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PREFACE.

In humbly placing the present book
entitted An Erirome oF Jamwism on the
table of the World-library, a few words of
explanation by way of an apologia are, it
appears, needed to justify the claims, it
lays upon the valuable ume of its various
readers And we may state at the outset
that 1t is not an attempt to supersede any
of the modern treatises on Jainism Its
claim to attention, if it has any, arises from
the fact that 1t is but a compilation forming
an ¢pitome having for its basis the most
orthodox principles, doctrines and tenets
as found mn the Jain original works of
authority and high antiquity, or promulgated
on the, subject by Jain speculative writers
and conformed to by accurate thinkers in
their spiritual inquiries,

But to connect together these detached
fragments of a subject never yet treated
as a whole, from the real Jain point of view,
in these days of transition under Western
refinement, to harmonise the different
portions of the seemingly discordant notes
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lying scattered over the grey pages of
works handed down from the spiritual sire
to the spiritual son, by freeing them from
errors which they have become more or less
shrouded with, through the revolution of
ages dnd empires, or through long-standing
conveuntions which have come down to us
from time immembdrial, must require a power
of interpretatiod and original speculation
To other originality than this, the volume
lays no claim. For it goes without saying
that in the present age of the cultivation
of universal learning when the literati of
both the East and the West are sedulously
engaged in exploring the rich and almost
inexhaustible mines of the ancient lores of
India, it would indeed be very presumptuous
_on the part of any one to imagine even
that he had contributed something new and
original in the domain of ideas and ideals.
But still for all that there is ample scope for
thinkers- to improve upon the methods of
philosophising and interpreting the old ideas
and ideals, tenets and doctrines in perfect
keeping with the changed conditions of the
times to suit newer environments without
deviating in the least from the real spurit
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and import which they are replete with. For
it is only the form that changes and must
change, spirit always remaining essentially
the same all through. And if there is any
deviation anywhere from the real spirit,
it should be understood as due to some
thing wanting in the qualification of the
interpreter.

To do this we had, therefore, had to
begin with the enunciation and interpre-
tation of the Jain principles of epistemology
as propounded by the omniscient sages and
scholars of bye-gone days. Epistemology
really supplies the key-note to the inter-
pretation and understanding of a system of
thought and culture It gives us the stand
point to have a clear and correct vision
into the metaphysics of things and thoughts,
This is the reason why every system of
thought and culture in India really begins
with a clear exposition of the principles of
its epistemology, the moment it has_doae
with idescribing 1n the briefest manner
possible, its own hypothesis, its necessity
and sublimity, and finally its right to
be heard

So is the case with. Jainism itself ;
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and having, theiefore, expliined all these,
in biief in our Introduction and in
Chapters I and II from the Jain point of
view, we have begun discussing its science
and  philosophy from Chapter III
headed -as ‘Knowledge and Its Forms'
But with Chapter IV on ‘Epistemology
and Logic' begins the real discussion which
ends with Chapter VIII on ‘Syadvdd
ultimately - and finally indentifying logic
with ontology A patient perusual of these
chapters will clearly show the readers as
to how the formal logic of the other
schools of thought becomes, in the hands of
the Jain sages, metamorphosed, as it were,
into transcendental logic in and through
the processes of the dialectical movements of
thought and Being inherent in their very
nature.

But however it 1s generally held by
students of modern thought and culture that
this dadectse method of reasoning identifying
logic with ontology is of Hegelian origin and
meaning I[ndeed the word dialectic means
reasoning /o# and agamst, exposing thereby
fallacies and nconsistencies, and clearing
them away. Sc:crates used this method of



reasoning in lus onivog.ct polemics with
the sophists of his ne, pulting them be-
tween the horns of two definite alternatives.
But in modern philecophy of the West, it
was Kant who revivelit 11 his exposing
the contradictions involve 111 the fundamental
assumptions of dogmetic philosophy and-in
the popular conceptioas >t Soul, Woild and
God. But it was left to Hegel to give a
new meaning to dewalecfzc and to nterpret
it in a new hght altogether For with Hegel,
Being contatas within 1-elf oppasitions
and contradictions Every thought, every
reality is but a mixtme of Bemng and
non-Being  Dialectic with Hegel, therefore,
is equivalent to Self-devolopment or un-
foldment, and the world-process itself is a
process of dialectic, of autithisis and synthesis,
making differences serve as means to higher
unities. The legitimate out-come of working
out the Hegelian interpretation of the
world-process as shown in his dialectic,, is
the pronouncement of the eternity of the
world-process  And with 1t the soul is also
declared to be 1n the never-ending process
of higher and higher evolution wythout any

ultimate rest or quiscent anywhere,
D ~
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But those who have followed our
exposition of the Jain p-iaciples of epis-
vteaology ending with Syadb8d: runbing
up to  Chapter XII, will be at one with
us when we state that the dialectic method
of reasoning identifying logic with meta.
physic was not Hegel's own making. It ori-
ginated with the Jain sages and omniscient
kedalins, and has been prevelant in the field
of philosophy in India from a time when
Greece and Rome those cradles of European
civilization, were still steéped in the darkness
of ignorauce It is true that with the Jains
the Absolute is but an Expression of Unity
in Difference as distinguished from the
Absolute beyond the Relative of the Vedan-
tins ( Vide Chapter XI), and that the
world-process is also without beginning
and end (Vide Chapter XII to XV) , but the
soul according to Jainism doe. not remain
for ever entangled in the meshes of the
dialectic process of evolution without know-
ing any rest or repose anywhere The
Jains, as wail 1s every other system of
Indian thought and culturs, hold that the
J7oa will uever remamn eternally caught up
in the never-endiag proces~ of evolution It
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is bound to get at tnat state of being and
beatitude which is all free and divine.
For freedom i1s our birth-nght. Every
soul is consututionally free and potentially
divine.  Aond the struggle for existence
in this nether world* means with the Jains
not only the struggle for bare existence
in this mortal co1l, but for the iealization
as well of this /deal Freedom and Divinity.

With this end the enquiries constiuting
the Right Visiun—the basis of Right know-
ledge

But Right Knowledge which proceeds
from Ruight Vision by a coherent train of
thought and reasoming and which can only
lead to Right Conduct without which the
attainment of the Goal n vision is held
to be impossible, 1s the knowledge which
embraces conusely o 1 detals, the
relations 1n which the constituent factors
of the world stand to —soul and the
changes as well of these relations n the
dialecuc movement of thought and being.
And all these, more technically speaking,
begin with Chapter XVIII on the ‘Karma
Phenomenology’. The ieaders will find
much interest to enter on a new kind of

———
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discussion on metaphysical issues of vital
importance in iegaid to the relation in
question and tts changes as well. The
question as to when and how the soul which
is constitutiopally free and potentially divine
came to be entgl-ngled into the meshes of the
dialectic movements of the world-process
without beginning and end, and which irri-
tates the metaphysicans and speculative
writers most in these days of scientific en-
quiry, has been discussed and solution given
once for all. Every other position being
untenable, the Jains hold that both the Soul
and the Karma (1 ¢ the meterialised units into
which szizc energetics resolve themselves)
stand to each other 1n relation of phenomenal
conjunction, which reveals itself in the conti-
nuity of the display from time without begin-
ning, netther of the two bemg either prior
or posteitor to the other 1 the order of time,
so far the question of thewr metaphysical
entity is concerned—undd: apaschlnupnrot
sanyoga sambandha pravéhe. Such is the
position of the jivas in the ocean of samsdr
whereon tumultuous waves furiously surging

in various names and forms, ruffle the vast

expanse. And just as the angularities of
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the gravels at the bottom of the grugling
stream of strong currents are rubbed off
by being drifted from place to place, so the
angularities of the fzwae sunk in the ocean
of Samsir are also rubbed off by being
driven from womb to womb, from region
to region, under the strong pressure of
Kuarma-causality. In this way with the
rubbing off of the angularities and thinning
out of the gross meterial veil and cover-
ing, when the swe gets a comparatively
improved vision into its own nature and
ideal, it stiuggles to work out its own
emancipation as a free-centre of origina-
tion. All these and such allied subjects as
Rebirth and the like which are required
to determine our place and function in the
world, have been discussed with compara-
tive ditails ap till Chapter XXVI on the
‘Classification of Karmas' with which end
the enquiries 1into the constitution of Right
Knowledge.

From Right knowledge of our ultimate
Ideal, of our place and function 1n the world,
arises the possibilites of Right Conduct
which is imperative in the attaiment of the
Ideal. And the enquities nto the constitution
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of the Right Conduct open with Chapter
‘XXVH ‘From Metaphysics to Ethics.'
No system of Indian thought and culture
has such a stage-by-stage exposition m
a systematic way of the ways and means to
the attainment of that Goal which we all
have in view. The very arrangement, 1t
will appear on a careful perusual, 1s not only
most psychologiéal so far the unfoldment of
knowlédge itself 1s concerned, but appears
to be modern as well when we judge it from
the scientiffic and practical pomnt of view.
Having cleared up the Jan Conceptions
of Virtue and Vice (Vide Chapter XXVIII),
of therr fruitions here and hereafter, the
problems of evil and the like rudimentary
notions of the Jain Ethics, the moral cate-
gories have been taken up one by one m
consecutive order beginning with ‘Influx’
(Vide Chap XXXI) of the alien matter into
the constitution of the soul and the conse-
quent bondage of the same under subrep-
tion (Mathydtta) which 1s nothing else than
taking a thing for something which 1s
not that thing (asete sat buddhs) This,
mathydtva 15 the prime 100t of all troubles.
Such being the case we have discussed
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at some length, the psychology and
philosophy of the matter and form of
this muhybiva A little reflection will be
sufficient, ‘we belive, to convince an impartial
student of the history of Indian schools of
thought that the theory of Mdyd resolving
into dwvaran and wikskepa as nterpreted
by Shankar and others of his line of
thinking, is but a .distorted shadow of the
Jain theory of muthkydtva For, to deny
Ma&yd, therefore, of any positive entity and
to posit it at the same time as the great
immpediment in the way to the true self-
realisation 1s to be guilty of substantializing
the abstraction In order to escape from this
difficulty, Ramanuja, another interpreter of
the VedAnta Sutrus, had to draw inspirations
from the teachings and writtings of the Jain
sages, and, in consequence, had to fall back
upon the Jain doctiine of Unity in Difference
or the Theory of Bhedd@bkeda vad, the
legitimate outcome of the Syadvdd or
the dialectic method of reasoning giving a
more comprehensive view of thought and
Being Itis ttue that Ramanuja speaks of
Bodhayana as his authority for the
enuaciation of the doctrine of Unity in
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Difference, but nowheie in his scholium on
the Brahm Sutr.s could he quote ditect from
the writtings of Bodh3yana. What Bodhdyan
taught no body knows. Had there been
the existence of any commentary by him
on the Swufras in question ewen at the time
of Shankar, then Shankar, the upright and
audacious, would never have left him un-
noticed in his unrivalled commentaiies and
writtings because he is found to freely draw
upon his predecessors, friend or opponent.
Be that as it may, the Jain sages have
made sifting enquiry into the nature and
matter of this muthy8tva and .found
possibilites of its removal through Samoer
or Stoppage of the Influx and through
Nirjar8 or gradual dissipation of what
already found its way 1nto the soul With
the completion of this dissipation, the soul
gets nd of all the veil and covering of
Karma and shines in perfect freedom and

omniscience enjoying bliss divine for all time
this 1s what called Mokska of

to come,
and

Nvfn or Extinction of all pamn
suffering, the grand Summum Bonum of
one and all life and lymg (Vide Chapters

XXXII to XXXV).
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But this final and ultimate state of
being in bliss and beatitude cannot be
attained all of a sudden. Great indeed
is the vision but only the few behold.
Great is the goal, but only the few
attain. Great really 1s the struggle but
only the few can withstand. For the goal
m fact 15 gradually rveached by steady
and strenuous striving subjecting the
selfl to gladly undergo a series practical
disciplines in a manner and along the
lines as enjoined in the Jural (Ckaraz)
and Teleological (XKaran) Ethics of the
Jains. And the stages which the mumuksiin
has to pass through, are fourteen in number
and are called Gumasthlnas which can be
squeezed up into four stages to suit modern
intellect.

We have seen that according to Jainsm,
Freedom is our birth-right and that its
philosophy declares this freedom to be already
in us. Freedom is constitutional with
man. Feel that you are great and you will be
great Feel that you are free and all quarrels
will cease With the Jain, 1 wbut 4 question
of realization n the very heart of hearts
where life throbs and the soul of religion

-
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which is unique in the history of the world.
And this is why life in India really throbs
in religion, whe.e as 1n the West, it has been
more or less a fashion to attend the Church.

But to return to the point at issue : as in
India the function of philosophy is to support
a particulai form of Faith, so the function of
Jainism 1s to harmomise all the contend-
ing religions of the world, And it is here
that Jainism supeisedes all the other forms
of faith and creed. For, it is philosophy and
religion both rolled in one A little reflection
on the theory itself and 1ts predominance
from time to time, along with its growth and
spread, will prove the truth and validity of
our statement. Will any one tell the world
what is it that so boldly declares the glorious
dignity of man? Isit the civilization that
creates for man new wants and desires only
to bind him down more tightly to the mires
of the world? Or 1s it that reconciles for
man all the sesmung differences without
sacrificing anything of permanent interest,
kills that egotism by virtue of which his
envenomed passions howl at every dis-
appointment, and ultimately opens out to him
the way to perfection, real happiness and
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eternal beatitude where all wants and cares
cease for ever, and all passions as well for
good, and which makes man really to be
his own real self 1 mfinite delight divine?
Surely you will have to pronounce judgment
in favom of the latter, and in that case
we state once for all, and that without the
slightest fear of contradiction, that Jainism
is the means to the introduction into this
mundane world a reign of peace, ordered
harmony and reasonable sweetness which
are most wanting in these days of rank
materialism and uncompromising self-aggran-
disement wherewith this blessed land of
Bharat has become surcharged.

It has, therefore, become highly impera.
tive to repress this growing ardour of our
youth in pcletical polemics and practical
tactics that are detrimental to and destructive
of the felicity of their temporal and future
lives, by a revival of the humble instructions
of the ancient Kevelins and peaceful pre-
ceptors of old, and reclaiming them to the
simple mode of life led by their forefathers
from the perverted tendencies fmding a firm
hold on them under the influence of Western
refinement. It is this degeneracy of our
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rising generation from an utter ignorace
of the superiority of therr own code and
adoption, 1n consequence, of foreign ideas
and ideals, habits and manners, that ought
to engage the serious attention of our
educated children of the soil

Now apart from the question of any
sublimity, necessity and utility of the cultiva-
tion of the Philosophy of Jainism roughly con-
sisting as 1t ddes n outward peace (Shants)
and mternal tranquility (Chitia Prasbnir)
united with contentment(Sznfosk)and apathy
(Vardgya) to the alluring pleasures of the
world, a glance at the descripuon of the Jamn
Church as portrayed mn Chapter XXXV,
a survey of the Jamn places of Pilgrimage,
of Art and Architecture &c._ (Chapters
KXXIX &c. XLI), a study of the great and
nqt yet fully accessible complex of writings
. making up the Jawn Literature and record-
ing the appearances of the Tirthankars
in the era of ezvasarpuiz, and chronichng
the organisation of the Sanghas, the great
spht in the original camp nto the Swetdm-
baris and .the Digambaris the consecutive
-succession of the @chdryas and the hist of
gachchas which onginated with them, and
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finally other secular events of historical im-
portance to a considerable extent, will make
if pretty clear that Jainism 1s a religion that
is not only born of the depths of ages but
also that its Tirthankars were real historical
persons who hved, moved and had therwr
beings amongst our forefathers.

Besides, these pages contain histoiical
statements and allusions of no mean value.
What we want to pomt outis that apart
from the question of religious merit as is
maunifest in the literaiy works of the Jans,
they go to a gieat extent to clear up many a
historical anomaly and settle dates of impor-
tant historical events For instance, 1t is
from the perusual of these pages that we
could settle the date of Mahavira's Nzrvédn
or the accession of Chandragupta Aht s
from these pages we find that during the time
of Rishava Deva, the systemis of /azra, Skuzva
and Sdnkizya philosophies were exant The
Membnsd and the Nylyaflourished duringthe
period of Sitalnath whereas the Boxdd/ke and
the Vaiskeshiku came to prominence during
the ume of Parshwanath and Mahavir, This
account of the chronological developments of
the different Schools of Philosophy may read
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very strange. But when ;me temembers that
none of the systems of philosophy came to
being all of a sudden, but they were more or
less in extant in a still remoter age, and that
this develop'meht into systems of philosophy
means tHeir embodiment in the forms of
Sutras at dlfferent perxods things becomes
easy to understand For'this is further corro-
borated if we interpret the religious upheaval
in view of the fact that in the gteat religious
Congress of the Incha.n sawnts and sages of
yore in the " Naimishtr anya, when the
authonty of the Vedas were being made as
binding upon the free thinkers of those days,
those who left the Coungrsss in silent'protest
against such actions of the Brahman-Rishis,
were dubbed as MNdstikas The word
Ndstska {atheist) in the Indian scripture
does not mean one who did not believe’
in the exlsgel;ce of God, but rather one who
did not accept the infallibility and ultimate
authority of the Vedas. Were it otherwise
then the System of Sdnkhyt mn which
Kapll like Laplace, did not care
for getting in a God in the scheme of_
his umverse, would not have been taken
as one of the six theistic systems of philo-
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all rights and privileges which so long be-
longed exclusively to them Ouw Digambari
brethren are squandering away good money
in the name of religion They are showing
a great enthusiasm, at the present moment,
to set up claims and run to the Courts of Law
for tne serciement of issues. Everywhere,
whether at Sametsikhar, at Pawapur or at
Rajgir, we hear of litigations cropping up
from their endeavours to get equal rights
in the control and management of the
sacred places which the Jamn Swetambari
Community have been doing since the
foundation of these shrines and temples. If
things really go on m this way, then the
Jain Community, as a whole, will have not
only to pay dearly for it, but those monu-
menta) works as well of the Jain gemus n
art, architecture and sculptufe will shortly
disappear into the swrounding ruins And it
grievés us much therefore to find that the
Digambaris are,quarrelling with the Swetam-
baris without any just cauyse to advocate
in claiming equal share with them In
the South, the Digambaris have their well-
known 1mages at Sravana Belgola and other
temples in their sole management. No
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Swetambari ever thinks of interfering with
the just rights of the Digambaris in those
provinces, The Digamharis have got lands
from the Swetambari Sangha for erection
of their temples, sometim2s they have also
purchased land for the purpose and have
built separate temples. But indeed deeply
regrettable it is on their part that inspite of
these stupendous fjcts, they have not put a
stop to their policy of agression.

We, therefore, sincerely .appeal to the
Digambaris, at least to the sensible and
educated members amongst them, to put
an end to such sort of dealings and
avoid litigation especially in matters of
religion. Even before the Court of Justice,
there is a limitation to everything. For

centuries after centuries, the Swetambaris

have tried their best to build, maintain

and improve the sacred places. They hold
Lyymans, Granits, Sunnids and Parwanas
from the reigning Sovcieigns of the past
and have been managing the affairs genera-
tion after’ generation, without any co-opera-
tion from the Digamba:is from time imme-
morial without any clamur, dissension or

intervention. And .t 1s 1 disgrace that they
a . ”
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purification of our hearts and minds and
establish the #z#2/z or the order. According
to the Jains, the first Tirthankara ‘Reskava
Deva’ of the present era, gave to the world a
systematic exposition of Truth in all its as-
pects, both secular and spiritual. He also laid
down rules of conduct for the proper guidance
of the church as well as of the laity. Rishava
Deuva is also mentioned in the Hindu Scrip-
ture, the ‘Swimat Bhagvat, as the second in
the list of kings, who, towards the end of his
life, abandoned the world and went about as a
naked ascetic and rose from manhood to
divinity by meditation. ‘Parshwanatha’, the
twenty-third, and ‘Mahavira’, the twenty-
fourth, were notfounders but they were merely
reformers like other Tirthankars in different
a.ées. On the face of such overwhelming evi-
dences as can be collated from pages of high
antiquity, there cannot be any doubt as
to the existence of Mahdvua or Parshwatha
as historical personages. M Guerinot, 1n
the Introduction to his learned Essay on
Jam Bibhiogiaphy, indicates the important
points of difference between the hfe of
Mahavira and that of Buddha.

r



INTRODUCTION

MAHAVIRA BUDDHA

1. Born at Vaisah (Kunda 1. Born at Kapilavastuabout
gram) abont 599 B. C. 557 B, C.

3. His parents lived to a 2. Hismother died soon after
good old age. gning lns birth,

3. Assumed theascetic life 3 Made himself a monk
with the consent of Ins apainst the wishes of his
relatives., father.

4 His preparation in the 4. Obtamed flumipation at
ascetic stage lasted for the end of 6 years
12 years only,

5 Died at Pawa n 5 Died at Xusinagar about
t27 B, C. 488 B. C,

Parshwanatha was born at Benares in 877
B. C, and reached nzrvdna in 777 B. C.on a
hill which is still known as Pareshnath Hills
in Bengal. Mabavira or Vardhamana, the
last Tirthankara of this age, only improved
upon the then existing doctrines and customs
according to the exigencies of the time, and
it was he who gave Jainism its final form.
The curient tencts and practices of Jainism,
as embodied in the existing Sutras or
canons, are his utterances

Mahavira was the son of Siddhartha, the
chief of the Vd# clan of Kundagrama near the
city of Vawsali, who belonged to a noble

7
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AN EPITOME OF JAINISM

unified knowledge”. “Philosophy” accoiding
to a third, “1s the science of the Absolute,”
in the sense that it takes the world of
Nature not as a product of chance but of a
Single Infinite Power whose activity consists
in the working out of a plan or, purpose 1n
the course of which It evolves this world out
of Itself Thus has philosophy been vari-
ously defined by different thinkers of diffe-
rent ages and climes.

The Jains, however, teach that philo-
sophy consists in the voluntary and consistent
striving, mtellectual and moral, manifest
in the removal of impediments on the way to
Right Vision (g#aay 3u#) into the metaphysics
of things and thoughts leading to Right
Knowledge (@wg% w1#) of the world as a
whole, and of our own function and place—
Right Conduct (ge wifte) therein with the
express object of reahzing finally the free and
beatific state of our being—the ultimate end
and purpose of all life and activity

Taking - philosophy, then, as an attempt
d beaufic state of
being by the wvirtue of Right Conduct—
(e =tfxg) proceeding from Right Know-

d



PHILOSOPHY AND RELIGION.

ledge (samyak jndna) acquired through
Right Vision ( sanzyak darshan )into the reali-
ties of things and thoughts, we can ascertain
beforehand what the principal branches and
problems of our enquiry will be, We cansee
that there are two fundamental factors of the
world : (i) /zva, the Cogitative Substance or
the Soul, including the system of finite minds
either 1n Nigoda, fixed, fettered, or fiee, in the
various gradations of their being ; (ii) 4jiva,
the Non-Cogitative Substance, the Non-living
o1 the Non Soul, including objective things
and processes and the like Hence our en-
quiry nto phiosophy, roughly speaking, will
branch out into,—

() The Cogitative Substance or Soul
(Gwa),

() The Non-Cogitative Substance or
the Non-§ou1 (%7zva), and finally,

(iit) The End or Freedom (mokska)of the
soul in relation as to how it_is attained.

But from a consideration of these funda-
mentals, it becomes evident that _we'have to
make a frequent use of such metaphysical
ideas and notions as Dreuya (substance),
Guna (quality), Parydya (modality or modi-

17
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AN EPITOME OF /AII\/"ISM.

fication), Xaerma (action, moum; or change
of relative position ), Kdran ( causaliy)
and the like; and no consistent result of
our enquiry mnto phiosophy can be ex-
pected until appropriate and complete un-
derstanding has been arrtved at in regard
to these fundamental ideas and notions. But
an understanding of the content and origin
of these ideas involves, to a great extent,
analytlcal psychology of cognition.
Furthermore, philosophy, as we have
seen above, claims to know the relalities as
théy are, and therefore it must proceed
with the justification of its rights by showing
what the conditions or means (Pramdnas) of
attaini'ng knowledge are, and proving as well,
that knowledge of realities corresponding to
the above ideas is within its power and com-
petence. Otherwise, instead of Iexp'laimng
the relations which the Fses and Ajwas
bear to each othér, it will go on only
dogmatlsmg, sometimes smkmg into the
Jower level of scepticism " and agnosticism,
or at other times nsing into pseudo-ratio-
nalism—only to add to the impediments of
which there are plenty already to obscure

8
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our right vision into realities of ideas and
ideals and forge thereby fresh links to the
chains of misery that tie us down to the
mires of this suffering world. But to avoid
such pitfalls and to know the realities in con-
formity with the rules and canons required
to be observed in the acquirement of a
correct knowledge, we must proceed from
such and other notions and ideas as form
the subject-matter of the next chapter.

- m
L O ___'l'rr
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CHAPTER I1.

PREDICAMENTS BY PRE-EMINENCE.

Fundamental Notiona.— Categories or Predicaments
By prm;nuu.—Their Neuu;ty and Or;ﬁn —~How
determined.—Advantages of such determination.—
Dravys. Guns, Paryays and Karma,—Papa and Punya.
—Clusification and description in genersl of the

Prd;emgh.—Thﬁr enumeration,
/

We have already seen that Right Vision,
Right Knowledge, and Right Conduct are
the three principal departmeuts of our
philosophical enquity.

But in dealing with -these, as we have
remarked, we have often to-make use
of such -and certain fundamental ideas
or notions as are not only the necessary
forms according to which we ourselves
must conceive things but = which must
also be regarded as necessary forms and
relations of the things themselves. For
in thinking, to be more clear, we think
something about a thing and what we
think about a thing is that it has powers

20
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AN EPITOME OF JAINISM

bondage and attain to a free and beatific
state of being by means of the Trume
Gems (Xmsdl), the Fewe is held to be
constitutionally free and essentially all bliss
().

that it attains to Divinity or Perfection 1n

It 1s potentially dzvsize n the sense

the end when it shines 1n all its glory and
effulgence beyond all thought and speech near
the regions of Aloka.

Now there are an infinite number of these
Frvas—hlling the entire space and void of the
universe and are mainly grouped mto,~—

(A) Freed $rvas—are those beings who
have attained to divinity and become self-
conscious and self-lummous neai the hyper-
physical regions and,

(B) Fetterted Fmwas—are those who aie
still bound down with the chains of Zarma
either on Earth, 1n Heaven, or in Purgatory

These fettered Frwas are again sub
divided 1nto (1) Sthdvure and (ii) Z2as

() Sthdvare Fious—are those which
are devoid of all power of locomotion
and have only one organ of sense, viz
that of touck (@), Earth, water, fire,
arr and all those that come within the

20
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range of the vegetable kingdom, are known
as Fvas belonging to the Stkdvara class
Symptoms of life in these Saprdn Sthdvar
(ewm ®@ET) or living fixtures Consist,
amongst other phenomena, 1n responsiveness
which evidently involve memory as dis-
played in the mental activity of f;clmg,
cogmtion and re-cognition

(i) Tras Fsvas—are those who have the
power of locomotion and are grouped into
four kinds according to the nature and
number of the sense-organs they are
possessed of The four kinds of Z7us Fwas
are ,—

(a) those that have the organs of lonch
and Zaste, (@Hifa and @figa ) e g., leeches,
worms, etc

(b) those that have three organs such as
tonch, taste and smell, (@¥fza, @few
and wafazg ) e g, ants, lice, etc

(c) those that have organ of sight
( wg@fga ) in addition to the above three
orgaus, € g, bees, scorpions, etc.—

(d) and, lastly, those that haveall the
above four organs in addition to that of
the hearing ( st=Zfiga ) This last kind of

27

(2)The Tras.

The four
hinds of the
77 ras,



fa/ltla defin-

Ponderable
Azsva—Pud.
gal and 1ts
indications
~Lakshana

AN EPITOME OF JaINISM.

Fivas includes birds, acquatics, animals and
human beings and all those that people
Heaven, Earth and Purgatory.

IL. Ajiva ( weita }—Non-cogitative sub-
stance, Non-soul,”Not-self or the Object is
all what is absolutely bereft of all inselh-
gence, and consequently of the tripartite
modes of consciousness This Ajwa or Non-
cogitative substance is of five kinds, viz —

(0 Pudgula signifies what develops Sully
only lo be dissolved agam.—It is that
kind of dead dull ponderable ( &@) matter,
which is qualified with touch, taste, smell
and colour. It is found to exist generally
in two odes of being :—(a) Ann (wg)—
atom, and (b) Skandhe (&%),—compound.
When the dead and dull matte: exists in the
last indissoluble stage where the ngredients
admit of no further analysis, 1t is called
anx or atom  And Slcendéa.-compound 18
the natural conglomeration of pudpal-atoms
under chemjcal and physical laws. It 1s
these Pudgala-atoms that incessantly en-
ter and Jeave our bodies and are infinitely
more numerous than the Fvas Kerma is a
kind of fine Pudgal-atons.

28
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The Pudgala-matter is also classified in
the following manner according to other
modes of its being :—

(a) Sthula-Sthula (Hg®y) or the
Grossest of the gross, as, for example,logs of
wood or blocks of stone ; i.e., solids which
can be cut into equal parts.

(b) Sthule (@) or the Gross-simple,
milk or water, i. e, liquids, which are
restorable to their original mass-forms even
after their measurable divisions.

(c) Sthula-sukshma ( €g-g@W ) or the
Compound of the gross and the jine (e g. gases
which is visible in the light of the sun or the
moon but cannot be caught , as for example
smokes and the like)

(d) Swukshma-Sthula ( gm—w&a) or the
Compound of the fine and the gross is
what is not visible to the eye but is per-
ceptible by the auditory or olfactory nerves ;
as, for example, music and smell.

() Sukshma ( g ) or the Fine.

() Sukskma-Sukshma (GeR-GH) or the

Finest of the fine, the ultimate atoms
which admit of no further divisions, These
finest of the fine, are mere simples as oppos-

29
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ed to compounds and like points have posi-
sions but no magnitude,

(). Dkarme or Dharmstikdys is that
simple imponderable (srgsr) substance by the
virtue of which bodies are able to move.
Dharma here seems to be a reality, corres-
pouding to the Rajus (xst@) of the Sankhya
philosophy, helping to the mobility of mate-
rial things. l

(it). Adkharma or Adkirmlstikdya is
that simple imponderable (srag) substance
by the virtue of which bodies are able to be
at rest Adkarma, hke Dharmae, appears to
be a reality corresponding to the Tamas (%)
of the Sankhya philosophy tending to bring
things to a rest

(iv). A#dsk or Space is the uncontained
container of all that exists.

(v) Kd/or Time is what reveals itself 1
a series or successton of events or changes.
It is in the course of time that things wear
out, unfold themselves or undeigo changes
It 1s this time that 1s conventionally divided
and termed as moments, minutes, hours and
the like for which reason 1t 1S technically
called Kalendimak Kdl,

Jo
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Now knowledge is of five different forms,
such as, (1) Mats (wfar), (2) Srazé (F&),
(3) Abadki (wafe) (4) Manaparyaya (An.ada)
(5) and Keval (Sag) Thus,—

Mati .is that form of knowledge by
which a /wa (&) cognises an object
through the operation of the sense-organs, all
‘hindrances to the formation of such know-
ledge being removed.

(2) Sruiz is the clear knowledge formed

on some verbal testimony of the Omnis-

cient, all obstruction to the formation of
such knowledge being removed.

(3) Avadki is the knowledge in the form
of recognition of particular physical occur-
rences that happened in some time past,
all obstruction to the way being removed ;

(4) Manaparyaye is the knowledge
of what is in others’ thoughts, origimating,
as it does, from the removal of hindrances
to the formation of such knowledge.

(5) Keval is the pure unimpeded
knowledge—knowledge absolute, which pre-
cedes the attainment of Nirvdna. It is
characterised by ommniscience, transcending all
relativity of discursive thought involving

36
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the idea of succession and series. Being
devoid of every sort of ratiocinative ele-
ment, we may call it Snfuition’ power By
Intuitive knowledge we mean, of course,
what we get by a single stroke of cognition,
unadulterated by any of.the processes of repre-
sentation As for us, finite beings, condition-
ed naturally by the relativity of thought,
we cannot have this sort of cognition;
because a careful analysis of the psychological
processes seems to show that by virtue of the
frame and constitution of our mind, in every
cognition which we can have, both the pre-
sentative and the representative elements
are, asit were, inseparably blended together.
Indeed, some philosophers may hold the quite
opposite view and affirm that we can perceive
objects directly by our senses and that forma-
tion of the. percept requiresno help of repre-
sentation. But,surely, we can meetthem in the
language of Kant by saying that mere sensa.
tions, unalloyed with any reactionary and
representative processes, are as good as noth-
ing, because they are no better than manifold
of senses quite undifferentiated and bomoge-
neous in character. But this—though an im

37
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canons that 2 Judgment must obey 1n order
that 1t might be trie A good and correct
Judgment has some responsibility, and this
responsibility takes on the form of rules,
laws and canons that a2 Judgment must obey,
o1 else be an untrue or false claymant of the
respective demands  To disobey these rules
would, therefore, be tantamount to treason to
knowledge itself.

We have already dwelt on the first two
elements of Judgment. We are now to deal
with the third one, or the laws and canons
for the formation of correct Judgment

Students of Indian systems of thought
all know that the word pramdéna ( waTT)
originally meant an instrument of measure-
ment—from mdén-to measure and pra-forth.
It may be translated as a measured, stand-
ard authority. )

But the pramdna which serves as a
means (@¥A ) of determination pro
duces pramzti (nfafa) which means accurate
or right knowledge, just as sddkan (means)
produces  siddk: (truth certainty)
This pramdna is a
mation and determination and has variously .

or
means of infor-
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been admitted,divided and defined from differ-
ent points of view by different sages and
scholars of different ages and climes to suit
their respective systems of thought

Whoever has a httle acquaintance with
the different Indian systems of thought
knows full well that the followers of the
Charvaka School admit of but one source
of knowledge, viz Expetience, 1. ¢ sense-
perception (WH%), contemptuously rejecting
the other sources, viz. Inference, (srgm=),
Testimony (@=g), Tradition (@fF=r), Impli-
cation (walafy), Probability (wat%) and Non-
entity (srars), which are warranted in drawing
from facts of experience Lattle indeed do
we know what 1s really taught by the Sage
Brihaspats, the oldest propounder of the most
uncompromising materjialism and thorough
going £picuramism or whence he diew his
insprration to rely solely on sense perception
or facts of actual experience and to overlook
other logical inferences and the like which
have been in vogue from time immemoral ,
for, where we perceive smoke we infer at
once the fire there, o1, when a reliable per-
son informs any one that there are fruits he

4
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requires on the bank of the niver, he
runs to the place and plucks fruits. Thus,
Inferernce and Testimony along with others
have all along been held to be valid
sources of knowledge. But, curiously enough,
the Charvakas question the validity of
these And so far we could gather from the
fragments of this philosophy, scattered here
and there in the different systems of thought
and as collated by Madhavacharya m his
Sarvadarskana Samgraka, he begms his
enquiries into Epistemology with such
stértling questions as, what is the value of
Inference? How can ever its conclusions be
certain ?

The most elementary form of conclusion
must invariably have three terms—two ex-
tremes and a reason, mark or middle term
(Fa fgw or aruar). To give a conclusion, the
middle-term or mark (g fay or wiu)
must be universally and unconditionlly con-
nected with the major-Sadhya ( v, ¥rea)
on one side i.e, according to the phraseology
of European logic must be distrsbuted,
and on the other side with the munor term
paksha (UR) But what evidence can Wwe
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ever have that the connectioli betweer the
magor { @sg ) and the Sssiiite IIJ,I' sign
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nid
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or internal perception. For mind has no
perception except through the senses and
therefore external. It is interesting to
compare the Charvikas with Reid and
Hamilton, who on the one hand deny the
possibility of internal intuition of universal
truths, and Mill and Comte on the other hand
who reject all ‘Introspective knowledge'
as ever possible,

(c) = Then agan, “[uference,” says the
Indian materialist, “cannot give it; for
,Infevence (wgma) itself always requires
universal proposition affirming the connec-

.tion between the major and the middle

as. universally true” For example when
we say.that a man is mortal . Socrates is 2
man and therefore mortal, we are assuming
a necessary connection between hamanity
and mortality But the possibility of such
a connection, at least of our knowing such a
connection, even if 1t existed, is just what we
require to prove Thus we can see that mere
Inference cannot prove it, for # s ondy
assumed To say that the connection,

though assumed yet makes inference possible

is to argue ina circle. And hence we tannot
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states and prpcesses of the psychology of
cogpition of extra-mental realjties. ..

, Knowledge born of the contact of the
senses WIth their correspondmg objects
(if@lﬁ' ﬂﬁlﬂilﬁ s ) is not direct.
There are, rgmark the /amm Psychologists,
five intermedilatory stages from sepse
to thought: viz. (a) Vanjyandvagraka
(sugﬁnam'w) (b) Arihbvagreha (waiewy),
(c) Zk4 (xwt), (d) Avaya (waa) and
(¢) Dkdrand (wrar) as will be presently
explained.



CHAPTER V.

PRATYAKSHA IS REALLY PAROKSHA.

The Jasn dissension wath roference to Pnl'yulelln
Praman.~Direct Perception is really Indirect.—Analy-
sis of the Psyelwlog;el‘ Processes of Cogn;t;on.—T]:e
Different Stages —From Sense to Thought—Proof of the
Truth end Valudity of the Jain Pomnt of View.—The
sensuous "Pratyakshs’ 15 really ‘Parokshs’

While discussing the questions of epis-
temology and logic in the previous chapter,
we have seen how the different_schools of
Indian thought substantially agree as to
the character of the different nstruments
of knowledge. And so far the character-
istic indication, specially of the Direct Per-
ception (W&Y uAIwW), 1s concerned, we have
seen too that almost all the schools, from
the out-and-out materialist Cidrvdba down
to the all-behieving Panrdnikas, agree with
one another But the Jain savanis, as
we have stated already, do not fall in
with this view According to them, the
so-called Pratyaksha—Direct Perception—is
but an Jndirect source of knowledge The

so-called Protyaksha 1s really Paroksha
57
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in manifest opposition to the uniformly
accepted sense and signification of the
tetms in question? Besides, this would
be construed as an abandonment on our
part of the’ original position ( wfeem wwme )
taken up by us in the demonstration of the
logical possibility and validity of inferential
knowledge (a@e .n#) in addition to the
perceptual and yielding as§ well to the view
held by our adversary, in so far, indeed,
as the epistimological side of the question 15
concerned, simply by a cunning display of
pun upon words and terms from their ety-
mological sigmfications, Specially such 15
your position when we, Charvakas, do not
admit of Pure Intuitions or Transcendental
Perceptions which are impossible on
your own statement to the ordinary mortals
lving, moving and having their being in
the empirical world of ideas and ideals
Indeed! we, the Jains, reply There s
much of sense 1n your argument. But that
1s only apparently in as much as they vanish
altogether like cob-webs on searching
analysts, as we shall see presently True1t
is that our definition and interpretation of
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the logical terms in question are n contra-
vention to the too. common acceptation
and uses of the same. But common
is the common place and being too
common would not diminish the weight
and gravity of our philosophy We walk
straight along the lines of Rju-sutra
(s2g |@a) and interpret and explain things
both as they are and appear instead of
wrangling and beating about the bush.
In our emprrical life and thought, we indeed
admit Percepiron as the direct and Jufer.
ence as the wdirect means of knowledge
But, however, to meet you on your grounds,—
Furst,—You hold that direct Perception
{w@w ) in the common acceptation of the
term 1s the one and only means of know-
ledge and that the so-called /n/ference (mgai=)
being not possible according to your view
is not to be recognised as vahid knowledge
Now, do you or do you not adduce any
proof 1n support of your contention? If you
do not, your assertions would be but gpse
dizet and none will care to listen to you On
the other hand, if you adduce proof, yours
would be a suicidal procedure making-yourself

67
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guilty of a crime for the abandonment of
the onginal position ( wfaer g ) already
taken up by you 1n some form o other.
Secondly,~Again when you maintain that
exceptmg Perception all other forms of
evidence are alike fallacxous and as such
homogeneous, you admit yourse]f the legiti-
macy of uduction which is buta form of
mference. ' '
Thirdly—Then again you reject every
kind of snference, but how do you carry on
your debate? Surely by means of words which
are but symbols of thought and when you
attack your antagonists for their mistaken
faith in suference without which you could
not so much as surmsse that your antagonists
held erroneous opinions, such erroneous
opwtons bemg never brought into centact
with your organs of sense but are only
supposed to exist on the strength of mference
(wgwie) from the symbolic movement of

thought. And,
Finally,—you can not but admit of mfer-

ence being another means of knowledge
as will be evident from the following To
take for example, I have been very often mto
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the kitchen room as well as 1n other places
and I have invariably observed that where
there was smoke there was fire Having
met with not a single exception to the rule,
1 become convinced of the fact that there
is an umversal antecedence of fire 1n respect
of smoke Afterwards I go to a hill
for a tip I see smoke there and I
doubt somehow whether or not there is
fire mn the hull and the moment I observe
smoke on 1t, I recall to my mind the invan-
able concommitance between fire and smoke
of which I had become pretty well convinced
before, and I conclude that the hill has
fire in 1tas there1s smoke on 1t Suely
this 1s a case of siference to the pomnt and
and you cannot but admit the legitimacy of
the 1ssue in question

Having thus refuted the Charvaka hy po-
thesis so far their means of knowledge 1s
concerned and having demonstiated as well
the legiumate possibility of Inference(mgana)
beyond all shadow of doubt according to the
general acceptation of the logical term in
question, it is imperative that we shall, ere
we enter on any other topics bearing upon
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in their proper significance and acceptance
express real objects not inconsistent with
what is established by perception.

This Zestimony is of two kinds—(q)
Loukike (@fas) and (5) Skastraja (mun)

(@) Lonkika sabde (fifm a=) is the
Verbal Testimony from reliable persons
having authority to speak.

(0) Sastraja sabda (wras) is the Scrip-
tural Testimony. By seripfure is meant that
which was invented by self-realized persons
who have seen truths and whose pronounce-
ments in consequence are not incompatible
with truths derived from perception

Now the Jain sages hold the Scriptural
Knowledge to be of three different kinds.
viz ,—

(1) Knowledge derived from the teach-
ings, recorded or otherwise, of £« dewas or
bad spititual teachers.

(2) Knowledge derived from the Ney:
Sruta or that part of the Jain scripture
which teaches us as to the ways of compre-
hending things and realities in one or
the other of the many aspects they are
possessed of

L
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(3) Knowledge derived from Syadvid
sruta or that part of the Jain scripture which
teaches us how to test and comprehend things
and realities in @& their aspects for which
reason it is also called Anekdntavdd or the
doctrine of the versatality of aspects.

Of these three kinds of scriptural know-
ledge, we shall deal with the Nayavdd and
the Syddwdd in the subsequent chapters and
leave the first to be dealt with later on
for the sake of our arrangement and con-
venience
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under the immediately present external mode
of ils appeatance as in the case of tdkmg a
redhot piece iron for fire itself; or taking a
mdn to be insane for the temporaiy fit
of insanity he has displayed for the moment

(ix) Utpdda wydya sipeksha  saitd
grhéka asuddha—implies taking a thmg
in its tripaitite aspects of origination, des-
truction and permanence at one and the
same time, as in the case of casting a gold
necklace into the mould of a bracelet, the
substance remaming the same substance
all thiough the time, mvolving, as 1t
does, 1 it the 1dea of the aiigination of the
bracelet from the destruction of the
necklace, gold remaming essentially the
same all through

Bheda kalpans sBpeksha asuddha—s the
consideration of the thing after resolving it
thiough the processes of mental abstiaction
into substance and qualty, though the two
are really non-different and inseparable
from each other for instance, consclousness
15 the essential quality of the soul, but
we often draw a line of disunction between

consctousness and soul m our ordinary
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parlance when we say, “the soul's consciqus-
» ”

ness,” or “conciousness of the soul”, though

soul 1s non different from consciousness

or the latter from the former

ON PARFAYAS

Before we come to the discussion —of
the second class of Naya known as the
Parylydrikika, 1t 1s imperative that we must
have a clear understanding of what we mean
by a parylya.

A parydya is but a mood or state of
bemng Or whatever has ongin and end
or destruction in tme 1s perydye The
ripples in waters or the surging waves
roffling the vast expanse of the ocean are
but typical illustrations of what 1s 1eally

meant by parylye
Such‘being the nature of Parydyas, they

are but phenomena or appearances and as
such they must be appearances of something
with which they stand m certain relations
-Following up the character of these relations,
the Jamn sages have classified parylyas

primanly into (1) Sakabkdv: and () Kran:a-
bhads,
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OF these two kinds of garydya, the fist,
Sakabklo: refers to the quality which is co-
existent with what it reveals , as for example,
consciousness (fawiw) is the Sakedhds:
paryye which is co-existent with soul, ana
the second, K7remubhddi stands for the
parylya proper  Kramabhvi parydyas
may be described as contsmgent in the
sense that their presence depends on
the variable circumstances so that they
may differ in the same thing at different
times just as happiness and misery or
joy and grief which are not co-existent with
the mind like consciousness but are moods
which depend on the environment, the mind
finds itself placed in by the virtue of its
own karrua

It is also interesting to note, by the way,
how the Jain philosophers have otherwise
classified perydyas as in the following .—

(@) Sowblva dravya uybnjana parylya
—means substantive variation in the ultimate
constitution (% SIOIY) which a thing under-"
goes in the course of its adaptation to the
environment as we find in the cases of

siddha souls whose nature differ only
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slightly from the ultimate and real nature
of the soul which is essentially free and full
of bhss. '

(b) Swvabkbva guna vydnjena parylya
—means variations in the natural quality
of a thing as we find in the case of the
finitude of vision and imperfection of the
embodied soul whose real and essential
quality conssts in the infinitude of vision and
perfection which become manifest of them-
selves in the pure and disembodied state of
being on the attainment of Freedom.

(c) DBibhlva dravya vydnjana parylya
—i1s an accidental varation in the general
constitution of a substance as 1s observed in
the soul's transmigrations through various
kinds of orgaensc beings.

Q) Bidklv. guna wylnjana parylya—
means an accidental variation in the form of
knowledge which is but a2 quality of soul,
as in the case of mafyndn and the like as
distinguished from the immediate intuitive
knéwledge possible to the kevalfis only.

Theabove isbut a kind of classification of
parylyas as applied toliving beings But the
Jain philosophers hold that the same classi-
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fication is also applicable with equal logic to
the inorganic world of pudgal-matter.

(@) Indivisible atoms or electrons are ex-
amples of the first kind of classifications as
applicd 1n the non-hving world.

(b) Each kind of colour, smelj, taste and
two non-conflicting sensations of touch are
but instances of the second class of variation
in the non-living

(¢) The .bmary and tertiary com-
pounds of the pudgal-maxter are illustrations
of the third kind of vanation

(d) Chemical compounds stand for the
fourth.

In fine, 1t is also to be noted that Unsty
{aae) and Parely (Ta%@) are but #zodes of
appearance— Parylya Unily 1s complete
Identity and Varely consists tn Dsfferences of
feature Combmation (@&tw), Configuration
(dwn=), Diviston (fawwr), Number (|gn).
Newness and Oldness under the influence of
ume are but other characteristic indications
of paryépe or phenomenon For 1t 1s
said,—

w1 T Ugd 7 v 9!

gsTRnt 7 fawnant @ oG g IR !
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SUBSTANOH AND QUALITY

From the above classification of Parylyas
wto Sakabhlv: and Kramabklv:, we are
constrained to discuss, in brief, qualities and
attributes as distinguished from substances,
For without having made our ideas and
notions about gually and substance pretty
clear, it would be difficult for us to under-
stand and — appreciate the utility and
importance of Nays as applied 1 the
study of the phenomenology of thought and
being.

Substance, as we have seen, 1s what has
some degree of independent existence of
its own, preserving itself as 1t does by
réacting on and resisting other things, This
power of self-preservation consututes the
essence or really (§ai) of the thing and
manmifests 1tself 1n the different effects which it
produces by re-acting on other things And
the powers of re-action which thus mani-
fest themselves 1n producing effects in other
things ave known as guaktwes or Properties
of the thing and are represented in terms of
the effects they produce To illustrate, when
a thing has the poweis of occasioning mn us
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the sensations of colour, taste, smell, weight,
we say that it has the qualities of colour,
smell etc, for which reason qualities are
understood to be inherent m or to consti-
tute the wmafwre of the thing in as much as
they are but different ways in which the
self-preservative power which 1s the real
essence of the thing manifests itsell out-
wardly.

But qualities of things appear to us
as bemng of two kinds, so different that
one may be described as essenszal and the
other as wmon-essential For, some of the
qualities which perception reveals appedr
to constitute the very essence of things—
qualities without which there cannot be any
conception whatsoever of things as extra-
mental realities and these are called gemeric
(@A) qualities which are common to all
things and beings.

The Jain sages hold that the genenc
qualities without which a thing becomes
wholly mconcivable to us are ten 1n number
viz ,—

(1) Entity (ufg@m)—which may be

described as having the characteristics of
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reality (gwr) and permanence (Y1) n and
through the principle of which it manifests
itself as the ground for the phenomena of both
the Unisversal (wwnw) and Partrcrlar(fato)
(2) Thinghood (8§a&)—may be describ-
ed as the property ievealed in and through
the relations of the umversal and particular
1 which objects subsist (g o= a%g)
(3) Substantiality . { §=& )—means the
power of self-preservation constituting the
essence o1 reality ( @q) which 1s chaiacteristic
indication of Drayya
(4) Knowability (qaR¥®)—may be des-
cribed as the capacity of being known or
measured by the means of Valid-knowledge
(5) Subtlety (wyymg@)—may be des-
cribed as the capacity of being 1n the state of
rrriducible minimum with a2 maximum inten-
sity (of vibration) defying thought and speech.
(6) Extension (WsT@)—may be describ-
ed as the property of occupying space.
(7) Sensibility (4@7@&)—may be describ-
ed as the capacity of respondmg to stimuh
(8) Insensibility (srd@a@m)—may be des-

cribed as the property incapable of giving
any response to a stimulus
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(9) Ponderableness (w<@ )—may be
dt_:scribed as the quality of existing in some
Jorm or other,

(10) Imponderableness  (wpya)—may
be described as the power of existing without
having any particular _forms.

These are, then, the ten generw qualities
of things or substances in general.

But there are certain other qualities
which do not appear to constitute either
the essence of or common to all things
Because the things may have them
or be without them and yet remaur
essentially the same in kind for which
reason these are understood to be but
modifications of our consciousness and are
termed as specific qualities.

(1) Consciousness (1), (11) Vision (2),
(i) Pleasure (¥w@), (iv) Vigour (atd), (V)
Touch (@), (vi) Taste (T9), (vi1) Smell (),
(vi1) Colour (a), (ix) Mobility (wfa@ge),
(x) Inerta ( fafa ¥ge ), (x1) Volumeness
(wanrsa@qe), (xu) Becomingness (gdnega)
(xi) Sensibihity ([aa@), (xv) lnsensnblhly
(wdana), (xv) Ponderableness (qa!a)
(xvi) Imponderableness (wad@) Ofthese
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sixteen specific properties, the 1st, 2nd, 3rd,
4th, 13th, and the 16th belong to the Jiva-
soul, the 5th, 6th, 7th, 8th 14th and the 15th
belong the Pudgal-atoms, the oth, 14th and
the 16th belong to the Diarmdstikdye, the
roth, 14th and the 16th belong to Adkarmad
steks@ya, the 11th, 14th and 16th to the Aédsk
and finally the 12th, 14th and the 16th to
Kéla.
I THE PHENOMENAL NNAFA.

Having seen what is implied by a garydya,
it would be easy now to comprehend the
process of analytical enquiry 1nto parydyas or
Phenomena which form the subject-matter
of the Parydyartizka or Phenomenal Naya
Of these nayas the first 15,—

(a) Anddi nitya suddhn &c—is what
deals with that kind of poudgalsc variations,
the series of which remaining unbroken from
time without begining puts on, in consequence,
the appearance of permanence, inspite of the
ravages of time upon the same. As ‘for
example, the Himalayas, though time has
wrought havoc on the same, yet the high
mountain ranges appear ever the same
from time immemonal. ‘
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(8) Sddi nitya suddhaparyribske &c
—has for its subject such particulai class of
variations as have origination in time but
undergoes no subsequent transformation * as
for instance, when the embodied soul enters
on a liberated state of existence, it attains to
a state of variation which has, as a matter
of fact, a begining in time but knows no subse-
quent change ; because a soul once liberated
cannot enter into any bondage again.

(6) Satid gounatvene utplda uynyn
grbhaka nitya suddka &c —enquires ato that
kind of variations which flow 1n rapid succes-
sions of destruction and origination consisting
as 1t does 1 the ever-changing chaiacter of
the phenomena without looking nto it
permanent feature underlying the same

(d) Sati6 sbpeksha nilye asuddha—
not only investigates into the origmation and
distruction of variations but takes also nto
consideration the persisting element under-
lying them as well The word parylya—.
variation—usually means variations in qua-
hty, modality and configuration, a thing undes -
goes without any reference to the substance
itself which persists all through the changes
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and which on that account is generally left
out of consideration. But here, as the
persisting element 15 taken nto considera-
tion along with the changes in its appear-
ances, it is called aswuddla z e. improper.

(¢e) Kramopddh:  nivapeksha  nitya
suddha etc —deals with regard only to tl'le
essential and real nature of the noumenon
irrespective of the phenomenal variations
it undergoes It consists in looking into

things with reference to its real nature as

apart from the temporal variations which
the thing mught happen Zo undergo

(f) Kramopidh:  s8pekskha anitya
asuddka &c.—is an enquury into the tem-
poral and perishable aspect of variations in
so far only as they are subject to causality
of karma.

THE SHVEN NAYAS

It 15 now clear how the two nayas,
Noumenal and Phenomenal; differ from each
other The one enquires into the very
substance of a thing under consideration
and the other investigates into thé pheno-
mena in and through whlch the substance,
makes 1ts appearance to us,

Y.
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of knowledge so far as we are concerned :
because it bas the characteristics of necessity
i.e. the constituent elements of it are
apprehended, not as isolated or independant
tesms or notions but as related to or
flowing out of each other so that one being
given, the others must necessarly follow
and the whole body of knowledge cons-
titutes one organised system

A penetrating msight into things will
make us sure of this existing unity among
the factors of the waild, To the unreflec-
tive observer, the objects preseit themselves
as separate ndrvidual realties quite simple
in character But this is not the case, for
they are essentially complex They are made
up of parts which lie outside of one another
m space, they do not remain absolutely the
same thiough successive movements of time.
They are continually betraymng the pheno
menal changes when brought into relation
with other existences around them How,
then, can we think of them as individual
things nspite of the changes ? The answer
often unhesitatingly forwarded by philoso-
pheis is that we can combine diversity with
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unity in our conception of things by thinking
them as mdividual entities each endowed
with mamfold qualities, They are substances
according to philosophets, which possess
various properties such as extension, sol-
dity, weight, colour etc. Or they are subs-
tances or subjects to whom belong the capa-
cities of sensation, feeling, and perception
etc Buta cafeful obseivation will show that
such a device obviously fails to give us any
real apprehension of existence—even though
it may be the simplest individual existence ,
because in trymg to give unity to a number
of unconnected deternnations by ascribing
them to 4 common substance what we really
do isto add to these determinations another
determination, equally isolated and uncon-
nccted with the rest  Take away the other
determimations what will be left of your
substance > It 1s impossible to explan the
known by the unknown So to apprehend
the teal unity of different qualities or to put
mn other words, to think them as one what
mind demands 1s, that we should thuk or
have a 1ational notion of the 1elation of each
to each and that we should discern how the
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same end and to which it owes its existence
and Efe? So true aprehension can oy
be possible il we teke it in the light of
not what ¥ & only : but also what it &5 zor
as well. But this may sppear Daredexical
to zn untrained mind bescause it cobviously
wransgresses the lew of contradiction. The
most firm convictons which we have cherished
from our cradies without the least tesitztion,
are becked up and supported also by the
vigorous rules and cancns of formal logic
whose fundamental principle, as we have
seen before, is the law of identity and con-
tradiction that A is «f cannot be nof-a.
But now e come to 2 new vision of things
in which 4 appears to be not merely . but
rof-4 as well ; because f is real in so far 3
stands in relation with what is mef-d. The
true life of - would then cossist not OXY
in 4 as formal logic teaches us but also in
ns2-A. The ideal nature of a thing consists
therefore. not only in asserton of its being
but also at the seme time in the denial of it—
in that which comprehends those antagoaistic
elements and vet harmonises znd explains
tbem. Soif there te any knowiedge in the
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proper sense of the term, if there be any
vison we may call spiritual and far from
being nawe realstic, it is undoubtedly this
notion of ours 11 which all antagonistic and
contradictory elements are ieconciled and
find repose n a higher universality which
mncludes them all and yet is not aggregate
of them, which explams all and yet does not
merge 1n them This 15 what the Syddvdd or
the Doctrine of the Assertion of Possibilities
explains and emphasises
SAPTABHANGI FORMS

With these preliminary remarks we
come straight to our subject-matter or
to be more definite to the Saplabhanes or
the Heptagomc forms of our ontological
enguiry We have mentioned before that
Saplablangs 1s the method which supersedes
all other methods of cognition i matters
of apprehension of the spiritual realities
by wirtue of its universal and synthetic
character of vision. Now we shall try to
eaplain how by the help of this heptagonic
vision, Saptabhangié Naya we get, as it
were, 1nto the real coherence and harmony
which  permeate  through the world
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revealing themselves through a system of
interrelated parts
FORM 1

“anes edfafy ww wwwr faumae
wewtag : as for example—IIq G 92: ¢
Alay be, parthyorin a certan sense the Jar
exists.

Although this form is applicable to every
thing or bemg n affirming 1ts existence still
the ghata, the Jar, is only here taken into
consideration as a concrete instance for the
illustration of this heptagonic principle This
1s no more than affirming the existence of
the jar as such and none can ordinarily deny
the existence of 1t when clearly percerved
So this affirmation relative to the existence
of the jar as such presupposes an anterior
peiception of the object It may be con-
tended, indeed, that we often rely upon the
words of others and do not perceive things
directly. But if we dne deep into the
question, we find that everything, the exs-
tence of which we either affirm o1 deny, isin
relation to some particularthought o peicep-
tion having a finitude of evpression—a fact
so emphasised by the ontological argument
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Thus we find that we can affirm the
existence of the jar only when we have
previously perceived 1t and the foimation
of the percept presupposes, as a careful
psychological analysis reveals, comprehension
of the thing 1n respect of the four particular-
ising elements  viz,—substance dravya
(&= ), duration Xkdle (=) locahty
kshetra (@) and attnbutes dhdva (¥ra)
There 1s no percept which does not involve,
as we have elsewhere seen before, these
elements, and unless a percept 1s formed we
cannot be conscious of the thing at all. So
the understanding of every object involves,
comprehension of the object in these four
aspects. We may go so faras to say that
these four elements or aspects so interrelated
as wmn this case of the zar go together
to make up the identity of the jar as
such Take away or change one of these
elements and the jai loses its 1dentity From
these facts we may safely state that the
identity of the jaris kept up and reveals
itself through these four elements which

stand mutually into peculiar relationship to
one another,
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So long these four elements exist in this
particular combination, the jar 1s sad to
exist there as such

.. We may arrive at the same conclusion in
another way We know that there is a
distinction between the noumenal and
phenomenal aspects of a thing  Phenomenal
aspect 1s that in which a thing presents ntself
to us or as it appears to us  Clearly then 1t
follows that we are conscious of an object
only as it appeais to us. But a deeper
reflection reveal to us that what we know
of the thing 1s only knowledge of 1ts powers
and properties. What 1s an orange to us
except a peculiar combination of different
qualities viz size, shape, colour, taste etc
These pecular quahties in such particular
combination as is found 1n an orange
constitute what we call the knowledge of it.
Of course 1t may be objected that these
qualities cannot exist by themselves and so
1equire a ground for their mnference, so that
these qualities themselves cannot make up
the orange itself But we are far from
denying this as we hold the view that all
that we know of the thmng 1s merely 1ts
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qualities or attributes which exist m such
peculiar combination. What the thing or
substance is apart from these modes or
modifications, we don't know except this that
it is a principle which manifests tself in and
through these attnbutes linking them
together and constituting what we call the
knowledge of the object Therefore we may
well say that so long these qualities are
mtact and exist in such pecohar and particular
combination the objectis there
FORM II

STATET s Talh vy Tve wen ynan
femid g t—as AT ARKEA GZ - 2¢ May be,
partly or in a certan sense the jar does
not exist,

In the previous form we have taken the
jar as a self-subsisting, self-complete reality
as if subsisting in and by itself and possessing
different attributes which go together 1
making up the knowledge of the object. We
thought of the jar as an individual indepen-
dent object as it were amidst imnumerable
objects of the same kind in the neighbour-
hood In short, we took itin the light of
a self-identical umit  But this 1s only a
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partial and dogmatic view of the reality as
it overlooks one important truth viz., the
world is a system of interrelated parts in which
nothing 1s so self-identical, self-complete
as we suppose the jar to be Every thing
which 1s, exists only 1n relation to and dis-
tinction from something else  The jar exists
there, not alone as a self-complete reality but
exists in relation toand distinction from what
1s not-yar-  In fact, the existence of the jar
as a self-complete unity is posstble only be-
cause 1t differentiates from what is not-jar
If, on the other hand, it looses its distinction
and meiges in the rest that 1s #ofjar, then
how can it present its own self-subsisting
and 1dentical character We may, therefore,
well state that because 1t keeps itself in
distinction from what 1s nmof-jar, and yet
bears at the same time essential relation to
it as the principle of mutual reciprocity pos-
tulates that it can lead a life of self-complete-
ness, self-identity But this self-complete-
ness cannot obviously be absolute i chaiac-
ter simply for the reason that it has to depend
for 1ts existence upon other things from which
it rigidly distinguishes itself and yet stands
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as well in essential and wvital 1elationship
To be more clear and precise, we may say
that the truc hfe of a being consists in self-
abnegation or in ceasing to be So ifm
a sense we emphasise the fact that the jar
is a seclf-complete reality amidst various
factors of the world possessing numerous
attributes to act and react with, we can also
with equal logic and "emphasis state that
it does wuof exist in the above sense,
because for its existence, it has” to depend
upon what is not-jm to which it must
oppose 1tself to preserve its so-called
self-subsisting aspect Thus to sum up, we
may say, the jar 1s a jar only in contradis-
tinction with what is not-jar, expressing a
vital relationship between the positive and
negative chaiacter of it co-existing simul-
taneously i the same stroke of congnition
of the thing in question and making

way theieby for the thud form which s
as follows.
FORM III
TR WA f w8 adumags s
favmfn aql@ vy as eng wf| e gz—
Vay be, partly or i a certamn sense
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the jar exist as well as in a sense it does
not exist,

We may explain this from two different
stand points. We will arrive at the same
conclusion if we proceed from the world
showing it to be a system in which every-
thing is determined by everything else in
such a way that nothing is self-ideptical
and self-complete in the sense in which the
untrained mind takes it to be. Everything
being determined by other things in this
system of reals, the doctrine of pluralism
propagating the view of self-sufficiency of ob-
jects falls to the ground as we have discussed
at length in the preliminary remarks as well
as in the Form I

Besides, we may explain the above
otherwise which will, we believe, throw
sufficient light on the close relationship
which exists between the self and the
not-self or between mind and matter We
must of course bear in mind on this occasion
that though these forms apparently deal
with concrete instances such as the jan, still
they are no less applicable to every thing
and bemng which this universe conlains So
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it would be convenient for us i, instead of
dealing with concrete instances, we proceed
afd manipulate the subject m its generic
aspect. In‘fact we will try to show that
instead of ‘saying the jar zs and #s not,” we may
say more generally that in a sense matter
exists and does not exist at the same time.
Of course 1t~ 1s necessary first of all to
clear up our position and to defend our cause
and vindicate our themes by defining the
relationship as graphically as possible which
exists between self and not-self or between
mind and matter

But before stating the exact relation
between them let us try to depict as clearly
as possible the view cherished by the
common people regarding it

To the untrained intellect, things are
before us,~-rather matter and matenal
objects exist apart in themselves just as we
perceive them—as a world of realities
independent of any mind to perceive them ,
on the other hand we, who perceive the world
are here in our complete and independent
existence. In short, matter is matter and
mind is mind and there exists neither any
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similarity nor anything  commensurate
between them

Many attempts have been made to define
the exact relationship Some have uncriti-
cally asserted the hard and fast opposition
between them giving rise to absolute
dualism like the Sd@m#k/kyz materialist, others
have again tried to solve the problem
at a stroke as it were by explaining away
one or the other term giving rise to mate-
rialism of the Charvika School or Subjective
idealism of the Buddkist School. As materi-
alism ultimately fails to evolve this world and
all thought out of matter or material
forces, so subjective idealism fails 1n showing
that the whole objective world 1s but a
phantasm of the heated bram. We won't
speak of the rigid dualistic theory as it
obviously fails to explain knowledge owing
to its own inherent inconsistency of thought
as revealed in 1ts presupposition that the
constituent elements of knowledge stand in
hard opposition and cannot be reconciled.
Now if we try to account for this failure in
solving the problem of mimd and matter, we
will find no doubt that its main cause Ties 10
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the false presupposition that nature and
mind, the world without and the world
within, constitute two fixed independent
realities, each by itself complete in its own
self-included being

The real solution however of the
problem in question lies not in the asser-
tion of self-individuality and self-sufficiency
of objects constituting the external world,
but .1n the surrender of this false iden-
tity and substantiality for that principle
of organic unity which we have discussed
at length and explained before in the
preliminary remarks, Beginning with the
rigid 1solated existences separated by the
impassable gulf of selfzidentity, no theory or
doctrine can ever force them into a rational co-
herence or consistency. But when we begin
to see in nature without and mind within not
two independent things, one axisting 1n isola-
tion from the other, but two member’s of one
organic whole having indeed each a being
of its own, but a being which./implies and
finds itself 1n the living relation to the other,
then and then only can we bring such two
factors into a rational coberence  Nature in
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CHAPTER IX.

SHANKAR AND SYADVAD.

Vyass, and Shanker egainst the Doctrine of
Sysdved.~Tmpossbility of the co-existence of the
contradictory sttrbutes 1n one— Shankers’s summery
of the Syl&\u& and s ;nterprehhon'—ltl criteal
examwnation by Shankar—Inconsistencies and fallacies

n Syadvad.
The above, 1n short, 1s the principle and
The umgque character of the Saptablhang: Naya, the grand
f‘,’,","“g,,pg,f heptangular stronghold of the Jain philo-
f&';?ef;{ of sophers It 1s from these angles that the

f:;lcf)?‘f,ho',fa‘ Jain philosophers see 1nto the realities of all
thought and being. It 1s from within this
heptagonic fortress that they throw off their
gauntlets as a challenge to their antagonists
to outwit them Bemg guarded by the-
seven trenches of this their logical synthests,
they measure the strength of ther
adversaries and test the truth and vahidity
of their knowledge and doctrines Sut.-h
being the high and promment position
ascribed to the Saplabhang: n the
arena of philosophical speculation in quest
of truth, many a scholar and philosopher,

ancient or modern, have invariably been
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found to cannonade on this heptagonic
fortification which has been from time imme-
morial shielding the whole structure of the
Jain philoséphy agamst any attack Many
have brought in their heavy artilleries to
damage one or the other angles of this
fortificaion and force an entrance into
the same and many have been baffled
in  thewr attempts and thus become
the buttend of all rnidicule before the
whispering galleries of the Jamn philoso-
phers and Ommscient bemgs At least
such has been the case with the venerable
Krishna Dwaipdyan Vydse, the compiler
of the PVedas, maker of the Brakma
Sutras and the author of the Great Epic,
Makbbhdrata, who flourished towards the
end of third age.

To come straight however to the point, the
venerable old Vydasa fired his first artillery
“Hefmmeway” as the thirty-third canon 1n
the Second Section of the Second Chapter
of ls Brahkma Sutsas. By this he wants
us to undeistand that on account of the
impossibility of co-existence of contradictory
attributes as abiding m the same substance,
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the doctine of the Jamas 1s not to be
recognised. In his famous scholium on the
Brakme Sut1as, Achirya Shankara, the
ablest exponent of the Adwarta Veddnia
philosophy while commenting oun the canon
referred to, writes —

The Jainas admit of seven predicaments
such as (7) Jjwa (2) Ajiva (3) Asrava,
(¢) Sambara, (5) Nivjard, (€) Bandha, and
(7) Moksha. These seven they admit and
nothing beyond these.

Summarily speaking, the J#va and
the Ajwa, are the two primary predica-
ments. The others are mcluded mn either
of these two. Besides they admt of
five composites or compounds from the
ahove two categoties and are designated as
“dstekdyas” or composites such as Javdsts-
kdya,  Pudgaldsitkdys, Dharméstikiya,
Adharndstitdye, and Akdsilstikbya They
fancy, agatn, an infinite number of varia-
tions of these ‘astskdyas’ or composite and
to all and ea.ch of these, they apply therr
so-called synthetic logic known by the name
of Saptabhangi naeya 10 the following
manner —
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(1) Inasense it &s. (2) In a sense
itze nwot. (3) Ina sense s 25 and # 75 nol.
(4) In asense it is not predicable. (5) In
a sense 7f s and 25 nol predicable. (6) In
a sense o #s not and s not predicable
(7) In asense z#2isand s nofand 7 not
Dredicable.

Now this Saptabkangi form of reasoning
is also directed to the determination of
such notions as, unity, plurality, eternity,
identity, difference and the like. In other
words following up the principle of Sapia-
bkang: naya, they hold that existence itself
is a contradiction , for instance unity is
not only #nzly but also a plurality as well.
A thing is not only efernal but otherwise
as well and so on,

Having thus summarised the funda-
mentals of the Jain philosophy, and taking
his stand on the above Fyasz Sutra Shankar
Swami remarks

1. It would be contrary to reason to
accept the Jain doctrine. Why »—Because
of the impossibility of co-existence of contra-
dictory attributes in one. Just asa thing
cannot be hot and cold simultaneously, so
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being (Mf@®@) and non-being (mifirs) cannot,
at the same time, belong to one thing.

II.  And to speak of the seven predica-
ments which have been determined to be as
so many and such if they really be so many
in number and swch-znd-suck in character,
then they must as the Jains teach exist
1 either of their modes of suckwuess (waren)
and umsuckhness (qamea) at one and the
same point of time. If it were so, it would
follow that because of the indefiniteness as
desiderated to be expressed in their demg
as such and #oZ-betng as such at the same

moment of time, the knowledge of the

~same would be also equally indeterminate

The Know-
ledge, the
knowahilities
and, the
knowingsub-
ject—all
beingin-
d e termimate
1n them-
selves, the
Syadvada
cannot be a
source of
vahid know-
ledge

like diffidence or doubt for which reason
it cannot be held asa true criterion of
right knowledge

I11 If the Jains contend here that the
thing itself being instinct with muluphcity and
versatility of modes or aspects (W@=n =N3)
is really of determinate character as suck and
the knowledge of the thing, therefore, both
as being and non-being, cannot be non deter-
minate and consequently non-anthoritative
like that of doubtful knowledge, Shankar
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rejoins, it is not right on your part to say
all that ; for, every thing being a:dmitted to
be instinct with a multiplicity of nature,
without having any check or rest any
where, the determination of the nature of
very determination itself through the means
of ‘partly-is and ‘partly-is-nof' being not
excluded it would simply result in non-deter-
minate knowledge. And for the very reason
as well the means of knowledge (w#ry),objects
of knowledge (WR¥), the knowing subject
(wwan), and the act of knowledge (ufafa),
all would remain themselves non-determinate.
And where the determinator and the result
of determination, both are thus non-deter-
minate, how can then the teacher, who is
thus of indefinite opinion himself, can give
definite instructions on a doctrine the matter
and the principles of the epistemology
of which are themselves indeterminate in
their very nature and character? Again,
what would prevail upon the followers of such
a doctrine to actualise in life and conduct
the moral principles inculcated in the same?
For, if the effects of their actualisation in
life and conduct be of themselves instinct
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with uncertainties, nobody would have any
inclination to work-for the same Therefore
the doctrine, pungently retorts Shankar, of
those undecisive masters who have nothing
definite to teach o1 preach, 1s not to be
accepted.

IV. Then, again, applying this un-

F : L :
Further de¢ setthng  principle of reasoning to that

of the unsett- .
ling charac- . portion of therr doctiine which teaches

EE??%?E:; that the composites (wfgama) are five
five in number, one has got to uhderstand that
on the one hand they are five and on the

other, they are not five 2. ¢ trom the

latter pomnt of view, they are fewer or

more than five which 1s a ridiculous posttion

to uphold '

V  Also you cannot logically maintain

L";";‘;"&g;‘: that the predicaments are wdescribable If

O] gt1 n':f they were so, they could on no account be

Postnion. described , but as a matter of fact they are
described and as such you abandon your
original position '

VI If you say,’ on the contrary,

Rudicn Oen that »predicaments being so' desciibed are

dictions ascertained to be swch and swuch, and at the

same time they are zof such and such ,
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and that the consequence of their being thus
ascertained 1s Right Vision (4] 2%) and
¢s not Right Vision as well at one and the
same pomnt of time, and that Un-Right
Vision # and ¢ nmot opposite of Right
Vision at one and the same time, you
will be 1eally raving like a mad cap who 1s
certainly notto be relied upon

VII If you argune further that Heaven
and Freedom, are both existent and inexis-
tent at once or they aie both eternal and
non-eternal at one and the same moment,
none will be mclined to work for the same
the very nature of whose existence 1s so
uncertain and indetermimnate n nature and
character And,

VIH  Fially, it having been found to
follow from yourdoctrine that /e, Ajwa
etc whose nature you claim to have
ascertained and which have been 1n existent
from all etermty at once relapse mto the,
condition of absolute indetermination, and
that the being eacluding the non-being and
vice-versd, the non-bemg excluding the being,
and that further more 1t being 1mpossible to
decide whether of one thing there 1s to be
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predicated oneness or plurality, permanency
or non-permanency, separateness or non-
separateness and the like, your doctrine of
Syddz8d must needs be rejected,
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CHAPTER X,
EXAMINATION OF SHANKAR

Examinstion of Shankar's snimadversion and his
pol;ﬁon ~Further diseussion of the Pr;nc;b‘c of
Syadvad snd the Law of contradiction—~Thought is
not simply a distinction—It 11 = relation as well—
Reply to Shankar point by pownt

Such 1s the critiism which Shankar
makes taking his stand on thé Sw#7a '* Not;
because of the impossibility in one"
—(" X wfarmewar”) of the Vedduta Sutras
by Pydsa. Or in other words, ‘it is impossi-
ble’, remarks Shankar, ‘that contradictory
attributes such as Jdesmg and nom-being
should at the same time belong to one and
the same thing’ This is the long and
short of his whole argument as urged for the
rejection of the doctrine of Syddvdd which
forms the metaphysical basis of our rehgion.
And it 1s imperative, therefore, that we
should examine the above animadversion
as bnefly as possible and see how far his
reasonings reveal hisreal insight into the
heart of things as well as how far 1s
Shankar correct in his understanding and
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estimation of the principle of our dialectic
movement as applied to thought and being
—a form of reasoning which originally and
exclusively belongs to the Jain philosophy.

To begin with, therefore, so far the
fundamentals of our doctrine as summarised
by Shankar are concerned, we must at
once admit that he is not guilty of mis-
representation.

But when he starts his criticism with the
startling remark that, deing and non-being
cannol co-exist in one and the same thing,
we beg to differ from him. Shankar
puts all through his arguments, a great
stress on the Law of Contradiction. And as
it is a law of thought which cannot be trans-
gressed without committing ourselves to
contradictions and inconsistencies as the
Formal Logic teaches, any theory which
does the same, he says, cannot be
accepted as having any worth at all.

When the Formal Logic laid down the
Law of Contradiction as the highest law
of thought, what it evidently meant is
simply this that distinction is necessary
for thought. Unless things are definitely
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what they are and are kept to their
definition, thought and /knowledge become
impossible, For instance, if 4 and not-A4
be the same, it is hardly possible to find
any meaning even ip the simplest state-
ments, for the nature of the thing becomes
absolutely indefinite and so indeterminate
Hence Formal Logic teaches that thought
is distinction and is not possible without 1t
But is thought simply a distinction and
nothing else ? Is the distinction absolute and
ultimate ? We, the Jains, would undoubtedly
say that it can never be absolute distinction.
If thought 1s distinction, yet it imphes at the
same time relation. Everything implies
something other than it, *This’ implies That ;
‘Now® implies ‘Then' ‘Here' implies ‘There’
and the like, Each thing, each aspect of
reality, i1s possible only in relation to and
distinct from some other aspect of reality. If
50, 4 is only possible in relation to and distinct
from not-4. Thus, by marking one thing off
from another, it, at the same time, connects
one thing with another. A thing which has
nothing to distinguish from, is as impossible
as equally unthinkable s the thing which is
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IV. With reference to objection regard-
ing the composites (wfigaa) being numeri-
cally five, we point out that the number
five as such 1s really five, but as the
otizes than five itself, 7.e. relative to such
numbers as four, six or seven, the five s
not Let us take otherwise—the num-
ber Five only. Here we have undoubtedly a
definite concept. Now the definite concept
of five by the fact that it is definite excludes
other thoughts and specially the opposite
thought. We, the Jains, admit ths, but
proceed sull further and hold that every
definite thought or concept by the fact that
it is definite, has a necessary relation to 1ts
negative and so cannot be separated from
it without losing its own meaning Five
is five as distinguished from eight, nine,
ten, or mol-seven and so bears essential
relation with them Hence we hold that
the composites which are numerically five
can thus be neither more nor fewer than
five

V. Then again the seven predicaments,
they are certainly never absolutely indes-

cribable They are indescribable 1 the sense
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that they cannot be described all at once
and simultaneously (sE%sy ORI ,
but surely they are describable gradually
and successively (FaemraREEw™).

VI To repudiate the sixth, we
submit that the knowledge accruing from
the ascertainment of the predicaments both
as such and “wot such, according to the
four-fold constituent elements of themselves
and as belonging to the Dker than
themselves and our determination as well
of their existence and non-existence in
like manner being Right Knowledge (avrsg
g "), and Un-nght Knowledge (wgway-
TN %) being opposite to Right Knowledge, the
Right Knowledge exists only as such 7e, in
so far its own matter and form are concerned
but does not exast 1n the matter and form of
the Wrong Knowledge and vice-versa, the
Wrong Knowledge exzsés in its own matter
and form and does wnof exst as the
matter and form of the Right Knowledge,
And likewise the Heaven and Freedom,
they are in their own matter and form ;
but they are notas the matter and form of
what are known as Hell and Bondage
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Also such is the case in respect of
eternity which is real and actual only
its own matter and form as distinguished
from its opposite, the matter and form of
what it is not. Or in other words, the
predicaments are eternal 1n relation to
noumenon only but non-eternal in relation
to parydye—phenomenon.

And thisis how to a thing, being is
ascribed in relation to Its own matter
and form as well as non-being in relation
to the matter and form of the Other.



CHAPTER XI.
THE DOCTRINE OF UNITY IN DIFFERENCE.

The dialectic ressoning leads to the Theory of
Bhedabhed i e. of Unity in difference ~Distinction pre-
sapposes Unity—The world aystem is an expression of
thought—The Jain conception of the Absolute distin-

guished from the Absolute beyond the relative of the
Veduntins

Now what has been discussed mn the
preceeding pages on Syadvdd, it is quite
apparent that the law of contradiction is the
negative aspect of thelaw of identity. We have
seen that with the Jains, everything implies
‘something’ opposed to it. ‘This’ implies
‘that’, ‘here’ implies ‘there’, ‘now® implies
‘then’ The trend of the argument is that
everything 1s real only in relation to and
distinction from every other thing This
being so, the law of contradiction is not
virtually demed absolutely. What the Jain
philosophers want us to understand is this
that absolute distinction which the ordinary
interpretation presupposes is not a correct
view of things. Rather it is to be borne in
mind that distinction presupposes a unity of
which, the /72 and 4jiva and the like that
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would have been valid had we conceived
thought as excluding will and feeling.

Thought ts not one thing, and feeling another -

thing Will is not apart from thought. How
are we to conceive of will if it is exclusive of
thought ?

Agamn thought imphes will. Dynamic
thought is Will When I identify myself
with the end, I am said to will But I cannot
do so unless I am conscious of the end.
So activity is impossible without thought
Thus our thought 15 not exclusive of will
With us thought 1s concrete, thought inclu.
stve of feeling and will and is the constitutive
principle of the universe

Now therefore the Absolute is the
ultimate unity of thought which expresses
itself as Jiwa on the one side and cofrelative
of the subject as Ajwa on the other side
This unity is all inclusive unity which em-
braces everything that is real,

But this conception of the Absolute has
to be distinguished from the absolute beyond
the relative of the Vedantins These philo-

sophers hold that our intellect deals with °d

the relative only The world of expetience
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1s the world relative only So the absolute
lies beyond the world of the relative—beyond
the world of phenomena Shankar thinks in

" this way, We hold, however, that absolute

Noumenon
and Pheno-
mena

is not beyond the phenomena rather all
phenomena are but particular aspects or
phases of this all inclusive unity which 1s
Absolute —The whole and the aspects of
The whole The whole of reality conceived
as a single ultimate unity is noumenon and
phenomena are but its partial phases.

But then the question 1s, What 1s a
Noumenon ? Isit an aggregate of pheno-
mena The Noumenon, we hold, is superior
to phenoniena ; because it is all inclusive
whole. Phenomena are but fragmentary
aspects of Noumenon. This all mnclusive whole
(noumenon) cannot stand apart from those
which 1t includes (phenomena). If it 1s an all
inclusive unity and phenomena are fragmen-
tary aspects of this unity, then is it an aggre-
gate of phenomena ? No The Self is not
apart from 1ts various determinations or states
of the Self. It is not something above and
over the psychoses. AWhat 1s the Self ? It1s
not a mere sum of its determinations as the

¢ et
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Vijndnvadi Buddhists hold ; nor is it differ-
ent from the sum of its determinations as
the Veddntins try to explain. It 1s a unity
of all its determinations It 1s an ideal unity
which realises itself through these particular
determinations

So the partial phases of the Absolute are
phenomena and these are related to the
Absolute as the members of a living body are
related to the body uself The particular
things of experience are aspects of the
Absolute which 1s the all nclusive unity
expressing itself through particular deter-
minations, It 1s the subject, but not as
correlative of the object, rather a unity
implied 1n the correlation

The Absolute is thus the ulttmate Unaty.
But here agan the familiar conception gives
us trouble. If the Absolute is One, then the
Absolute i1s not Many, Ifit is unity then it1s
not a Plurality. The Vedantins of the type of
Shankar hold that the absolute is the Unity.
It is not a plurality therefore But Plurality
15 a stupendous fact which cannot be denjed
So plurality, according to those Vedantins, is
but an illusion-—Ma4y4 (san) and not a reali ty
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Plurality is a fact, although it may be
another kind of experience. Anyhow to give
it the name of Illusion (Avan) is not to explain
it. The question then turns to this. How
thus Illusion comes to be reconciled with the
Absolute? How is this solution possible, if
the Absolute is the One without a second to
stand by it (qa@mfedie). And the Ultimate
Reality -without anything to aid or stand by
it being One, what is the source of this
Hlusion of Plurality. Thus the whole ques-
tion resolves itself into the Relation of Unity
and Plurality. .

If the ultimate reality be many, how can
you explain a single seli';exi.?tent coherent
system? If there is a relationship between
A. B. C D, and so on then these are
elements of a single whole and so related
to each other _ ' -

If you begin with the Absolute separation
between Unity and Plurality, then you must
either deny Plurality ike Shankar or deny
Unity like Kanad, the propounder of the
Specific (Vaisheshika) school of thought. But
these difficulties crop up only on the assump-
tion that the ultimate Reality is either One or
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Many And we, the Jains, therefore, reject
this disjunction altogether. From our point of
view, all differences are differences of a Unity
which is expressed in the differences One
is One not apart from the Many, but One is
m the Many. So Plurality must be taken as
the self-expression of this unity—the Abso-
lute. To conceive of the Absolute as the One
1s not to conceive the facts of experience as
Hlusion—Mdéya (wrat) Or, the Many is real
in as much as the Many is galvanised into
life by the One , because Many is the self-
expression of the One The absolute is a
Unity but the Unity which is immanent in
the Many The Many, in Jamnism, do not
vanish in the lummnosity of the One like
clouds before the rising sun as taught in the
philosophy of Vyasa and Vasistha rather
the Many 1s vitalised by the One and 1s as
real as every other facts of experience In
Jainism, One 1s shown to come out of its own
privacy as it were and appears Itself as the
Many The Many vanishes in the One
(Shankar) but the One preseats itself to us
as the Many (the Jains) The One reveals
uself mn the Many and the Many 1s the self-
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expression of the ultimate Unity. In our
philosophy, the ordinary disjunction of ‘either-
or’ falls to the ground. The two aspects of
one truth do not exclude each other. The
concrete whole is the abstract which is One
in the Many and Many as grounded in
the One

The Absolute is the Universal This
Universal 1s not the abstract Universal of the
formal logic but the concrete Universal
The absolute expresses itself in A, but not
limited to A A is the particularisation of
the Universal Hence the Universal goes
beyond A, to B, to Candso A, B, C, D are
immanently and vitally connected with one
another The Universal comes out of Itself
and particularises Itself in the particular
objects of the world system and which, there-
fore,is vitally and essentially and immanently
connected with one another constituting the
world system The Universal of the Jains
does not fight shy of the Particulars of
the world—the categories of thought and
being—Tlike the Universal of the formal
logic ; but reveals itself in the particulars of

the world
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Such being the Jain conception of the
Absolute, the whole universe of things, we
see, must needs be oidered 1n perfect agree-
ment with our cogmitions We are conscious
of things as different and non-different at
the same time They are non-different in
therr causal or universal aspect (sTCa®I-
stenvd wifW@s) and different m so far
as viewed as effects or particulars (anfinu-
s 9 fuR).

But some hold that cognition of things
as such 1s impossible and remark that like
light and darkness, the identity and
difference can not co-exist i the same
thing But we reply, the contradictoriness
that exists between light and darkness is
of two kinds One 1s of the nature of im-
possibiity of co-existing 11 one and the
other of jthe nature of co-exsting but m
different’things  But such contradictoriness
1s not perceived in the corfect_intrepretation
of the true character of the relation in which
the cause and the effect or the unjversal
and the particlar mutually stand together
On the contrary we really perceive that
the oneand the same thing is possessed of
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dual aspect (nga wwAe wy fewd nivad)
Thus when we say ‘This jar is clay’; Ram
is a human being, Here in the instance of
‘clay’ and ‘the Jar', clay is the cause and the
jar is the effect thereof. The jar 1s but a
particular state of being of the cause which
is clay. Were co-existence of the cause and
effect contradictory it would never have been
possible for clay to exist asin the form of
the ‘Jar' - in the second wnstance ‘Ram 1s a
human being’ humanity is the universal
(snfa) and Ram s but a particular (=afm)
expression of humanity. Were Universal and
Particular contradictory, one excluding the
other, then Ram could never have been a
human being. Nor even any one of many
experience has ever perceived anything
having an absolutely uniform character
absolutely devoid of all distinction and
difference whatever n the same, Nor can
it be upheld that just as fire consumes straW
and other combustibles so non difference
(i) sets at nought the difference on the
ground that Identity being unity, 1t 15 2
nullity of all Difference. And therefore the

admission of identity and difference as co-
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existing in the same involves a contradiction
But this, we contend, is not borne out by
facts of experience; noris there any absolute
law to the effect that identity should always
and everywhere be destructive of difference
On the contrary, we have things with two-
fold aspects, just because it is thus that they
are perceived. For, the same thing which
exists as clay or gold, or man &c at
the same time exists as jar, diadem or
Ram And no man is able to distinguish in
an object,—e g Jar or Ram,—placed before
him, which part 1s clay and which the Jar or
which part is the universal character of Ram
and which the particular Rather our thought
finds its true expression in the following
judgments, ‘this Jar 1s clay’ and ‘Ram isa
man’. Nor can it be maintained that a
distinction is made between the cause and
the universal as objects of the idea of persis-
tence and the effect and the particular as
objects of the notion of discontinuance—
difference, in as much as, truly speaking, we
have no perception of these two factors,
In separation However close we may
look into a thing, we won’t be able still
269
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of objects constitute one world, and 1n
opposition to the Object, all experiences
of the Subjeci, all its thoughts and actions
are merged in the unity of ome Self All
our lhfe, all our conscious thought then
moves between these two terms which
are distinct from and even opposed to
each other. Yet though thus set in
antagonism which can never cease, be-
cause with its ceasing the whole nature
of the both would be subverted, they
are also essentially related, for neither
of them could be conceived to exist
without the other The consciousness of
the one is, we muight say, inseparably blended
with the consciousness of its relation to the
other. We know the object only as we
bring it back to the wunzty of the Self
and we know the Self only as we realse
it in the Object.

And lastly these two ideas within the
spheres of which our whole life of thought and
activity 1s contained and from one to the
other of which 1t 1s continually moving to and
fro, i)oint back to a third term which embraces
them both and which in turn constitutes
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from 1ts embryonic beginning to its fihal and
mature form. This adult form was rega.rd'ed as
the end asmed at throﬁgh the whole process,
so that the whole process was the working
of an idea—entelechy or soul shaping the
plastic material and directing the process
of growth. Evolution, in short, implied ideal
ends controlling physical means—n a word
was ‘feleological. But now the term ‘Evolu-
tion', though retained, is retained merely to
denote the process by which the mass and
energy of the Universe have passed from
some assumed primeval state to that of distri-
bution which we have at present. It is also
imphed that the process will last till some
ultimate distribution is reached whereupon
a counterprocess of dissolution will begin
and from which new Evolution will proceed
“An entwre history of anything” Mr.
Spencer tells us “must include 1ts appearance
out of the imperceptible and its disappear-
ance into the imperceptible Be it a single
object or the whole Universe, any account
which begins with it in a concrete form 1s
imcomplete.” In these and such like instances
Mr Spencer sees the formula of evolution
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and dissolution foreshadowed. He again
goes on saying that “the change from a
diffused imperceptible form to a pereeptible
concentrated state is an integration of matter
and concomitiant dissipation of motion and
the change from a concentrated perceptible
state is an absorption of motion and con-
comittant disintegration of matter.”

Now there is one-obvious and yet serious
objecuion to this theory. It proposes totreat
the Universe or in fact requires us to treat
the Universe as a single ohject. Every
singlc object is first cvolved and then
dissolved and so the Universe The
Universe also, he thinks, emerges from the
imperceptible and into the imperceptible it
disappears agam  Surely Mr Spencer
commits here the fallacy of composition.
What is predicable of the parts, he thinks,
can be predicated of the whole collectively.
Again, we may ask on what grounds is it
assumed that the Universe was ever evolved
at all> A given man, a given nation, a
given continent have their general finite
histories of birth and death, upheaval and
subsidence. But growth and decay, rise
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(a) Universally Co-existent ; (4) Universally
Inter-dependent, (¢) Universally Inter-muta-
tive and lastly (d) Umiversally Inter-anta-
gonistic, Thus,~—

* (@) They are Universally Co-existent,
because the existence of one of the gunas
requires the existence of the other two as
necessary accompaniments.

(6) But from the fact that they are
Universally co-existent and concommittant
as they are equally fundamental, it follows
that they stand to one another in relation
of wutual ntev-dependence so that none
of them can have any functional activity
of its own without the co-operation of the
other two. Again,

(¢©) The gunas being thus mutually
dependent upon one another, they are
also mter-muiatwe so that just as heat s
converiible wmito glectricity so anyone of the
gunas may become converted into one or
the other of the remaining two gunas. And
lastly,

(d) These gunas stand to one another
in relation as well of Universal inler-antagon-

7¢p2 Though these are always present as
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grees of excellences such as -omniscience,
greatnesss, smallness etc., proves the exis-
tence of a Being possessing the non plus
wltra of excellence This Being, Ishvara,
was, with the yogins, originally, no other
than One among many Puruskas, only with
this difference that Ishvara had never been
implicated in metempsychosis and was
supreme in every sense.

Whether this theism of Patanjali's
Philosophy is consistent with its Sankhya
basis is often disputed. The simplest
solution seems to be that Kapila was never
directly hostile to theism, but was rather
indifferent in his attitude towards the
question and that this made it possible for
Patanjali to foist his theistic ygge upon
the Sankhya philosophy.

In the Pogu system, however, no such
importance has been accorded to God as
could very well be expected, and as we find
in such European systems, otherwise
analogous with the yoga, -as those of
Martineau, Lotze and other Personal
Jdealists. Devation to God, in Patanjali’s
syst'em, is merely one of Kasvalya or Soleity
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which is the highest object of the
Yoga system.
THH NYAYA PHILOSOPHY.

MNylya has always been translated by
‘logic’, and there are important considerations
which partially justify such an interpretation
of the system. For, here, in the Npdya
system, a greater amount of space has been
allowed to logical questions than in any of
the other systems of Indian Philosophy, and,
the theory of inference (anumds) is, undoub-
tedly the predominant feature of the system

Nevertheless, we must not imagine that
Nybya Sutras are mere treatises on Formal
Logic. Logic is not the sole nor even the
chief aim of Gotama's Philosophy. Its chief
end like that of all other Indian systems, is
the attainment of liberation or as the Nyaya
calls it, Mekshseyasa, the non plus wlira of
blessedness. This liberation which the Nyayz
Philosophy promises to all, is not a state of
pure unmixed pleasure, as the Vedintin
affirms, but a state of pleasure which sup-
poses pain as its pre-condition. In fact,
the doctrine of a pure continuous happiness
as the summum Sonum of fe, is, according
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to the Naiyayika, a chimera: itis a psycho.
gical fallacy to assert that any such state
exists, for, pleasure is always accompanied
by pain and without pain there could be no
pleasure.

Liberation, thus according to the Aydya,
is a state of negative pleasure and is pro-
duced by deliverance from pain. The next
question. that naturally presents itself to the
Naiy4dyika, is ‘how this deliverance is to
be secured ? Liberation, says the Naiy4yika,
arises from the knowledge of the truth, the
knowledge of the cause of pain and of the
means of its removal. Liberation, however,
must not be supposed to arise immediately
after the knowledge of the truth has been
attained, for, the causes of pain form a
series which can only be annihilated in suc-
cession, and succession is a process in time.
The series of the sucessive causes of pain
is : (1) false notions (mithyagnanam), giving
rise to (2) faults (doskani) which lead to
(3) activity (#arma) which again is the cause
of birth (fanma) and birth is the cause of
pain (dwkkkia). Hence in order to shake
off pain we have to strike at the very root
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vis, Mithyagnanam, and the annihilation of
Muthyagnanam will be followed by the anni-
hilation of the entire series of causes.

The Naiydyika proceeds to prove the
existence of God by an argument which is
much like what is known as the cosmologi-
cal argument in the European Pholosophy.
Like the latter, the Naiyayika's proof also
reasons from the world as effect to God as
its First Cause *fgamfes gwas WAL,
The four maklbkutas require, as effects, a
cause

This, however, looks, at first sight, like
a petdw principiz, for, to admit that a
thing 15 an effect, 1s to say thatit hasa
cause. The real difficulty lies, it will be
said, not in showing that an effect must
have a cause but in proving that a thing is
an effect, that it has a €g or a mark pos-
sessed by the Paksha by means of which,
its 5@ (effect-hood) can be inferred. The
Naiyayika finds such a mark in gEaae or
the fact of possessing parts. Thus awaa®
(being possessed of parts) leads to &m=
(effect-hood) and s to wfawwgs (the fact
of being effectuated or caused by an agent).
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But the Naiyfyika does not stop at the
conception of a mere cause which a purely
cosmological argument leads to, but shows
that wfaswe or wrd@ (the fact of bemg
effectua.ted or produced) implies, not only
an agent but an intelligent agent—-‘aﬁm:-[
wfasae.
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CHAPTER XV.
CAUSATION AND COMPOUND EVOLUTION

The world 18 the permutation uu.l combination of
stome—Caunes of differences— Seience kuils to explain—
The principles of cavastion— Critieiam e'f Mills concep-
tion of the law of causation—Pattent and Agent--The
Jain view of causstion and compound mlluﬁon

Having discussed in a previous chapter
how we look upon the Universe as self-
existent something having its being from all
eternity, and having briefly revnewed as
well the other principal systems of thought
bearmg mainly on cosmology, we are led
to enquire into how, accordmg to our
philosophy, old things change giving place
to newer combmations and forms We
have seen that the Universe taken as one
undivided whole must be i in-create, eterna]
self-existent  and ever-germanent. ‘But
viewed from the sta.ndpomt of 1ts inter-
related parts, it is transxtory, phenomenal
and evanascent. And it' goes thhout
saymg that the assernon of self-exlstem
is s!mply an mdtrect demal of creation
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involving as it does the idea of an exis-
tence without beginning But this tanta-
mounts to a veritable denial of an extra-
cosmic personal God who builds the cosmos
out of the chaotic matter which, according to
the creationists and other deists, lay diffused
homogeneously filling up the entire space,
at the dissolution of the Universe with the
end of the so-called previous cycle or created
it out of Himself or His own energy (at a
particular point of time) through a kind of
dialectic process as taught m the other
theistic systems of philosophy such as the
Yoga, the Nyaya or the Vedénta.

The question, therefore, is, if God 1s
denied where are we to look for a rational
solution for the various mysteries_which
underlie the flashes of lightning dazzling
our vision, or the .thundering cataracts
deafning our ears? Is it that the sprouting
forth of the small seed bringing into
existence a big tree, the bursting of the

.eggshells giving birth to beautifully moving

bipeds and a variety of other awe-inspiring
phenomenal changes, astonishingly mysteri-
ous 1n character, which not only infuse in us
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a feeling of wonder and admiration but
morally prevail upon us to posit and believe,
asit were, in an Intelligent Designer and
Maker behind,—is it that all these and the
like changes are but so many results of
chances? Wherein lies the necessity and
utility of the philosophy then, if it denies
God but cannot reasonably account for the
amazing occurances m the world of
phenomena ? ’

Indeed and 1t is worth while to remark
thit a patient perusual of the preceding
pages on the predicaments, their character
and their devolopments will convince anyone
in the truth of the summary statement we
make here that speaking of the Universe
as a whole or in part, it is but permu-
tations and combinations of our four primary
rudiments vsz., time, space, soul and Purdgal
matter, 'These rudiments are resolvable into
the minutest of their minute parts which give
a limit to fresh divisions by not admitting
of any further analysis.

Now a study of the nature of these
ultimate ingredients reveals to us that
these—each and everyone--are surcharg-
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ed with innumerable powers having the
potentiality of being developed in various
ways_and of bringing as well into existence
such an infinite variety of their permutations
and combinations which will account for
the amazing phases and phenomena of
Nature. Even modern science has had to
acknowledge the truth of this. Chemistry
demonstrates beyond doubt that all com.
pound substances owe their existence to
the permutations and combinations of the
atoms of Hydrozen, Oxygen, Nitrogen,
and Carbon etc—Heat, hght, electricity,
hold Physics, are but different arrange-
ments of molecules-in-motion constituting
the same. Biology teaches that all
organisms—vegitable or animal—are only
composed of cells under a variety of their
combinations. This is not all. Science dives
deep to fathom the amazing mysteries
underlying the differences between things
chemical, physical or biological ; and like a
master-surgeon she dissects and analyses
Nature and attributes the cause of the
mutual differences between things to the sard
principle of permutation and combination
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of atoms, molecules or cells forming the
structure and character of the chemical,
physical or biological evolution. Thus
even according to the researches of modern
science, Universe is nothing more than an
ever changing permutations and combina-
tions of the atoms, molecules and cells
forming the chacter and composition of the
same.

But what are permutations and combina-
tions which seem to play the part of unitary
method as it were in explaining the differ-
ences and diversities in and through which
the Universe reveals to us its being?
Permutation and Combination, we know,
are but processes of mathematical calcula-
tions to find order 1n the atomic or molecular
arrangement of things having therr being
in time and space We all know that in
the science of mathematics, the members
1,2 3, 4etc or a, b, c,d, and the like are
but so many symbols, each giving us a
definite 1dea of something conditioned as
represented by the same And Permutation
is thewr arrangement in a lne reference
being had to the order of sequence ; as for
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instance, a-b and b-a are but two permuta--
tionsof a and b. Similarly Combination-is
their arrangement in groups without re-
ference to the order of « sequence, as for
example, ‘a-b-c’is a combination involving
a, b, and ¢, and ‘b-a-¢' is but another com-
bination, both consisting simply of a, b,
and c, grouped together In Combination,
it is worthy of note, we take notice only
of the presence or absence of a certamn
thing and pay no regard to its place in order
of time and space There being but a,
b, c,d and so on, it finds out only how
many combinations could there possibly
arise by taking at a time the two, three, or
four of the symbols

While investigating into the structure
and composition of chemical things we sub-
stitute,—H, N, O, C as symbolic represent-
ation of Hydrozen, Nitrogen, Oxygen and
Carbon, the ultimate rudiments or atoms
of which are mnumerable in number, i the
places of a, b, c, d Now experiment shows
that 1t 1s due to the innumerable variety of
atomic combinations of H, N, O and C , that
we have differences between the different
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compounds. To take Carbo-hydrates and
fats for examples: Analysis shows carbo-
hydrates to be a compound of C, H, O; and
if we analyse fats, we get the same three
chemical elements Therefore the question
1s What makes for the differences both in
colour, character and configuration between
the two compounds, the component parts of
a molecule of carbo-hydrate being found to
consist of C, H,, O,. and a molecule of
fat to consist of C;, H,, Os. Then, again,
to take the cases of Strychnine, Quinine,
and Gluten Analysis of these three shows
them to be but combimations of C.H N.O
And it 1s needless to add that the three
compounds are wholly different from one
another Strychnme and quinine are poison-
ous whereas gluten is' nutritious, A molecule
of qunineis a combination of C, ,H,, N,
O, whereas a molecule of strychnineis a
combination of C,, H,, N, and O,

Now from a reflective study of the results
of the above analysis, one might venture to
remark that the mutual differences existing
either between carbo-hydrate and fat or
between strychnine and quinine, are due,
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itis apparent, to the numerical differences
in the combination of the component atoms
constituting the structure of a molecule of
each of them. Butis the numerical differ-
ences in the combination adequate to explain
the causes of differences in question? The
molecule of Ammonium of Cyanate is com-
posed of two atoms of Nitrogen, one atom
of ,Oxygen, one atom of Carbon, and four
atoms of Hydrogen; and the molecule of
Urea is composed of the same number of
the same atoms. How, then, can the pro-
perties of the two molecules be different
from one another ? *“ What can that circum-
stance be”, rightly enquires Pattison Muir 1n
answer to the above question, “except the
arrangement of the atoms that compose the

molecules *”

But the answer of Pattison Muir given
in the form of interrogation, will it satisfy
the reflecting mind yearning for a rational
solution for .the differences in question in
things we everyday find around us? To
say that the difference is due to the differ-
ence in the arrangement of atoms forming
the composition of the two molecules 1s to
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simply state a fact, It is an attempt to
explain X by Y both of which are unknown
quantities, It does not clear up the mystery
that underlies the real question at issue.
The question is Whence is the difference ?
Every other condition being the same, what
is it that Jeads to the difference in the com-
bination of the component parts forming the
conposition of the two compounds ? Modern
science is quite out at sea here and her
helm of Reason is lost She can explain
how things happen but gets hopelessly
comfounded and confused to answer why
they do so. And unless this ‘Why' is cleared
up, we cannot expect to get at the reason
that lies behind the differences in the world
of phenomena.,

The reason why modern science cannot
answer the pomt m question, lies simply in
the fact that she takes only a parual view
of things and does not look straight to the
two principles of Causation, We have stated
that the Universe is a system of interrelated
parts and the parts, as such, are conditioned
But things conditioned, it 1s a truism to

say, are but products, effects of something
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else which is termed as cawse. A cause is
what brings about an gffect, the latter bemg
what follows from the cause. Such being
the definitions, in general, of the cause and
the effec, many alogician have drawn a
line of distinction between the circumstances
and the active agents which co-operate to
biing about an effect. One has been termed as
the Substantal cause and the other as Defer-
muning or Efficient cause otherwise known as
Patient and Agent in European logic. The
1eason why such distinction 1s drawn consists
in this. -We see the potter manufactures the
jar out of clay by means of Danda-chakra,—
the mill-stone-and-the-lever. The jar 15 thus
the product or effect of the co-operation of
clay, the lever, the mill-stone, and the potter
ze. the manufactuter himself Such being
the case, all these beginning with clay must
have to be taken as the camse, the effect of
which 1s the jar—the product or the output
of the co-operation, for a cause is the
aggiegate of all such accidents  both 1n
the agents and the patients as concur In
production of the effect pt opounded The
manufactutet, the mill stone and the like have
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all co-operated indeed to bring about the jar;
but they have got their peculiar functions of
their own. So long the jaris there, clay
is there too. The actual existence of the
Jar cannot come to be as such if you extract
out clay from it. But after the production
of the jar, if the manufacturer or the mill-
stone is separated from the jar, it is not
in the least affected. Again the function of
the manufacturer is not the same with that
of the mill-stone or the lever or clay even.
It is clay that is cast into the mould
and moulded mnto the form of the jar, and
it is for this reason that clay is named as
the substantial cause and that by means of

which the effect already existing impercep-

tbly in the substantial cause is brought
about or developed into a perceptible form
is the efficient or determning cause. That
without which nothing can there be, that
which invariably . precedes something else
which is but an effect, is the true nature
of the cause. When we see that the jar
cannot come into existence either without
«the manufacturer or without the mill-stone,
rand the lever, it follows a prior: therefore
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that the manufacturer, the wheel, the lever
are also but causes which combine in the
production of the jar,

It is thus clear that every-product or
effect requires also a Determining cause (in
addition to the Substantia/ one) to bring the
same into actual existence. We have stated
already that the primary ingredients—each
and every one of these—are surcharged
with infinite powers of their own having the
potentiality of being developed in innumer-
able ways and these being but materials
gwmg constitution and structure to all
earthly existences are worked upon by the
Determining cause to bring the same into
varieties of combinations. And therefore it
is due to the intervention of t'his Determmng
cause that we find the difference in the
arrangements of atoms cclmstituting the
structure of the two molecules of Ammonium
of cyanate and of Urea and it is this that
accounts as well for other various differences
in things in all the three worlds, chemical,
physical and blolognca.l But would not
the ascription of Causallty to ‘the substance
whlch is worked upon mvolve the dlﬁiculty
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of making the Patient to be the Agent?

Indeed there is a school of logic predomi-
nent in these days of scientific culture which
refuses to ‘'make any distinction between
the Determining cause and the Substantial
cause in the law of causation. Even the
most classical of the English logicians, as
Mr Mill, has taken exception to this dis-
tinction “In most cases of causation,” writes
Mill, “a distinction is commonly drawn
between something which acts and some
other thing which is acted upon, between an
agent and a patient Both of these, it would
be unmiversally allowed, are conditions of the
phenomenon , but 1t would be thought absurd
to call the latter the cause—that title being
reserved for the former.”

The distinction, contends Mr. Mill in sup-
port, is a verbal one and not real, because
of its vanishing on examination for the
object which is acted upon and which is
considered as the scene in which the effect
takes place is commonly included in the
phfase by which the effect is spoken of, so
that if it were also reckoned asa part of
the cause, the seeming incongruity would
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arise of its being supposed to cause itself.
To cite an instance we have the falling of
bodies. “What is the cause which makes
a stone fall ?” observes Mill, “and if the
answer had been ‘the stone itself’ the
expression would have been in apparent
contradiction to the meaning of the word
cause. The stone, therefore, 1s conceived as
the patient and the earth (or according to
the common and most unphilosophical prac-
tice, an occult quality of the earth\ is repre-
sented as the agent or cause. But that
there is nothing fundamental in the distine-
tion may be seen from this that it 1s quite
possible to conceive the stone as causing
its own fall provided the language employed
be such as to save the mere verbal incon-
gruity. We might say that the stone
moves towards the earth by the properties
of the matter composing it, and according
to this mode of presenting the phenomenon,
the stone itself might without impropriety
be called the agent; though to save the
established doctrine of the inactivity of

men usually prefer here also to

matter,
and

ascribe the effect to an occult quality

224



,\CAUSATION AND EVOLUTION.

say that ‘the cause is not the stone itself
but the ‘weight or gravitation of the stone.”

“Those who have contended for a radical-

distinction between agents and patients have
genér%.lly conceived the agent as that which
causes some state of, or some change in the
state of another object which is called the
patient. But a little reflection will show
that the license, we assume of speaking of
phenomena as sfafes of the various objects
which take part in them (an artifice of which
so much use has been made by some philo-
sophers, Brown, in particular, for the appa-
rent explanation of phenomena) is simply a
sort of logical fiction, useful sometimes as
one atnong several modes of expression but
which should never be supposed to be the
enunciation of a scientific truth. Even those
attributes of an object which might seem
with greatest propriety to be called states of
the object itself, its sensible qualities its
colour, hardness, shape and-the like are in
reality {as no one has painted out more
dearly than Brown himself } phenomena of
causation in which the substance is distinctly
tl_ie agent or producing cause, the patient
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being our own organs and those of other
sentient beings. What we call states of
objects, are always sequences into which the
objects enter generally as antecedents or
causes ; and things are never more active
than in the production of those phenomena
in which they are said to be acted upon.
Thus 1n the example of a stone falling to the
earth, according to the theory of gravitation
the stone is as much an agent as the earth,
which not only attracts but is itself attracted
by the stone. In the case of a sensation
produced in our organs, the laws of our
organism and even those of our minds are as
directly operative in determining the effect
produced as the laws of the outward object
Though we call prussic acid the agent ofa
person’s death, the whole of the vital and
organic properties of the patient are as
actively nstrumental as the poison in the
chamn of effects which so rapidly terminates
his sentient existence. In ‘the process of
education we may call the teacher the agent
and the scholar only the material acted upon.
Yet in truth all the facts which pre-existed
in the scholar's mind exert either co-opera-
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ting or counteracting agencies m relation to
the teacher's efforts. It 1s not light alone
which 1s the agent n vision but ight conpled
with the active properties of the eye and
bramm and with those of the visible object.
The distinction between agent and patient
is merely verbal palients are always agents."
" Taking stands on these and the like
arguments, Hume, Whately and Mill and
many other scholars of the same attitude of
mind under European culture made them-
selves so bold as to attribute weakness to
the exponents of our philosophy 11 regard
to our drawing a sharp line of distinction
as between the Delerminng cause and the
Substantial cause And as the Jain cosmology
is based on the law of causation as stated
herein before, 1t 1s imperative to enter into
an examination, by the way, of Mill's doctrine
on this point

Let us begmn with the remark at the
outset, that the #pddin or substantial cause
and patient of the European logicians are
not one and the same either 1 meaning or
mn their bearing, Nowhere 1 our works
on the subject has it beén taught that the
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confronts us in the form—who created or
why and when was evolved that moral evil
which provokes the punishment of pain and
suffering? One might well contend that

san-entheis- the Self-same Ultimate Reality who is of

tic concep-

ton_of the the nature of All-knowledge-bliss-absolute
being but One Existence withouta second
to stand by It; all that exists being but He,
it having been repeatedly declared that
“That Thou Art” and “That Am I' tbo—
all what 1s said to exist as evil or suffe ng, 1t
is He that must labour under the same mn the
creature who is no the other than He Him-
self. For justas a spider spins its web out of
itself and nestles in or creeps on it, so it s
He who throws Himself out into the world
of names and forms, mn sport, as it were, and
it is He that crawls on them in the form of
a child , it 1s He that enjoys the pleasures
of His own make in the form of a youth and
it 1s He that totters on the road leaning on
the stick in the form of the old and worn out.
Indeed when thus viewed, the whole problem
shifts the ground and there cannot crop up
the question as to how God came to create
evil and suffering for His creature. But still
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and regular chemical transformation of the
tissues and the preparation of the ¢ffette pro-
ducts which have to be given out It is thus
clear that the External Nature (mgwwfa)
stands to supply the needs, demands and re-
quirements of the organism for its pioper
nourishment and normal growth. If she in
any way fail to supply what is demanded of
her by the organism, the latter deteriorates
and becomes weak to carry on the struggle,
to cope with the undesirable forces and
elements, or to propagate species and thus
goes to the walls m the Jong run.

3. Nwat: (faafa) means, Fate or
Destiny. Accordmg to some school of
thought, 1t means Divine Decree which
must come to pass to bear its command
over our thoughts and activities. Thus inter-
preted, it takes away from us all the moral
responsibility which lies only in our option of
doing a thing, and not in compulsion. But
i;l Jain philosophy, however, the term Nayate
signifying ‘Necessity’ is described as the con-
catenation of causes whence all things must

necessarlly follow as the four follows from

two plus two or as three angles of a triangle
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and phenomena. To illustrate for a more
‘tiloroixgh grasp of the point at issue asto
how these determsning causes and conditions
co-operate in 'bringing about the countless
differences and diversities in the processes of
the compound evolution let us take the case
of a huge tree developing from its own
séed.

We have already stated that every
thing in the universe is surcharged with
infinite powers of developing itself after
itsown type  So also is the case with the
seed. The seed of a particular tree is also
instinct with infinite powers of developing
uself so much so that the huge form of the
tree together with its bark, branches, twigs,
leaves, flowers and fruits in the course of
time, lie hidden in a potential state of exis-
tence in the seed. The protoplasm which
ultimately developes into the seed being the
substantial cause, 1t changes and transforms

> itself into the seed and ultimately into the
tree by the help of such causes, and condi-
fions as time, nature and the like—which
determine its manner and growth of develop-
ment. On close examination of the seed we
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it is not, that is evidently the cause of
of the world of distinctionsand forms, If

The pleasme
to-be or not it js asked what was the root cause of the

tote organism coming into existence, we must
reply, “I-tse'lf." Who was the creator of
the being ? ‘/¢self', is the ready answer
we have to make in response to the question.
‘Itself' is its own object and zZself alone is 1ts
reason for existence. And, therefore, 1t
has been well said that all the true reasons
and transcendant motives a man can assign
for the way in which he acts can be ren-
dered into the simple formula “in Zkat
was my pleasure” And likewise is the
case with the wherefore of the other things
and beings. The highest philosophy brings
us no other reply beings and worlds are
because it was their pleasure-to-be. To-be
or not-to-be 15 but a matter of option for self-
assertion, or otherwise wherein lies deep the

primordial root of all responsibility.

Now Time ( &va ), the External Nature
(@), Necessity (frafa), Action-(z@ ), and
Exertion (@&® ) whose natures have been
just discussed in brief, speak for the differ-
ences and diversities in the world of forms
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So we see the seed has the potency to
develop itself into  a tree dfter its own type,
but it has to wait for the proper fsme—the
arrival of the season which might be the
ramy one. The season 1s there but the
seed must be planted in the soil with such
other natural environment as would allow
a reasonable circulation of the sap and
chemical action of heat and light and
would as be well able to supply the requi-
sitions of the seed.

Again, granted that the time, the external
nature, the necessity—all the three are
preseat, the seed, if not planted by some
body, does not fall on earth by the virtue
of its own avertion and weight, making
all the necessary transformations thereby
impossible.

Then, again, though the season is there
and the seed too has been planted m the
desirable soil with favourable environment,
yet the seed will not grow 1to the tree of
such and such bulk and configuration for
the manifestation of which 1t has the
potency unless there be the concatenation
of the causes and conditions which is but
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find that the granular protoplasmic particles
—the contents of the outer shell, the cuticle,
which holds together the granules in a parti-
cular combination is all through uniform both
in texture and chemical composition without
any difference and differentiation between
its parts in the prirhary stage of its being
If you crush the seed so instinct with the
potency of development, it will not bud forth
and why not ? There are the component
parts of the seed—the granules not an
atom of which has been lost in any way.
Why would it not then develop into a tree?
The answer is simple enough and we need
not travel far to look for it. The seed is
the seed under a particular arrangement
and disposition of its constituent elements
and as such it is the substantial cause having
the potency of developing itself into a tree
of its own type, if only the determining causes
conjoin with one another to help its growth.
But the crushing of the seed interferes
with the relative disposition and arrange-
ment of its constituent elements and thus
has rendered it impossible for the five-fold
determining causes to act on the seed.
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enees of the two-fold nature—/#ner and
\ Outtr (Imm) The seed is the mwer Yet whence
, fnature of the tree where as the oufer 1the differ
N nature compnses the soil, the water,
-the heat, the light, and the air. The
':seed bas the potency _to develop into
.Y tree ‘and it is only the owfer nature
‘ tha!; stands asa help to the sted in
, the exertion of its latent powers for its
proper development into a tree, but this
outer nature is almost the same toall the
' different trees. The real difference, therefore,
hes in the fmmer natures' of the different
trees i.e. in the seeds. And the same
old question comes round yet, Whence is
this- difference ? If 1t is said in reply
that the difference is due to the difference
in the relative disposition of the particles
constituting  the two seeds, then the
difference is only explained by another
difference which tantamounts to explaining
X by ‘Y both of which are unknown
quantities and therefore the second difference
again has yet to be inquired into. Science
stops sbort here She does not know. The
m}'mry. though pushed back, remains un-
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another name for ‘Necessity’ that operates
wrresistibly.

The seed fructifies, as is often observ-
of the seed ed, but yet it may not sprout forth into a tree
e pare 2F indentical with the parent one and bearing
type. leaves and flowers and fruits or seeds of

the same size, taste, colour, beauty and
grandeur of the tree whereof the seed was
born And why ? Surely these are the effects
of karma of the seed in one or the other
periods or stages of its existence and it is
due to this very Zasma even done 1n some
time past, that the seed has come to bea
seed of this and not of another organism.

To enter a bit more into details as to
the causality of Agrma in bringing about the
phenominal diversities and differences, the
existence of various kinds of vegetable
organisms all around us, is undeniable. In
the organic world, it is but a truism to say
that the like produces the like. The mangoe
seed will deveJop into a mangoe tree and to
nothing else. So with the other kinds of
seeds. Now in the processes of metabolism
every living organism grows and undergoes
through the adjusting and regulating influ-
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than to'take récourse to the Law of Kerma
to explam the causes of differentiations and
dlfferenceshs manifest in their combinations
and subsequent variations. The granules
of protoplasm were registered with impres-
sions of ' the dcts and deeds they have ddne
in their past lives whereof they have deve-
lopéd a kind of disposition or tendency
towards each other under the influences of
which they have come to the existing forms
of combination making up the different
‘Inner Natures’ inthe different species of tr@es
- and other organic beings. Or what else is
there to explain the diversities of Nature ?
They can’t be explained as her mere freaks or
as fortuitous concourse of what is invariably
conditional —a fact which is but a visible
contradiction and negation of the chance-
hypothesis ; nor can they come out of
nothing, for, we are unable on the one
. hand to conceive nothing becoming some-
thing or on the other something nothing.
It being thus impossible to establish in
thought a relation between something and
nothing, we cannot but deduce thereof the
! indestmctibility of matter (pudgw/) and conti-
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altered. However may a Lamarck take
recourse to the principles of conservation
(Heredity) and progression (Adaptation) and
touch upon the struggle of each against all,
or a Darwin may twist and stretch his so
called principle of Natural Selection to show
the Origin of Species and the Descent of Man
or however may a Spencer write volumes on
the interpretations of the Law of the Survi-
val of the Fittest through the processes
of which the weakest go to the walls,
or to explain the ansurmountable gaps m
the gradations of the organic beings—
vegetable or animal or however may a
Haeckel knock his brains out to find out
the missing links in the ever-evolving
chain of organic evolutions from Monera
to Man, the present and the last ex-
pression of the organism of the highest
type, Biology only misses the mark and
beats about the bush when she says that
protoplasms are alike and identical but
does not assign any reason for their subse-
quent differentiations and variations. And
years afterwards she will have to admit
that there is no other alternative course
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CHAPTER XVI.
GOD

Jaintsm makes no room for an extra-mundane God—
Laplace and Nepoleon—The idea iz mot singular in
Indie—Yet the Jains are not Jepm&mt on any
All-mighty Ruler standing 1 the without—Dsr- Bose
and the Super-physical Power-—Spencer and Spinoze—
“Tertium Quid” nature of the Power —The Coalescence
these powers in dufferent beings on “the attainment of
“Nirvan” is the ides of the God-head of the Jains.

In the last chapter on the compound Evo-
lution and the Law of Universal Causation, it
has been made clear as to how from the stand-
point of phenomenal Nayaq the universe is ever
changing and transitory, and how from the
stand-point of Noumenal Nayg according to
which the universe is taken as one undivided
whole of inter-related reals, 1t is self-exis-
tent and permanent We have also seen that
because it is self-existent and permanent,
therefore, it is not an effect of some anterior
cause working from behind the universe,
and further that the diversities and differ-
ences in the world of phenomena and forms
owe their existences to the operation of
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nuity of motion-—karma. Other determi-
nant conditions being there, it is the conti-
nuity of kerma that explains why the pro-
perties of a molecule of urea and that of
cyanate of ammonia are different, though
they are composed of the same number of
chemical elements and it 1s also this conti-
nuity of karma that accounts for the develop-
ment of the diverse forms of a molluse,
a frog and a mammal though ansing from
agparently identical primitive cells.
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Emperor Napoleon, the latter remarked, “M.
Laplace, they tell me, you have written this
large book on the System of Universe, and
you have never mentioned its Creator”,
Whereupon M. Laplace drew himself up
and answered bluntly, “Sir I had no need of
any such hypothesis.” And this piece of
dialogue between the two greatest minds
of the Eighteenth century, does not strike
singular in India, and the reason is that
from the time when Greece and Rome,
those cradles of western civilization, were
still steeped in profound ignorance, nay,
from long before the pyramids of Egypt
bad raised their hoary heads to have a
look down upon the valleys of the Nile,
such doctrines which do not find any rhyme
or reason or necessity to call in the existence
of the so-called Diety have been in vogue
in India. The followers of the Numerical
philosophy of India— The Sémkéya School ""Yﬂ- ”‘e
of thought—not only do not postulate any s =y
such Divine being but make a definjte pro-
nouncement to the effect that “God is not jn
existence,, because of the want of all manner
of evidence.” Nor the Mimdnsaka atheists
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the five-fold' determinant causes such as
Time, External Nature, and the like,
Such being the trend of thought and pro-
gressive retiocination, the Jain philosophy
leaves no room whatsoever for an iron-
willed capricious God in the Jain scheme of
the universe. The Jains hold that a correct
understanding, according to the teaching of
Victors, of the true principles of causality
and phenomenology, dispenses with the
necessity of any divine interventiom in the
affairs of the world. They are of opinion
that the very attempt to posit an all-ruling
extra-mundane God 1s, to conceal the igno-
rance of the true principles of causality
under a pomp of delusive reasonings—an
ignorance unware of itself.

Such a doctrine may indeed strike
curious and atheistic to the adherents of
the various European schools of Monotheists
and to other doctors of Divinity so as to
give them a rude shaking But there is
no help to it. Truth must be told. When
Laplace, the world-renowned French scientist
went to make a formal presentation . of
his famous work to the world-conquering
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who can curve out paths for ourselves here
and herein-after both for enjoyment of
pleasures and emancipation of oul souls by
our own will and exertion.

Here-in-before we have fairly dis-
cussed what sort of God we do not beheve
in , we have seen there what itis not. We
shall see now what He s to us as taught by
the Jain Teachers

According to the Jamn philosophy the
universe is not a fortuitous concourse of dead,

The
wdea of

dull matter (pudgal) only ; for that would head

mean crude materialism which Jainism does
not allow. The Victors say that the series
of changes as presented by the organic and
norganic wotlds, show, as has been recently
demonstrated by Dr. J. C Bose, that in addi-
tion to the dead dull pudgnlmatter, there is
something superphysical both in the living
and in the so-called non-living When this
something superphysical departs from the
constitution of the living and the so-called
non-hving, we say 1t is dead by which we
mean that it does not respond. Experiments
have shown that Ike plants and animals,
4 piece of metal responds 1n a hike manner,
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yield an inch in their astute denial of an
omnipotent extra-mudane God. The Chds-
vfiéa materialists openly and avowedly teach
and preach that there is not only no God
but there is no soul at all for the so-called
redemption of which one should toil and moil
all the day and night forsaking all pleasures
of life and thought.

One might well venture to remark here
that all these schools being more or less
atheistic, are the Jamns too athewsts of
similar type ? ‘No', 1s the emphatic answer,
we have to offer to the equirers The Jains
do believe in a God after therr own way of
thinking—a belief which 1s in and through
saturated with all the vigour and strength ¢f
life. It does not make us dependant on‘any
Almighty Ruler for our being and beatitude
here or hereinafter It does not cast us
mto the moulds of those weaklings who
love to ‘creep' Wwith a quivering prayer on
their lips to the silent doors of the Deity ,
nor of those who crawl, beating breast at
every step before his ficutious feet or figure
10 adore’ Rather 1t makes us feel that we
independent  autonomous individuals

are
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Now that (call it soul, spirit, superphysi-
cal something or by any other name you
like) by the departure of which the living
becomes dead is of the highest spiritual
essence and is common to all. The manifes-
tation of this divine principle may differ
in different living beings but the collective
idea derived from such observations as of
this something inherent in the living and
in the so-called non-living, is called God.
According to the Jains there are energies
present both 1n the material and dynamic
worlds Living apart the material or mental
energies, the spiritual ones as a whole is God
giving materiality, mentality and substantiality
to all things and beings

The Ulumate Spiritual Power, often
called by Spencer, as Primal Energy, forming
the last limit of the knowables, reveals itself,
n various forms and with varying degrees
of perfection in different grades of being
The universe with all its bewildering mani-
festation, 1s nothing but the revelation of this
Ultimate Power or Energy. This is by its
nature a Zerlenm qued being matter conscious
only when it reveals itself through a senti-
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if suitably influenced. But when “%iled
by poison,” like the plant or animal, it does
not respond. European thinkers and bio-
logists have so far assigned the presence
of a separate ‘wital jforce' in the physical
phenomenon connected with the living
organism, [n place of any real explanation,
a hypothetical nomenclature was used either
to explain away or to clothe in a greater
mystery the most complex phenomena
that we ever come across. From this posi-
tion with its assumption of superphysi-
cal character of response, it 1s clear that
on the discovery by Dr. J. C. Bose, the
most renowned Bengalee scientist of the
day, of similar effects in morganic subs-
tances, the necessity of theoretically mamn-
taining such Dualism in Nature, must fall
to the ground. There is, therefore, not any
unknown arbitrary wvilal force as Physio-
logists have taught us to suppose but
alaw, the working of which, knows no
change, nor any deviation , but which, as
the Victors hold, acts uniformly from within
throughout the 1norganic and the organic

worlds.
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our hives sublime.’ By following the foot-
priats on the sands of time of the Ideal
Tirthankaras who were real heroes, pure and
free, who attained to omniscience and quie-
tude, NVirvdna, by the dissipation of their
kavyma, we shall be able to' raise ourselves
from the mires of the world and to attain
to Nirvan by a like dissipation of our own
#arma and by [reeing ourselves from the
eighteen blemishes that inevitably lead
ultimately to ominiscience, the next door to
Nervénam.
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ent organism, and remains unconscious so
long its embodiment i1s the sentient one.
Thisis the. Primery Reality from which other
realities owe their existence and this is the
sap which supports every thing what we call
real. The same or allied thought is
expressed also by Benedict Spinoza when
he says that mind and matter are but two
among infinite aspects of the Ultimate Reality
which can neither be designated as material
or psychical in the sense of being conscious.

God is, in short, the coalescence of this
spiritual principle emancipated from the
bondages of matter in all its punty, per-
fection, freedom and blessedness They
do us wrong when they say that we are
agnostics ; for we worship this Supreme
Essence.—the Ideal of all of life and
thought. We bow down to this Ideal,
because we desire to realize the Ideal in
every acts of our life and thought. We
worship the Tirthankaras, the pure and
perfect souls, merely for the sake of their
purity and perfection ; but not for the
expectation of any reward in return. ‘Lives
of great men remind us that we can make
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higher unity without losing the traces of
their individuality in the same? What
is the naure of this soul-substance? Isit a
spark from the anvil of the Blacksmith,
a bye-product of matter of the Physicist,
the nascent or the just-born of the Chemists?
The ChdrvBka school of thought teaches
that there is no plausible reason and evi-
dence to demonstrate the existence of
soul as something distinct and separate from
matter and material forces, for consciousness
which is a quality of the soul-substance
is but the resultant of the concussion of
the brain-matter, Just as liver secrets bile
so brain produces consciousness This
phenomenon of matter and material powers
which is characterised by consciousness
in different forms in the living and
the so-called non-living, is soul for
which reason, we often take recourse to
such forms of expressions as consist in
saying in our common parlance that the
plant lives, the brute lives and feels, and
the man lives, feels and thinks. It is
thus evident that more the subtle is the
organic mechanism, by far the more clear
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CHAPTER XVII.

SOUL.

Souls and the God-head—Materialistie conception of
Soul—A bye-product of matter —Eastern and Western
materialism complrea- Charvak and Hoekel anc
Girardian, the socialist—Cosmological and Moral difh.
culties involved in Materialism— Admissions by Huxley,
Spencer and Darwin—The Jain conception of Spirit
and Matter—Their Gorulnt{v;ty—l’rduhl-?lm or
Soul-units.—~Conscious eﬂ'ulgencc form the lp;r;tunl
essence of the Soul,—~Soul's constitutional freedom—~Tta
Transmigration through the gredes of Senmar end
Emancipation.

While dealing with our conception of
God, we have seen that the individual
soul, when it becomes free from all taints
and blemishes, reaches perfection charac-
terised by omniscience and realizes itself
as a self-conscious spirit of the nature of
all-delight, distinct and separate from other
than itself, it becomes God.

But what js this soul whch is thus poten-
tially divine and attians to God-head, He
being no other than the coalesence of the pure
and free self-conscious spirits existing in a
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seems to receive additional support from
the researches in Biology by some of the
master-minds of the west. In summing
up his ‘Last Words on Evolution, Earnst
Heaeckel says, “the very interesting and
important phenomena of impregnation
have only been known to us in details for
thirty years, It has been conclusively
shown after a number of detailed investi-
gation that the individual development of
the embryo from the stem-cell or fertilised
ovum is controlled by the same laws in
all cases, %, * # w One import-
ant result of these modern discoveries, was
the phenomena given to one fact that- the
personal soul has a degimng of existence
and that we can determine .the precise
moment in which this takes place ; it is
when the parent cells, the ovum and the
spermatazoon,. coalesce. .Hence what we
call the soul of man, or animal, das #of
presusted , but begins .its career at the
moment of impregnation. It 1s bound up
with the chemical constitution of the plasm
which 15 the vehicle of heredity in the
nucleus of the maternal ovum and the
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to the regions of the un-extended which
Soul-Units accounts for the plurality of its existence
CIONSRESS: The conception of pudgal-matter is that
it has weight and fills up space, but the
essence of the soul 1s conceived 1n self-
consctousness absolutely devoid of any tinge
of materiality whatsoever. The soul being
as such it is according to our philosophy a
self-existent ultimate reality without beginning
andend Bereft ofall colour, taste, smell and
touch, it is metaphysically formless though
it takes on the form of that wherein it
happens to dwell by virtue of its own Karwma.
Like the vacuous space it has innumerable
pradeskas. By Prodeshas are meant the
minutest parts, the soul-units, which do not
admit of futher psychological analysis. These
indivisible parts of the soul or soul-units
which are infinite in number are all alike in
essence for which reason the soul is said
to be characterised by unity with a difference.
They are essentially of the nature of consci-
ous effulgence which seems to have been
put out, as it were, by the super-imposition of
the Karmas matter on the various parts of
the soul, just as a mitrror becomes clouded
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happen And why? Because of the differ-
ence of ‘heredity,’ as they say, which is the
conservative principle accounting for the
comparative persistency of the type of the
organism. But the validity of this principle
of transmission into the offsprings, is still
open to question.

\Why is it that the children of the same
parent show marked dissim larities to their
parents and to one another® \Why do the
twins develop dissimilar characters and
possess irreconciliable tastes and tendencies,
though coming almost at the same time, from
the same stalk and nurtured and brought up
with the same care and affection under similar
conditions and environments ? These cannot
be explained away as accidents There
is nothing as such in science Nothing m
the universe of phenomena and form is
exempt from the inexonerable law of the
cause and effect There must be some
reason, therefore, underlying these inequa-
lities And what is that reason? Lo say
that these inequalities- in children are
due to the parents isto admit the truth
and validity of the principles of heredity

288



THE KARMA PHENOMENOLOGY.

and adaptation to the environment as
working out these differencees in the spheres
of organic evolution. But such eminent

Dr.

Weis-

biologists as Dr. August Weisman and @ man and

good many others of equal authority and
repute deny that hereditary tendencies of
the parents predominate in one; of the
grand-father in another , those of the grand-
mother in the third and the like. Not this
alone. Weisman goes further and reasons out
that the acquired tendencies are never trans
mitted to the offsprings He believes in the
‘continndly of germ-plasm’ and is of opinion
that the inequalities are caused by the
differences in ‘gersm-cells. *l1 have called
this substance gesm-plasm”, says Weisman,
“and have assumed that it possesses a highly
coniplex structure, conferring upon it the
power of developing into a complex organ-
ism” Heredity—Vol I. p. 170). Dr. Weis-
man states further * “there is therefore conti-
nuty of the germ-plasm from one
generation to another. One might represent
the germ-plasm by the metaphor of a long
creeping root-stock from which plants arise
at intervals, these latter representing the
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individuals of successive generations. Hence

it follows that the transmission of acquired
gem::l;ys _ characters is an impossibility, for if the
::g;‘e‘ mpos- goerm-plasm is not formed anew in each
individual, but is derived from what preceded

- it, its' structure, and above all, its molecular
constitution can not depend upon the
individual in which it happens to occur, but

such an individual only forms, as it were, the
nutritive soil at the expense of which the
germ-plasm grows, while the latter possess-

ed its characteristic structure from the
beginning, vz, before the commencement of

growth. But the tendencies of heredity, of

which the germ plasm is the bearer, depend

upon this very molecular structure and hence

only those characters can be transmitted

through successive generations which have

been previously inherited, vzz., those charac-

ters which were potentially contained in the
structure of the germ-plasm It also follows

that those other characters which have been

acquired by the influence of special, external
conditions during the life-time of the parent,

cannot be transmitted at all.” (vol I p. 273-)

«But at all events,” sums up Dr. Wiesman,
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“we have gained this much that the only
fact which appears to directly prove a trans-
mission of acquired characters, has been
refuted and that the only firm foundation on
which this hypothesis had been hitherto

based, has been destroyed.”—{Vol. L. p. 461)..

So we see how the theory of heredity and
adaptation, in short, the theory of Natural
Selection through the gosmic processes of
which Charles Darwin and a host of others
of his line of thinking attempted to show
the origin of species, fails to explain the
real causes and conditions for the specific
differentiations in the spheres of organic
evolution,

The real causes and conditions deter-
ming the onigin of the different types of
organisms are to be found out in the principle
of metempsychoses. And if the remarks
of Dr. Weisman are read between the
lines, it will be quite apparent that the Dr,
stands on the very threshold of a revela-
tion. He s knocking at the gate and it
will open to give him an entrance into the
Inysteries of Transmigration, “the undivorce-

able spouse of Kyrma" » for, according to
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become angels or they loose their angel-
bhood by the force of their own Zarmm
“The experience gained in one life”, to quote
the language of Hartmann, the great Ger-
man philus-opher, “may not be remembered
in their detail in the new.t, but the impres-
sions which they produce will remain.
Again and again man passes through the
wheel of transformation, and changing his
lower energies into higher ones until matter
attracts him no longer and he becomes—
what ke is destined to be—A GOD.”
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to put the idea with all the Orientality we
can command, because the Zarma of the
human being is different. Karma, hete, does
not mean heredity' through the principle of
which the offsprings are alleged to mherit
the qualities of the Yathers  In Jamn philo.
sophy, it signifies what the soul carries with
uself from an anterior stage of 1ts bemng by
virtue of its prior deeds and desires The
idea is that every thought we think, every
act we do, tells upon our souls and thereby
leaves an impression upon them, as it were,
which continues to exercise influence onm
them in their subsequent careers And accor-
dingly our present happiness or misery is not
the award of any power existing outside
ourselves but is rather the consequent of
what we ourselves had done m the past
either in this life or m an antertor birth
None is exempt from the operation of karma
~—Nor Krishna, nor Buddha, nor Christ Jesus,
This doctrine of Aarma thus unquestionably
furnishes  the key to the interpretation of
the phenomenal greatness in humanity.
Christ Jesus of Nazereth was a Chnst by
the virtue of his own 4arma  So angels
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energy of his past actions, Karma, which
can no more be affected by love or prayer
than a run-away locomotive. On and on
it goes remorsely dealing out mutilation
and suffering, till the energy it has
amassed is at last exhausted and a merciful
silence follows. The belief 1 Karma
ahd transmigration kills all sympathy and
human kindness for sufferers, since any
pain a man endures is only the wages he
has earned 1n a previous birth. It is this
belief that is responsible among other things
for the suffering of the thousands of child-
widows in India who are taught they are
now reaping the fruit of their own unchastity
in a former life.”

So writes Mrs. Sinclare in exposing
the so-called ‘Empty Heart of Jaimsm and in
vindication of her Christian creed. But alas!
she can not explain the world of inequalities
and diversities from the stand-pomnt of her
own Christian Theology. If an All-mercy
Personal God created this universe out of
nothing, could He not make all things good
and beautiful and all beings happy ? Why
one is a born saint and another a murderer ?
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CHAPTER XIX.
CHURCHIANITY AND THE LAW OF KARMA.

Christian Criticism of ‘Koerms'—FEmpty Heart of
Jamsm—Examinstion of the Criticism—Ineonsistencies
and Difficulties of the Christian Tluology—Gotl sand
Satan—~Good and Evil—Iudiaa Widows Christien

unmarried Girls

From what has been discussed in the
preceeding pages so far the inexorable Law
of Karme-causality is concerned, it is
perfectly clear that man is the maker of his
own Destiny This is the main principle
whereon the grand edifice of the Jain
ethics is securely based But this belief
in the ethical autonomy of man making
him thoroughly free and independent of
the iron will of any Being outside himself
cannot but irritate Christian minds,

“Instead of a God delighting in mercy,
who rules and judges the fair world that
He has made,” writes Mrs, Sinelare
Stevenson in her latest contribution, ‘The
Heart of Jainsm,' “the Jain have set in
this place a Zedzous thing the accumulated

295

Man 1s the
maker of his
Destiny.



The pit-fall
of Ongnal
Sm.

AN EPITOME OF JAINISH.

This dramatical piece incident reminds
us of the famous lines of another poet who
sang in the following srain,—

“He who does not sin, cannot hope for-mercy ;
Mercy was mede for sinners; be not sad.”

But with the Jains such conceptions do
not count for anything. If the Supreme
Being deligkting sn merey is the Prime
Author of all that is, He should have shown
mercy and perfect forbearance, from the very
beginning to man,—His own handi-work, in-
stead of allowing him to fall into the pit-fall
of Original Sin. Man is not ommiscient, and
according to the Christian theology, nora
perfect being as well, and as such he
must have his shortcomings and failures ;
but as he was living under the protec-
ting and paternal care of his All-mercy
Maker, could he not naturally expect that
if he were to commit any mistake in
his movements, his Omniscient Father and
Guardian who must have fore seen things
long before he himself could realise, should
protect his son, showing thereby, His
perfection of forbearance and mercy to his
creature which he is to delight in ? We have
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Why one waddles in wealth and opulence
and another starves to death ? If God created
one to enjoy the pleasures of life which the
world can afford to supply with and another
to labour hfe-long under the stiffling,
tyrrany of his master, how could he be an
embodiment of All-love and All-mercy ?
Need she be told in the language of
the poet that “A God All-mercy is a God
Unjust.”

Christianity teaches that man has but one
life on earth to live either for an eternal exis-
tence in Heaven or to be condemned into
Hell according to the merits or demerits of
his deeds. But this naturally encourages
a man to make the most of his opportuni-
ties here. Besides an appeal for mercy at
the hands of an Omnipotent God best suits
him who has consciously failed in the dis-
charge of duties. But the great disadvantage
of such form of faith is that it makes some
violently reckless so much so that when
the poet Henti Hein was asked if he
believed in Divine Grace, he replied,
“God will forgive me, for that is his
profession™,
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and Devil worked together to create
this universe of ours which is therefore
but a mixture of good ‘and evil. And
to push the question still further,
both of them being equally powerful and
limited by each other, it follows that neither
of them was omnipotent, omnipresent and
omniscient. Does Mrs. Sinclair wish us
to set up within the shrines of our tender
hearts such a God the very conception of
which is logically absurd.

Turning to the effects of #arma on social
matters it is true, indeed, that here the
earth is soaked by the tears of the
child-widows, but will Mrs. Sinclair
inform her readers as to why the Christian
world echoes with the sighs of the
unmarried ? Here the Indian widows had
had a chance for the husbands to love and
to loose in this life as these were written
inthe their own Karme and there is every
reason to hope that they would receive their
beloved back more cordially in their
warm embraces during the subsequent turn
and term of their natural life quite in accor-
dance with their own Karma. But what hope
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already remarked that we the Jains cannot
persuade ourselves to believe in a God in
the sense of an extra-mundane Creator who
caused the down-fall of mankind but after-
wards taking pity on them dropped down
from Heaven his only Son through whose
crucifixion mankind was saved.

Some Christian Divines hold, however,
that the pit-fall of Original Sin which caused
the down fall of the entire human race was
but dug out by the Devil. They teach that
God created all that is good and beautiful and
it was Satan who brought in the Evil and
spoiled man—the handi-work of God. But
litle do these Divines think that good and evil
are but relative terms. Good can not be
without evil and wir verse evil without
good, There is a soul of goodness in
things evil and conversely there is a soul
of evil in things good. And when God
created what is good he must, at the same
time, have created the evil too, Similarly,
when the Satan created the evil, he too
must have created, at the same time, what
isgood. Now to veiw things as they
Stand, we cannot but logically infer that God
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absolute exhaustion of the individual's
Karma, liberation is surely and inevitably
attained, sooner or later.

In fine Mrs. Sinclair would do well to bear
in mind that the law of Xarma which in the
Physical world speaks of the continuity of
motion and indestructibility of matter teaches
in the domain of Ethics, the immortality
of deeds and the inevitability of the moral
responsibility in the case of an individual,
family, or nation,
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hasty thinkers will reject it * = * Like
the doctrine of evolution itself, that of
transmigration has its root in the world of
reality '

Among the Christian theologians many
prominent theological leaders have main-
tained it. Dr. Julius Muller, the eminent
German theologian, supports the theory of
Re-births in his work known as “The
Christian Doctrine of Sin.” Besides Sweden-
borg and Emerson tLelieved in metem-
psychoses.
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below and rise to the intellectual world,
that we may not fall intoa purely sensilbe
life by allowing ourselves to follow sensible
images etc.”

Philo of Alexandria, a contemporary
of Christ, says “The company of
disembodied souls is distributed 1n various
orders. The law of some of them is to
enter mortal bodies, and after certain
prescribed periods (as according to our
ayuh-karma) be again set free”

Besides these, copious passages could
be gleaned from the philosophical writings
and dissertations of such eminent men
and leaders of thought as Kant, Schelling,
Fichte, Schapenhauer, Goethe and the
like. Even the most astute moulder of the
Sensationist school of thought, Hume, the
sceptic, 1n his Essay on the Immortality of
Soul' had to acknowledge the truth and
validity of the theory of rebirths. He says :
“The metempsychoses is therefore the only
system of this kind that philosophy can”
harken to”.

Prof. Huxley of the modern scientific
world somewhere remarks - “None but the
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fant the character of the stock lies latent,
and the ego is a little more than a bundle of
potentialities ; but very early those become
actualities ; from childhood to age, they
manifest themselves, in dullness or bright-
ness, weakness ot strength, visciousness or
uprightness ; and with each feature modified
by confluence of another, if by nothing
else, the character passes on to its incar-
nation in new bodies.

“The Indian philosophers called ‘Charac-
‘Character ter' as thus defined, ‘Kerma’. Itis this
:?glu}g:xy?ﬂ' karma which passed from life to life and

linked them in chains of transmigrations
and they held that it is modified in each
life, not merely by confluence of parentage,
but by its own acts. They were in fact
strong believers in the theory, so much
disputed just at present, of the Aereditary
transmissson of acquired chavacters, That
the manifestation of tendencies of a charac-
ter may be greatly facillitated or impeded
by conditions, of which self-discipline or the
absence of it are among the most important,
is indubitable . but that the ‘character’ itself
is modified in this way is by no means so
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Prof Huxlty and Rc-hrdi—Huxlcy'l Character
end our Kurme-matter—~Cheracter~Inner Nature—
Langa-deha of the Hindu Philosophers—The Five
Koahas or the Concentric Circles—Pranas of the
Hindus and of the Jain Philosophers—Transmission of
Character t]xmgl: Heﬂﬂity—Vl -Tnnm;gnhon of
Kearma-Sarirn through Re-bisth,

In another place of his last Romane's
Lectures, says Huxley, “Every day expen-
ence familiarises us with the facts which
are grouped under the name of heredity.
Every one of us bears upon him the
obvious marks of his parentage, perhaps
remote relationship. More particularly the
sum of tendencies to act in a certain way
which we call ‘character’ 1s often to be
traced through a long series of progenstors
and collaterals, So we may justly say that
this ‘character'—this moral and intellec.
tual essence of a man—does veritably pass
over {rom one fleshly tabernacle to another
and does really transmigrate from genera-
tion to generation. In the new born mn-
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1s another inviolable physical condition in
the shape of a medium for the manifestation
and operation of the above energies and it is
the mortal physical frame which the man
takes on. And there is invariably a kind of
chemical affinity under the secret influence of
which the man is drawn to a particular body
wheremn he 1s to take birth It 1s true
that smen passes from body to body through
the repetition of births and deaths, and as
he progresses or retrogresses quite in accord-
ance with the good or bad deeds he per
formed in the past, 1t is evident enough
that he passes out with his own self-acquired
habits, qualities and desires fitly called karma-
sarwe according to our philosophical ter-
minology. But this does not necessarily
mean that the habits and qualities he
acquired through the processes of natural
selection or through the processes of self-
discipline he might have undergone—be
these for good, or for bad—are transmitted
to the off-springs through the physiological
principle of heredity True it 1s that the
offsprings display at times such habits
and tendencies as can well be traced out
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certain , it 1s not so sure that the trans-
mitted character of an evil-doer is worse
or that of a righteous man better than that
which he received. Indian philosophy, how-
ever, does not admit of any doubt on the

subject , the belief in the influence of
conditions, notably self-discipline, on the

karmas was not merely a necessary postulate
of its theory-of retribution, but it presented
the only way of escape from the endless of
round of transmigrations,”

Such is Prof. Huxley's interpretation and
presentation of the law of A£erma and
metempsychoses 1n Indian philosophy. But
we differ from him in as much as neither the
interpretation, nor the presentation, on that
account, is correct. For we must have to
draw a line of distinction between a man and
his conditions According to our phi-
losophy a man may, indeed, be roughly taken
as the embodiment of intellectual, spiritual
and moral ( 0 % w1 W@ ) essences which
Huxley sums up by the word ‘cAaracter.’ And
the man as such 1s not different from the sum-
total of the the energies summed up by
‘character’ as just explained. But then there
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attainment of bliss and beatitude, as the
case may be, according to its kerme in a
previous birth,

To enter a bit more into details we
have stated before that there is some *super-
physical ' power in every living body, by the
presence of which the body is enabled to
respond, if suitably influenced. Responsive-
ness, here, forms a predominating pheno-
menon of life, and death of the body means
the departure of the ¢ super-physical * power,
called aetman—jwa (soul)—from the living
body after which it can no longer respond
to any stimulus.

At the time of death, when this soul

_or the ‘ super-physical’ power shufiles off its
mortal coil, it passes out assuming the form
of a subtle unit of energy clothing itself, as 1t
does, in a subtle body as its vehicle which is
built out of the fine karma-matter—the
crystalised particles of the soul's past ex-
periences and unfulfilled desires etc. with
which it happens to pass out. According
to our philosophy, thesefine £Zasma matters or
the crystalised particles of past experiences
and unfulfilled desires, embodied in which the
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as if coming down from the parent or
some remote ancestor. The way in which
this hereditary transmussion is explained
by the modern physiologists cannot, as
we have seen elsewhere, give us a satis-
factory solution of the problem in question.
The phenomenon of apparent transmission
through the physiological principle of
heredity as explained in our philesophy
seems to clear up the difficulties involved
in the question According to our philoso-
phy, the re-incarnating soul, bearing as 1t does
about it the karma-pudgal which the Jwa
acquired by dint of its past experiences and
unfulfilled desires, forming its character in
the past, automatically developes with a
mathematical precision, a sort of affimity or
tendency of attraction, for the appropriate
phystological and moral conditions where-
in it may find a fit and favourable soil for
moulding out of the same, a smtable body
as the manifesting media for the display of
its powers and qualities, either to cope
with nature n the fulfilment of its un-
satisfied desires and enjoyment of the
pleasures of the world, or to strive for the
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forces of its own making, which become meta-
morphosed as it were into the form of kerma-
particles wherein remain stored up 1n a poten-
tial state all the experiences, desires and
tendencies which Prof. Huxley sums up by
the word * Character.

The experiences and forces of its own,
metamorphosed into a material particles, which
the /wa carries with it at the time of its
departure from the body wherein it had been
encased in a previous birth, and known as the
#arma-pudgal of the Jwa—form, according
to our sages, the physical basis of a future life.
It is also technically called—ZXd»man Sarira
of the /iva which along with the fgjas sarwra
which is also inseparable from it, clings
round to the soul until it reaches final libera-
tion. Here again we find another display ofthe
grand truth teaching us of the indestructibility
of matter and continuity of motion— Ka7ia.

After shuffing off the gross mortal frame
like a pair of old worn-out shoes, the m
dividual soul, taking the form of a subtle
unit of energy clothed in the Aarma-pudgal
as explained, instinctively flies ofl to one or
the other of the different grades of sanséy or
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soul passes out leaving the body dead, form
the very germ of physical life in future.
The use of the phrase “Zarma-pudgal’—
Aarma-(matter) is singularin otr philosophy.
All karmas, the other systetnsof Indian
Thought, dccept vnwaveringly the truth and
validity of the doctrine of #arma-cdusality and
re-births ; but with them £arma is amuria-im-
ponderable. None has yet been found to tike
the word karsita in the senseand significahce
dswe fihd it to have been used in our philo-
sophy. It is true that Azsma'of the Jiva means
fts past dctivities or energies—forces of
its own making that tend 1t to be a murderer
of a saint in the next life But the
eriergies or forces, as they are in themselves
are formless and as such they cannot act
alid react on any thing and produce changes
in the tendehcy of the same Sky, like
void space, because of its being formless,
cahnot affect its In order to act and re-act
and thex:ei:y to produce changes in things
of which they iork, the energies and forces
Hitist have to be metamorphosed into forms or
'c'éh'ti-es, of forces. So are the cases with
Jwa's kayma—its past-activities or energies—
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gats, as it1s called, for which 1t has devoloped
a strong affinity and where, on that account,
it may find a more favourable soil for
fuller expressions of the energies and forces
of its own making during the course of the
previous term of the physical hfe. It may
happen to be located for some time 1n the
regions of hell (W) or go to some other
world It may travel .among the brutes and
beasts (firar = aifa) or may become a god
or 2 demon m the world of gods and
demons (TargX |w). It may also by
the virtue of its own Aasma under which
it willingly laboured, run to Heaven, the
region of the gods, there to enjoy the
sweetest pleasures of hfe which he so much
hankered after or be born again to such
parents in the human,world (wgur giam) as
1s consistent with its prior deeds and desires,
either to waddle in wealth and prosperity,
or to starve to death in poverty, or to strive
after bliss and beatitude, forsaking all the
pleasures of wordly life and hving.

So we see that the ‘Characte of Prof.
Huxley is somewhat the same with the karma-
sarirgn the Jain philosophy, The Hindu
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But the £frman-sarira in our philosophy

is of different make. It is true that the Jain

g&ﬁ'ﬁﬁ as philosophy speaks of prduas as organic and
the Jain hodily powers, but these develop only as

phitosophy

the fszwa ascends up the scale of evolution
from lower to higher organisms, The highest
type of organism of a Jwa has ten prénas
and the lowest type must have at least four.
Of the ten prénas or powers which are to be
found in the higher types of organism as man,
—~five belong to the five organs of sense, viz,,
touch, taste, smell, sight and hearing. Add
to these five, the three powers of body, mind
and speech (ta @1 g97). The ninth is the
power of inhalation and exhalation termed
(W ) and the tenth is the ayw-éai—or the
power whereby is determined the longvity of:
the /wwe during which it has to keep to a cer-
tain definite configuration of the bodyin which,
it might happen to enter in a particular stage
of its existence determined by its own past
. karma. The Jain philosophers hold, however,
that of these prdnas m their abstract or
etherial forms, accompany the Zarma-sarive
clothed in which the soul departs from an

organism wherein it dwelt for a certain period
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ceases to exist, when it has grown up into
a tree, so the inner world would cease to
have its being after its transformation into the
outer world, for they belong to the same
thing although at different periods of its
development The fact of co-existence being
thus inexplcable, the mutual interaction
between them, which cannot be denied
becomes mexplicable also.

Of course if the purvapakskin say that the
earlier state is not altogether lost in the later
state of a thing develgping, but is retained
there our obvious retort will be that if it is
retained at all, it is retained in such a trans-
formed manner that it loses its distinct
existence For what 1s accidental to the
different stages of a dsvelopang thing, vanish-
es away with the lapse of time and what
persists is the essence or the substance
abstract which reveals 1tself through these
different stages of development

To get over the difficulties as exposed in
the above, some may erroneously hold that
the inner nature produces the outer nature
ofa man The relation is that of a cause
and effect
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the 2drman, the organ of thought, desires
and will, determines the character of the
former by its preferential interest. So the
relation is intermutative. And this is borne
out by our analysis of the question at issue.
The relation between karma-body and
the Oxddrika—this is our immediate topic.
And we begin our discussion by defining the
two in the clearest possible manner. By
kdrman-body we mean the Experiential-body
where the effects caused by the Owddrika-
body are stored up, as it were,in a subtle
form. The operation of the Odfrika-body
or the Pergeptual organ leaves a permanent
vestige upon the 4arma-body known as
karma-vestige, just as the agation of
the brain molecules in thought, leaves 2
permanent vestige upon the brain 'ieself.
This is what we mean by #Aarme-matter
This karmae-matter again,, we shall show
hereafter, determines the nature of the per-
ceptual organ or the Ouddyska-body. The
operation of the Oudérika-body leaves thus
vestiges upon the experiential body and
thereby modifies it toa certain extent, while
on the other, the Aarma-body or the organ
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valid ¢ Validity can well be established
by the actual sensory contact of the
object conceived. The conception thus be-
comes something general, universal in
character, which differentiates 1tself, so to
speak, without losing 1ts unity and character,
into so many individual actual objects capa-
ble of being presented to the senses, The
individual objects, the subject-matter of the
perceptual organ, becomes so many concrete
embodiments of the conception itself which
cannot be, like the former, presented to the
senses. From the point of view of the per-
ception also, 1t may be shown that they are
unintelligible, unless they are interpreted with
the light of the concept itself. An individual,
or a single perception, caused by the actual
contact of the object with the senses, remains
unintelligible, unless it is subsumed under
its respective concept which is, agam, nothing
but perceptions universalised. The concep-
tion we thus see, is the perception tself in its
universal character and' embodies itself 1n
thé actual objects forming the subject-matter
of the perceptual organism ( Wtgifea ¥ )and
the perception is- nothing but specific differen-
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between the experiences of the Ouddyik
body ( izl st ) and the experien‘ces of
the £d#man body (=l o) ). By oudrike
(*Nerfia SR ) we mean our neural organism
which is the vehicle of the sensations, gross
in form. While the experiences of the 2drman
body (anw“ur WOz ) is confined within its
thought, ideas, desires and will. Here there
is an important matter to note. The
experiences of the Ouddrika body ( Frifa
9% ) which follows on the direct present-
ment of the actual objects, have no interest
for us unless they are owned by us ie

referred to our own suner nature or
Adrman body (@i q07). To be conscious
that I am experiencing such and such things,
the whole of objective experience requires
to be viewed as the experience of my
fnner nature or n other words the objective
experience, belonging to the oxddszéa body
(s=ife wOT) must,be 1eferied back to and
determined by the guner nature ; otherwise
the experience, being devoid of every sub-
jective reference, will lose all interest for us,
and caunot be viewed as my own experience

The outer experience, unless they aie refened
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As a mere theoretical thinker, we cannot
get any idea of ndividuality, nor can we
form any clear conception of it. We can
prove all this by psychological analysis of
the development of a child’s mind. A child's
first 1deas are all unconsciously universal
or vaguely abstract ideas, Even the child’s
first conscious ideas must beof what we
call the umwversal as such. The many
presentations he cannot yet know as so many
individuals , for he cannot grasp single facts
for their own sake. He only learns to
recognise the type which persists through
many presentations. He knows things by
types, by universals, The one that persists
through the many, he comes to recognise as
the one, the umversal, the type, the idea. As
a mere theoretical thinker his progress has
stopped and cannot go beyond it

But observe another side of his nature
He has adoll, and say, he loves it. He
breaks it Now offer him another doll as
nearly as possible like the former one. Now
will the child accept this as compensatlon ?
No. And whatis thé reason of this ? Itis
this that the love for this toy 1s in its
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the real and ultimate goal of all that live,
_move and have their being in the different
‘abodes of the Sansdr. Now do we not see
that without immortality and re-birth of the
Jva—i.e., without the persistence and conti-
nuance of the Kdrman-body through the
ravages of time and the processes of metam-
psychosis the whole purpose of such life and
individuality as manifest in the incessant
struggling of the /s becomes absolutely
meaningless |
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