to be the key guiding motives in life. He, however, laments
that the school system did not provide him the needed
religious knowledge and that "I may say that 1 failed to get
from the teachers what they could have given me without any
etfort on their part. And yet 1 kept on picking up things here
and there from my surroundings."” It was later in England
that Gandhi was able to systematically pick up his religious
interests and he engaged himself in a comparative study of
Hinduism and other religions. Now he started reading the
texts of different religions and gained much by way of
spiritual insights.” This habit he continued in South Africa
and India for the rest of his life.

Upon his return to India from England, Gandhi visited
Rajchandra regularly and discussed with him his religious and
spiritual yearnings. He learned many lessons from Rajchandra
through the discourses he had with him. Rajchandra himself
had an early awakening relative to his religious and spiritual
pursuits” and Gandhi learned from him that one had to be
consciously, constantly, and vigorously devoted to these
pursuits in order to attain self-realization and ultimately
moksha. Rajchandra was a living example before Gandhi in
this regard and he needed to go no further for any additional
spiritual guidance. Rajchandra believed in a practical religion
and he advised Gandhi and others that one should not feel
overly concerned about the teachings, dogmas, and
philosophies of any particular religion and should pay more
attention to own thoughts, speech, and actions on a moment-
by-moment and day-by-day basis. One's natural religious
environment was better than a foreign one, but one should not
get confined within the walled enclosures of even this
environment and must rise above it. When Gandhi asked
Rajchandra which religious books he should read, he advised
him to continue to read Bhagavad Gita, which was closer to
Gandhi's own interest and consistent with his early
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upbringing. But Rajchandra also recommended him to read
Panchikaran, Kavyadohan and Mokshamala as an added
help.®

Gandhi also learned from Rajchandra that dry religious
knowledge was futile and that one had to have firm faith and
devotion in God and prayer in order to succeed in the spiritual
- pursuits. Regarding his own faith in God and prayer, he
mentions:®'

"He has saved me...in all my trials - of a spiritual nature,
as a lawyer, in conducting institutions, and in politics - | can
say that God saved me. When every hope is gone, when
helpers. fail and comforts flee, 1 find that help arrives
somehow, from I know not where.”

Gandhi further mentions:*?

"Supplication, worship, prayer are no superstitions; they
are acts more real than the acts of eating, drinking, sitting or
walkihg. It is no exaggeration to say that they alone are real,
all else is unreal.”

And:®

"Such worship or prayer is no flight of eloquence; it is no
lip-homage. It springs from the heart... Prayer needs no
speech. It is in itself independent of any sensuous effort. 1
have not the slightest doubt that prayer is an unfailing means
of cleaning the heart of passions. But it must be combined
with the utmost humility.”

Service to Humanity and Self

Finally, Gandhi learned from Rajchandra that the two-fold
purpose of life was service to humanity and self and service
to humanity takes precedence over service to self. Even goals
like self-purification, self-realization, spiritual growth, and
moksha are to be attained through service to others and
Gandhi explains:®

"If 1 found myself entirely absorbed in the service of the
community, the reason behind it was my desire for self-
realization. I had made the religion of service my own, as
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[ felt that God could be realized only through service. And

service for me was the service of India, because it came to

me without my seeking, because 1 had an aptitude for it. 1

had gone to South Africa for travel, for finding an escape

from Kathiawad intrigues, and for gaining my own
livelihood. But as I have said, I found myself in search of

God and striving for self-realization.”

Gandhi's service to others took many forms. He
volunteered his time in a medical dispensary in South Africa,
conducted educational experiments and served as a school
teacher, cared for the wounded in Zulu Rebellion, Boar War,
and World War II, initiated and guided the Satyagraha
struggles in South Africa and India, and established model
ashrams in South Africa and India to demonstrate basic
values and purposes of living. In all these service activities,
Gandhi had no selfish interest.

Conclusion

The influences of Rajchandra on Gandhi's life and
endeavors have been many more, but written information
about them is not available. Hardly there is any area of
Gandhi's life and pursuits which was not directly or indirectly
impacted by Rajchandra and such influences have been deep,
profound, and encompassing. This chapter has included only
substantiated information about the influences and any add-
ons or subjective interpretations have been avoided.®
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In the mundane sense, bralunacharya is celibacy or
control over sex drive in thought, speech, and action. In
the spiritual sense, bralmacharya is an effort to attain
Godhood and a means for self or soul realization. Brahmua
or Brahman is an abstract conception of God and charyva
is to constantly strive for, think about, or be with. Sce:
Bhaktivedanta, A. C., Bhaguavad-Gita As It Is. Los
Angeles: International Society for Krishna Consciousness,
1986. Also see: Gandhi, An  Awtobiography:. My
Experiments ~ With  Truth.  Ahmedabad:  Navajivan
Publishing House, 1927, pp. 174, 176.

Gandhi, An Autobiography... op. cit., 1927, p. 171-172.
Ibid.

Ibid., p. 174.

. Regarding his past failures in keeping the vow of

brahmacharya, Gandhi shares some feelings as follows
(See: Gandhi, An Autobiography... op. cit.. 1927, p. 173):
"I realized that a vow, far from closing the door to real
freedom, opened it. Up to this time, 1 had not met with
success because the will had been lucking, because | had
no faith in myself, no faith in the grace of God. and
therefore my mind had been tossed on the boisterous sca
of doubt. I realized that in refusing to take a vow, man is
drawn into temptation, and to be bound by a vow was like
a passage from libertinism to a real monogamous
marriage.”

Gandhi, An Autobiography... op. cit.. 1927, p. 171-177.
Here, Gandhi is influenced by the Hindu thought meant
for moksha seekers. Ideally four ashirams or stages of life
have been prescribed:  brahmucharva, — grihastha,
vanaprastha, and sanvas. In the last two stages, sexual
relations even with one's own wife or husband have been
prohibited. See: Gandhi, M. K., Vurnashramadharma.
Ahmedabad: Navajivan Publishing House, 1962 Doniger,
W., The Laws of Manu. New Delhi: Penguin Books India,
1991; Bhaktivedanta, Bhagavad-Gita As Ir Is... op. cit.,
1986; Radhakrishnan, S. and C. A. Moore, A Source Book
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in India Philosophy. Princeton, New lJersey: Princeton
University Press, 1957.

Gandhi, An Autobiography... op. cit., 1927, p. 173-174.

Here Gandbhi is influenced by the Indian Yogic Thought.
See: Radhakrishnan and Moore, A Source Book... op. cit.,
1957; Sharma, C., A Critical Survey of Indian Philosophy.
New Delhi: Motilal Banarsidass, 1987.

Abhyasa is constant practice.

Vairagya i1s a detached attitude. Also see: Chapter 2,
footnote 31.

. Tupas refers to austerities and self-suffering (e.g., fasting)

for spiritual purposes.

Gandhi, An Autobiography... op. cit., 1927, p. 171-177.
Also see: Gandhi, M. K., From Yeravda Mandir.
Ahmedabad: Navajivan Publishing House, 1932, pp. 1-3,
12-14; Gandhi, M. K., Ashram Observances in Action.
Ahmedabad: Navajivan Publishing House, 1955, pp. 111-
112; and Gandhi, M. K., Character and Nation Building.
Ahmedabad: Navajivan Publishing House, 1959, pp. 3, 5-
6. Additionally see: Bhaktivedanta, Bhagavad-Gita As It
Is... op. cit., 1986; Bonnee, Michele and Satish Sharma,
"Satyagraha, Ahimsa, and Tapasya: Nonviolent Conflict
Resolution Through A Reform of the Heart." Proceeding
of the Twelfth International Symposium on Asian Studies.
Hong Kong: Asian Research Service, 1991.

. Satyagraha is satva or Truth and graha is firmly following

or holding on to. Satyagraha, thus, means following Truth
with full resolve, under all circumstances, and in all
aspects and levels of living. It also means actively
resisting unjust measures and laws through civil
disobedience and nonviolent strategies. It should be noted
that Gandhi's delineation of Truth is very comprehensive
and it is all-inclusive guide for living and conduct. See:
Gandhi, An Autobiography... op. cit., 1927; Gandhi, M.
K., Satvagraha in South Africa. Ahmedabad: Navajivan
Publishing House, 1928.
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Vanaprastha ashrama prescribes partial freedom from the
worldly duties and responsibilities. See: Radhakrishnan
and Moore, A Source Book... op. cit., 1957; Doniger, The
Laws of Manu... op. cit., 1991. Also see: Chapter 5,
footnote 11 above.

Shastras are Hindu scriptures. See: Radhakrishnan and
Moore, A Source Book... op. cit., 1957.

Gandhi, An Autobiography... op. cit., 1927, pp. 175-176,
263-266.

Gandhi, An Autobiography... op. cit., 1927, pp. 39-41, 50.
Ibid., 41.

See: Appendix 1 - Gandhi: A Biographical Sketch.
Gandhi was particularly impressed by The Ethics of Diet
by Howard Williams, The Perfect Way in Diet by Anna
Kinsford, and several of Dr. Allinson's writings on health
and hygiene. The Ethics of Diet is a biographical history
of the literature on humane dietetics and it indicates that
all philosophers from Pythagoras and Jesus to the present
times were vegetarians. Dr. Allison had advocated a
curative system for his patients based on regulation of diet
on strictly vegetarian principles. See: Gandhi, An
Autobiography... op. cit., 1927, p. 42.

Gandhi, An Autobiography... op. cit.,, 1927, pp. 47-50;
267-269.

Rajchandra was a Jain and himself a strict vegetarian.
Also see: Chapter 3 - Jainism and Jain Goal of Life.
Gandhi, An Autobiography... op. cit., 1927, pp. 175, 274-
275.

Gandhi, From Yeravda Mandir... op. cit., 1932, p. 15.
Gandhi, Ashram Observances... op. cit., 1955, p. 112. One
can notice here the influence on Gandhi of earlier read
works on vegetarianism as well as of Rajchandra,
Gandhi, An Autobiography... op. cit., 1927, pp. 174-177,
267-269; 274-275.

Ibid, p. x.

Ibid, pp. 174-177; 276-278.

Ibid,, pp. 44-47.
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See: Chapter 5, footnote 15 above.

See: Chapter 2 - The Life of Rajchandra.

See: Gandhi, An Autobiography... op. cit., 1927, pp. 171-
173; 259-261. It should be pointed out that all
experiments in simplicity and other concepts adopted by
Gandhi  (brahmacharya, ahimsa, diet and dietetic
experiments, non-stealing, non-possession, fearlessness,
and bread labor, etc.) had physical, mental, and spiritual
dimensions and were to be applied in thought, word, and
deed. Additionally, see: Gandhi, Ashram Observances...
op. cit., 1955, pp. 112-115; Gandhi, From Yeravda
Mandir... op. cit., 1932, pp. 19-37.

See: Preface, footnote 2.

Haveli refers to a huge building, generally multi-storied,
which can serve as the dwelling place of a large number
of people or several families.

See: Gandhi, An Autobiography... op. cit., 1927, pp. 28-
29.

Ibid., p. 57.

Ibid., p. 8.

Ibid., p. 30.

The Law of Love. New York: Concord Grove Press, 1983;
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Nebraska: University of Nebraska Press, 1984; Tolstoy,
Leo, Where Love Is, There is God -Also. Brookings,
Oregon: Sandpiper Press, 1987; Tolstoy, Leo, What Men
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Undated; Tolstoy, Leo, The Gospels in Brief. Lincoln,
Nebraska: University of Nebraska, 1997; Tolstoy, Leo, On
Civil Disobedience and Nonviolence. New York: Bergman
Publishers, 1967; Ruskin, John, Unto This Last. Lincoln,
Nebraska: University of Nebraska, 1967; Gandhi, M. K.,
Ruskir's Unto This Last: A Paraphrase, Ahmedabad:
Navajivan Publishing House, 1956; Atkinson, B., Walden
and Other Writings of Henry David Thoreau. New York:
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The Modern Library, 1937: Atkinson, B., The Selected
Writings of Ralph Waldo Emerson. New York: The
Modern Library, 1940.

Sharma, Satish, "Gandhi: A refocus on Life, Thought, and
Social Welfare Policy." Proceedings of the Fifth
International Svimposium on Asian Studies. Hong Kong:
Asian Research Services, 1983.

Government of India, The Collected Works... Vol. 32... op.
cit., 1958-84, p. 13.

Ibid, pp. vi, 12-13.

See: Chapter 4 - Gandhi and Rajchandra: Questions and
Answers;  Appendix 2 - Gandhi's Questions and
Rajchandra's Replies.

Government of India, The Collected Works... Vol. 32... op.
cit., 1958-84, pp. 94-376.

. See: Gandhi, M. K., Sarvagraha in South Africa.

Ahmedabad: Navajivan Publishing House, 1928: Gandhi,
An Autobiography... op. cit., 1927; Gandhi, Ashram
Observances... op. cit., 1955.

Gandhi, Ashram Observances... op. cit., 1955, p. 116.
Aparigraha is a comprehensive concept, which means
non-possession at the physical, mental, and spiritual levels

and to be practiced in thought, word, and deed. See:

Chapter 2 - The Life of Rajchandra; Chapter 3 - Jainism
and Jain Goal of Life.

Gandhi, An Autobiography... op. cit., 1927, p. 221.

See: Chapter 5, footnotes 11 and 19 above.

Gandhi, An Autobiography... op. cit., 1927, p. 222.
Indicated in a speech by Gandhi at the birth anniversary
of Rajchandra. This speech runs almost eight printed
pages. The main themes in the speech were self-
discipline, compassion, and removal of Satanic forces.
See: Government of India, The Collected Works... Vol.
32... op. cit., 1958-84, pp. 427-35. Also see: Navajivan,
November 24, 1921.

. Ibid.
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Dharma refers to one's worldly and spiritual duties and
responsibilities and these are prescribed by both the
scriptures and existing traditions. Also see: Chapter 2,
footnote 62.

See: Chapter 2, footnote 45; Preface, footnote 4.

See: Chapter 2 - The Life of Rajchundra.

Government of India. The Collected Works... Vol. 32... op.
cit., 1958-84, p. &.

Ibid.

Ibid, pp. 11-13.

Gandhi, An Autobiography... op. cit., 1927, pp. 5-6.
Shravana Pitribhakda Nataka tells the story of a son, who
got killed while serving his blind parents. The book left
deep impression on Gandhi on the subject of service to
parents and he decided to emulate Shravan in his own life,
See: Ibid, pp. 5-6.

Harishchandra is a play about an emperor, who lost his
kingdom, wealth, wife, and child while trying to follow
the path of truth and Gandhi decided to follow this
illustrious example in his own life. See: Ibid, pp. 5-6.
Gandhi, An Autobiography... op. cit,, 1927, p. 4.
Chaturmas is a prescribed period of fasting during four
months of the rainy season in India.

Chandravana is a fast in which daily food-intake
increases or decreases according to the waxes and wanes
of the moon.

Ramnamu contains devotional renderings in verse form to
the deity Rama, which are repeatedly recited for self-
purification and protection from evil forces.

. Gandhi, An Autobiography... op. cit., 1927, p. 27.
72. Ruma Raksha also contains devotional renderings to the

deity Rama in verse form, which are repeatedly recited for
self-purification and protection from evil forces.

Ramayana is popular Hindu epic dealing with the life and
achievements of the deity Rama, an incarnation of God
who destroyed the demons and established peace and
lustice on this earth. Ramayvana is also about the eternal
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fight between "good" and "evil," in which ultimately good
is always victorious.

Bhagavat, an epic philosophical and literary classic, is the
most complete exposition of the Vedic knowledge.
Gandhi, An Autobiography... op. cit., 1927, p. 28.

Ibid., pp. 28-29.

Ibid., p. 27.

See: Chapter 5, footnote 43 above. Some other texts read
by Gandhi were: Narnadashankar's Dharman Vichar, Max
Muller's India - What Can It Teach Us?, Sir Arnold's The
Song Celestial and The Light of Asia, Washington Irving's
Life of Mahomed and His Successors, Carlyle's panegyric
on the Prophet. and the translation of the Upnishads by
the Theosophical Society. Gandhi also read The Sayings
of Zarathustra. See: Ibid., pp. 132-133.

See: Chapter 2 - The Life of Rajchandra.

Government of India, The Collected Works... Vol. 32... op.
cit., 1958-84, pp. 11-13.

Gandhi, An Autobiography... op. cit., 1927, p. 60-61.
Ibid.

Ibid.

Ibid., p.132. 85.

Gandhi's own writings, speeches, and addresses is the
only main source of information on Rajchandra’s
influences on him.



Chapter 6

Philosophy of Six Padas!

It has been indicated earlier that Rajchandra was a born-
poet and he started composing poetry in Gujarati language at
the tender age of eight.” One example of his works has been
included in Chapter 2, footnote 26.° Here is another example
of Rajchandra’s writings in the form of a letter* about soul and
six spiritual steps in Jain path to attain moksha or kevalya.®
Rajchandra’s another work, Atma-Siddhi®, has been included
in the next chapter.

Soul Conception

Soul conception differs in Hinduism, Buddhism, and
Jainism and a brief background of this subject is necessary in
order to put the contents of Rajchandra’s letter in a proper
perspective.

Hinduism

In Hinduism, five themes have been considered important
in the discussion of soul. These are: soul's nature, its
embodied existence, its transmigration, its ultimate liberation,
and its relationship with the Supreme Being. These topics
have been elaborately discussed in many ancient and recent
Hindu scriptures. However the most comprehensive
elucidation of the themes appears in Bhagavad Gita’ - the
revered text of all Hindus. The scene for the presentation of
Bhagavad Gita was the holy battlefield of Kurukshetra,?
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where huge armies of cousin brothers Kaurvas and Pandavas
had gathered to fight a war along with their many friends,
allies and sympathizers. Just when the war was about to begin
and first arrows shot, Arjuna’ asks Lord Krishna' to guide his
chariot to the middle of the two armies so that he may see
who had come eager to fight and with whom he had to deal
with. There in the battlefield, Arjuna sees his own great-
grandfathers, grandfathers, fathers, brothers, fathers-in-law,
friends, sons, grandsons, sympathizers, and well-wishers,
standing on opposite sides ready to combat. Arjuna is
overwhelmed with compassion for the lives of the gathered
warriors and becomes bewildered. He puts his bow and
arrows aside and tells Lord Krishna that for no heavenly or
worldly gains he will fight this war. At that moment, Lord
Krishna advises Arjuna of his holy duty in an effort to prepare
him for the war. Bhagavad Gita was spoken in the form a
dialogue between Arjuna and Lord Krishna and the topic of
soul figured prominently in this conversation." Lord Krishna
spoke to Arjuna as follows:"

(O Arjuna) while speaking the learned words, vou are
mourning for what is not worthy of grief. Those who are
wise, lament neither for the living nor for the dead. Never
was a time when I did not exist, nor you, nor all these
kings, nor in the future shall any of us cease to be. As
embodied soul continuously passes in this body from
boyhood to youth to old age, soul similarly passes into
another body at death. A sober person is not bewildered by
such changes. Those who are seers of truth have concluded
that of the non-existent material body there is no endurance
and of the eternal soul there is no change. This they have
concluded by studying inner nature of both. That which
pervades the entire body, you should know to be
indestructible. No one is able to destroy that imperishable
soul. The material body of the indestructible.
immeasurable, and eternal living entity is sure to come to
an end. Therefore, fight O descendent of Bharata. Neither
he who thinks the living entity the slayer, nor he who thinks



Philosophy of Six Padas g9

it slain is in true knowledge, for self slays not nor is slain.
For soul, there is neither birth nor death at any time. Soul
has not come into being, as it is unborn, eternal, ever-
existing, and primeval. Soul is not slain, when body is
slain. O Pratha, how can a person, who knows that soul is
indestructible, eternal, unborn, and immutable, kill anyone
or cause anyone to kill. Just as a person puts on new
garments giving up old ones, soul likewise accepts new
material bodies giving up the useless ones. Soul can never
be cut to pieces by any weapon, nor burned by fire, nor
moistened by water, nor withered by the wind. Soul is
unbreakable and insoluble and can neither be burned nor
dried. Soul is everlasting, present everywhere,
unchangeable, immovable, and eternally the same. It is said
that soul is invisible and inconceivable. Knowing this, you
should not grieve for the body.

Soul. thus, has been described in Bhagavad Gita as unborn,
eternal, indestructible, immutable, unchangeable, primeval,
and distinct from perishable body. Soul has also been
described as sar (true), chit (conscious), and anand (blissful).
It is divine, pure, situated in own knowledge and self-
enlightened when not contaminated. In comparison, body is
temporary, inert, and functionally charged by the power of
soul. Body, however. serves as an abode of soul and is a
vehicle for its ultimate liberation. Contamination of soul and
its resultant transmigration through thousands of births and
deaths is due to the influences of mava (later described as
inferior prakriti of the Supreme Being), due to which soul
forgets its true divine nature and develops false ego or
ahankara. In this contaminated state, soul falsely assumes
itself to the product oi” material forces, that it is the body, and
is the creator of other material manifestations. Soul in this
state considers itself to be the enjoyer/sufferer of karmas
(material activities) and thus gets bonded with the fruits of
karmas in association with multitudes of desires, attachments,
and passions. So long as desires, attachments, and passions
persist, transmigration of soul through thousands of births and
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deaths is inevitable. Moksha or liberation finally comes when
soul recognizes its true divine nature, disassociates from the
bodily conceptions, gets rid of false ego or ahankara, and
rises above material trappings of desires, attachments, and
passions. The stated paths for moksha are many and have been
described at length in Bhagavad Gita and other Hindu
scriptures. These include: samkhya yoga or analytical
approach whereby soul develops analytical awareness of
divine and material nature of different creations, including its
own nature; jrana yoga or knowledge approach whereby soul
develops true knowledge of self and its position in relation to
the Supreme Being and other divine and material forces;
bhakti yoga or devotional approach whereby soul surrenders
all fruits of the activities to the will of the Supreme Being and
thus becomes free of their binding nature; and karam yoga or
selfless-action approach whereby soul learns to perform all
actions without desiring results of them. Bhagavad Gita also
describes the yogic practices” and other classical and folk
ways of purifying soul.'

Bhaktivedanta explains in addition that it is essential to
understand five fundamental truths relative to the soul
phenomenon mentioned in Bhagavad Gita: ishvara™ - the
Supreme Being, jivas and gjivas - living and non-living beings
in the universe, prakriti - material and divine nature of the
Supreme Being, kala - duration of existence of the material
manifestations, and karmas - material activities. Of these,
ishvara, jivas, prakriti, and kala are timeless and eternal;
karmas are not.' Ishvara is the owner and controller of
everything in the universe and in Him jivas, prakriti, kala, and
karma are all situated. Lord Krishna says in Bhagavad Gita:
"O conqueror of wealth (Arjuna), there is no truth superior to
me. Everything rests upon me, as pearls are strung on a
thread."'® Prakriti is of two kinds: inferior energy of the Lord
or maya which influences and guides all material activities
throughout the universe and superior energy of the Lord as
manifested in jivas. Both forms of prakriti belong to the
Supreme Being and function under His control. Three modes
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of maya define material activities: the modes of goodness,
passion, and ignorance. Above these modes is kala and
through these modes and under the purview of kala and the
Supreme Being all material activities take place. This process
is timeless and jivas have been enjoying or suffering the fruits
of their actions (karmas) through false ego or ahankara since
time immemorial. Otherwise jivas are neither creators and nor
enjoyers of karmas, it is maya which provides such delusional
effects throughout the universe. As soon as soul recognizes
this fact and gets situated in own divine nature, bodily
conceptions are gone and all karmas cease to have fruits."”
Qualitatively, jivas are a part and parcel of the Supreme Being
and have His power and propensities (consciousness,
knowledge, bliss, etc.) in a minute way. The Supreme Being
is above any material contamination, but jivas gets materially
contaminated through faise ego or chankara until finally
liberated. The Supreme Being is free to act in any way and no
karmas bind him. This is not true of jivas, who get entangled
in their own web of karmas and enjoy or suffer the fruits of
actions birth after brith. These and other related topics of soul
conception have been discussed in Bhagavad Gita in great
detail.’®

Buddhism

Even before Buddhism was born, Hindu philosophy and
practices were being challenged and new schools were being
born. One of these new schools was lokayata,"” of which
Charvaka branch was most famous. This school did not accept
the authority of Supreme Being® and emphasized materialistic
sense pleasures as the sole purpose of living. The school
stressed that only matter was originator of reality and when
body came into existence through various combinations of
matter, soul also came into existence. When body died, soul
returned into nothingness. A famous saying of this school
was: "Live well as long as you live. Live well even by
borrowing, for once cremated there is no return."?' At the
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other end of the spectrum were schools which emphasized
non-materiaiism and mortification of body to attain spiritual
goals. Buddhism was born in such times of heterodoxy in
Hindu philosophy and practices.”? Buddha warned against the
two extremes of exclusive devotion to passions, sensual
pleasures, and pagan ways of satisfying needs and habitual
devotion to ignoble, painful, and unprofitable mortification of
body to attain spiritual goals. He, instead, recommended the
"Middle Path" to transcend worldly sufferings, end cycles of
birth and death, and achieve the goal of moksha or nirvana.
Buddha recommended nonviolence, non-hatred, renunciation,
continence, and friendliness toward all.? and four set of
principles which form the core of Buddhism are: "Four Noble
Truths,” "Five Aggregates of Attachment,” "Noble Eightfold
Path,” and "Eightfold Consciousness.” The Four Noble Truths
are: 1) there is suffering in living, 2) this suffering has causes
which can be eliminated, 3) there is a way to eliminate the
causes of the suffering, and 4) the Noble Eight-fold Path of
right view, right aspirations, right speech, right conduct, right
mode of living, right efforts, right mindfulness, and right
rapture is the way to eliminate the causes of the suffering.”
The Five Aggregates of Attachment are the bases of the
suffering and Buddha explains in one his sermons as
follows:**

Birth is suffering, old age is suffering, disease is
suffering, death is suffering, to be united with the
unpleasant is suffering, to be separated from the pleasant is
suffering, not to receive what one craves is suffering; in
brief, the five "Aggregates of Attachment” are suffering...
This, O monks, is the sacred truth of the origin of suffering:
it is the thirst of being which leads from birth to birth,
together with lust and desire which finds gratification here
and there; the thrust for pleasures, the thirst for being, the
thirst for power... Follow the "Eightfold Path” and walk in
purity to make an end of all suffering.

The Five Aggregates of Attachment are said to work
through ignorance or avidya and selfish cravings or tanha®



Philosophy of Six Padas 103

along with the orientations of attachment, lust, greed, and
negative emotions like anger, hatred, jealousy, anxiety, and
low self-esteem. Passionate negative dispositions are
responsible for the sufferings and continuation of cycles of
birth and death - "it is any craving that makes for rebirth and
is tied up with passion's delight and culls satisfaction, now
here now there."”’ Avidya, tanha, and other negative
dispositions can cease through the Noble Eigthfold Path,
following of which requires determination, conviction,
sustained  effort, self-discipline, mental reflection,
enlightenment, and nonviolence. The Eightfold Consciousness
is of the eye, ear, nose, tongue, body and of discrimination,
constant thought, and knowledge of the self. It is the
consciousness of self which goes through repeated births and
deaths, all else is like a mirage or bubble.”® Body, sensations,
and perceptions are perishable, but consciousness of self is
everlasting and all-illuminating. Moksha or nirvana® basically
is freedom from passionate negative dispositions and thereby
the end of worldly sufferings and cycles of birth and death.
The three kinds of suffering to be ended are: those caused by
diseases of the body, mental disturbances, and unrest; those
caused extraneously by men or beasts; and those caused by
supernatural agents, planets, and elements.* Negatively
moksha or nirvana is freedom from passions, ignorance,
selfish cravings, and other negative dispositions. Positively it
is attainment of all-encompassing prajna (wisdom and
enlightenment) and kaurna (love and compassion).”
Attainment of the state of nirvana is described by Buddha as
follows:*
Then said the Blessed one to the disciples: Everything,
O disciples, is in flames. And what everything, O disciples,
is in flames? The eye, O disciples, is in flames; the visible
is in flames, the feeling which arises from the contact with
the visible, be it pleasure, be it pain, be it neither pleasure
nor pain, this also is in flames. By what fire is it kindled?
By the fire of desire, by the fire of hate, by the fire of
fascination, it is kindled: thus I say. The ear is in flames..."
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(similarly, the discourse goes on to stress that the ear, nose,
tongue, body, mind are on fire and at the end) "Considering
this, O disciples, a wise hearer, walking in the noble path,
becomes weary of the eye, weary of visible things... And,
then becoming weary of all that, he becomes delivered; in
the delivered arises the knowledge, 1 am delivered: rebirth
is at an end, perfected is holiness, duty done: there is no
more returning to this world; he knows this. About his own
state of nirvana, Buddha states:™ When | apprehended this:
and when I beheld this, my soul was released from the evil
of desire, released from the evil of earthly cxistence,
released from the evil of error, released from the evil of
ignorance. In the released, awoke the knowledge of release:
extinct is rebirth, finished the sacred course, duty done, no
more shall I return to this world; this I know.

Buddhism does not mention the existence of God and there
is no place for supernaturalism in it.** In one of his sermons.
Buddha thus indicates: "In this very six-foot-long body, along
with perceptions and thoughts, 1 proclaim the world, the
origin of the world, the end of the world, and the path leading
to the end of the world."* In the sermon "On the Non-
existence of the Soul" Buddha refers to the phenomenon of
soul like this: "To begin with the body cannot be eternal soul,
for the body dies. Neither do sensation, perception,
predisposition, and consciousness together constitute eternal
soul, for all these attributes are transitory. And what is
transitory is evil. And what is transitory and evil and liable to
change cannot be called an eternal soul.”* The disciple is
advised to develop an aversive attitude toward body,
sensations, predispositions, and consciousness and thus
divested of these be free of desires and cravings and end
cycles of birth and death.”

Life in Buddhism is relative and a stream of becoming.
There is no permanent self and only one thing leads (o another
according to the "The Law of Dependent Origination" as
follows:*®

On ignorance depends karma; on  karma  depends
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consciousness; on consciousness depend name and form;
on name and form depend the six organs of sense; on the
six organs of sense depends contact; on contact depends
sensation; on sensation depends desire; on desire depends
attachment; on attachment depends existence; on existence
depends birth; on birth depend old age, death, sorrow.

Jamentation, misery, grief, and despair. Thus, does this

entire aggregation of misery arises. But-Upon complete

fading cut and cessation of ignorance ceases karmw; upon
the cessation of karma ceases consciousness; upon the

-essation of consciousness cease name and form; upon the

cessation of name and form cease the six organs of sense:

upon the cessation of the six organs of sense ceases
contact; upon the cessation of contact ceases sensation:
apon the cessation ol sensation ceases desire; on the
cessation of desire ceases attachment; vron the cessation of
attachment  ceases existence; upon  wie  cessation  of
existence ceases birth: upon the cessation of birth cease old
age, death, sorrow, lamentation, misery, grief, and despuir,

Thus, does this entire aggregation of misery ceases.

Self in Buddhism is a composite of perception (samjna,
feeling (vedanaj, dispositions ({samaskaras), intelligence
(vijnana), and form (rupa). All these come inte being and
disappear according to the laws of karma and dependent
origination. With regard to karma, Buddiic wdvises that even
for those who found the way to deliverunce there is no rescue
from paying for actions. Lus to a murderer who had taken
refuge under Buddha and was violently att: ked when he was
collecting alms, Buddha tells that he wu- ihen receiving a
milder penalty for his evil deed instead of suffering thcusands
of years in the hell. Entities in Buddhism come into being
only in the sense of becoming coordinated. They are neither
produced at random. nor from a unique cause, nor from
varietr ¢ “ruses. It is also denied that they are identical with
their causes or different from their causes. Through this
perspective, Buddha propounds true relative chevacter of all
entities relative to their vrigration and existence. Nothing
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new is produced, nothing disappears, and there is no change
or motion. Nirvana is simply the quiescence of all plurality
and no words are available to describe this state where
thoughts and feeling do not arise, there is no subject of object
of knowledge, there is no turmoil like birth, death, old age.
disease, and only eternal bliss prevails. Buddha refrains from
attributing positive character to reality, self, world, or changes
in the world. No positive character is attached to the series of
physical or mental happenings. There is no positive character
of nirvana either. Buddha is silent on these issues and instead
is interested in ethical and moral remaking of man.”

As Buddhism aged, the tradition got divided into Hinayana,
and Mahayana brnaches and different answers were given to
the raised metaphysical questions. Hinayana tradition stayed
closer to Buddha's original teachings and developed the
doctrine of transitory nature of entities and substances. The
goal of nirvana was prescribed and its nature specified.
Popular gods were introduced as objects of meditation and
veneration. The ideal was of arhat, a saintly person who frees
self from the bondage of karmas through own ideals and
efforts without external help. Buddha, in this tradition, is an
ordinary person who developed into arhat and serves as
example for others. Mahayana tradition developed the idea of
a community-of-fate in which living and liberation were
collective. The whole creation led a common life, shared
common karmas, and worked out a common fate for
liberation. Thus nirvana in this branch is not a matter of
individual effort, but lots of outside help is available through
multitudes of Buddhas, gods, and other sources. The core
concept of Adi-Buddha was developed in Mahayana, who is
original, primordial, unborn, uncreated, and unformed.* Then
there is the conception of Absolute Being or bhutatathata,
who is the essence of existence and embodiment of truth and
law  or  dharmakaya. Dharmakaya transtorms into
sambhogakaya (bliss body) and it transforms into
nirmanakaya (assumed body). In addition, there are other
Buddhas for meditation, Bodhisattvas (Buddhas in-the-
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making), and even Human Buddhas at various spiritual levels
of development. All these Buddhas can help on the path to
nirvana through knowledge, faith, and compassion. Amida or
Amitabha Buddha can take one to a future heaven or "Pure
Land" simply by having a faith in him and one does not need
to leave the world, family, or emotional attachments. Whereas
arhat is the ideal in Hinyana tradition, Bodhisattva is the ideal
in Mahayana tradition and Bodhisattvas can appear in the form
of human beings, trees, animals, or spirits. Out of their
compassion for others, Bodhisattvas take on the task of guiding
others to nirvana and nirvana here is attainment and not
annihilation.*' Thus not only Mahayana scheme was elaborate
and rivaled the Hindu metaphysical scheme, but within it also
developed various schools of philosophy and their many
branches. Some schools preached achievement of nirvana
through the "Middle Path,” others through different kinds of
meditative and enlightenment practices, and still others through
solving apparently insolvable mental/verbal riddles called
koans.* Buddhism also became different according to the host
country which adopted it. Sri Lanka, Tibet, China, Mongolia,
Japan, Korea. Indonesia, Philippines, Thailand, Vietnam,
Cambodia, and Laos are some examples of the host countries.

Jainism

As indicated in Chapter 3, Buddhism and Jainism were
born as reactionary responses to some of the corruptive
practices. in Hinduism and they were expected to be free of
blind faith, ritualism, domination of priests, and other
complexities prevalent in Hinduism. Buddhism and Jainism
developed similar principles and practices of daily conduct and
for the attainment of nirvana or kevalya. However as time
passed and through interaction with the more dominant Hindu
tradition, priesthood, ritualism. idol worship, and many other
complexities crept in the two traditions and today Buddhism
and Jainism look very similar to Hinduism in crucial
metaphysical and ritualistic aspects. Just as Buddhism got
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divided into Hinayana and Mahayana branches, Jainism also
ot divided into digambaras and shvetambaras with separate
philosophies and practices of each branch.*!

The core concept in Jainism is aliimsu in thought, word,
and deed, in all aspects of life, and under all circumstances.
Ahimsa applies not only to the living beings (jivas), but also
to non-living beings (ajivas) from the largest to the tiniest
creations and Jainism believes that even a stone is a living
being with a soul and one-sensed life based on the feeling of
touch. Then there are two-sensed, three-sensed, four-sensed,
and five-sensed beings and altimisa is to be observed in
relation to all of them. The concept of afiimsa also includes
the concepts of karuna or all-inclusive mercifulness and
kshama or unconditional forgiveness.™

Entangled state of soul in Jainism is due to the wrappings
ot karmic matter and to be free and end ¢ycles of birth and
acuth soul mast shed ali karmic matter. In its original form,
soui s eternal, free, pure, and self-enlightened. but due to
tmpacts of karmas it becomes vulnerabic to desires, passions,
ignorance and gets wrapped with karmic matter. After karmic
marter is gradually shed off by following Jain principles, soul
literally rises into the perfect state of kevalva and enjoys
infinite knowledge., perception, power, and bliss. Right faith,
right knowledge. and right conduct are the three "jewels™ for
Iiberation of soul. Enlightened self-interest, freedom from
emotions and desires, freedom from dependence on others,
being neither pleased nor annoyed with worldly life, lack of
nocsessions, voluntary rejection of cocasures. and physical/

o austerities also help in the shedding of karmic matter.

ene ideal is of a passionless person who voluntarily
mquishes wealth, position, power, family, and friends to
wontrate on liberation of soul. This struggle is hard and
contintous and no external help is available either from a
guru or a Surer Power. Only Jain principles and path shown
by the trirthankars heip and are to be followed most earnestly
and _ompletely. Self-restraint, seft-discipline, mental/physical
austeritics are essential to inverse the flow of karmas and to



Philosophy of Six Padas 109

make soul begin to shed accumulated karmic matter. Fasting,
showing reverence to superiors, control of senses, speech, and
intellect, confession of faults, goodwill toward all,
compassion, nonviolence, and unconditional forgiveness are
some of the prescribed austerities and karmic matter literally
start burning in the glow of these austerities. After the stage
of nirvana is achieved, the liberated person can continue to
live in this world to help others on the path to nirvana, no
longer bound by the fruits of actions or worldly duties. In the
final stage, the liberated soul transcends this world having
dropped all karmic matter and having attained the perfected
state of kevalya.*

Consciousness is the essence of soul with perception and
intelligence as its manifestations. The former is simply
apprehension and latter conceptual knowledge. Things/
manifestations are basically extramental realities. As light
reveals itself and other objects simultaneously, so does jnana
(knowledge) reveal itself and others at the same time. The five
sources of jnana are: mati - ordinary cognition which includes
memory, recognition, and induction; shruti - knowledge
derived through signs, symbols. and words including the
processes of association, attention, understanding, and naya;
avadhi - direct knowledge of things at a distance in space or
time; manahparyaya - direct knowledge of the thoughts of
others; and kevala - perfect knowledge that is all-
comprehensive and all-inclusive. The first three are hLable to
an error, but not the last two. In pure state, soul is both jnana
and darshana - perfect knowledge and perfect intuition. When
impure, soul carries with it disturbing media, passions, and
emotions, the reasons for the inflow of kermic matter. The
difference between souls is in teims of the degree to which
they are wrapped with karmic matter®

Rajchandra on Scul

When Gandhi wrote a letter to Rajchundra from South
Africa, among other questions he asked: "what is a soui and
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what are its functions,” "do the karmas bind a soul,” "what is
moksha," and "is it possible for an embodied soul to know
precisely whether it would attain moksha or not?" In reply,
Rajchandra had written:*
Just as pot, table etc. are material substances, similarly
a soul is a conscious substance. But pots, tables etc., all
material substances, are transient and impermanent. They
cannot remain static in their nature through all the ages:
past, present, and future. While on the other hand, soul
retains all its characteristics because it is permanent and
eternal. "Eternal” is that substance which is not created by
the processes of integration and disintegration. There is
nothing to show that soul has been created by any such
processes. We may make thousands of combinations and
permutations of material objects, but it is impossible to
create consciousness. It is common experience that if a
particular characteristic is wanting in a substance, it cannot
be created by undergoing it through innumerable
combinations and permutations. Thus material objects like
pots, tables etc., which are devoid of consciousness, can
never be made to yield consciousness whatever way they
are changed or processed. All these things will only result
in producing objects of the same materialistic order. It is
thus established that soul, which is characterized by the
wise as a conscious substance, cannot be created from
material objects like earth, water, air, and space etc. The
particular characteristic of soul is consciousness. Where it
is not found or which is devoid of it, that, of course, is a
material substance. Animate and inanimate, both are
eternal entities. Besides the above, there are other methods
also for proving the eternity and immortality of soul. If you
just ponder deep, you yourself can well realize the
permanence of soul. There is no harm or objection in doing
so, rather it carries you to truth, to accept the fact that the
feelings of pleasure and pain, the desire of getting tree
from them, thoughts and inspirations etc. are all
experiences due to the existence of soul and that soul is
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primarily a conscious entity. Since such conscious feeling,
willing, and knowing are always present in soul, therefore
it is eternal. For a clear understanding of such
philosophical questions, it is advisable for you to first read
Shaddarshan-Samuchchaya, which is being sent. The soul
in its pure conscious state, i.e. in the state of self-
realization, is the creator of its own inherent characteristics
of knowledge, perception, and smadhi. But in the state of
ignorance, the soul becomes a creator of emotions like
anger, conceit, greed etc. that are all foreign to it. Not only
this much, under the influence of these emotions, soul,
through its instrumentality, also becomes a creator of things
like pot and table etc. To put it more expressively, though
soul is not the creator of the substratum of earth from
which pots etc. are prepared, yet it becomes a creator of the
processes which give new modifications to the substratum.
This latter state and functioning of the soul is called
"karma," i.e. action in Jainism and "bhranti," i.e. illusion in
the Vedanta. Other systems of philosophy also refer to this
state of soul by similar terms. But solemn and serene
thinking reveals the truth that in reality the soul is neither
a creator of pot etc. and nor of the emotions of anger,
conceit etc. In fact, it is a creator of its own conscious
characteristics of feeling, willing, and knowing. The
karmas which are done in ignorance of one's own self,
though in the beginning are merely seeds, yet at the time of
maturity turn into trees laden with heavy fruits. It is
therefore self-evident that soul itself has to bear the fruits
of its actions. Just as by giving a touch to fire you first feel
its heat and then pain follows, similar is the state of
mundane soul. It also, by coming in contact w1th\éarthly
objects by its sensrous organs, first gives rise to emotions
of greed, anger, and deceit etc. and then as its fruits has to
suffer the pangs of birth, death, and old age. Please ponder
well over these problems with a detached mind and if you
have any doubts please rewrite to me. It is the detached
mind which gives strength for abstinence and control and
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ultimately guides the soul to nirvana. Moksha or salvation
is the absolute liberation of self from anger, conceit, greed,
and other nescient propensities that bind the soul with
earthly coils and other limitations. There is a natural urge
in life to be free from all bondages and limitations. A close
consideration of this urge makes truth of the above saying
of the wise men to be self-evident. Just as a man whose
hands have been tightly bound with a rope, on being slowly
and slowly loosened feels a great relaxation from the
bondage and begins to perceive as if the rope has ceased to
exist or exert an influence. Similarly soul, which is bound
with various kinds of nescient emotions, on being slowly
and slowly released from them begins to feel the glory of
salvation. The more and more the streaks of these emotions
fade away, the more and more the soul shines in its luster
untarnished by ignorance. As soon as there is complete
extinction of these nescient forces, soul, even though it
may be delineated by body, blooms out in its full splendor
with a consciousness of freedom all-around. Thus soul,
though residing in body, enjoys the blessings of salvation.

Philosophy of Six Padas®
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Salutations with utmost devotion to the noble spiritual
master, the bestower of unparalleled spiritual refuge.
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The enlightened personages who have attained pure self-
realization have indicated the following six spiritual steps
(Padas) to be the highest abode of right perception (samyag
darshana). ’
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et & g & ot gy firea B

First Pada - soul exists. Just as substances like pots,
clothes etc. exist, soul also exists likewise. The proof of the
existence of pots, clothes etc. is found through their
particular qualities. The proof of the existence of soul is
similarly found through its obvious quality of power of
consciousness, which illuminates itself and non-self
(substances other than soul).”

GO0 95 : ‘e e ¥ ) e, e ol qerd o e & &
¥1 oo Frwemdt ¥ g, 9e wnfy w@aveew w_d g e
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ol 98 age 31 T anh 29 ¥ sfemh R, wifE e
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Second Pada - soul is ever-present. Substances like pots,
clothes etc. exist for a particular time. Soul exists in all the
three times (past, present, and future). Substances like pots,
clothes etc. come into existence through certain
combinations. Soul substance exists through own nature,
because for its existence no particular combinations have
been experienced. Power of consciousness is not capable of
origination through substance combinations; therefore it is
unborn. Because it can not be created through
combinations, it is non-perishable. Whatever can not be
created through combinations, can not destruct back into
anything else.
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Third Pada - soul is doer. All substances are endowed
with efficacious activities and” activities of all the
substances are seen to be associated with some results. Soul
is also endowed with activities and because of the activities
is a doer. Lord Jina has analyzed this doership as three-
fold: from the essential reality perspective the creator of
own self through inner nature, 2) from the unattributable
actuality approach or anupacharite vyavahar the doer of
material karmas through specific relational associations,
and 3) from the attributable reality approach the creator of
house, city etc.
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Fourth Pada - soul is enjoyer. All activities take place for
a reason, not without any purpose. This also express
experience that whatever is done, its results have to be
borne. Just as one can not escape poisonous effect of eating
poison, sugar's effect of eating sugar, fire's effect of
touching fire, and ice's effect of touching ice, similarly due
to whatever passionate or non-passionate modes soul
engages in activities, it must beget the fruits and it does. As
the doer of these activities, soul is enjoyer.

dreal w2 dreeE 31 P el oEER ¥ EE wH A
Fer frer fFT o Fger 41§ irage freTor fRn, 9e i
A T AT ¥ FIR oIy S afe A7 fiFar & | 6
ST q - AR § - TAF STEW A Y - 6w faen
3 % - g o7 1 diva ATe AT g - #fior & whar 71 39 6
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T4-9E F 107 T wHA I e T IO WA A gg qredwT g,
I &Y HIGIE §)
Fifth Pada - liberation is there. Just as through the
unattributable  actuality —approach or anupacharite
vyavahar, soul's doership of activities has been observed
and through the doership the enjoyer status has been
indicated, similarly the activities can also cease to exist.
Even when passion for the activities is still there, the
activities have been seen to lose force, are capable of losing
force, can lose force through non-acknowledgement, non-
practice, and subsidence processes. Because it is possible
to end the binding feeling of the activities, the state of pure
self-concept devoid of the binding feeling is liberation.

BE TR IW ALY FT I 81 I Fl vy & R e wa
F1 99 & 99 g F, a1 Iudh! fAgha w4 ofr 7 2 awd ey
FHY § FIa SramEaTer e, &, sty e, afFw, et
gy ¢; o wed F 3w @ wayg ffie dar g - smm e g -
- ofoT g %5 s6ferd 3 T, 2@, 99, AR -T2 F 9T F
Sixth Pada - there is a way for liberation. If the activities
were binding by themselves, then freedom from them
would never be possible. But counter to the binding nature
of the activities, means like knowledge, perception,
concentration, non-attachment, and devotion etc. are
obviously there, with the prowess of which the bindings of
the activities can weaken, subside, and cease to exist. The
knowledge, perception, self-discipline etc., therefore, are
the means for liberation.

Al T TENT ST WA F g fEn it gu o 9%
FT TR WA H T 3| W -giRem sfm a1 wnnfs AR
T I 2 A1 €, - WA ey 9e 9 ¥, S e
§ s @l w1 § feamwfe f5F 9T AW R 7 w w
wegtfed ¥, van w gew A frewor fer &) o g T # fRE o
F A9 Ty wHEe F ol #er 31 ol - F A s
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7T ST % ST -FHETTER T A F o a g o w5 e
£ 3T THFRE Y ¥ OF HIe AT & @ET 39 A ¥ W
3, af it TaT ReR @R A1 T8 G # A G qEEd B
T EY; SR B AT Al AW @aEET Jle 9T : I
firelt ey, orrg ofX g Wi & =¥, e ofiT WA o A &,
W R ¥ for wey & @ far ggan, @i, s,
AT FARTAT IO AN H AT ¥ A fnm @l § e
A & AT & T gd &, I et qdn freen &, Aw W@
W - TN - FeEd T - AU W AT 31| Al spmE
o g % wg § S g -sifas WA g A€ @) e, S,
o, 1, ey Y afEE, @Rl ATeTE & EE Ud e -Es
FI A - FPA R & - 78 Fard grar 21 B fm ge @ A
9% Y31 % THTONYT ¥ TO7 JEY % 99 § ACHT H (T gA R, A
w9 e gd wey & ar fora ¥ T anfy, sfa, smfy o wdEn
¥ RE AW E, I E, o vfrs ® o W & E

The six spiritual steps, said by the enlightened people to be
the mainstay of right perception, have been briefly stated
here. To a soul which is close to liberation, these spiritual
steps come into awareness upon ordinary thought. (These
spiritual steps) are definitely worth knowing and their
detailed discretion should take place in the soul. These
spiritual steps are beyond any doubt, so has been observed
by the supreme personage. Their reasoned knowledge has
been provided to make the soul realize own original form.
The enlightened personages have extended the details of
these six spiritual steps in order for the soul to rid feelings
of egotism and attachment caused by timeless illusionary
conditions. If a living being would try to understand that
only soul is free of illusionary conditions, then soul
effortlessly awakens and attains right perception. Having
attained right perception, soul attains liberation, its true
nature. On the thought that joy, sorrow, and attachment are
not born of impure, impermanent, and alien feelings in this
state, soul constantly experiences eternal purity,
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completeness, immortality, and extreme bliss. Soul clearly,
evidently, very obviously, and closely experiences that it
got united with all extraneous modes through own repeated
practices, otherwise it is completely at variance with them.
When in association with mortal and extraneous
substances, soul does not know right and wrong. After
knowing its own true form, the seat of full glory free of
bindings of birth, old age, death, diseases etc., soul feels
satiated. All those people who have found soul form
through the words of one experienced in the six spiritual
steps, become free of internal ailments, external ailments, ,
worldly disturbances, and all bothersome associations, have
become so, and will become so in the future.

99 gegesY F 571, W ST AROT F1 AT AT, e @wg ¥
e - 6 &9 A ST faam B, 39 weqRw 7 sredw ufE @
TR 3| I framer weon @ fre ofy e s e @ of
ATCH-TTHT P AT 2 | UF §9 Fegey 3R 39 TROTRASE @er &
73 ¥ wafE @

Salutations with utmost devotion to those true personages,
who have advised effortless existence in own form, the
annihilator of birth, old age, and death. Through their
causeless mercy, even constant daily praise of them

manifests soul nature. May such personages and their lotus
feet always enshrine in the heart.

e 799 FMFR F W, 3% T ¥ fog 6 sTeresy e
§ & wfea grar B, g aonEwT ¥ g g9 gdwa § o9
WO ST FT YT e fDT 8 ST R, S99 3 F FeAare o9
T & 9N Y HqreAr w A e e € R it R
F13 ft TTER AL T G UF WA W9 F, S99 R R
TRT & AT, et forshmor weom @ € 99 fRT ) 99 00 A W
Wt e Q@ s & gz 3 firg B, staar 80 wfF s@amen 3
Taferd AT % 39 awg Fft ot 7@ T - U9 wogew &1 oreda wiR
¥ i f @ Tmer &)
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We are totally unable to describe the qualities of such true
personage, by merely accepting the words of whom the
soul form achievable through the six spiritual steps
effortlessly manifests and through the manifestation of
which the person achieves complete bliss through all times
and becomes fearless. Without any own desire and through
causeless mercy alone, (such personage) reveals supreme soul
nature and even then does not see another person as "this is
my disciple, or this person is devoted to me and is therefore
mine."” We again and again pay salutations 1o such true
personage, whose favor can not be reciprocated in any way.

fom wegest A W e A wfE frewr A g, T dfE T
firsa ¥ waT ¥ oy @ F 2) fo wfa F 9 &9 8 wE A
e Y Feer 3 @, anpel o7 3R & w FE A,
o gew # oty frer, 96 guee fre affs @ e fea
3, 30 WiE F1 SR I gegEw A f fR @ B T A
The true personages who have suggested devotion to the
noble master, have done so merely for the welfare of the
disciple, so that having attained devotion (the disciple) may
remain attracted to the soul efforts of the noble master, may
notice own shortcomings in qualities, may gain freedom
from unrestrained behaviors, and effortlessly attain soul
knowledge. With this understanding those who have
observed devotion, to that devotion and to such true
personages again and again salutations through the three
times (past, present, and future).

Fafy Tt T2 &7 § F@AE § Fawee B a7 gE, 7y
fra ¥ R 41 ¥ HaeerH AfFGERT § HIGE 8, 98 € A4 forar
% - 39 TPR HEIEY ¥ haee g ¥ - FEAR-aa § e ga
3 - TN @ Ha@TH g ¥ - gTT T4 8g § e @,
fores w9 § fiT @8 Ty @ F 007 AT 96 HAeEH
H, weomE § 99 F 49 gl ¥, 99 GogRY § SR A gAlep
Wi & TR & TR 8
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Even though liberation (kevalya) knowledge has not yet
been born manifestly in the present time, but one clearly
knows that it is present as a power source upon the thought
of a true personage. It is present in the form of devotion,
in the thought state, as the desire state, and as prime
humility. With the association of whom a person is enabled
of attaining liberation knowledge effortlessly, the seat of
unimpeded bliss, to the benefactions of such true
personage, salutations and again salutations with utmost
devotion.

Thus concludes the philosophy of Six Padas in accordance

with the core precepts of Jainism.

Comments on Six Padas
Soul! Exists

Directly or indirectly all major and minor religious
traditions refer the existence of soul or self,”® but a positive
identification of soul is difficult and is possible only through
its proclaimed qualities or characteristics. For example, it is
stated that soul possesses consciousness, knowledge,
enlightenment, and bliss and wherever these qualities are
present soul exists there. Life in different forms and activities
of the beings are also taken as witness of the presence of soul.
When life ends and activities cease, it is said that soul has left
and no longer exists there. All five grades of life (according
the number of senses the beings possess - hearing, seeing,
smelling, tasting, and touching) are said to possess soul.
Intelligence, perception, and discrimination are also taken as
proofs of the presence of soul. Movement, ability for
attention, growth, change, continuation of vitalities,
propensities for enjoyment, and propensities for suffering are
taken as further proofs for the existence of soul. Soul is not
akin to all these forms, qualities, and characteristics, but is
inferred through them. Hindu, Buddhist, and Jain traditions go
in great detail to describe the nature, propensities orientations,
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qualities, and attributes of soul in its conditioned and liberated
states.’!

Soul is Ever-Present

This spiritual step is correlative of the first one that soul
exists and one main proof of the existence of soul is taken as
presence of consciousness in the beings. Consciousness is
described somewhat differently in Hinduism, Buddhism, and
Jainism and Jain tradition propounds that consciousness can
not be created through any combinations of matter. Whatever
can not be created through combinations of matter, can not
destruct into anything else. Also, only soul knows itself and
sees itself and other objects simultaneously. It is both subject
and object of conation and knowledge. Whether the beings are
liberated (Siddhas) or bonded (Samsari), soul is the same in
everyone and it is eternal and ever-present. The liberated
beings are free from the fruits of actions. They are also free
from bodily ailments, like disease, old age, and mental
disturbances. Bonded beings suffer from delusional
knowledge and propensities and thus get wrapped with karmic
matter. Accordingly, they transmigrate from one birth to
another in order to enjoy or suffer the fruits of their actions.
Hindu, Buddhist, and Jain traditions lay out paths for the
liberation of soul, as has been indicated earlier.’

Soul is Doer

In the bonded state soul is doer of karmas and carries with
it subtle propensities, thoughts, and feelings (karana kaya™)
at the time of death. In the next birth, these subtle
propensities, thoughts, and feelings become the basis of
another physical body as well as initial orientations for
actions of the beings. These orientations change according to
the undertaken karmas in present life. Soul only indirectly
engages in karmas and uses intelligence, mind, body, senses,
and faculties as instruments for actions.” Soul is situated in
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own consciousness, knowledge, enlightenment, and bliss in
pure state and is free from the fruits of actions. In the bonded
state and through desires, passions, avarice, etc., soul takes
responsibility for the actions and get wrapped with the fruits
of actions or karmic matter. The paths for overcoming the
fruits of actions and liberation of soul are laid down in
Hinduism, Buddhism, and Jainism.*

Soul is Enjoyer

Soul enjoys or suffers the fruits of actions through body,
mind, and senses as instruments. All fruits of the actions are
not experienced instantly or in the same birth. Thus one sees
that good people are sometimes miserable and bad people
enjoy prosperity. Eventually fruits of all actions have to be
enjoyed or suffered, as Buddha pointed out to one of his
disciples. Liberation means that the fruits actions cease to
have an impact

Liberation is There

Soul in a sense is always liberated, as it is different from
matter and is full of consciousness, knowledge, enlighten-
ment, and bliss. In contaminated state, however, soul is
delusional and forgets own divine nature. Liberation from the
delusional state is possible, as has been indicated before and
also is explained below.

There is a Way for Liberation

All major and minor religious traditions mention ways for
the liberation of soul and knowing six spiritual steps
described by Rajchandra represent one of the ways,
enlightened by Jain Jewels of right perception, right belief,
right knowledge, and right conduct. Hinduism, Buddhism,
Christianity, Islam, Jewish Faith, and other religious traditions
all present similar schemes for the liberation of soul, though
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specific statements, content, and arrangements of advice vary
but essential message and guidelines are the same. All
religious traditions indicate that one has to rise above worldly
desires, passions, and pleasures and make a sincere effort for
the liberation of soul. Barren knowledge and empty rituals
may be impressive, but are not enough and one misses the
point in attempting to do just that. Bad karmas flow through
wrong knowledge, beliefs, perceptions, and conduct. Any
intention to do wrong to others and propensities of lying,
stealing, lack of chastity, and overindulgence in bodily affairs
serve as barriers to the liberation of soul. Straightforwardness
of habits, simplicity, humility, forgiveness, and austerities help
and burn the fruits of karmas. Fortitude, equanimity of mind.
and cheerfulness under all circumstances also help. In the
final stages of liberation, one has to transcend not only
egotistical propensities and worldly cravings but even the
desire for liberation has to be overcome, as there is complete
cessation of desires and emotions and total freedom from
karmas in the final stages of liberation.™® Any lingering desires,
emotions, or cravings only indicate that perfection has not yet
been reached and something is lacking in gaining total purity
of soul.

Notes and References

1. Padas refer to spiritual steps.
2. See: Chapter 2 - The Life of Rajchandra.
3. lItis along poem about the "supreme state." Some verses

and complete paraphrased poem have been included in
Chapter 2, footnote 26. See: Ibid.

4. This letter of Rajchandra was translated into English by
Dr. Bhagwandas Mansukhbhai Mehta and is found
included in the fifth edition of Amna-Siddhi by Shrimad
Rajchandra. See: Jaini. J. L., Atma-Siddhi of Shrimad
Rajchandra. Ahmedabad: Shrimad Rajchandra Gyan
Pracharak Trust, 1923 (the fifth edition was published in
1978).
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Moksha or kevalya is nirvana in Buddhism.
Atma-Siddhi is Self-Realization. Also see: Chapter 6,
footnote 4 above.

Bhagavad Gita is a part of the epic history of the ancient
world presented in Mahabharia. See: Bhaktivedanta, A.
C., Bhagavad-Gita As It Is. 1~s Angeles: The
Bhaktivedanta Book Trust, 1986.

Kurukshetra is presently in the Haryana State of India, not
far from New Delhi.

One of the five Pandava brothers.

. Lord Krishna is an incarnation of the Supreme Being who

served as Arjun's charioteer in the battle at Kurukshetra.
See: Bhaktivedanta, Bhagavad-Gita As It Is... op. cit.,
1986.

Ibid, Chapter 2, Shiokas 11- 13, 16-25.

The classical yogic tradition was propounded by Patanjali
who codified many centuries of experimentation and
achievement in this field into eight yogic stages or
"limbs": yama (abstention from injury through thought,
word, and deed and through falsehood, stealing, passions,
lust, and avarice); niyama (self-improvement in terms of
external and internal cleanliness, contentment, simplicity
of life, spiritual study, and devotion to the Supreme
Being); asana (various postures used to discipline the
body and to practice spiritual contemplation); pranayama
(control of life force, ot which one example is regulation
of breath through inhalation, retention, and exhalation);
pratvaharg (control and restraining of the senses and
directing them inward to self); dharana (fixing the mind
on a point of meditation); dhayana (steadfast meditation
on one object or theme); samadhi (complete absorption of
the mind in the object of meditation and becoming one
with it - ultimately absorption of the self in self). In
addition, there are also mauna yoga (observing outer and
inner silence), mantra yoga (constant repetition of a
mantra or prayer); laya yoga (repetition of sound
vibrations at certain levels); hatha yoga (control of the
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body through certain physical exercises); and raja yoga
(training of the mind in an effort to be one with the
divine). Other yogic traditions combine classical, folk.
tantric, and local yogic traditions. See: Radhakrishnan, S.
and C. A. Moore, A Sourcebook in Indian Philosophy.
Princeton, New Jersey: Princeton University Press, 1957:
Rice, Edward, Eastern Definitions. Garden City, New
York: Doubleday and Company, 1978; Bhaktivedanta.
Bhagavad-Gita As It Is... op. cit., 1986.

. Bhaktivedanta, Bhagavad-Gita As It Is... op. cit., 1986

(Chapter 2 presents summary of soul conception and the
subject matter is further elaborated in other chapters).
Ishwar or the Supreme Being is also referred to as
Parmatma or Super-Soul who resides in each living being
(jiva) and Brahaman or Supreme Being in unmanifest
form. Ishwar is also Bhagawan in universal manifest
form. The literal meaning of Ishwar is controller of all.
Bhaktivedanta, Bhagavad-Gita As It Is... op. cit., 1986
(Chapter 7, Shloka 7).

Ibid, pp.7-12.

Ibid.

Encyclopedia of Religion and Ethics, Vol. VIII, p. 138:
Sen, K. M, Hinduism: The World's Oldest Fuith.
Baltimore, Maryland: Penguin Books, 1961, p. 63.

It should be noted that later Buddhism and Jainism also
did not accept authority of the Supreme Being.

Sen, Hinduism... op. cit., 1961, p. 63.

Ibid, pp. 63-64.

Ibid, p. 66; Rice, Eastern Definitions... op. cit., 1978, pp.
75, 79-80.

First three "Noble Truths" indicate the philosophy of
Buddhism and fourth its ethics based on the philosophy.
In "Noble Eightfold Path," the first two principles point to
wisdom, next three to morality, and last three to inward
concentration. The "Noble Eightfold Path" roughly
corresponds to primitive stages in the development of
classic yoga system. See: Rice, Eastern Definitions... op.
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cit., 1978, pp. 85, 132-133, 143; Radhakrishnan and
Moore, A Sourcebook... op. cit., 1957, p. 272, 274-278;
Sharma, Satish, "Peace, Harmony, and Happiness in the
Buddhist Tradition." Paper presented at the Annual
Meeting of the Canadian Peace Research and Education
Association in Kingston, Ontario, Canada, 2000; Bukkyo
Dendo Kyokai, The Teachings of Buddha. Tokyo, Japan:
Kosaido Printing Co., 1966; The Dalai Lama and H. C.
Cutler, The Art of Happiness: A Handbook of Living. New
York: Riverhead Books, 1998.

Rice, Eastern Definitions... op. cit., 1978, p. 143 and
Encyclopedia of World Religions, p. 259.

Tanha are selfish cravings are not only for worldly
pleasures, but also for continued existence and for
annihilation. See: Radhakrishnan and Moore, A
Sourcebook... op. cit., 1957, p. 277.

Ibid.

The consciousness of self in Buddhism is more or less
equivalent to the soul conception in Hinduism, but
Buddhism does not believe that the consciousness of self
and body are separate entities.

. Nirvana in Buddhism is not an abode in heaven, it is an

unconditioned state beyond the world of suffering,
sometimes called the "other shore." Nirvana is achieved
after hundreds and thousands of births and rebirths, in
which  wisdom, enlightenment, renunciation, and
compassion are perfected. Different schools of Buddhism
emphasize different paths to nirvana and also describe
nirvana state differently.

Rice, Eastern Definitions... op. cit., 1978, p. 76.
Radhakrishnan and Moore, A Sourcebook... op. cit., 1957,
p.- 272; Rice, Eastern Definitions... op. cit., 1978, p. &5.
Encyclopedia of World Religions, pp. 268-269.

Ibid, p. 258.

Accordingly, views of Hindus about Buddha are mixed.
Some Hindus think that Buddha took the existence of God
granted and he himself was an incarnation of God. They,
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therefore, worship Buddha as one of the deities. The other
impression of Buddha is that he opposed Hindu ritualism,
did not believe in the Supreme Being, or considered the
Supreme Being as first cause of the cosmic creation. See:
Ibid, p. 81-82.

35. Rice, Eastern Definitions... op. cit., 1978, p. 143.

36. Ibid, pp. 85-86.

37. Ibid.

38. Radhakrishnan and Moore, A Sourcebook... op. cit., 1957,
p. 278-279.

39. Ibid, pp. 272, 340.

40. This conception of Adi-Buddha is similar to the Brahman
conception of Supreme Being in Hinduism.

41. Rice, Eastern Definitions... op. cit., 1978, pp. 75, 83, 160,
242-244.

42. lbid, p. 86.

43. For more details, See: Chapter 3 - Jainism and Jain Goal
of Life.

44, See: 1Ibid, where the topics of jivas and ajivas,
pervasiveness of life in the whole universe, the suffering
of pain by all beings, and plea of ahimsa toward them all
have been elaborately discussed.

45. As a reminder. belief in the existence of soul and tatrvas
(material elements) is right faith. Knowledge of real
nature ot soul without doubt or error is right knowledge.
Practice of five virtues of ahimsa, truth, non-stealing,
chastity, and non-attachment to worldly things is right
conduct. See: Chapter 3 - Jainism and Jain Goal of Life.

46. For more details, sce: Ibid.

47. See: Ibid.

48. These responses to the soul questions have been restated
for the convenience of the reader. See: Chapter 4 - Gandh:
and Rajchnadra: Questions and Answers.

49. The reader may notice some similarity between these
Padas with "Four Noble Truths” in Buddhism. See:
Radhakrishnan and Moore, A Sourcebook... op..cit., 1957,
p. 272.



50.

51.

53.

54.

Philosophy of Six Padas 127

Even though Buddhism stops at the level of self-
consciousness, an indirect reference to soul is there.
Refer to earlier description of conception of soul in this
chapter. Also see: Bhaktivedanta, Bhagavad-Gita As I
Is.. op. cit, 1986; Radhakrishnan and Moore, A
Sourcebook... op. cit., 1957.

. See: Chapter 3 - Jainism and Jain Goal of Life. Also see

earlier described soul conception in this Chapter 6 -
Philosophy of Six Padas.

Different terms have been used in Hinduism, Buddhism,
and Jainism to explain this conception.

It should be noted that samkhya philosophy in Hinduism
brings in the concept of maya and three gunas as partly
responsible for the actions of beings. But for the most
other fundamentals of karmic theory remain similar in

~ Hinduism, Buddhism, and Jainism.*See: Radhakrishnan

55.

and Moore, A Source Book in Indian Philosophy... op. cit.,
1957; Bhaktivedanta, Bhagavad-Gita As It Is... op. cit.,
1986.

J. L. Jaini indicates that there are fourteen spiritual stages
in the liberation of soul. The desire for liberation stays up
to the tenth spiritual stage. In the eleventh to the
fourteenth stages, even the desire for liberation of soul
disappears. Full liberation occurs at the end of the
fourteenth spiritual stage. See: Jaini, J. L., Atma-Siddhi of
Shrimad Rajchandra. Ahmedabad: Shrimad Rajchandra
Gyan Pracharak Trust, 1923, pp. 20-21.



Chapter 7
Atma-Siddhi

As a poet, Rajchandra translated several classical religious

works into Gujarati in verse form. One of these works was
Atma-Siddhi,' composed in 1895-96 six years before the death
of the poet at the young age of 32. The work contains 142
verses, which can be separated into 18 parts according to the
themes as follows:

Part Verses

1 1

2 2-8

3 9-22

4 23-32

5 33-35

6 36-41

7 42-44

8 45-59

9 60-70
10 71-78

11 79-86
12 87-91
13 92-107
14 108-118
15 119-123
16 124-127
17 128-141
18 142
The Text

Subject Matter

Salutation to True Teacher
Obstacles to Soul Liberation
Necessity of A True Teacher
Non-Seeker of Soul
Soul-Seeker

Liberation Path

Six Padas (Spiritual Steps)
Does Soul Exist?

Is Soul Ever-Present?

Is Soul Doer?

Is Soul Enjoyer?

Is There Liberation?

Is There A Way for Liberation?
Right Belief, Right Conduct, and Liberation
Enlightened Disciple
Gratefulness of Disciple
Summary Conclusions

Final Salutation

Here are the Gujarati and Sanskrit verses and their English

128
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translation.2 Overview of the themes and brief comments will
follow later.?

Salutation to True Teacher
1

3 wey s i, o g ad)

o § g Ay, off R wEa L

TEEEWRETE T g

g gfd A aE QR TH: 2

[ bow to the feet of noble teacher who provided soul

knowledge. Without such knowledge, 1 suffered infinite
misery. : =

Obstacles to Soul Liberation
-2
FAHE AT FH, AGAT A A
frara omemdfd, wred; o P R
AR FA T ARy g
TrsaTsdqy wTSgd  ersenTenTiAl RO IR

During the present times path to liberation has practically
disappeared. That is clearly stated here for the contemplation
of soul seekers.

' 3
a3 frae o @, g e wE)
W A A, FEm ST @I RN
Ffq frarorgr SraT: HAg FEER I |
T AT @ gRASTENE A R

Some people are engrossed in lifeless rituals and others in
barren knowledge. They regard these to be the paths to
liberation. Seeing this, my heart feels compassion.

4
Tafraet  TEar,  Sadg A #iE)
BICtit .ﬁﬁsﬁﬂ, g fraws anfRuwn

G.T.R-9



130 Gandhi’s Teachers : liéijchz{ndra Ravjibhai Mehta

TatrreAEET | RAEfRwer A

greae feseRsT fRATART @A v

People with confused discretion, are. attracted to external
activities. Such people, engrossed in lifeless rituals, negate the
knowledge path.

99, ;Y B Forn, W qoft Aqfe
™ AT, T oA il
- FfRd - sﬁmw%ml
o et ¥sT @MW S el

Some people say that both bondage and liberation are
illusions. These .are the people. with barren knowledge and
their own conduct is full of delusions.

6
Al wwe q1, W §e  TanE |
W | e, afeae R e
11O e e wrmamﬁwgi\ |
a9 JgeET s s

Renunciation etc. is fruitful only in assocmtlon with soul
knowledge. Otherwise, it is only for the gaining of
discretionary knowledge.

7
am, fwm 3 few, 9 T 99 @)
weF @ fremi, @ @ fEE e
7o fo 7 @l 7 @ qeEe
7 g wrnfegesa fom feRf d s
Those who do not have renunciation etc. in the heart cannot
be with knowledge (of seif). Those who are only preoccupied

with (external) renunciation etc., become forgetful of the ideal
of self.
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e ¥ i 3, @
oAl d q R, At 9 owgen
g 94 T A ag FE dF e |
aq ddg enrEdRaEEer A el
The signs of a soul-seeker are that whatever and wherever

something is worth adopting, he tries to know and puts that
into practice.

NeceSsnty of A True Teacher
9

‘%ﬁ Wﬁﬁ‘{“ﬁ arft %@ fromn

T R, fewE @ @en

7 AT WQR: T EEETTIaHA |

YA, T W R g3 e

One after quitting own obstinacy serves the feet of noble

master, realizes supreme truth and without fail gains self-
knowledge.

L . ‘ 10
©arremg, wweffar, R sEgwE

EPCEI I L A ot I e ATR

FTEHAT  TAHAET  SEag TfeETET
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That person is true teacher, who has soul-knowledge, is
equipoised, has exceptional speech, has knowledge of the

scriptures, and whose worldly life is due to operation of past
karmas.
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There is no one equal to a visible (living) true teacher, who
favors like the invisible Jina. Without the goal of obtaining
such favor, soul contemplation is not born.
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Without the teachings of a true teacher, character of Jina is
not known. With this knowledge, that (character of Jina) is

easily obtainable. Without that knowledge, what can really be
attained?
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Where association of a visible (living) true teacher is not
possible, there truly deserving depend on the scriptures that
do analytical study of soul and other matters.
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Or else whenever true teacher advises so (the study of
scriptures) for the benefit of soul, without siding with
different opinions (schools of thought) one should constantly
contemplate on such advice.
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Through the control of (delusion-born) self-freedoms, soul

attains liberation. Thus many souls became infinite, has been
said so by Lord Jina.
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Through association with a visible (living) true teacher,
(delusion-born) self-freedoms are quickly controlled. By
following other means and remedies, those generally become
double.
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After forsaking (delusion-born) self-freedoms and obstinate
views, one can live according to the goal established by a true

teacher. This being obvious cause (of liberation), is called
Right Belief,

18
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The mighty foes of pride etc. do not get destroyed through
(delusion-born) self-freedoms. Once one takes the shelter of a
true teacher, their destruction is possible with a slignt effort.

19
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Those who follow the teachings of a true teacher and also

show reverence to him attain perfect knowledge, even though
the teacher himself may not yet have attained perfection.
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Lord Jina has spoken of this path of reverence. But
occasionally some lucky people know the root-cause of this
path.
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Whatever little is gained through association of an untrue
teacher, sinks one in dangerous mundane existence through
mighty delusions.

22
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Upon reflection a liberation-seeking person recognizes this
fact (that association with an untrue teacher leads to sinking
in dangerous mundane existence through mighty delusions). A
soul, absorbed in own whims, takes this fact to be the
opposite.

Non-Seeker of Soul
23
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A person with own whims cannot be a soul-seeker. Without
finding faults or taking sides, here we describe the
characteristics of such a person.

24
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Such a person (with own whims) takes one who is without
knowledge and absorbed in external renunciation as the true

teacher. Or, through delusional attachment adopts one from
own caste as the teacher.
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Such a person (with own whims) describes Jina in terms of
the externalities of his body, size, glory, etc. without applying
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own intelligence and confounds the truth.
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Even in the association of a visible (living) teacher, such a
person (with own whims) maintains opposite (perverse) views

and follows an untrue teacher with determination. This he
does chiefly to gratify own vanity.

27
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Such a person (with own whims) takes scriptural knowledge

to be a hindrance in the godly progress and own beliefs as the
reason for liberation.
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Such a person (with own whims) does not attain orientations
and characteristics of the godly path, but remains falsely
prideful of such orientations. This person only desires
reverence of the people and does not attain liberation.

29
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Such a person (with own whims) adopts true knowledge to
the point of only lip service, does not attain noble behaviors,
and remains bereft of the means of liberation.
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Such a person (with own whims) is neither situated in
knowledge state and nor is equipped with the means for it.
Those who keep company of such a person also flounder in the
ocean of mundane existence.
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A person with own whims does all for own vanity, etc. Such
a person never deserves true knowledge nor obtains it.
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For the person with own whims, desires remain
unvanquished, inner renunciation is not achieved, simplicity
of nature is not there, and evenness of mind does not occur.
Such a person is very unfortunate.
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Soul-Seeker
33
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So far the characteristics of a person with own whims have
been spoken, so that such whims may be forsaken. Now for
the bliss of soul, characteristics of a soul-seeker will be
described.
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Wherever there is soul knowledge, there is the true saint and
teacher. Else, it is delusional to follow own caste guru who is
not a soul-seeker.
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(The soul-seeker) considers the obtaining a visible (living)
true teacher as a great gain and follows his advice in unison
with the three faculties (of mind, body, and speech).

Liberation Path
36
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Eternal path of liberation stays the same in all the three
times (past, present, and future). One should acquire noble
behaviors, which inspire to the path of liberation.
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Thinking thus within the inner mind, one should find the
association of a true teacher. The sole goal should be self-
realization and not other mental cravings.
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Where vanquishing of desires is for the sole purpose of
liberation, repentance is there for mundane existence, and true
compassion exists, there is the abode of self-realization.
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Where above conditions do not exist (as in Verse 38), one
does not beget favorable soul conditions, path to liberation is
not found, and inner cravings do not go away.

40
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Where those conditions exist (as in Verse 38), one pays rapt
attention to the teachings of a true teacher, thereby noble
thoughts (right thinking) develop, and thus arises pain-
destroying bliss.

41
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Where noble thoughts (right thinking)) exist, self-
enlightenment occurs. That self-enlightenment vanquishes
delusions and liberation state is attained.

@4

Six Padas (Spiritual Steps)
42
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That which generates noble thoughts (right thinking), gives
rise to true knowledge, and shows liberation path, is described
here in six parts as a dialogue between the disciple and the true
teacher.
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Soul is a being, is eternal, is the doer of own karmas, is the
enjoyer/sufferer of karmas, is the revealer of right faith, and
is the explorer of own means of liberation.
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Briefly these six parts (of soul conception) have been said
to be the six philosophies. The learned personages have

described this highest ideal (of six philosophies) for the
knowledge of others.

Does Soul Exist?
45
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(The doubting pupil says) which cannot be seen, has no
form, is not distinguishable, and cannot be experienced, that
(soul) is only spoken of but does not exist.

46
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Or, soul can be considered as the body, the life force, and
the senses. There is no sign that it is different from them.
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If soul is different from the body, then why a person carinot
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so experience it? If it is as it is described, then why can't we
know it like we do pots, clothes, etc.
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Therefore, there is no soul (the doubting pupil says) and the
tradition of finding liberation is futile. (O true teacher), please
try to remove this my inner doubt effectively.
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(The teacher says) because of their close association body
and soul look as if the same, but are not so. The two are
separate, for their characteristics are obviously distinct.
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(The teacher repeats) because of their close association body
and soul look as if the same, but are not so. The two are
separate, as the sword is sure separate from its sheath.

51
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Seeing all with own sight, knowing all by itself, taking all
kinds of forms, and experiencing all without any problem, are
the characteristics -of soul.

52
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Each bodily sense has knowledge of only own faculty, but
soul has the knowledge of all the sense faculties.
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This fact (about soul that it has knowledge of all the sense
faculties) is neither known to the body, nor to the life force,
and nor to the senses. Know, however, that soul supplies power

to the body and thus enables the senses to engage in own
faculties.

54
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Soul appears different in all its different abodes and is

always visibly conscious. This consciousness itself is soul;
there is no other (distinguishing) characteristic of it.
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One knows all kinds of pots, etc. and thus accepts their
existence. But one does not believe in the knower of that
reality; what should one say of such knowledge?
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High intelligence is seen in a tiny body and small
intelligence is seen in a large body. If body itself is soul, then
this should not happen.
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Natures (or characteristics) of jivas (living beings) and
‘ajivas (non-living beings) are always different; never the
same. In all the three times (past, present, and future), they
(jivas and ajivas) remain (distinguishably) separate.
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Due to own ignorance, soul doubts itself. The one which
expresses doubt is soul and on whom doubt is ex, iessed is
soul. Soul is self-doubter, is definitely a surprise.
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The true teacher suitably spoke of the existence of soul to
the disciple. Through internal reflection, soul's existence can be
understood.

Is Soul Ever-Present?
60
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(The disciple expresses further doubt.) Even then the doubt

is whether soul is mortal gr immortal. It is born in union with
the body and destructs with the body's destruction.
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Or, it is a momentary substance that changes every moment.
Through this experience also soul does not seem to He eternal.
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(The true teacher tries to explain.) The body is formed in
union with non-living matter (earth, air, fire, water, and ether),

G.T.R.-10
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which has form and is visible. Then who experiences the birth
and death of soul (as ndn-living matter is without
consciousness and cannot experience)?
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Through whose experience the knowledge of birth and death
arises, that (soul) is different (from the body). Otherwise, how
the knowledge will arise?
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Whatever unions (with non-living matter) are seen (e.g.,
birth of the body), pure soul knows them. Soul is not born
through any union and for that reason is evidently eternal.
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Whether soul is born of non-living matter or non-living
matter is born of soul, this experience has never been possible
to anyone anywhere.
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One whose birth is not possible through any union
whatsoever and nor death is possible, that soul is definitely
eternal.
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Tendencies of anger, etc. found in a snake, lion, and other

animals are due to the orientations of past births. For this
(reason) also soul is eternal.
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Soul substance is eternal. In spite of the occurring changes
in childhood, youth, etc., one has the knowledge of being the
same one person.
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Knowing soul to be of momentary existence one who speaks
of it to be so does not last just for a moment (but {onger in

order to complete the thought). Through this experience also
soul appears lasting.
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Never a thing is so destroyed that there remains no sign of

it. If consciousness gets destroyed, one should inquire what it
has transformed into.

Is Soul Doer?
71
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(The disciple starts expressing further doubt.) Soul is not
the doer of karmas; karmas are done by karmas themselves.

Or, doing karmas is natural tendency of the soul and it is duty-
bound to do karmas.
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Soul is always free (of karmas) and non-living matter binds
it (to do karmas). Or, soul is bound (to do karmas) by God's
inspiration, but is (inherently) free.
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Therefore, no way liberation (from karmas) is possible. It
appears that doing karmas is ordained for soul and their
ceasing never occurs.
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(The true teacher tries to clarify.) If not inspiration from the
soul, then who inspires the doing of karmas. The non-living

(ajiva) is not inspirer of karmas; ponder on the nature of
things.
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If soul activity does not exist, then there would be no
accumulation of karmas. Karmas do not occur through their
own natural tendency and nor because soul is duty-bound (to
do karmas).
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If soul is completely independent (from matter), then why it

is not thus seen by you. Soul is independent of matter, when
it gains knowledge of self.
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77
A PR OF TR, PR g @9E|
I GE AT, AT AT (19|
Tt Fwsfy wAlsfr @ ¥ gEenEaE
afe T IS 9T wWA TIEEAT S|

God is not the doer (or creator) of anything. He is situated
in own pure nature. If God would inspire (karmas), then he
would be associated with the defects (in karmas).
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When soul acts according to its original nature, then there
is (positive) impact on the karmas. When it acts counter to
original nature, then there is (adverse) impact on the karmas.

Is Soul Enjoyer?
79
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(The pupil expresses further doubt.) (It can be accepted
that) soul is the doer of karmas, but it cannot be the enjoyer.
How lifeless matter will know that fruits of a particular karma
will be so and so (for the doer).
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If God is the giver of fruits (of karmas). then soul can be
taken to be the enjoyer. However if God is accepted as the
fruit-giver, then Godhood cannot be associated with Him (see
Verse 77).
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Without proving God's existence, world's condition

becomes questionable. Then there seems to be no place for
considering fruits of good and bad actions.
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(The true teacher explains.) Through own feelings
whatever soul imagines, it begets that kind of body. It occurs
through soul's own vibrancy, in association with the karmic
matter.
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Poison and nectar do not know (their etfects), but the eater

begets the effect. Same way, soul begets the truits of good and
bad karmas.
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Such differences as one is poor and another is a king are
seen. Know likewise the good and bad karmas, because never
anything happens without a reason.
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It 1s not necessary to think of God either as giver of fruits
or doer of karmas. Karmas fructify through own nature and
are exhausted after their fruits are borne.
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Here the significance of enjoying/suffering different
substances (including the fruits of karmas) through their
inherent self-nature has been indicated. O disciple, this subject
matter is very deep and has been spoken of briefly.

Is There Liberation?
87
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(The pupil expresses further doubt.) Soul is the doer and
enjoyer (of karmas), yet its liberation is not seen. Infinite time
has passed and yet soul is associated with defects.
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When soul does good karmas, it attains godly status. It

does bad karmas and attains hellish condition. Never is soul
without karmas.
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(The teacher replies.) Just as good and bad actions bear
fruits for the soul, similarly non-action (cessation of good and
bad actions) also bears the fruit of liberation of soul.
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Since infinite time, soul is engaged in good and bad karmas
through its nature. With the snapping of (the tendency of) good
and bad karmas, soul attains liberation through own nature.

91
fe  waeE,  erefem faEnn
fog @19 ImEawR, = eHa gaEw e



154 Gandhi’s Teachers : Rajchandra Ravjibhai Mehta
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Total dissociation with bodily associations has been
described as liberation. There soul gets united with infinite
bliss.

Is There A Way for Liberation?
92
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(The pupil expresses further doubt.) Even if there is state of
libegation, there appears no way to attain it. How dissociation
with karmas is possible, which are (with soul) since infinite
time?
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And there are different opinions and philosophies (to do
what has been indicated in verse 92) and one way does not
exist. I am not able to understand which way is true.
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It is not known in which caste or garb one gets liberation.
I am not able to decide this. The problem (here too) is
differences in opinions.
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Thus it is established that way to liberation is not known.
Then gaining knowledge of soul, etc. will be of what use?
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Upon receiving answers to my earlier five questions, I am
satisfied on all counts.* Good fortune of mine will arise, if |
could understand the way to liberation.
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(The true teacher responds.) Just as now you have faith in
(the existence of) soul through the provided answers to the

asked five questions, son you will similarly know the way to
liberation easily.
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Ignorance generates tendency to do karmas and through
inclination for liberation one is situated in own (true) nature.
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The lighted lamp of knowledge destroys the darkness of
ignorance.
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Whatever are the causes for the binding (of soul) are the
ways of the binding. The state of breaking through the reasons
for binding is the way to liberation and crossing of the
mundane ocean.
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Attachment, envy, and ignorance are the main knots of
karmas. Total freedom from these is the way to liberation.
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Soul represents truth and is pure consciousness without
(faulty) experiences. The way it can be restored to pure state
is the path to liberation.

102
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Karmas are of infinite kinds, of which eight are main ones.
Among these eight, chief are deluding karmas. I speak the
way to destroy the deluding karmas.
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Through the belief and conduct distinction, deluding
karmas are of two kinds (deluders of right belief and deluders
of right conduct). Deluders of right belief are destroyed

through enlightenment and deluders of right conduct through
non-attachment.
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Karma-bondage occurs in association with anger, etc. and

forgiveness, etc. nullify it. This is the experience of all; what
doubt can there-be?
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One who after forsaking faith in opinions, philosophies,

and personal whimsical behaviors follows the path mentioned
above, his future births become fewer.
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106
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You have, after due thought, asked six questions about the

six Padas (spiritual steps). These spiritual steps lead to full
liberation state. This is definite.
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There is no distinction of caste or garb, if one follows the

path as mentioned above. One who engages in the effort, gains
liberation. It is never different.

Right Belief, Right Conduct, and Liberation
108
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One whose desires have calmed down, whose exclusive
interest is in liberation, who feels sad about the rebirth process,
and who has compassion, is called the seeker after soul.
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If such a soul seeking person gains knowledge from the
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true teacher, he acquires Right Belief and also the soul is
purified.
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One who, after quitting opinions and philosophies, follows
in the footsteps of the true teacher gains Right Belief. There
is no distinction or favoritism in this.
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One who acts according to inner nature, has faith in the

liberation goal, keeps orientations under control is said to
possess true Right Belief.
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With the growth of Right Faith, false faith gets removed.

Then arises Right Conduct and non-attachment state is
attained.

113
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Through (acquired) inner nature, intelligence becomes
fixed (is not deluded). This is called perfect knowledge and
truly one attains liberation while living in the body.

114
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A dream lasting million of years ends with the snapping of

sleep. Similarly fallacies of an eternity vanish with the true
knowledge.
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When false association with the body stops, then you are
neither the doer of karmas and nor their enjoyer. This is the
deep meaning of religion.
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In the dharma (prescribed religion as mentioned in verse

115) lies liberation. Then you are yourself the liberated soul,
infinite knowledge, and immutable form.

%, I8, I999E, @Il gadam
9 Fey Fzg? = R G g
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You are yourself pure, knowledgeable, conscious,
enlightened, and abode of bliss. Think about this and know
yourself. What more should I say to you?
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This is the summary conclusion of all those who are
knowledgeable. Speaking thus, the true teacher becomes quiet
in easy self-absorption.

Enlightened Disciple
119
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Through the teachings of true teacher, the disciple gains new

enlightenment and finds self-knowledge within self. His
ignorance dissipates.
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(The disciple) now realizes his” original form, which is
pure, conscious, indestructible, immortal, unchanging,
separate from the body, and very spotless.
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(The disciple saw that) whén in deluded state, soul is both
the doer and enjoyer of karmas. When not in deluded state,
soul is neither the doer and nor the enjoyer of karmas.

W]
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(The true teacher further clarifies.) Situated naturally in
own pure orientation and consciousness. soul does and enjoys
the karmas, but stays unaffected by their delusional impact.
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This freedom from delusion (liberation), as spoken, comes
through self-purification. Only those who find this path find
liberation. O disciple, here has been spoken briefly the path of
all those who found liberation.

Gratefulness of Disciple
124
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(After receiving the teachings, the disciple says) O true
teacher, you are the ocean of kindness. You have done a great
good to this poor pupil and I am under your obligation. Oh,
Oh (a sign of great satisfaction and pleasure).

125
T F g% ! AT g1 g
GHIE: C A1 A - G i1 1 TR

1

q qo

TAT: e wd fEEerEr ded ey

affa:  gyon @isfa w3d dsziAg: ey

(In return for the teachings) what may I offer to the holy
teet of the Lord (true teacher); everything is lesser than soul
(soul knowledge), which the Lord has given me. Hereon, |

live under the protection of your guidance.
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From hereon, I will engage this body. etc. in the service of
the Lord (true teacher). Servant, I am servant, a very humble
servant of the Lord.
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By explaining the six Padas (spiritual steps), you have
shown me the separateness of soul (from body), like the
sword in its sheath. This has been an immeasurable favor to
me.
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Summary Conclusions
128
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If one analytically ponders in detail, one can see that the six

systems of philosophy are included in the six Padas. There is
no doubt about it whatsoever.
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There is no disease like the delusion of soul. There is no
doctor like the true teacher. There is no prescription like the
dictates of true teacher. There is no medicine like (soul)
contemplation.
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If one desires the highest ideal (of liberation), one must put
in the effort. Don't waste soul energies in dealing with worldly
circumstances.
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After hearing the definite word (about means of soul
liberation), do not give up on the means. Safeguarding
liberation goal, pursue it with all available means.

132

T foam wwiadi, swn Sl FwEA

THIT  HIER @, §4  @F WA g3l

fradt saEll A1 AniEEaA afia: |

9 W A q9T dg g WEd1123R)

Conceptual (knowledge-based) and practical paths (to soul
realization) are not shown here as inherently one. They are
combined, as appropriate according to the circumstances.
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Without giving up imagined distinctions about creeds, there

is no Right Conduct. Just as, O son, without self-realization
there is no Right Belief.
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There have been self-knowing people in the past and
present and will be in the future. It has been known to all of
them that there is no difference in the path (of liberation).
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All jivas (living beings) are inherently liberated. One who
knows this also becomes liberated. The following of true
teacher's precepts is an auxiliary cause for liberation.
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One who putting forth the real principal cause deceitfully
gives up the auxiliary cause (as in verse 135), does not find
liberation and remain fixed in fallacy forever.
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Those poor people (low in Knowledge) who preach
knowledge verbally but are inside covered with delusion,
show hostility to those with knowledge.
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Compassion, peace, forgiveness, equanimity, renunciation,
non-attachment, and truth, these qualities are always present
in the heart of a soul-seeker in manifest form.



Atma-Siddhi 167
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Where delusion has been destroyed or is subsided, that is
spoken as the condition of one with knowledge. All else is
clearly spoken as illusion.
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Understanding world like undesirable food or dream is
spoken as the condition of one with knowledge. All else is
merely lip service to knowledge.
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(Of the indicated six Padas,) one who after analytical study
of the first five follows the sixth one (way for liberation)
attains the fifth one (liberation). There 1s no doubt about this
whatsoever.

Final Salutation
142
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One who truly is beyond body while living in the body, I
offer my innumerable, three-fold (with speech, body, and
mind) salutations to him.

Overview and Comments

About The Work

The poetic talents of Rajchandra were immense and he
wrote from his inner experience. One can easily see the
preciseness of detail in his writings and lucidity in his
expression and composition. In one year's time, Rajchandra
rendered the whole of Ramayana and Mahabharta in Gujarati
verse form and wrote/composed many other religious writings
during his lifetime. These works inspired the soul-seekers and
served as guiding light for them. Atma-Siddhi is one example
of such inspirational works.’

Lord Krishna was concerned about the state of dharma in
the world about five thousand years ago and felt compelled to
reveal to Arjuna and others the right path for suitable living
and soul-liberation when he spoke Bhagavad-Gita.
Rajchandra, likewise, was pained to see that wrong beliefs,
wrong knowledge, and wrong conduct’ were spreading in
society during his lifetime and became common in
contradiction with Jain principles. On the one hand he saw dry
philosophers and theologians, who knew what was right for
soul-liberation but did not practice the prescribed virtues and
did not follow Jain path. On the other hand he was concerned
about the mere ritualists, who were interested in religious rites
and took chaff for the grains. Both of these groups suffered
from deep delusions and led others also on to the path to
untruth. It is for the benefit of such dry philosopher,
theologians, and ritualists that the work Atma-Siddhi was
oftered.?

The central theme in the work is that there is a soul or self,
which in contaminated state needs to be liberated by
following Jain path of soul-liberation. Consciousness is the
essence of soul, with perception, apprehension, intelligence,
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and knowledge as its manifestations. In pure state, soul is both
Janana (perfect knowledge) and darshana (perfect intuition)
and is eternally situated in own enlightenment and bliss. In the
contaminated state, however, soul is under the influence of
multitudes of illusions, passions, and desires caused by wrong
beliefs, wrong knowledge, and wrong conduct that bind soul
with karmic matter. Soul inherently is free to do or not do
karmas, but covered with karmic matter and under the
intluence of illusions, passions, and desires is prompted to do
karmas and enjoys or suffers the fruits of the karmas. Thus
the doing of karmas is optional for soul, but experiencing the
fruits of karmas is compulsory. Only liberated souls or
Siddhas are free from the fruits of karmas, as in their case the
undertaken karmas lose delusional potency and become non-
binding. Through the karmas soul literally gets wrapped with
karmic matter and transmigrates from one birth to another
until finally liberated. Liberation occurs when soul is able to
shed all karmic matter by following Jain principles, virtues,
and austerities and regains its original pure state. Soul-
liberation is self-realization. Core Jain principles are right
perception, right faith, right knowledge, and right conduct and
five basic Jain virtues are ahimsa, truth, non-stealing, chastity,
and non-attachment. Ahimsa is to be practiced at the thought,
word, and deed levels and this concept also includes the
concept of karuna or all-inclusive mercitulness toward all and
the concept of kshama or unconditional forgiveness.
Austerities are fasting, showing reverence to superiors, rigid
control of senses, speech, and intellect, confession of faults,
and goodwill towards all. Ideal is of enlightened self-interest,
freedom from emotions and passions, tfreedom from
dependencies on others, being neither pleased nor annoyed
with life circumstances, being without desires, being without
worldly possessions, and voluntary rejection of pleasures. Self-
discipline, self-pursuit, selt-absorption, and self-enlighten-
ment are part of these principles, the following of which is to
be incremental and continuous until perfection is achieved.”
The road to liberation is lonely and only outside help
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available is of the examples of tirthankars' and liberated
souls'" and the blessings and guidance of a true teacher.?

Most central theme is of six Padas (spiritual steps), as also
mentioned and commented upon in the previous chapter."?
These Padas are: 1) soul exists, 2) soul is ever-present, 3) soul
is doer. 4) soul is enjoyer, 5) liberation is there, and 6) there
is a way for liberation. In this work, the Padas are presented
in the form of questions asked by the disciple and answers
provided by the true teacher. Obstacles to soul-liberation,
necessity of a true teacher, characteristics of non-seekers of
soul and soul-seekers, liberation path, and relationships
among right belief, right knowledge, and liberation are the
other presented themes. Crucial point is that soul or self does
exist, which in embodied or conditioned state is the doer of
karmas and enjoys/sufters the fruits of karmas until liberated.
Soul-liberation is possible and there is a way for liberation.
The way is delincated in Jain path and principles.

The Text
Salutation to True Teacher
(Verse 1)

It is a time-honored tradition in India to offer obeisance to
gods, goddesses, gurus, and even holy rivers, mountains, and
forests before starting a religious or pious work. The author
here follows this age-old tradition and offers obeisance to the
true teacher, who according to the Indian tradition is like a
god or goddess. Not only humans are teachers in the social,
educational, and religious realms, but even non-humans like
rivers, plants, and other embodiments of nature can serve as
teachers if one learns a lesson from them to elevate life.™ In
this verse, the author says that I bow to the feet of my noble
teacher who provided me soul knowledge and without such
knowledge 1 suffered infinite misery.
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Obstacles to Soul Liberation
(Verses 2-8)

In these verses the author states that during present time the
path to liberation has practically disappeared. Some people
are engrossed in barren knowledge and others in lifeless
rituals and they regard these to be the paths to liberation.
These are the people with confused discretion and attracted
only to external activities. Some people even say that both
bondage and liberation of soul are illusions. These are the
people whose knowledge and conduct are full of delusions.
Renunciation etc. is fruitful only in association with soul
knowledge and those who do not have renunciation at heart
cannot be with soul knowledge. Preoccupation with external
activities makes one lose sight of the ideal of self-realization.
The signs of a soul-seeker are that whatever and wherever he
sees something worth adopting, he tries to know and puts that
into practice. ‘

Four main points have been made in the above paragraph:
1) a concern has been expressed about the disappearance of
liberation path, 2) a concern is there about the people who
take externalities_to be the path to liberation, 3) the place of
renunciation in soul-liberation has been pointed out, and 4)
the signs of a soul-seeker have been mentioned. Different
incarnations of God, prophets, and saints of earlier times and
belonging to ditferent traditions have expressed similar
concerns and made similar points. Lord Krishna begins the
rendering of Bhagavad-Gita with these two main concerns:
that the path to soul-liberation during his time had practically
disappeared and that the people with demonic nature had
started predominating the affairs in the world. Buddha,
Mahavira, Christ, and Mohamed had expressed similar
concerns and they tried to counteract the faith of people in
externalities as path to liberation. Renunciation also has been
mentioned as a key requirement to soul-liberation in all
religious traditions. Different religious traditions also point out
how to separate soul-seekers from non-seeker of soul in terms
of their qualities and characteristics and Bhagavad-Gita is full



172 Gandhi’s Teachers : Rajchandra Ravjibhai Mehta

of information on this point as well as other points mentioned
here.'?

An explicit purpose of this work is to shed light in the four
subject areas mentioned in the earlier paragraph and help
people attain self-realization through a slow and steady
progress on liberation path. All religions have prescribed a
liberation path comprising of some kind of metaphysics,
theology, philosophy, and practices like ethics, rituals, worship,
offerings, devotion, charity, etc. Absorbed in own viewpoints
and without paying heed to each other, conceptual philosophers
and ritualists proclaim that their way is the path to liberation
and these verses suggest that both of these groups have
misguided notions and suffer from delusions. Liberation is
possible only if the two approaches of knowledge and practice
are combined; otherwise one forever stays under the influence
of delusions and in bonded state. Love, compassion,
sympathy, humility, forgiveness, etc. are also helpful and are
to be cultivated for soul-liberation. Some people suggest that
soul is forever pure and situated in own knowledge and that
the bonded state of soul is merely an illusion. This may be
true, but consequences of the illusion are real, just as painful
happenings in dream state may be an illusion but the
experience on the part of the dreamer is real. The same is the
case regarding soul delusions and one must awaken (self-
realize) to get rid of the bonded state of soul. Cultivation of
external renunciation is not sufficient. Not only external
renunciation serve no purpose, it even makes one forget the
real ideal of self-realization. True inner renunciation and
forsaking of worldly pleasures are essential for soul-
liberation.

Necessity of A True Teacher
(Verses 9-22)

These verses point to the necessity of quitting own obstinacy
and serving the noble teacher in order to realize supreme truth
and gain self-knowledge. A noble teacher is indicated as one
who has soul knowledge, is equipoised, has mastery of the
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scriptures, is pure, and is adept at speech. There is no one like
a living true teacher, without the teachings of whom soul
knowledge is not born. Where association of a living true
teacher is difficult, scriptures that engage in analytical study of
soul serve the purpose of soul-liberation. Or else if the true
teacher so advises, one should intently and impartially study
scriptures without paying attention to particular school of
thought they belong to. Soul attains liberation through control
of delusion-born self-freedoms and these can be controlled
quickly in association with a living true teacher. By following
other means, the delusions are doubled. Right beliet is entailed
in forsaking delusion-born self-freedoms/obstinate views and
living in accordance with the goal established by the true
teacher. The mighty foes of pride, etc. do not get demolished
through delusion-born self-freedoms, but are destroyed only
with a slight effort by taking shelter of a true teacher. Those
who follow the teachings of a true teacher have to show
reference to him to attain perfect knowledge, even though the
teacher himself may not yet have achieved perfection.
Reverence to the true teacher is one of the root-causes of
liberation, but few people know it. Association with an untrue
teacher is damaging. Whatever one learns from an untrue
teacher causes more delusion and sinks one in dangerous
mundane existence. Upon reflection a liberation-seeking soul
recognizes this fact. A soul absorbed in own whims takes this
fact otherwise.

It is a common experience that one needs a guide,
counselor, teacher, or guru in different realms to muddle
through life. As a child, mother and father are needed to help
one develop personal identity, gain good habits and behaviors,
and learn the art of living. Teachers, role models, and
professional guides are needed later for educational.
livelihood, and progress purposes. Learning from others is a
life-long process for all of us. Of all the guides, counselors,
teachers, and gurus, greatest importance is accorded to the
spiritual master referred to in this work as the noble true
teacher. The true teacher helps one live properly, navigate the.
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path to liberation, and attain ultimate goal of moksha, nirvana,
or kevalya. Different religious traditions recommend the
search and adoption of a true teacher in own ways and also
indicate how to serve and revere him to obtain the means of
soul-liberation. The verses in this section recommend the
forsuking of self-freedoms, obstinacy, and pride, etc. and
adoption of devotion, humility, and reverence to the noble
teacher for realizing the supreme goals of self-knowledge and
soul-liberation. Without the teachings of the true teacher,
these goals are not possible. The true teacher is indicated
more important than the scriptures and helps control delusion-
born self-freedoms, obstinacy, and pride more easily and helps
attain the goal of soul-liberation. One must always revere true
teacher and beware of untrue teacher. Untrue teacher doubles
delusions, ignorance, deceit, vanity, pride, passions, etc. and
makes one go through repeated births and deaths. A soul-
seeker is aware of this fact, while a person absorbed in own
whims is not. Who is a noble teacher is also indicated in these
verses.

Non-Seeker of Soul
(Verses 23-32)

A person with own whims cannot be a soul-seeker. Such a
person takes one without knowledge and absorbed in external
renunciation as true teacher or one from own caste, describes
Jina in terms of external features and qualities, and confounds
the truth. Even in association with a true teacher, such a person
maintains perverse views and follows untrue teacher with
determination chiefly to gratify own vanity. He takes scriptural
knowledge to be a hindrance in godly progress and own beliefs
as the reason for liberation. He does not attain ortentations and
characteristics of godly path, but remains falsely prideful of
such orientations, desires reverence from other people, and
does not attain liberation. He adopts true knowledge to the
point of lip service, but does not adopt noble behaviors and
remains bereft of the means ot liberation. He is neither situated
in knowledge and nor is equipped with the means for it. He
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does everything for own vanity, never deserves true
knowledge, and does not obtain it. His desires remain
unvanquished, inner renunciation is not achieved, simplicity
of nature is not attained, and evenness of mind does not occur.
A non-seeker of soul is very unfortunate. Those who keep
company of such a person also flounder in the ocean of
mundane existence.

Bhagavud-Gita also describes non-seekers and seekers of
soul as people with demoniac and divine natures. As a
comparison to the views expressed above, Lord Krishna
explains to Arjuna'® that people with demoniac nature suffer
from pride, arrogance, conceit, anger, harshness., and
ignorance. They do not know what are proper and improper
behaviors and what are cleanliness and truth. They suffer from
egotism, pride, false-prestige, illusions, lust, thousands of
desires, and are sense-focused. They are complacent and
impudent, disregard scriptural injunctions, and act according
to own whims. They claim that world is unreal, there is no
God, and all activities take place on their own. All their
activities are destructive and such people do not attain
happiness, perfection, or supreme destination. By contrast,
qualities of people with divine nature are: fearlessness,
purification of one's existence, cultivation of spiritual
knowledge, charity, self-control, performance of sacrifice,
study of the Vedas, simplicity, nonviolence, truthfulness.
freedom from anger, renunciation, tranquility, aversion to
{ault-finding, compassion for all living entities, freedom from
covetousness, gentleness, modesty, steady determination,
vigor, forgiveness, fortitude, cleanliness, and freedom from
envy and passion for honor. Divine qualities lead to liberation
and demoniac qualities to further bondage and suffering.
Similar ideas have been expressed in these verses.

Soul-Seeker
(Verses 33-35)
Soul-seeker considers finding association of a living true
teacher as great gain and follows his advice in unison with the
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faculties of mind, body. and speech. He knows that wherever
15 soul knowledge, there is the true saint and teacher. He is also
aware that it is delusional to follow one from own caste who
is not a soul-seeker.

Soul-seeker is opposite of non-seeker of soul, who has been
described in detail in the earlier verses. Soul-seeker,
accordingly, has been described here in lesser detail. The
importance of finding and obeying a true teacher has been
reemphasized. Qualities of a soul-seeker, as mentioned in
Bhagavad-Gita, have been stated in the earlier section for
comparison purposes.

+ Liberation Path
(Verses 36-41)

These verses state that liberation path stays the same during
the past, present, and future and acquirement of noble
behaviors inspires this path. Thinking thus within inner mind,
one should find association of the true teacher and sole goal
should be self-realization and not satisfaction of other mental
cravings. The abode of self-realization lies in the vanquishing
of desires for the sole purpose of liberation, repentance for
present mundane existence, and true compassion for all.
Where these requirements exist, favorable soul conditions
exist. Liberation is not found where inner cravings do not go
away. Where favorable soul conditions exist, one pays rapt
attention to the teachings of true teacher and thereby noble
thoughts and pain-destroying bliss develop. Where noble
thoughts exist, self-enlightenment occurs that vanquishes
delusions and liberation is attained.

The verses here provide seven-point advice for getting
started on the path to liberation and attainment of soul-
liberation. First, one has to realize that living in the world full
of pain and misery is a bad proposition and one has to get out
of this bad deal. Second, one should repent for present
mundane existence. Third, one should develop a desire for
self-realization. Fourth, one has to develop aversion for
worldly pleasures and give up all mental desires and cravings
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(even the desire of liberation disappears during the last stages
of self-realiztion'”). Fifth, one has to find association of a true
teacher and obey his advice with the concerted faculties of
mind, body, and speech. Sixth, one develops noble behaviors
that are facilitated by the association of true teacher. Seventh,
one develops true compassion for all. The emphasized order
of these soul-liberating requirements may change, but these
are responsible for the generation of a favorable soul
environment that reinforces noble thoughts, generates pain-
destroying bliss, creates self-enlightenment, vanquishes
delusions, and helps one attain liberation.

Liberation path remains the same in different religious
traditions and these traditions also stress central importance of
finding a true teacher for soul-liberation purposes. In
Bhagavad-Gita, for example, the necessity of having a true
teacher has been indicated in Chapter 4 and this chapter also
describes transcendental knowledge, path to self-realization,
requirements for following the liberation path, characteristics
of a self-realized person, and qualifications of a true teacher.
Other chapters of Bhagavad-Gita elaborate on the themes of
soul entanglement in the material world, what to give up and
what to gain for self-realization, how to live above the three
modes of nature, what is perfect renunciation, and how finally
to attain soul-liberation.'®

Six Padas (Spiritual Steps)
(Verses 42-44)

In the form of a dialogue between the disciple and true
teacher, these verses point to the six spiritual steps that give
rise to noble thoughts and show the liberation path. It is
indicated that soul is a being, is eternal, is the doer of karmas,
is the enjoyer/sufferer of karmas, is the revealer of right faith,
and is the explorer of own means of liberation. Briefly these
six aspects of soul conception have been compared to be the
six philosophies."” Learned personages have described this
highest ideal of six Padas for the knowledge of others.

The verses here refer to the significance of six Padas

G.T.R.-12
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(spiritual steps), as those lead to noble thoughts, true
knowledge, and show liberation path. Conception of soul as
revealer of own right faith and explorer of own liberation path
has also been indicated.” Lord Krishna reveals to Arjuna in
Bhagavad-Gita that soul is its own enemy or friend depending
on whether it tries or does not try to find own liberation
path.”' Citing ancient literature by Shri Kunda Kundacharya
(e.g.. Panchastikaya Gatha), Shri Nemi Chandra Siddhanta
Chakravarti (e.g., Dravva Sangraha), and more recent
writings of Rajchandra (e.g., Atma-Siddhi), J. L. Jaini claims
that the entire fundamental position of Jainism is summarized
in these verses.?

Does Soul Exist?
(Verses 45-59)

The pupil expresses doubt in these verses that which cannot
be seen, has no form, is not distinguishable, and cannot be
experienced is only spoken of as soul but does not exist. Or
else if soul exists, it is the same as the body, the life force, and
the senses. There is no sign that soul s different from them.
If soul is different from the body. then why a person cannot
so experience it? If it is as it is described, then why can't we
know it like we do pots, clothes, etc.? Therefore, there is no
soul and the tradition of finding liberation of soul is futile. O
true teacher, please try to effectively remove this inner doubt
of mine.

The true teacher says that because of their close association
body and soul look as if the same but are not so. The two are
separate, for their characteristics are distinct, just as the sword
is sure separate from its sheath. The distinguishing
characteristics of soul are that it sees all with own sight,
knows all by itself, takes all kinds of forms, and experiences
all without any problem. Each bodily sense has knowledge of
own faculty. but soul has the knowledge of all the sense
faculties. This fact is neither known to the body, nor to the life
force, and nor to the senses. It is the soul, which supplies
power to the body and enables the senses to engage in own
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faculties. Soul appears different in its different abodes and is
always visibly conscious. This consciousness is soul and that
is its main distinguishing characteristic. One knows all kinds

--of pots, etc. and therefore accepts their existence. But one
does not believe in the knower of that reality. High
intelligence is seen in a tiny body and small intelligence is
seen in a large body. If body itself is soul, then this should not
happen. Additionally characteristics of jivas (living beings)
and gjivas (non-living beings) are different and never the
same. In all the three times (past, present, and future), jivas
and ajivas remain distinguishably separate. Due to own
ignorance, soul doubts itself. The one which expresses doubt
is soul and on whom doubt is expressed is soul. It is definitely
a surprise that soul is self-doubter. Through inner reflections,
soul's existence can be understood.

Arjuna had expressed a similar doubt about soul to Lord
Krishna. As the opposing armies stood poised for battle at
Kurukshetra, Arjuna saw his family members, relatives,
teachers, and friends in both the armies ready to fight and
sacrifice their lives. Overcome by compassion and grief, he is
bewildered and says to Lord Krishna that he won't fight the
battle for any gains. Lord Krishna tries to pacify him and
explains fundamental characteristics of soul and how it is
different from material body.?® The true teacher tries to do the
same here by pointing out to the disciple that soul does exist
and it is not the same as body, life force, or senses. Though
through close association body and soul look as if the same,
but they are distinct for their characteristics are separate.
Main distinguishing characteristics of soul are its
consciousness, knowledge, enlightenment, and bliss, which
are not derived through combination of external objects and
do not depend on them. Soul is self-empoweted and self-
enlightened. Only soul knows itself and illuminates self and
other objects. It is subject and object of conmation and
knowledge. Eye sees, mind knows, and body feels, but their
functioning power is supplied by soul. Bodily faculties also
depend on outside objects and availability of intelligence,
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attention, movement, etc. Soul sees all by own sight, knows
all by itself, takes all kinds of forms, experiences all, and is
visibly conscious. Intelligence, perception, discrimination,
growth, and change are taken as further proofs of the
existence of soul. Soul cannot be seen directly, but is inferred
through its qualities, vitalities,” and propensities. It is also
known by comparison of jivas (living beings) and ajivas (non-
living beings).”® Wherever there is life, soul is also there.
When life ends, soul also makes an exit. Hindu, Buddhist, and
Jain traditions describe the qualities, characteristics, and
propensities of soul in its bonded and liberated states at
length.*

Is Soul Ever-Present?
(Verses 60-70)

In these verses the disciple expresses further doubt that
even if soul exists it is not clear whether it is mortal or
immortal, because it is born in unison with the body and
destructs with the body's destruction. Or, it is a momentary
substance that changes every moment and through this
experience also soul does not appear to be eternal.

The true teacher poses some counter-questions in order for
the disciple to engage in reflection on the asked questions. He
asks him to pay attention to the fact that body is born in union
with non-living matter (which is without consciousness and
cannot experience), then who experiences the birth and death
of soul and through whose experience the knowledge of birth
and death arises (i.e., soul and body have to be separate in
order for this knowledge to arise)? The true teacher stresses
that soul is the one that has the experience and knowledge of
birth and death of itself. Moreover soul is not born of any
combination of matter. Nobody has seen whether soul is born
of non-living matter or non-living matter is born of soul. One
whose birth is not possible through any union and whose
death is not possible is eternal. Tendencies (such as, anger) in
humans and animals are derived from past births and this
phenomenon also indicates that existence of soul is
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continuous. Throughout occurring changes in childhood,
youth, etc. one feels as the same person and activities (such
as, speech) also require continuity of the same person to take
place. Never anything is so destroyed that there remains no
sign of it and the true teacher asks the disciple to consider if
consciousness gets destroyed, then what it has transformed
into?

Consciousness in the beings is taken as main proof of the
existence of soul. This consciousness cannot be created
through any combinations of matter and whatever cannot be
created through combinations cannot die or destruct. Whether
the beings are Siddhas (liberated souls) or Samsaris (bonded
souls), soul is the same in everyone. The same soul also
resides in animals, plants, and other beings up to one-sensed
life. Soul is ever-present and eternal. For Siddhas, soul is
situated in own pure consciousness, knowledge, and bliss and
therefore is not bound by the fruits of actions. For Samsaris,
soul is deluded by passions, desires, and other propensities,
gets covered with karmic matter, enjoys and suffers the fruits
of karmas, and transmigrates from one birth to another until
liberated. Consciousness in the beings helps them know self
as well as others and is the proof of soul's existence. Body
does not know soul; it is soul that knows body and all else.
Soul is also the known when it retlects upon self and this
phenomenon is called self-realization. Soul takes ditferent
experiences into next birth and these partially influence
present passions, desires, attitudes, orientations, and other
propensities in life.?’

Is Soul Doer?
(Verses 71-78) :
The disciple in these verses expresses doubt about soul as
the doer of karmas and presents four possibilities as to why
karmas take place. The suggested possibilities are: 1) karmas
just happen by themselves, without anyone prompting or
doing them, 2) soul has natural tendency to do karmas and
does them, 3) soul is free of karmas, but non-living matter
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binds it to do karmas, and 4) soul is bound to do karmas by
God's inspiration, but is inherently free. Thus it appears that
doing karmas, one way or the othgr, is ordained upon soul and
their ceasing never occurs.

The true teacher asks the disciple that if soul is not the
inspirer of karmas, then who inspires them, for non-living
matter (being non-living) cannot be the inspirer of karmas. If
soul's activity does not exist, then there would be no
accumulation of karmas on soul's part (and no enjoying/
suffering of the consequences of karmas). Karmas do not
occur through own natural tendency and nor because soul is
duty-bound to do karmas. In the bonded state, soul is not
completely independent of matter, but becomes independent
when it gains knowledge of self. God is not the doer or creator
of anything, but is situated in own pure nature. If God would
inspire karmas, then He would also be associated with the
defects in karmas (and would be no longer God). Lastly when
soul acts according to own original nature, then there is
positive impact on the karmas. When soul acts counter to own
nature, then there is adverse impact on the karmas.

A summary view of the above statements is that karmas
just don't happen by themselves, nor God is the inspirer of
karmas,®® nor doing karmas is soul's natural tendency, and nor
soul is duty-bound to do karmas. In pure form, soul is situated
in own consciousness, knowledge, and bliss and is free from
doing karmas. Siddhas (liberated souls) may seem like doing
karmas, but all their actions are without consequences and
non-binding. In the bonded state, soul is under the influence
of passions, desires, avarice, etc., seeks and does karmas with
the aid of intelligence, mind, body, senses, and faculties as
instruments, takes responsibility for the karmas, enjoys/
suffers good or bad consequences of the karmas,” and gets
wrapped with karmic matter. Matter alone is not the doer of
karmas, but provides an auxiliary cause and serves as
instrument for doing karmas.
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Is Soul Enjoyer?
(Verses 79-86)

The disciple expresses doubt in these verses regarding soul
as enjoyer and who decides the fruits of karmas. He says that
soul may be the doer of karmas, but it cannot be the enjoyer.
- Also, how lifeless matter can know what fruits of a particular
karma will be for the doer. God does not inspire karmas (as
indicated in the previous section) and therefore He cannot be
the fruit-giver. If He does so, he would not be God. Moreover
God's existence and world's condition are both questionable,
then why bother about the fruits of good and bad actions.

The true teacher tries to explain that through own vibrancy
and in association with karmic marter, whatever soul feels and
imagines it begets that kind of body (and engages in good and
bad karmas). Just as poison or nectar do not know their
effects, but the eater begets them. Soul, similarly, begets the
fruits of good and bad actions. Never anything happens
without a reason, but is the result of good or bad karmas. That
is why one is seen as poor and another one as rich. It is not
necessary to think of God as the doer of karmas or giver of
their fruits, karmas fructify through own nature and are
exhausted after their fruits are borne. The true teacher
indicates that here the enjoying/suffering ot the fruits of
karmas through their inherent nature has been described. This
subject matter is very deep and has been spoken of briefly.*

It can be easily understood that credit or discredit of an
undertaken act goes to the responsible agent. It soul does
karmas, then soul has to enjoy or sutfer their consequences.
Fruits of the karmas have to be enjoyed or suffered by all
bonded souls, with body, mind, and senses as instruments. But
the fruits, at times, do not manifest themselves instantly or
even in the same birth. That is why some pious people are
seen miserable in present life and some rogues are seen
comfortable and prospering. These results are temporary and
hammer ultimately does fall on the culprit. Liberation simply
means that the fruits of karmas cease to have an impact on
soul.
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J. L. Jaini further tires to explain® that according to Jain
philosophy subjective karmas are the activity of soul and
these karmas take the form of conscious vibrations that fill,
animate, and enliven the body, speech, and mind. The
vibrations then attain reflected power of the soul and dust
molecules of lifeless karmic matter result that bind with the
soul. There are two stages in soul's union with karmic matter,
asarva or inflow of karmas and bandha or actual bondage.
Each of these is either subjective (bhava) or objective
(dravya). Subjective or bhava is conscious attentiveness
(chetana upayoga) of soul, which leads to yoga or vibratory
activity of the body, speech, or mind. Objective or dravya is
karmic matter itself, which inflows and binds with the soul.
Soul's consciousness is attentive and serves as the sine qua
non of the process. This being present, a passion or propensity
(such as, anger) excites any or all of the body, speech, and
mind. This excitement assumes the form of vibratory activity
of very fine material molecules of the body, speech, or mind
and is subjective inflow of karmas or bhava asarva. Also, like
attracts the like universally and vibrating molecules of body,
speech, or mind set up similar vibration with corresponding
karmic matter present universally. The newly awakened
karmic matter is set in motion toward the soul and is called
objective inflow of karmas or dravya asarva. Original
vibrations of the body, speech, or mind may stop and in this
case there is no further bondage of the soul. This state is
known as transitory bondage of soul or iryapatha. But in most
cases the vibratory process continues and there is lasting or
subjective bondage of the soul called bhava bandha. Type and
level of the bondage are determined by the kind of passions
and their intensity. Actual particle of karmic matter unite with
the soul and cover it, as sheath covers the sword. This state
is called objective bondage or dravya bandha. Liberation of
soul occurs when soul is able to shed all karmic matter by
following Jain principles and practices.
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Is There Liberation?
(Verses 87-91)

The disciple starts expressing further doubt in these verses.
He admits that soul is the doer and enjoyer of karmas, but
does not see the liberation of soul possible as infinite time has
passed and soul is still associated with defects. Also he says,
when soul does good karmas it attains godly status. When it
does bad karmas, it attains hellish condition. Soul is never
without karmas.

The true teacher tries to explain that just as good and bad
karmas bring forth fruits, non-action (cessation of good and
bad karmas) similarly brings forth the fruit of liberation of
soul. It is true that since infinite time soul is engaged in good
and bad karmas through own nature (due to the bonding of
karmic matter), but with the snapping of the tendency of good
and bad karmas soul also attains liberation through own
nature (after the shedding of karmic matter). Total
dissociation with bodily associations, accordingly, has been
described as liberation and in this state soul attains infinite
bliss.

Main concern here is whether liberation of soul is possible
or soul forever stays in bonded state. It has been indicated
before® that soul in a sense is always liberated as it is
different from matter and is full ot consciousness, knowledge,
enlightenment, and bliss. In the conditioned state, soul
becomes deluded, forgets own divine nature, and gets
wrapped with karmic matter. Liberation from the delusional
state is possible by controlling illusions, desires and passions,
seeking dissociation with bodily associations, and rising
above worldly attractions, comforts, and pleasures. The way
to do this has been suggested by all religious traditions and is
also explained in the next section.

Is There A Way for Liberation?
(Verses 92-107)
The disciple continues with his doubt and says that even if
there is a state of liberation, there appears to be no way to
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attain 1t. How dissociation with karmas is possible that are
with the soul since infinite time. Also, different opinion and
philosophies prevail regarding the ways to liberation of soul
and one decided way is not there. It is also not known in
which caste or garb one attains liberation. With these
prevailing confusing conditions, what use will be the gaining
knowledge of soul when the way to liberation is not known.

The true teacher tries to elucidate that ignorance generates
the tendency to do karmas and through inclination for
liberation one gets situated in own true nature, where the
lighted lamp of knowledge destroys the darkness of ignorance.
Whatever are the causes of the binding of the soul are also the
ways soul is bound. Breaking through the reasons for the
binding is the way to liberation and crossing of the mundane
ocean. Attachment, envy, and ignorance are main knots of
karmas and total freedom from them is the way to liberation.
Soul represents truth and is pure consciousness without faulty
experiences. The way it can be restored to pure state is the
path to liberation. Karmas are of infinite kinds, of which main
ones are deluding karmas. These are of two kinds: deluders of
right belief and deluders of right conduct. Deluders of right
beliet are destroyed through enlightenment and deluders of
right conduct through non-attachment. Karma-bondage occurs
in association with passions (anger, etc.) and forgiveness, etc.
nullify it. One who after forsaking faith in different opinions,
philosophies, and own whimsical behaviors follows liberation
path, his future births become fewer and soon finds liberation.
There is no distinction of caste-or garb; one who engages in
the effort gains liberation. The described six Padas or spiritual
steps definitely lead to liberation.

Jain philosophy elaborately delineates karmas and explains
the ways to make them lose soul-binding potency. Outlines of
Jainism by J. L. Jaini,* for example, lists 8 main types of
karmas and their 148 sub-types. This work indicates how
deluders of karmas can be stopped through regaining right
belief and right conduct. Right belief is gained back through
enlightenment and this entails ascertaining real nature of the
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things through knowledge, observation, experience, thinking,
and feeling. Right conduct is gained back through non-
attachment, which is a prerequisite for the vows, carefulness,
restraint, performance of duties, contemplation, fortitude, and
internal and external right living. Forgiveness, humility,
straightforwardness, and charity are antidotes of four major
passions of anger, pride, deceit, and greed.™

All religious traditions indicate specific steps to be taken
for soul-liberation. The used words, rituals, content, and
roadmaps may vary, but the essential goal and path remain the
same. Upholders of barren knowledge and ritualists miss this
point. They also miss the point that the written word in holy
texts is only part of the revelation of essential reality and
rituals are external garb of this reality. All religious traditions
emphasize that inflow of sins occurs through wrong desires,
passions, and propensities of mind, body, and speech.
Therefore the advice is that one should conquer such desires,
passions, and pleasure-seeking tendencies and rise above
particular beliefs. The effort for soul-liberation has to be
sincere and not hurting other beings, not lying, non-stealing,
chastity, not engrossing oneself in worldly affairs, restraint in
acts, speech, and thoughts, curbing of passions, forgiveness,
humility, straightforwardness, bearing of troubles with
fortitude, equanimity, and cheerfulness under all
circumstances help in counteracting the inflow of sins. Right
belief, right knowledge, and right conduct are essential means
of liberation as well as goals. These means and goals are
mutually reinforcing and merge in the torm ot self-absorption.
Soul has to march patiently along the liberation path and
ultimately does find its true nature. This is self-realization.®

Right Belief, Right Conduct and Liberation
(Verses 108-118)

The true teacher continues to explain further in these verses
that one whose desires have calmed down, whose exclusive
interest is in liberation, who feels sad about the rebirth process.
and who has compassion for all is the seeker after soul. If such
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a soul seeker gains knowledge from a true teacher, he acquires
right belief and his soul is purified. Such a person quits various
opinions and philosophies and follows in the footsteps of the
true teacher and gains right belief. One who acts according to
inner nature, has faith in the liberations goal, keeps
orientations under control is said to possess true right belief.
With the growth of right faith, false faith gets removed and
right conduct and non-attachment are attained. Through a
refocus on inner nature, intelligence becomes fixed and results
in perfect knowledge. Thus one attains liberation while living
in the body. Just as a dream lasting million of years ends with
the snapping of sleep, similarly fallacies of an eternity vanish
with the true knowledge. When false association with the
body stops, then one is neither the doer of karmas and nor
their enjoyer. In the dharma (prescribed religious duty) lies
liberation. Then one himself is the liberated soul, infinite
knowledge, immutable form, pure, knowledgeable, conscious,
enlightened, and abode of bliss. This is the summary
conclusion of all those who have been knowledgeable and
have attained liberation.

These verses eloquently describe who is a seeker after soul,
how such a person attains right belief, how right belief is
connected with right conduct, and how right conduct leads to
liberation of soul. The verses also describe the characteristics
of a knowledgeable or liberated soul.’

Enlightened Disciple
(Verses 119-123)

These verses indicate that through the teachings of the true
teacher the disciple gains enlightenment and finds self-
knowledge within self. His ignorance dissipates. He now
realizes his original form, which is pure, conscious,
indestructible, immortal, unchanging, separate from the body,
and very spotless. He notices that when in deluded state, soul
was both the doer and enjoyer of karmas. When not in
deluded state, soul is neither the doer and nor the enjoyer of
karmas. The true teacher further clarifies that situated
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naturally in own pure orientation and consciousness soul does
and enjoys karmas, but stays unaffected by their delusional
impact. This freedom from delusion comes through self-
purification.

Gratefulness of Disciple
(Verses 124-127)

After receiving the teachings, the disciple in these verses
expresses great pleasure and satisfaction and says to the true
teacher that he is the ocean of kindness and has done a great
good to him. He feels obliged and says that in return for his
teachings he does not have anything to offer. because
everything is lesser than soul knowledge that the true teacher
has given him. He promises that from hereon he will live
under the true teacher's protection and will engage his body,
mind and speech in his service as his very humble servant.
The disciple further says that by explaining the six Padas
(spiritual steps), the true teacher has shown him that soul and
body are separate, just as sword and its sheath are separate.
The imparting of this knowledge has been immeasurable favor
to him.

Summary Conclusions
(Verses 128-141)

These verses offer summary conclusions of the work and
indicate that if one would analytically ponder in detail one can
see beyond doubt that the six systems of philosophy'’ are
included in the six Padas (spiritual steps) described here.*
One needs to understand that there is no disease like the
delusion of soul, no doctor like the true teacher, no
prescription like true teacher's dictates, and no medicine like
soul contemplation. If one desires liberation, one must put in
the effort and not waste soul energies in dealing with worldly
circumstances. After hearing about the means of soul-
liberation, one should not let up on these means. Safeguarding
the liberation goal, one must pursue it with all available
means.
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The conceptual and practical paths to soul-liberation are
not shown as inherently one in this work, but are to be
combined according to the circumstances. Without giving up
distinctions about creeds, etc., there is no possibility of right
conduct, just as without self-realization there is no right
belief. Past and present liberated personages have indicated
that the path to liberation is the same. All jivas (living beings)
are inherently liberated. One who knows this, also becomes
liberated. Following the precepts of true teacher is an
auxiliary but important cause for liberation. One who
deceitfully gives up this cause does not find liberation and
remains fixed in fallacy forever.

The low in knowledge preach knowledge verbally, but are
covered with delusion inside. These people show hostility
toward those with knowledge. Compassion, peace,
forgiveness, equanimity, renunciation, non-attachment, and
truth, these qualities are always visibly present in a soul-
seeker. Where delusion has been destroyed or subsided, that is
the condition of one with knowledge (or seeker of knowledge).
The one with knowledge takes the world as undesirable food or
dream. One who after analytical study of the six Padas
(spiritual steps) follows the sixth one (way to liberation),
attains the fifth one (liberation). There is no doubt about this.

Final Salutation
(Verse 142)

In this verse the disciple pays his final salutation to the true
teacher as follows: "One who truly is beyond body while living
in the body, I offer my innumerable, three-fold (with speech,
body, and mind) salutations to him."

Notes and References

I, Jaini, J. L., Atma-Siddhi of Shrimad Rajchandra.
Ahmedabad: Shrimad Rajchandra Gyan Pracharak Trust,
1923.

The English translation attempts to achieve exact
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equivalent of the Sanskrit verses. The author is deeply
indebted to his wife, Asha Sharma, for considerable help
in the translation.

To properly understand the translation and later on the
overview of themes and comments, the reader should
refer to Chapter 3 - Jainism and Jain Goal of life and
Chapter 6 - Philosophy of Six Padas.

It is implied here that the true teacher has already
provided answers to the disciple's five questions.
Additionally see: Chapter 2 - The Life of Rajchandra.
See: Bhaktivedanta, A. C., Bhagavad-Gita As It Is. Los
Angles: The Bhaktivedanta Book Trust, 1986 (Chapter 4,
Verse 2).

Compare with the "Three Jain Jewels” of Right Belief,
Right Knowledge, and Right Conduct. Also see: Chapter
3 - Jainism and Jain Goal ot Life.

Jaini, Atma-Siddhi of Shrimad Rajchandra, op. cit., 1923.
For more details, see: Chapter 3 - Jainism and Jain Goal
of Life.

Tirthankars are those who earlier conquered all
attachments and passions and found soul-liberation. These
Jinas or tirthankars are omniscience and serve as role
models for others for the purpose of soul-liberation. Jina
literally means victor of conqueror of attachments and
passions. See: Chapter 3 - Jainism and Jain Goal of Life.
The reference here is to all Siddhas who literally shed of
all karmic matter and were free of worldly attachments
and passions. See: Ibid. :

A living true teacher is prefered and in his absence
scriptures and the path shown by tirthankars and other
liberated souls can serve the same purpose. Hinduism,
Buddhism, and Jainism are in agreement on this point.
The true teacher tradition is particularly emphasized in
Sikhism, the Bhakti movement, and the Muslim Sufi
tradition. See: Radhakrishnan, S. and C. A. Moore, A
Source Book in India Philosophy. Princeton, New Jersey:
Princeton  University Press, 1957: Bhaktivedanta,
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Bhagavad-Gita As It Is, op. cit.,, 1986; Sen, K. M,,
Hinduism: The World's Oldest Faith. Baltimore,
Maryland: Penguin Books, 1961; Embree, A. T., The
Hindu Tradition: Readings in Oriental Thought. New
York: Random House, 1966; Sharma, Satish, "The Bhakti
Movement in India." Popular Culture Review, Vol. 10,
No. 2, 1999.

See: Chapter 6 - Philosophy of Six Padas.

See: Chapter 7, footnote 10 above.

See: Bhaktivedanta, Bhagavad-Gita As It Is, op. cit., 1986.
See: Ibid (Chapter 16).

See: Chapter 6, footnote 55.

To an extent all chapters of Bhagavad-Gita have
information on these topics, but especially see: Chapters
4, 15, 16, 17. and 18. See: Bhaktivedanta, Bhagavad-Gita
As It Is, op. cit,, 1986.

The six orthodox systems of philosophy referred to here
are: Nyaya, Vaisesika, Samkhya, Yoga, Purva Mimamsa,
and Vedanta. In addition to these six systems are Carvaka,
Buddhism, and Jainsim, the heterodox systems. See:
Radhakrishnan and Moore, A Source Book in Indian
Philosophy, op. cit., 1957.

Six Padas (spiritual steps) and soul conception have been
dealt with in considerable detail in the previous chapter
and the reader should make use of that information. See:
Chapter 6 - Philosophy of Six Padas.

See: Bhaktivedanta, Bhagavad-Gita As It Is, op. cit,
1986.

See: Jaini, Atma-Siddhi of Shrimad Rajchandra, op. cit.,
1923, pp. 51-53.

See: Bhaktivedanta, Bhagavad-Gita As It Is, op. cit., 1986
(Chapters 1 and 2).

The ten vitalities are: touch, taste, smell, sight, hearing,
power of body, power of mind, speech, respiration, and
continuation of the vitalities.

See: Chapter 3 - Jainsim and Jain Goal of Llfe for more
details on this subject. Also see: Jaini, J. L., "The Living
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and Non-living Substances.” Jaina Gazette, Vol. 15, No.
4, 1919.

For more details, see: Chapter 6 - Philosophy of Six
Padas.

These and other soul topics have been dealt with
throughout Bhagavad-Gita. See: Bhaktivedanta,
Bhagavad-Gita As It Is, op. cit., 1986.

It should be noted that samkhya philosophy in Hinduism
brings in the concept of maya along with its three gunas
as externally responsible for the creation and influencing
actions of the beings. See: Bhaktivedanta, Bhagavad-Gita
As It Is, op. cit., 1986.

Compare with the descriptions of soul's activity in
Bhagavad-Gita. See: Ibid.

Various aspects of karmas and freedom from their
consequences are discussed in detail in Bhagavad-Gita
also.. See: Ibid.

Jaini, Atma-Siddhi of Shrimad Rajchandra, op. cit., 1923,
pp- 74-76.

See: Chapter 6 - Philosophy of Six Padas.

Jaini, J. L., Qutlines of Jainism. Cambridge: Cambridge
University Press, 1916, pp. 26-36. Also see: Jaina Gem
Dictionary (1918, Appendix A).

See: Jaini, Atma-Siddhi of Shrimad Rajchandra, op. cit.,
1923, pp. 85-86.

See: Ibid, pp. 21-23.

These topics have been dealt with in Chapters 3 and 6 -
Jainism apd Jain Goal of Life and Philosophy of Six
Padas. These topics have also been dealt with throughout
Bhagavad-Gita. See: Bhaktivedanta, Bhagavad-Gita As It
Is, op. cit., 1986.

See: Chapter 7, footnote 19 above.

J. L. Jaini clarifies how the above six orthodox systems of
Hinduism (see: Chapter 7, footnote 37 above) are
reflected in the six Padas (spiritual steps). See: Jaini,
Atma-Siddhi of Shrimad Rajchandra, op. cit., 1923, pp.
97-98.

G.T.R.-13
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Appendix 1
Gandhi: A Biographical Sketch

The aim of this appendix is to provide a brief overview of
Gandhi's life, experiences, and some of the underpinnings of
his thought to help the reader better understand Gandhj as the
man and his message. The information in this appendix will
show how an ordinary boy raised in a traditional Indian family
rose to the heights of a world renown figure through his
honesty, self-discipline, hard work, and experiments with
Truth. nonviolence, simplicity, and love. Gandhi challenged
all unjust institutions and practices to help establish a social
order of justice and peace in the world and to see that
downtrodden and weak were uplifted everywhere. The reader
will find information on Gandhi's childhood in India, his stay
and studies in England, his return to India and move to South
Africa, the Satyagraha struggles in South Africa and India,
and his final days. The appendix also includes reflections on
Gandhi as the man, his message to the world, and some of the
underpinnings of his thought.

Gandhi's Early Life in India

Gandhi's full name was Mohandas K. Gandhi and he was
born on October 2, 1869 in Sudamapuri (also known as
Porbandar) in the Gujarat State of India. Gandhi's ancestors
were well-to-do Modh-Banias whose traditional occupation
according to the caste code was running grocery stores and
doing petty business. But for the past three generations
Gandhi's ancestors were prime ministers of the Kathiawad
States and thus Gandhi's family was better-off and well-
respected. His father, though without formal education,
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managed the affairs of the Kathiawad States with efficiency
and was respected for his loyalty to the ruler of the Kathiawad
States, generosity, truthfulness, bravery, impartiality,
incorruptibility, and practical wisdom. He led a simple life
and had no ambition for wealth or worldly pleasures. Gandhi's
mother, also without formal education, was a deeply religious
and saintly person. She fasted often and undertook tough
religious vows. She took her meals only after the daily prayers
were offered and never flinched from her religious duties. She
commanded great respects from ladies of the extended family
and was considered to be wise and well-informed about the
affairs of the Kathiawad States. Gandhi was much influenced
by his father and mother. From the father, he learned the
lessons of honesty, impartiality, straight-forwardness,
incorruptibility, and practicality in public affairs. From the
mother, he imbibed the deep religious spirit and life-long urge
for soul searchings.

When Gandhi was seven years old, his father left
Sudamapuri and settled in Rajkot, Gujarat. Gandhi received
his early education there. Gandhi recollects that as a young
boy he was very shy, memorized the multiplication tables with
difficulty, and had little confidence in his abilities. Whenever
a praise, prize, or award was accorded to him, it used to be a
source of astonishment for him. However, he was truthful,
dutiful, and very respectful to the elders. He never minded
their flaws and even when occasionally misguided by them
never lessened his respect for them. A teacher had once
prompted Gandhi to copy the word "kettle” in an examination.
Gandhi did not obey the teacher, but also did not keep any
grudge against him. Gandhi was mindful of his behavior all
the time and guarded it with great care.

At the age of thirteen, Gandhi was married to Kasturbai
when he was still in high school. Kasturbai was also thirteen
years old. Gandhi recalls that marriage at that time meant to
him receiving good clothes to wear, rich dinners to eat, and a
strange girl to play with. He was young and did not
understand the meaning or responsibility of a husband. Carnal
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desirc was not yet there and it developed after he started
associating with his wife. Even at that age Gandhi was
passionately in love with his wife. He thought of her often and
wanted to be with her constantly. He was devoted to his wife
and believed that the relationship between husband and wite
was life-long and based on mutual faithfulness. He also felt
that husband was a guide and a teacher for the wife and
responsible for her conduct. He wanted Kasturbai to identify
with him and obey all his commands. Kasturbai, though
illiterate and of a simple nature, was an independent-minded
woman and often refused to obey Gandhi. This led to
arguments between the husband and wife and the two did not
speak to each other for days. Gandhi continued his efforts to
educate Kasturbai to help her rid the ignorance and behavioral
lackings. Kasturbai paid little attention to such urgings of
Gandhi and continued with her manners. Twenty-five years
later when Gandht took the vow of brahimacharya in South
Africa, he acknowledges that wife should not be a slave of
husband's whims and ought to be treated like a companion,
helpmate. and partner in life. She should be free to choose her
own path in life and establish own goals.

Like many other boys of his age, Gandhi fell in bad
company and did some foolish things. For example, he was
conscious of his physical weakness, could not jump or run,
and was afraid of ghosts, snakes, and thieves. To overcome
these weaknesses, Gandhi tried meat-eating at the suggestion
of a friend. At first meat-eating was not a pleasant experience,
but he gradually got used to it and had about half-a-dozen
feasts. This was being done without the knowledge of his
parents and this fact constantly gnawed upon Gandhi's
conscience. He quit meat-eating and never went back to it
again. Gandhi also once went to a brothel in the company of
a friend and recalls that he was saved only by God's grace. He
admits that though he did not commit the actual sin, carnal
desire was there and therefore moral lapse had occurred.
Gandhi also smoked cigarettes a few times and stole money
twice. He considered smoking to be a barbarous, dirty, and
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harmful habit and quit it soon. Of the stealing, he made a
clean confession in writing to his father and the father
pardoned him without hesitation and with loving care. Gandhi
mentions that this was his first experience of ahimsa, the way
his father was able to pardon him unconditionally.

In school, Gandhi remained an average student. He
remained aloof, avoided sports, and shirked from physical
activities. His companions were texthooks and assigned home
work and he did not read beyond the prescribed textbooks.
But he did develop the habit of taking long walks and this
habit served him well later on. Gandhi passed the high school
examination in 1887 and joined Samadas College in
Bhavnagar, Gujarat. He soon discovered that he was not
prepared for higher education, as he could not follow the
lectures of the professors. He felt lost and returned home at
the end of the first term. A friend of the family suggested at
that time that Gandhi should be sent to England to study law
and become a barrister. The whole family agreed, but
Gandhi's mother was not willing. She feared that while in
England Gandhi would drink alcohol, eat meat. and have
illicit relations with girls. Gandhi promised not to do any of
the three and the mother also gave her permission. Next, were
the caste hurdles. The caste members claimed that no Modh-
Bania had ever crossed the seas and that going abroad was
against the caste practices. They threatened Gandhi that if he
would go to England against their wishes, he would be
extradited. Gandhi patiently listened to them, ignored their
threats, and sailed for England ut the tender age of eighteen.

At the ship, Gandhi recalls that his extreme shyness came
in the way of his relating with other passengers and the crew
members. He spent his days in the cabin. ate meals there, and
would come out on the deck when few people were around.
Other passengers and the crew members tried to talk to him,
but he had difficulty in understanding them and was shy
talking to them. As this was Gandhi's first experience of
traveling away from home and that too te such a far-off land,
it was truly a test of his nerves, endurance, and patience.
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Stay and Studies in England

Upon reaching England, Gandhi lodged in a hotel and was
visited by a family friend Dr. P. J. Mehta. Gandhi was in his
flannels at that time. Dr. Mehta smiled at Gandhi and tried to
give him a friendly advice about proper etiquette in England.
He added: "Do not ask questions as we usually do in India
upon first acquaintance, do not talk loudly, never address
people as "Sir" whilst speaking to them as we do in India -
only servants and subordinates address their masters that
way," and so forth. This advice made Gandhi nervous and he
started worrying about his fit in the British society and
learning British manners. Everything around him was new and
he was a novice at dealing with unknown people and
circumstances.

Gandhi's hotel was expensive and the boiled vegetarian
food he got there tasted insipid. He also missed his country,
family, and the love of his mother. Gandhi cried often, tears
rolling down his cheeks and memories of all sorts clouding his
emotions and thinking. Falling asleep wunder such
circumstances was not possible. England Gandhi could not
bear and returning home was not an option without
completing the law studies. Gandhi made up his mind to
withstand the difficulties, finish his studies in about three
years, and then go back home immediately.

Gandhi left his hotel and rented a couple of cheaper rooms
to reduce the expenditures. He later also lived with an Anglo-
Indian family as a paying guest and kept on changing the
living quarters according to the pursuant need to keep
expenditures low. To better fit in the British society, he started
learning British manners by dressing up like an English
gentleman, taking dancing lessons, taking lessons for playing
piano and guitar, and learning French and elocution. These
infatuations lasted only for a short time. The only thing which
stayed with Gandhi up to his early days in South Africa was
the English dress code.

Gandhi's elder brother had been sending him money to
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meet the expenditures of his stay and studies. This was on
Gandhi's mind and he felt the need to further reduce the
expenditures. He kept on changing his living quarters, so that
he would be closer to his places of studies and engagements
and started walking rather than using public transportation.
These walks often amounted to eight to ten miles a day and
later served Gandhi well when he undertook Satyagraha
struggles in South Africa and India. Gandhi sought cheaper
substitutes for food, started preparing own breakfast and
dinner at home, and when necessary ate in inexpensive
restaurants. He preplanned all his expenditures and kept
account of them in his notebook to the last penny. This habit
he continued and it proved useful when he had to manage
huge sums of money related to the Satyagraha struggles.

In England, Gandhi also developed the habit of reading
newspapers to keep himself abreast of the world affairs.
Shyness and inability to speak in public were still his
weaknesses and he could not express himself properly even in
a small group. Once he tried to read from his notes and did not
succeed even at that. It was only later in South Africa that
Gandhi was able to partially overcome this weakness and was
able to address public gatherings.

Expansion of interest in religion was an important gain for
Gandhi during his stay in England. Gandhi was exposed to
different religions and religious practices in his boyhood. In
England, his religious interest expanded and he became a true
seeker of Truth for the rest of his life. This is how it
happened. It was Gandhi's second year in England, when two
Theosophists brothers who had an interest in reading
Bhagavad Gita (Sir Edwin Arnold's The Song Celestial, to be
more specific) came to Gandhi and invited him to read the
book with them. Gandhi had not yet read Bhagavad Gita and
the first reading of the book made a deep impression on him.
He considered Bhagavad Gita to be an excellent source for
gaining knowledge of Truth and made it a constant guide.
Later Gandhi also read Sir Edwin Arnold's The Light of Asia,
Madame Blavatsky's Key to Theosophy, Mrs. Besant's How [
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Became a  Theosophist, The Old Testament, The New
Testament, and Carlyle's Hero and Hero-Worship. He read
other religious books as well and started exploring theism,
Hinduism, and other religions more seriously.

Finding suitable vegetarian food was still a problem for
Gandhi and he kept exploring suitable places to eat. One day
he found a good vegetarian restaurant. Salt's Plea for
Vegetarianism was displayed in the window of this restaurant.
Gandhi purchased a copy of the book and read it from cover
to cover. The book made a profound impression on Gandhi.
He says that earlier he was vegetarian because of the promise
made to his mother, but now he became vegetarian by choice
and decided to spread the message to others. Later Gandhi
also read The Ethics of Diet by Howard Williams and The
Perfect Way in Dict by Dr. Anna Kingsford. As time went on,
Gandhi  started experimenting to find substitutes for
nonvegetarian items in his diet (such as. milk). These
experiments continued for the rest of his lite. At first Gandhi's
mmotive in seeking vegetarian foods was nutrition, hygiene,
health, and economy in expenditures. Later the motive also
included spiritual purification and ultimate salvation.

Gandhi matured a lot during his stay in England and
learned many useful lessons about the British social and
political customs. ways of the people, English manners, and
innocence, simplicity, and kindness of the folks. Gandhi
passed his law examination and was cailed to the bar on June
10, 1891. He enrolied in the England High Court on June 11
and sailed back for India on June 12, 1891,

Back in India and Move to South Africa

Upon return from England, Gandhi was met by his elder
brother at the Bombay port and was brought back to Rajkot,
Gujarat. Gandhi's mother had died in the meantime while he
was still in England. This fact had not been revealed to him
and he felt sad. The caste squabbles had continued and even
intensified. Gandhi's relationships with his wife remained
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strenuous and did not improve. The law studies in England
had prepared Gandhi for practicing British law and he had no
knowledge of the Hindu and Muslim law or of Indian court
system. These were the circumstances under which Gandhi
settled in Rajkot and began his law practice. As befitting an
England-returned attorney, Gandhi modernized his living. The
expenditures were high, but income was meager. He kept his
fees ten times the going rate and few clients would come to
him. Meeting both ends was becoming difficult and getting
harder day-by-day. Some friends advised Gandhi to go to
Bombay and start his law practice there. They suggested that
the big city would bring him more business, he would learn
the Hindu and Muslim law, and also gain experience in a
higher court. Gandhi moved to Bombay, but found that
conditions there were even harder. Legal work came only if
one agreed to pay a commission and Gandhi refused to do so.
The study of the Hindu and Muslim law was tedious and more
difficult than Gandhi had originally imagined. The
expenditures in the big city went further up, without any
corresponding increase in income. Gandhi also discovered
that he did not have the needed ability to argue and contest the
cases. Once he took the case of one Mamibai, but could not
ask a single question in the court and another attorney had to
take over the case. Thereupon, Gandhi decided that he would
not to take other cases until he developed the ability to argue
and contest them. Disappointed. Gandhi lett Bombay and
came back to Rajkot where he restricted his leval practice to
drafting of briefs for other attorneys and somehow made both
ends meet. At this time a Meman firm offered Gandhi a job
in South Africa for one year to provide assistance in their
long-pending legal case. Without hesitation or haggling for a
higher salary, Gandhi accepted the offer and sailed for South
Africa in April, 1893.

Upon reaching South Africa, it did not take Gandhi long to
notice that the Indians and other colored people there were
treated differently. Snobbishness and arrogance of the White
people and the way they treated all others with prejudice and
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contempt were so obvious. Colored people were referred to as
"coolies" and thus there were "collie-laborers,” "collie-
clerks,”  "collie-businessmen,” and  "collie-bartenders."
Gandhi, as a barrister, came to be known as "collie-barrister.”
Coolies lived in localities set apart for them, they could not
own land, had no franchise rights, could not walk on the
public footpaths, and without a permit issued by the master
could not go out of doors after 9 PM. Interaction of colored
people with the White population was minimal and through
their jobs, services, and business relations. Gandhi
experienced many of the prejudices and discriminative
practices firsthand. Once he was thrown off the train on way
to Pretoria even though he had the first class ticket - only the
Whites could travel by first class. At another time, he was
made to sit on the outside of a coach when room was available
inside and he was entitled to it. He also experienced difficulty
in finding hotel accommodations and eating in dining
commons with the Whites - these privileges were available
only to the White population. He was once pushed off the
footpath even though a White person was walking with him.
Through these and other experiences, Gandhi realized that
South Africa was not a suitable place for any self-respecting
person. He felt like going back to India, but stayed on to fight
the prevalent prejudices and discriminative practices.

Satyagraha Struggle in South Africa

Gandhi got in touch with the Indians living in Pretoria and
Orange Free State and tried to assess their conditions. Indians
were divided into various groups according to their regional,
religious, language, and occupational backgrounds. Majority
of them were indentured and non-indentured laborers of
Tamil, Telugu, and North Indian backgrounds, some were
Muslim merchants, and there were a few Parsi clerks. All of
them had accepted the prevalent prejudices and discriminative
practices as facts of life and no one had the desire to fight
back and remove the oppressive circumstances. Gandhi
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registered the help of a prominent Muslim businessman Sheth
Tyeb Haji Khan Muhammad and called for a meeting of the
Indians. It is here he delivered the first public speech and
made Indians aware of the prevalent injustices and
discriminative practices. He advised them to fight unjust laws
while obeying just laws. He also advised them to disregard
_ petty differences among themselves, follow only truthful
practices in business, work, and public dealings, develop good
sanitary habits, improve physical surroundings, create better
self-image for themselves, learn English to communicate
better, and form associations for free exchange of ideas and
collective representation. Indians were to press for their rights
only after their blemishes and weaknesses had been purged.

Gandhi succeeded in achieving many social and political
reforms in South Africa. But his stay was also personally very
beneficial for him. It is here that he got the first opportunity
to engage in public service and recognized his ability and
potential for it. He realized that the practicing of law did not
need dubious practices. In fact, the secret of successful law
practice was the use of only truthful and unselfish means. A
successful attorney did not depend on cleverness, but on his
desire to pursue the truth under all circumstances. Gandhi
stressed that lawyers should settle as many cases out of the
court as possible by bringing compromises among the clients
and without caring for personal monetary gains. This
approach, he said, saved the clients money and spared them of
unnecessary hassle. Gandhi, himself, resorted to no falsehood
in his law practice. He did not tutor his clients and witnesses
and did not encourage them to lie. He did not take false cases
and public service was his only motive in practicing law.
Whether a client won or lost, Gandhi expected only his fees
and charged out-of-pocket expenses (sometimes not even
that). Once Gandhi discovered that a client had lied to him
and he told the judge to dismiss the case. Gandhi concludes
that it is possible to be truthful in the practice of law, as in
other areas. These truthful practices of Gandhi endeared him
to many and won him friends. Many of these people later

G.T.R.-14
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joined Gandhi as co-workers in his Satyagraha struggles in
South Africa and India.

The legal case for which Gandhi had come to South Africa
eventually got settled and it was time for him to go back.
Gandhi returned to Durban to make necessary preparations for
his departure to India. Abdulla Sheth arranged a farewell party
for him and there Gandhi glanced at a newspaper and noticed
an item entitled "Indian Franchise." This item was about a bill
before the legislature which intended to bar the Indians from
electing their representatives to the Natal  Legislative
Assembly. Gandhi was shocked and he made others aware of
the news and its implications. The gathering was shocked too
and they decided to fight the bill. Then and there the farewell
party turned into a working group meeting. This laid the basis
for a much longer stay for Gandhi in South Africa than he had
originally intended. An organization entitled "Natal Indian
Congress” was formed and a petition was written and
submitted. Local newspapers and some overseas newspapers
(e.g., The Times of India and The London Times) wrote
favorably in favor of the Indians and Gandhi wrote two
pamphlets (An Appeal to Every Briton in South Africa and
The Indian Franchise - An Appeal) for distribution. Gandhi
traveled to India to generate outside cooperation for his
Satyagraha struggle in South Africa. He wrote another
pamphlet (Green Pamphlet) for circulation, met with
prominent Indian leaders, and sought meetings with the
editors of important newspapers. Some of these newspapers
published commentaries and articles on the situation of
Indians in South Africa. Gandhi additionally held public
meetings in major cities of India to make the public aware of
the conditions of Indians in South Africa. Having done all
this, he returned to South Africa in December 1896 and also
brought his wife and children with him this time.

Upon reaching Durban, Gandhi was accused of
condemning Natal Whites while on tour in India and bringing
two shiploads of Indians with the specific purpose of
swamping Natal with Indians. His ship was quarantined and



Gandhi : A Biographical Sketch 211

upon landing the mob grabbed him and pelted him with
stones, brickbats, and rotten eggs. Others battered, boxed, and
lynched him. If it were not for the brave effort of the wife of
the Natal Superintendent of Police, Gandhi would have lost
his life. Later Gandhi was asked to file charges against the
attackers, but he refused to do so indicating that the problem
was of widespread poisoning against the Indians by the Natal
authorities and not of the public as such. Gandhi acted nicely
and with good faith, but the Whites instead of feeling
remorseful introduced two additional bills in the Natal
Legislative Assembly. One bill aimed at adversely affecting
the Indian traders and the other to severely restrict future
immigration from India. Gandhi took note of these bills and
expanded his Satyagraha struggle.

Gandhi felt that the Satyagraha struggle in South Africa
needed a communication channel to properly communicate
with the public as well as with the South African government.
He established a weekly, Indian Opinion, in 1904. In this
magazine, he published true accounts of the ongoing
Satyagraha struggle and current conditions of the Indians.
Both the Indians and Whites eagerly awaited this publication
in order to read the published accounts. Later Gandhi also
established two other weekly magazines in India, Navajivan
and Young India, to promote the Satyagraha struggle there.
Gandhi believed that written word was an important form of
communication and the goal of journalism was to provide true
accounts of the happenings to the public. Indian Opinion was
moved to a new location in 1904, a settlement founded by
Gandhi to put Ruskin's ideas of simplicity and self-sufficiency
into practice. This settlement was two-and-a-half miles from
Phoenix and fourteen miles from Durban and covered one
hundred acres of newly purchased land. Gandhi's idea was to
retire from the law practice, earn livelihood through manual
labor at the settlement, and experience the joy of service to
others. Parcels of land were allocated to the inhabitants and
living quarters were constructed through self-help measures.
Everyone was expected to provide labor and services
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according to own talent and capacity and be paid the same.
This experiment in simple living and high thinking had hardly
begun when Gandhi had to move back to Johannesburg to
further pursue the needs of the Satyagraha struggle. The
experiments in simplicity and self-sufficiency, however,
continued. The house furnishings in Johannesburg were kept
minimal and simple, physical labor was required of each
inhabitant, and no servants were engaged to service and
manage the dwelling. This was also the time when Gandhi's
interests in pure diet, fasting, natural healing, brahmacharya,
and putting purity of thought, word, and deed into practice
grew and he started experimenting in these area. These
experiments continued at the Telstoy Farm, another settlement
founded by Gandhi at the peak of the Satyagraha struggle in
South Africa.

The Satyagraha struggle in South Africa focused on many
social and political issues (see: Gandhi's Satyagraha in South
Africa) and among them was also Gandhi's experiment in
education. Gandhi was dissatisfied with the public education
system and thought that this system aimed at providing only
physical means for living and did not address the needs of
holistic living, overall development, and building of proper
~social and moral character. Gandhi, therefore, started an
experiment where physical mental, moral, and spiritual needs
were emphasized in addition to the literary and vocational
education. Boys and girls received education in the same
classroom and teachers were people of high integrity and
sound moral character. They were to teach more by personal
example than through the textbooks, were to be proper role
models, were responsible for the shortcomings of the students,
and were to touch the heart of the students. Teaching
responsibility was shared by the parents, teachers, and
community alike and in unison they were to create a learning
environment of excellence and generate suitable social and
moral character. Students were to become good citizens, have
proper goals in life, live altruistically, and learn proper values,
attitudes, behaviors, and modes of conduct. Rules of conduct
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were the same for all and all were to practice what they
preached. Life was to be wholesome and balanced. Just as the
body needed food and exercise to be healthy, so also did the
mind and spirit. The emphasis of development, accordingly,
was on all the three. Physical labor in particular was
emphasized and glorified by Gandhi and all were to engage in
physical labor and earn livelihood through the sweat of labor
irrespective of the occupational pursuits. When Gandhi
conducted this experiment, he was too busy with the demands
of the Satyagraha struggle, available help was meager,
resources were few, and other people were not at par with
Gandhi in terms of their integrity and spiritual strength. The
experiment, therefore, did not succeed as expected and was
abandoned after a short run.

Satyagraha Struggle in India

The Satyagraha struggle in South Africa was concluded in
1914 and Gandhi returned to India via London at the
instruction of Gokhale. Gandhi reached London on August 6,
1914 and discovered that the Great European War had been
declared just two days before his arrival. Like he had done in
the Boer War and Julu Rebellion in South Africa, Gandhi
offered his services to help and nurse the wounded. This he
did in the presence of his own dilemma that he was indirectly
cooperating with the forces of violence and also against the
advice of some friends who emphasized that the weak position
of the British should be used to gain better conditions for
India. Gandhi chose not to take advantage of the weak
position of the British. He at that time had faith in the British
rule of India and felt that prevalent injustices and corruption
were the fault was of individual British officers and not of the
British ruling system as such. This opinion of Gandhi changed
quickly when he started traveling from London to India and
noticed firsthand the arrogance of British officers and the way
they behaved as masters and treated Indians as inferiors.
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Upon reaching Bombay Gandhi was received and
welcomed by Gokhale. He urged Gandhi to participate in the
Indian freedom struggle and promised his support and
guidance. He advised Gandhi to first become familiar with the
conditions of Indian people by traveling widely in India.
Gandhi accepted his advice and for months traveled in
different parts of India. The British rulers became
apprehensive of Gandhi's travels and feared negative
consequences. Gandhi, however, made it clear to them that he
will hide nothing and all his activities will remain in the open
as was the case in South Africa. After finishing his travels,
Gandhi joined the Indian Congress Party and participated in
the Indian freedom struggle. Much of what happened
afterwards s detailed in Gandhi's Autobiography: My
Experiments With Truth. Here, a few examples of his role in
the Indian freedom struggle have been presented.

Champaran Struggle

The Champaran struggle is an example of Gandhi's role in
the Indian freedom struggle. Tinkathia system in Bihar
required the tenants to plant indigo in three out of every
twenty parts of the land. This compulsory planting posed
financial hardships for the tenants and they requested Gandhi
to come and alleviate their difficulties. Gandhi accepted the
invitation and proceeded with his inquiry in spite of an
eviction order against him by the British rulers. He heard
complaints of the tenants in the presence of C.1.D. officials
and also listened to the viewpoints of the landlords. Gandhi's
effort eventually resulted in an official inquiry and the
century-old Tinkathia system was abolished. Through the
Champaran struggle Gandhi demonstrated to the public some
principles of the Satyagraha struggle. The public learned for
the first time how to present nonviolent resistance to unfair
laws and respect the fair laws, how to direct the struggle
against tyranny and not against the tyrant, how to win
government functionaries as sympathizers by not making them
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the target of resistance, how not to yield to coercion even in
the presence of extreme pressure, how to consider honestly
opinions of all the parties in the dispute without prejudice and
prejudgment, and how to resort only to peaceful means and
thereby empower the participants and alleviate the problem.
Time and again Gandhi demonstrated these principles at
different junctures of the Indian freedom struggle.

Mill Dispute and Kheda Struggle

The mill dispute in Ahmedabad and the Kheda struggle of
the Patidars present two more examples of Gandhi's role in the
Indian freedom struggle. In the first case, Gandhi advised the
mill workers to go on strike for removal of their grievances
even though the mill owners were his friends. Gandhi advised
the mill workers not to depend on any outside help or
resources, not to yield to pressure no matter how long the
strike continued, not to lose patience and self-respect, and not
to resort to violence of any kind. The strike in the mill
continued for twenty-one days and ultimately the terms were
settled in favor of the mill workers. The Kheda struggle was
not as successful, but the participants learned lessons in
civility, fearlessness, and not to project ill-will at the opponent.
They also learned that money was less important in Satyagraha
struggle and more important were will, determination, and sense
of sacrifice. The Kheda struggle marked the beginning of an
awakening among the peasants of Gujarat.

Satyagraha Ashram

The founding of Satyagraha Ashram in Ahmedabad,
Gujarat on May 25, 1915 is the third example of Gandhi's role
in the Indian freedom struggle. This name was chosen, as it
indicated both the goal and the method of Indian freedom
struggle. Rules and regulations for the Ashram were written/
and adopted. These were to be followed equally by all
inhabitants of the Ashram. The rules pointed to the
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observance of Truth, Ahimsa, brahmacharva, control of the
palate, non-stealing, non-possession, simplicity, fearlessness,
removal of untouchability, bread labot, tolerance of
differences, Swadeshi, humility, and importance of the vows
(see: Gandhi's Ashram Observances in Action). Twenty-five
men and women from South Africa and India started living in
the Ashram and others joined later. The Ashram had been in
existence for only a few months when an untouchable family
wanted admission into it. This was unusual because according
to the Indian tradition high and low castes were supposed to
live and function separately. The residents of the Ashram and
those who financially supported it presented strong
opposition. Gandhi, however, argued that all people were
equal and had to be treated as such. Eventually the
untouchable family was admitted into the Ashram.
Symbolically this marked the beginning of Gandhi's struggle
against untouchability in India, to which later other social
problems like communal disharmony, unequal treatment of
women, problems of peasants, and treatment of laborers, tribal
people, and prostitutes were added.

Home Rule

Gandhi had originally conceived of a home rule for India
within the British empire (see: Gandhi's Hind Swaraj). But
after noticing the unjust practices of the British rulers, Gandhi
felt that India must gain complete freedom form the British
rule and must form own government in accordance with the
needs and wishes of the people. In a letter to the Viceroy of
India, he expressed this idea emphasizing that the Indian
people were ready for self-government and they would
sacrifice anything to achieve this goal. The response to
Gandhi's letter came in the form of Rowlatt Committee's
report and Rowlatt Bill was introduced in the parliament for
causing further repression of the Indians. Gandhi resorted to
the Satyagraha struggle once again using the familiar weapons
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of civil disobedience, non-cooperation, and general strikes all
over India.

Gandhi noticed the dependence of Indians on foreign
goods, which created their poverty, instilled in them sense of
helplessness and lack of self-sufficiency, and weakened their
will power to fight injustices. He, therefore, introduced the
concept of Swadeshi - dependence on own talents, means, and
resources as far as possible. The spinning wheel and Khadi
were symbolic representations of Swadeshi. Gandhi also
emphasized elimination of untouchability, Hindu-Muslim
unity, and removal of other social and political evils. The
Satyagraha struggle, accordingly, was not just a weapon for
gaining the freedom of India but also a means for self-
empowerment and self-purification of the people and bringing
in them self-discipline, self-sacrifice, and compassion for
others. Satyagrahis were expected to take all the blows of the
perpetrator and never strike back - something only the strong,
truthful, determined, and compassionate people could do and
not the weak ones.

Quit India Movement

The struggle for home rule changed into "Quit India"
movement and its painful history is illustrated by such events
as the Salt March and Jalianwala Bagh Massacre. India finally
won her freedom on August 15, 1947, but the country was
divided into India and Pakistan. The mass migration of
Hindus and Muslims which followed was unique in the
history of the subcontinent and the loss of life and suffering
is still fresh on the minds of many. Gandhi spent his final days
trying to bring Hindu-Muslim unity and was assassinated on
January 30, 1948 by a Hindu fanatic for that reason. Thus, a
great man died and a remarkably innovative era came to an
end. Two days before his death, Gandhi had remarked:
"...don't worry about me. If I am to die by the bullet of a mad
man, I must die smiling. There must be no anger with me. God
must reside in my heart. Promise me that should such a thing
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happen, you are not to shed a tear" (Acharlu, 1985, p. 179).
The Man

Gandhi was an extraordinary man. Both his friends and
critics agreed that he was extremely witty, intelligent, full of
practical wisdom, formidable opponent, and a shrewd
politician. People called him "Bapu," meaning father-figure.
Others addressed him as "Mahatma" or a great soul. All
admired his openness, honesty, unselfishness, strength of
character, all-embracing compassion, and life-long service to
others. They showered upon him respectful pleasantries of
many kind. Gandhi had faith in the good side of human
nature, strength of the people, and efficacy of the nonviolent
measures. He distinguished between the wrong and the
wrong-doer and stressed that it was the wrong that needed to
be eradicated without causing harm to the wrong-doer. For
those who wanted to fight unfairness and injustice, he was a
natural leader and an impeccable role model. He seemed to
understand most complex human problems and was able to
find solutions for them with relative ease. He had the ability
to touch the heart of common man and encourage him to fight
injustice through persuasive and nonviolent means. Yet
Gandhi described himself as "only a seeker of Truth,” "an
average man with less than average ability,” and one who had
nothing new to teach this world since his ideas were as old as
the hills. It was this extreme humility of Gandhi which
endeared him to all and won him friends even among foes.

Gandhi worked hard throughout his life to follow the
principles of Truth, Ahimsa, simplicity, and love and thereby
achieve soul perfection and salvation. His life-long struggle
was focused on the problems of poor, destitute, and
downtrodden people and he emphasized that through service
to others, simple and non-pretentious living, and by following
high moral and spiritual standards could one attain true
happiness and peace. Gandhi never held any ofticial position
or title during his life and yet today he is held in high esteem
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all over the world. Louis Fischer (1950, p. 12) remarks: "No
one tried so hard and with so much success to live a life of
Truth, kindness, self-effacement, humility, service, and
nonviolence, through a long, difficult struggle against mighty
adversaries." Nanda (1965, p. 9) points out: "Few men in their
lifetime aroused stronger emotions or touched deeper the
chords of humanity than did Gandhi."

Underpinnings of Gandhian Thought

The following are some salient features Gandhi thought:

* Human nature is noble. It is the wrong attitudes,
orientations, goals, and modes of conduct which make
people less noble.

* People are fundamentally equal despite the difterences of
nationality, caste, color, creed, gender, etc. They should
receive the same status and respect in the society.

* People are strong. All they need is removal of injustices

and oppressive circumstances.

Goals of life are happiness, satisfaction, and ultimately

salvation. These are achieved by following higher moral

and spiritual standards and through proper attitudes,
orientations, goals, modes of conduct.

Satisfactory living is harmonious, cooperative, shared, and

wholesome. Living arrangements and functioning should

be developed accordingly. ‘

Living order has to be egalitarian and living means should

be held in joint trusteeship.

Needs of living are at physical, mental, moral, and spiritual

levels and all these should be attended to for a truly happy

and satisfying living.

Living has to be altruistic in order to be satisfying and

uplifting.

* Problems of living should be addressed in nonviolent and
persuasive manners. Violence does not solve any problem.

* People should not tolerate unfairness, injustice, or
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oppression of any kind. These should be offered active but
nonviolent resistance.

* Sought solutions to the problems should be just, holistic,
and permanent. They should deliver equal justice to all and
not mere exchange of places between the advantaged and
disadvantaged.

* Individual is fundamental unit of the social order and the
focus of all welfare planning and policy-making. Societal
welfare should come through the goals and planning for
individual welfare.

* Welfare planning and policy-making should involve all
citizens and the rewards should be egalitarian and equal.
The greatest good of greatest number of people, as in
Western utilitarian thought, is not enough.

* Welfare planning and policy-making should be holistic,
balanced, and should cover physical, mental, moral, and
spiritual dimensions of living.

* Welfare planning and policy-making should have noble
goals. The chosen means are as important as the goals.

* Welfare planning and policy-making should follow the
principles of Truth, Ahimsa, simplicity, and compassion.
These principles should be followed sincerely and at the
thought, word, and deed levels.

* Welfare of the societies should evolve spontaneously and
naturally through daily conduct of the citizens. Legislative
and political encroachments in this regard should be as few
as possible.

* Character-building is an important aspect of societal
development and of welfare planning and policy-making.
Character-building is attainted through a genuine effort for:
1) choosing personal attitudes, orientations, goals, and
modes of conduct according to the societal goal of a happy
and satisfying life for all, 2) developing attitudes of
cooperation, other-orientation, and self-sacrifice at all
levels, 3) following the principle of Truth, Ahimsa,
simplicity, compassion, chastity, control of the palate, non-
possession, non-stealing, fearlessness, tolerance of
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differences, self-dependence, bread labor, and humility, 4)
discarding all tendencies of exploitation and cheating,5)
shedding petty differences among people and societies, and
6) keeping the undertaken vows to the end.

* Horizontal structures are better for living and functioning,
as vertical structures push their weight on the lower
structures and are repressive. Horizontal structures help
foster freedom and dignity of the individual and self-
dependence and self-sufficiency of the communities.

* Decentralization of power at all levels is necessary for
democratic functioning.

* Production, consumption, functioning, and deliver of
justice have to be local. These foster freedom and dignity
of the individual and self-dependence, self-determination,
and self-sufficiency of the communities.

* Village and town crafts are important aspect of the culture.

These should be preserved and encouraged.

Indigenous talents, resources, and means should be used as

far as possible.

* Use of technology should be minimum and of a low level.

Return to village and town orientations is important for a

truly happy and satisfying living.

New systems of education and political participation are

necessary for bringing proper enlightenment among people

and self-dependence at different levels. The idea of self-
dependence also includes the notion of self-scrutiny and
self-discipline.

* Reordering of the social order may be necessary to achieve
the above mentioned goals of a happy and satisfying life
for all.

Closing Coinment

Gandhi's ideas about human and societal development
center around the nobility of human nature, strong will of the
individual, altruistic/egalitarian social order, and character-
building at different levels through appropriate attitudes,
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orientations, goals, and modes of conduct. The responsibility
of achieving these lies with the individual and also with the
organizations, institutions, governments, and other structures.
All of them have work concertedly to correct existing
problems and bring a happy and satisfying living
environment. A sense of equality, fairness, and justice have to
prevail and love and compassion have to guide various aspects
of the societal functioning. Differences have to be respected
and views of others have to be included in all aspects of
welfare planning and policy-making. Solutions to the
problems have to be non-exploitive, persuasive, and
nonviolent and the focus has to be on both short-range and
long-range problems. Gandhi demonstrated that no problem
was too big to be handled and that massive changes were
possible through the nonviolent strategies. Though the times
and contexts have changed since Gandhi lived, yet his ideas
are fresh and as relevant today as then. Gandhi serves as a
good role model for all those who wish to follow his footsteps
to bring peace and happiness to all,

This appendix is based on the following works by M. K.
Gandhi (all published by Navajivan Publishing House,
Ahmedabad):  An  Aurobiography: The Story of My
Experiments With Truth (1927); Satyagraha in South Africa
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Nonviolence in Peace and War (1942); Sarvodaya (1954);
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Character and Nation Building (1959); My Socialism (1959);
Village Industries (1960); and Bread Labour (1960).

Other related works are: Gandhi, M. K., All Men are
Brothers. Paris: UNESCO, 1958; Gandhi, M. K., Satyagraha.
New York: Schocken, 1951; Kripalani, K., Gandhi's Life in
His Own Words. Ahmedabad: Navajivan Publishing House,
1983; Fischer, Louis, The Life of Mahatma Gandhi. New
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and Message for the World. New York: Mentor, 1982; Nanda,
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Development. Hong Kong: Asian Research Service, 1982;
Sharma, Satish and Helen Ormsby, "The Concept of Social
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Appendix 2
Gandhi's Questions and

Rajchandra's Replies'

Q 1. What is the soul? Does it perform actions? Do the past
actions impede its progress or not?

A. (1) As there are physical objects like a pot, a piece of
cloth, etc., so there is an entity call the atman® whose essence
is knowledge. The former are impermanent. They cannot exist
through all time in the same form. The arman is an
imperishable entity which exists eternally in the same form.
Anything which is not the product of a combination of other
elements is imperishable. We cannot think of the atman as
being such a product, for, no matter in how many thousand
different ways we combine material substances, such
combinations cannot possibly produce life and consciousness.
Every one of us can know from experience that by combining
several elements we cannot produce in the compound a
property which is not present in any of those elements. We do
not find knowledge to be the essence of physical substances.
If we change the forms of such substances and combine them,
or if they change and combine by chance, the products will be
of the same kind as they are; that is, they will be of a material
nature and will not have knowledge as their essence. It is not
possible, then, that the atman, which the seers describe as
having knowledge as its essential character, can be produced
by any substances like a pot, a piece of cloth, etc. The atman
has knowledge as its essential character, whereas material
substances are characterized by its absence. These are the
eternal natures of the two. This and a thousand other reasons
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prove the atman to be imperishable. Further reflection on the
subject enables us to realize that the afman from its nature is
imperishable. There is, therefore, no error or logical difficulty
in believing that the afman, the existence of which is the
cause of our experiencing happiness and suffering which also
withdraws itself from either, and which is conscious of
something which thinks and impels. is characterized by
awareness as its essential nature and that, in virtue of this
nature, it is an imperishable entity which exists eternally: on
the contrary, belief in the atman has this merit of accepting
truth.

(2) When the atman has attained a state of knowledge, the
state resulting from a true understanding of its essence, it is
the karta® of that state, the state of illumination* and of the
resulting state of pure awareness, which is its true nature. In
a state of ignorance, it is the karta of the cmotions of anger,
love, honor, attachment, greed, etc., and, when enjoying the
fruits of these emotions, becomes, as the occasion may
require, the karta of physical objects like a pot, a piece of
cloth, etc., that is, it is not the creator of the original substance
of those objects, but is only the karta of the action of
tmposing some form. This latter state is described in Jainism
as karma, and in Vedanta as illusion or in other similar terms.
If we reflect carefully on the matter, we shall clearly see that
the atman cannot be the karta of physical objects or emotions
like anger, this is karta only of the state of self-realization.

(3) The karmas performed while in the state of ignorance
are like seed in the beginning and grow into a tree in course
of time; in other words, the atman has to suffer the
consequences of those karmas. Just as contact with fire
produces the experience of heat, the natural end of which is
pain, so the atman, being the karta of emotions of anger, etc.,
has to suffer, as consequence, pain in the form of birth, old
age, and death. You should carefully reflect over this idea and
ask me any question which may arise in your mind about it.
for an understanding of the state from which the soul must
withdraw itself and the effort to withdraw will bring
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Q 2. What is God? Is He the creator of the universe?

A. (1) You, 1, and other are souls suffering the bondage of
karma. The soul's existence in its natural state, that is, in
freedom tfrom karma and purely as the atman that it is, is the
state of being Ishvar® That which has the aishvarya® of
knowledge. etc., may be described as Ishvar. This lshvarhood
is the natural state of the anman, which is not revealed when
it is engaged in karmas. When the atman, however, realizes
that being engaged in karma is not its real nature and fixes its
attention on itself, then alone do omniscience, power, etc.,
manifest themselves in it and we can see nothing among all
the objects in the universe with greater power than the
atman's. It is, therefore. my positive belief that Ishvar is
another name for atman and does not signify a different Being
of greater power.

(2) Ishvar is not the creator of the universe, that is, atoms,
space. etc.. can be conceived only as imperishable entities and
not as created from some other substance. I it is stated that
they came into being from Ishvar, that, too. does not seem
likely; for, if we believe that Ishvar is a spirit, how can atoms,
space, etc.. come into being from Him? For it is impossible
that matter can come into existence from that which is spirit.
It Ishvar is regarded as material, He will then lose His
Ishvarhood: also, a spiritual entity like the soul cannot come
into being from such an Ishvar. If we regard Him as being
both matter and spirit, that only means that we are pleased to
call the world, which is both matter and spirit, by another
name, Ishvar. Instead of doing that, it is better to call the
world the world. If we hold that atoms, space, etc., are
imperishable entities and that Ishvar only awards the fruits of
karma, this, too, cannot be proved. Convincing reasons have
been given in support of this view in Shatdarshan-
Samuchchaya.”
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Q. 3 What is moksha?

A. While the atman is in the state of ignorance,
characterized by anger, etc., it is under the bondage of the
body, and complete cessation of such a state, deliverance from
it, is described by seers as moksha. A little reflection shows
this to be logical and convincing.

Q. 4 Is it possible for a person to know for certain, while
he is still living, whether or not he will attain moksha?

A, If our arms are tied with a rope wound several times
round them and if the twists of the rope are loosened one after
another, we feel the loosening of each twist and in the end
become conscious of the rope having been removed. In like
manner as the innumerable bonds, the products of ignorance,
which bind the atman loosen one by one, the latter becomes
conscious of progressing towards moksha, and when the
bonds are about to fall off, the arman shines forth with the
light of its essence and knows beyond doubt that it is about to
be delivered from the bonds of ignorance. While still dwelling
of its pure essence and of its absolute otherness and freedom
from all relations. In other words, it is possible to experience
the state of moksha even while living.

Q. 5 It is said that after his death, a man may, according to
his actions, be reborn as an animal, a tree, or even a stone. Is
this a fact?

A. After the soul has left the body, it attains a state
according to the merit it has earned through its actions; hence,
it may be born even as a lower creature, or may have even to
assume a body of earth and, devoid of the other four senses,
suffer the fruits of its karma through the sense of touch alone.
This does not mean, however, that it becomes pure stone or
earth. The soul assumes a body of stone, but, even then, it
exists as soul, though its existence is not manifest to us. Since,
in that condition, the other four senses are unmanifest, the
soul may be described as having an earth-body. In the course
of time, the soul leaves such a body after it has enjoyed the
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fruits of its karmas and then the stone material exists as atoms
and, because the soul has left it, does not possess the instinct
of food, etc. In other words, the idea is not that stone itself,
which is pure matter, becomes a soul. It is in order to enjoy
the fruits of those karmas which, because of their hard nature,
compels the soul to take on a body possessing only one sense,
the sense of touch, the other senses remaining unmanifest, that
it is born in an earth-body; it does not however become pure
earth or stone. The body is like a garment to the soul, and is
not its essence.

Q. 6 (The source does not state this question).

Q. 7 (The source does not state this question).

A. The answer to Q. 6 is contained in the reply given above
as also the answer to Q. 7, which is that earth or stone as such
cannot be the kuarta of any karma. It is the soul which has
entered them and lives in them that is the karta of karmas, and
even so, the relation between the two is like milk and water.
Just as, even when they are mixed, milk is milk and water is
water, so also the soul, through the binding effect of its
karmas which confines it to the possession of one sense only,
seems to have become stone or mere matter, but, in its
essential nature, it is a soul and even in that state it possesses
the instincts of hunger, fear, etc., though they remain
unmanifest.

Q. 8 What is Arya Dharma? Do all Indian religions
originate from the Vedas?

A. (1) In defining Arya Dharma, everyone has his own
religion in view. Commonly a Jain describes Jainism, a
Buddhist describes Buddhism, and a Vedantin describes
Vedanta as Arya Dharma. But seers describe only that Arya-
noble-path as Arya Dharma which enables the soul to realize
its true nature, and rightly so.

(2) It is impossible that all religions had their origin in the
Vedas. 1 know from experience that great souls like the
tirthankars® have revealed knowledge of a thousand times
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deeper import than what the Vedas contain. I, therefore,
believe that, since something imperfect cannot be the origin of
a perfect thing, we are not justified in asserting that all
religions originated from the Vedas. We may believe that
Vaishnavism and other sects had their origin in the Vedas. It
seems that the latter existed before the time of the Buddha and
Mabhavira, the last teacher of Jainism; it also seems likely that
they are really ancient works. But we cannot say that only that
which is ancient is true or pertect, nor that what came later is
necessarily untrue or imperfect. Apart trom this, the ideas
propounded in the Vedas and in Jain doctrines have existed
from the beginning of time; only the outward forms changed.
There is no totally new creation or absolute destruction. Since
we may believe that the ideas propounded by the Vedas and
in the doctrines of Jainism and other religions have existed
from the beginning of time, where is the room for
controversy? All the same, it is only right that you and I, and
others should reflect and consider which of these systems of
ideas has more power-truth-in them.

Q. 9 Who composed the Vedas? Are they anadi? If so,
what does anadi mean?

A. (1) The Vedas were probably composed a long time ago.

(2) No scripture, considered as a book, is anadi: but with
respect to the ideas propounded in them, all scriptures are
anadi, for there have been souls at all times who taught them
in one form or another. It cannot be otherwise. The emotions
of anger, etc., are anadi and so are those of forgiveness, etc.
The way of violence, too, is anadi, as is the path of
nonviolence. What we should consider is which of these
conduce to the welfare of the soul? Both classes of things are
anadi, though sometimes the one and sometimes the other
may be predominant.

Q. 10 Who is the author of the Gita? Is God its author? Is
there any evidence that He is?
A. (1) The replies given above partly answer this question;
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it by God we mean a person who has attained illumination-
perfect illumination-then we can say that the Gita was
composed by God. If, however, we accept God as being all-
pervading, like the sky, eternally existing and passive, the Gita
or any other book cannot have been composed by Him. For,
writing a book is an ordinary activity undertaken at a
particular point in time and is not anadi.

(2) The Gita is believed to be the work of Veda Vyasa and,
since Lord Krishna had propounded this teaching to Arjuna,
He is said to be its real author. This may be true. The work
1s indeed great. The ideas it propounds have been taught from
time immemorial, but it is not possible that these same verses
have existed from the beginning of time. Nor is it likely that
they were composed by God, who does nothing. They must
have been composed only by an embodied soul, who acts.
There is no harm, therefore, in saying that a perfectly
illuminated person is God, and that a shastra' taught by him
is one revealed by God.

Q. 11 Does any merit accrue from the sacrifices of animals
or other things?

A. It is always sinful to kill an animal, to give it as an
offering in sacrifice, or injure it in any way, even if this is
done for the purpose of a sacrifice or living in the very abode
of God. The practice of giving gifts at the time of a sacrifice
does carn some merit, but since this is accompanied with
violence it, too, deserves no commendation.

Q. 12 If a claim is put forward that a particular religion is
the best, may we not ask the claimant for proof?

A. If no proof is required and if any such claim is made
without proof in its support, reason and unreason, dharma and
adharma," everything will have to be accepted as "the best."
Only the test of proof can show what is the best and what is
not. That religion alone is the best and is truly strong, which
is most helpful in destroying the bondage of worldly life and
can establish us in the state which is our essence.
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Q. 13 Do you know anything about Christianity? If so,
what do you think of it?

A. T'know something in general about Christianity. Even a
little study of the subject will show that no other country has
gone so deep as India and discovered a religious path which
can rival the one discovered by the great seers of India.
Among the other religions, Christianity asserts the eternal
subjection of the soul, even in the state of moksha. 1t does not
give a true description of the anadi state of the soul, of the law
of karma or of the cessation of karma, and 1 am not likely,
therefore, to accept the view that it is the best religion. It does
not seem to offer a satisfactory solution of the problems,
which [ have mentioned. I am not making this statement in a
sectarian spirit. If you wish to ask more questions on this, you
may, and then it will be possible for me to resolve your doubts
still further.

Q. 14 The Christians hold that the Bible is divinely inspired
and that Christ was an incarnation of God, being his Son. Was
He?

A. This is a matter of faith and cannot be proved rationally.
What I said above concerning the claim that the Gita and the
Vedas are divinely inspired, may be applied to the Bible too.
It is impossible that God, who is free from birth and death.
will incarnate Himself as a human being; for it is the changes
of attachment, aversion, etc., which are the cause of birth and
it does not appeal to reason that God, who has no attachment
and aversion, will take birth as a human being. The idea that
Jesus is, and was, the Son of God may perhaps be acceptable,
if we interpret the belief as an allegory; otherwise, tested by
canons of reason, it is difficult to accept. How can we say that
God, who is free, has had a Son? If we assert that He has or
had one, what was the manner of the Son'’s birth? If we believe
that both God and His Son are anadi, how can we explain
their being Father and Son? These and other objections
deserve examination. If we reflect over them, I think the belief
will not be found acceptable.
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Q. 15 Were all the Old Testament prophecies fulfilled in
Christ?

A. Even if they were, that should only make us think about
the two scriptures. Nor is the act of the prophecies having
been fulfilled a sufficiently strong reason to justify us in
asserting that Jesus was an incarnation of God, for the birth
of a great soul can also be predicted with the help of
astrology. Even if, however, someone foretold the event by
virtue of his knowledge, unless it is established that that
person had perfect knowledge of the path to moksha, the fact
of his having predicted a future event appeals only to faith as
proof of a thing and we cannot believe that no reasoning on
the opposite side can diminish its force.

Q. 16 (This translation omits the statement of this
question).'?

A. In this question you ask about the miracles attributed to
Jesus Christ. If it is said that he put a soul back into the body
which it had left, or that he put another soul in its place, this
could not possibly have been done. If it could be done, the law
of karma would lose its meaning. Apart from this, mastery of
yoga techniques enables a person to perform certain miracles,
and if it is claimed that Jesus had such powers, we cannot
asset that the claim is false or impossible. Such yogic powers
are of no consequence compared to the power of the atman;
the latter is infinitely greater than the powers attained by
yoga. You may ask more questions on this subject when we
meet.

Q. 17 Can anyone remember his past lives or have an idea
of his future lives?

A. This is quite possible. One whose knowledge has
become pure may be able to do so. We can infer the
possibility of rain from certain signs in the clouds; similarly,
from the actions of a soul in this life, we can understand,
perhaps partially. their causes in its previous existence. We
can also judge from the nature of the actions what results they
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are likely to have. On further reflection, we can also know
what kind of a future existence the soul is likely to have, or
what kind of a past existence it had.

Q. 18 If yes, who can?
A. The answer to this is contained in the reply above.

Q. 19 You have given the names of some who have attained
moksha. What is the authority for this statement?

A. If you have addressed this question personally to me, I
may say in reply that one can to some extent infer from one's -
own experience how a person, whose involvement in earthly
existence is about to end, is likely to speak or act, and on the
basis of this one can assert whether or not such a person
attained moksha. In most cases, we can also get from shastras
reasons in support of our conclusion.

Q. 20 What makes you say that even Buddha did not attain
moksha?®

A. On the basis of the teachings of Buddhist scriptures. If
his views were the same as these, then they seem to have been
inconsistent with one another, and that is not a mark of perfect
illumination. If a person has not attained perfect illumination,
his attachments and aversions are not likely to disappear so
long as he is in such a state; earthly experience is a necessary
consequence. One cannot, therefore, claim such a person to
have attained absolute moksha. Moreover, it is impossible for
you and me to know from independent sources that the
Buddha's views were different from those contained in the
teachings attributed to him. Even so, if it is asserted that his
views were in fact different and proof given in support of the
assertion, there is no reason why we should not accept that as
possible.

Q. 21 What will finally happen to this world?
A. It does not seem rationally possible to me that all souls
will attain absolute moksha, or that the world will perish
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completely. It is likely to continue to exist for ever in the same
state as at present. Some aspect of it may undergo
transformation and almost disappear, and another may grow;
such is the nature of the world that, if there is growth in one
sphere, there is decline in another. Having regard to this fact,
and after deep reflection, it seems impossible to me that this
world will perish completely. By "world” we do not mean this
earth only.

Q. 22 Will the world be morally better off in the future?

A. It would not be proper to encourage any soul which
loves immorality to take wrong advantage of the answer to
this question. All modes in this world, including morality and
immorality, have existed from the beginning of time. But it is
possible for you and me to eschew immorality and accept
morality, and it is the duty of the arman to do that. It is not
possible to assert that immorality will be given up by all and
morality will prevail, for such an extreme state cannot come
about.

Q. 23 Is there anything like total destruction of the world?

A. It by pralaya is meant total destruction, that is not
possible, for complete destruction of all that exists is
impossible. It by pralaya is meant the merging of everything
in God, the belief is accepted in some doctrines but that does
not seem possible to me. For, how can all objects and all souls
arrive in an identical state so that such a thing may happen?
If they ever do, then diversity cannot develop again. If we
accept the possibility of pralaya on the supposition of
unmanifest diversity in the souls and manifest sameness, how
can diversity exist except through connection with a body? If
we believe that such connection exists in the state of pralaya,
we shall have to believe further that all souls will have one
sense only and in doing so we shall reject, without reason, the
possibility of other modes of existence. In other words, we
shall have to suppose that a soul, which had attained a higher
state and was about to be free for ever from the contingency
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of existence with one sense only, had none the less to be in
such a state. This and many similar doubts arise. A pralava
involving all is impossible.

Q. 24 Can an illiterate person attain moksha through
bhakti'* alone?

A. Bhakti is a cause of knowledge and knowledge of
moksha. If by an illiterate person we meuan one without
knowledge of letters, it is not impossible that he may cultivate
bhakti. Every soul had knowledge as its essence. The power
of bhakti purifies knowledge, and pure knowledge becomes
the cause of moksha. 1 do not believe that, without the
manifestation of perfect knowledge. absolute moksha is
possible. Nor need I point out that knowledge of letters is
contained in perfect spiritual knowledge. It cannot be true that
knowledge of letters is a cause of moksha and that, without it,
self-realization is not possible.

Q. 25 Rama and Krishna are described as incarnations of
God. What does that mean? Were they God Himself or only
a part of Him? Can we attain salvation through faith in them?

A. (1) I, too, am convinced that both were great souls of
great holiness. Each of them, being an atman, was God. If it
is a fact that all the coverings over their atiman had fallen off,
there need be no dispute about their having attained absolute
moksha. 1 do not think that any soul can be a portion of God,
for I can think of a thousand reasons against such a belief. If
we believe a soul to be a portion of God, the belief in bondage
and moksha will have no meaning. For then, God Himself will
be the cause of ignorance, etc., and, if that is true, He ceases
to be God. In other words, in being regarded as Lord of the
soul, God actually loses something from His status. Moreover,
if we believe that the soul is a portion of God, what motive
will a person have to strive for anything. In view of this and
other objections, I am not prepared to believe any soul to be
a portion of God; how, then, can I believe that such was the
case with great and holy souls like Rama and Krishna? There
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is no error in believing that these two were unmanifest God,
but it is doubtful whether perfect Godhood had become
manifest in them.

(2) The question whether we can attain moksha through
faith in them can be easily answered. Moksha means absence
of or deliverance from all forms of attachment, ignorance, etc.
It can be attained when we cultivate faith in a person whose
teaching will enable us to win such freedom from attachment
and ignorance. and, reflecting on our true essence, come to
have the same faith in our arman that we have in the teacher
and identify ourselves with his personality. Worship of any
kind other than this cannot win absolute moksha. It may help
one to win the means of moksha, but even that cannot be
asserted with certainty.

Q. 26 Who were Brahma, Vishnu and Shiva?

A. If people believed in three gunas“ as the cause of
creation and personified them as Brahma, Vishnu, and Shiva,
this or similar explanations may make the belief plausible. But
[ am not particularly disposed to believe that they are what the
Puranas'® describe them to be, for some of the descriptions
appear to be allegories intended for religious instruction. Even
s0, I think it would be better than we, too, try to profit from
the instruction they contain rather than attempt in vain to
ascertain the principles embodied in the personification of
Brahma, and so on.

Q. 27 If a snake is about to bite me, should I allow myself
to be bitten or should I kill it, supposing that that is the only
way in which [ can save myselt?

A. One hesitates to advise you that you should let the snake
bite you. Nevertheless, how can it be right for you, if you have
realized that the body is perishable, to kill, for protecting a
body which has no real value to you, a creature which clings
to it with love? For anyone who desires his spiritual welfare,
the best course is to let his body perish in such circumstances.
But how should a person who does not desire spiritual welfare
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behave? My only reply to such a question is, how can I advise
such a person that he should pass through hell and similar
worlds, that is, that he should kill the snake? If the person
lacks the culture of Aryan'” character. one may advise him to
kill the snake, but we should wish that neither you nor I will
even dream of being such a person.

Notes and References

1. To an English-knowing person, this translation may be
more readable. But it provides an overall meaning and
sense of the communication. The other translation by
Brahmachari Goverdhandas included in Chapter 4 is
closer to the Gujarati version of the communication.
Note I: It is emphasized that most of Rajchandra's
answers are based on Jain philosophy. See: Chapter 3 -
Jainism and Jain Goal of Life.

2. Atman or atma means soul.

3. Karta is the doer or creator.

4. IHumination here means the dertermination of what it
truly is.

5. Ishvar is God as ruler of the universe.

6. Aishvarya ultimate power or wealth.

7. See: Chapter 4, footnote 19.

8. Tirthankars were self-realized souls, whose teachings

evolved into Jain philosophy. See: Chapter 3 - Jainism
and Jain Goal of Life.

9. Anadi is without a beginning.

10. Shastra is a scripture.

1. Here dharma is something which is beneficial and works
for the welfare of self and others. adharma is the
opposite.

12. This question is stated in the translation included in
Chapter 4.

13. This question was omitted in the translation included in
Chapter 4.

4. See: Chapter 3. foot note 21 and Chapter 4, footnote 39.
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I5. Gunas refer to the three modes of illusionary energy
maya; satvic (peace and enlightenment), rajas (passion
and creation), and ramas (ignorance and delusion). See:
Bhaktivedanta, A. C., Bhagavad-Gita As It Is. Los
Angeles: International Society for Krishna Consciousness,
1986; Radhakrishnan, S. and C. A. Moore, A Source Book
in Indian  Philosophy. Princeton: Princeton University
Press, 1957.

16. Purans are a part of the Hindu scriptures.

17. Aryan is noble.
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