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Foreword

I am very happy that my friend Shri. U. K. Pungaliya
chose for the thesis of his Ph.D. the subJect "Philosophy
and Spirituality of Shrimad Rajchandra." On his being
awarded the doctorate, he revised the thesis which is
now being published in this book form.

My acquaintance with Shri Pungaliya commenced
during the freedom movement of 'Quit India' in 1942
when he joined us in the Yeravada Reformatory Prison,
and was allotted a place in the same room which my
respected father, myself and some other friends
occupied,

-Reformatory prison lodged about 300 A class
detenues from Western Maharashtra, Bombay and
Gujarat, consisting of renowned scholars, professors,
professionals, businessmen and constructive workers.
During the freedom movement prisons became informal
universities for indoctrination of young generation. ,

- Inour prison Acharya Bhagwat, a great scholar and
Gandhian Philosopher gave discourses every Sunday
on ‘A Critique of Philosophy’. In his masterly way he
covered the history and development of religious
thoughts, from ancient times till date, of all religions
and philosophies. His discourses were thought-
provoking and they emphasized that, taking a world -
view, the phllosophwal and metaphysical thoughts
changed and developed in tune with changing human
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civilization. Young Pungaliya who had not yet crossed -
his twenties, took the cue and the seeds of his interest
in philosophy and 'Adhyatma’ were neatly sown.

After voluntary retirement from his flourishing legal
practice, he has devoted himself to the cause of
propogating study of Prakrit languages and Jainology.
He is the organizing force behind Sanmati Teerth, an
institution which has actzvely and financially sponsored
the project of compilation of a comprehens1ve Historical
Prakrit Dictionary under the auspicious of the world -
famous Bhandarkar Oriental Research Instittite of Pune.
Sanmati Teerth also conducts classes for teachmg
Prakrit & Jainology. Prakrit courses are recogmsed by
the University of Pune.

While doing this and after a gap of almost 45 years
sincé Shri Pungaliya passed his law and Jomed
profes sion, he decided to study Prakrit, worked hard with
devotion and obtained his M. A. degree from Un1vers1ty
of Pune. His interest in 'Adhyatma' and philosophy never
waned since his days of Yerawada Prison University.
He practised Yoga, attended Meditation shibirs, rehgous
and philosophical discourses and practzsed Dhyan

With this background he felt msplred to Wnte a thesis
for his Ph.D. on a subject of his great interest and which
could mSpue the English reading people; particularly
the young generation of the children of Jains who have
migrated to western world. Shrimad Rajchandra, the
great saint and philosopher, was born in 1867. He
possessed extraordinary intellectual, spiritual, visionary,
telepathic capacities right from his early childhood. He
joined school at the age of 7, wrote a poem ‘of 5000
verses at the age of 8. He studied most of Jain scriptures
before reaching the age of 9. He was a voracious reader
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and had profound memory. He left school at the age of
12 and then studied Ardhmagadhi, Prakrit, Sanskrit,
Hindi on his own. He joined his father's business at the
age of 13. He wanted to retire at the age of 27 but his
partners insisted on his continuing at least in advisory
capacity for 3 more years. He married at the age of 22
and had children. He reached his Nirvana when he was
34 years of age.

He did the business of Jewellery in partnershlp at
Bombay. In his entire business career he never resorted
to untruth. He would place all the facts plainly before
his customers and therefore he earned the complete
confidence of his customers in India and abroad,
particularly Arab countries. Even in those says, leave
aside the present, it was regarded impossible for
businessmen, particularly in jewellery business, to
adhere to truth. But he pract1sed it and proved the
confrary.

When Barrister M. K. Gandhi (Mahatma Gandhi)
returned from London after completing his examination,
he landed at Bombay and stayed with the partner of
Shrimad Rajchandra. There they met for the first time.
Gandhi was so much impressed with his life, principles
and thinking that he regarded Shrimad Rajchandra as
his guru and always consulted him and sought his advice
till the death of Shrimad Rajchandra. No wonder Gandhi
too followed Shrimad in practice of non-violence and
truth in his entire life, personal or political. Shrimad
Rajchandra never wrote or said anything which did not
come from within, which was not based on conviction
. or of which he had no personal experience (STFH).

Otherwise how was it possible to write dieret with 100
chapters in three hours or the famous SeARRg with 142



verses, which contains the essesnce of all philosophical
and spiritual thinking, in'merely one and half. hour ? In
his short span of life Shrimad has written on various
subjects extensively and his correspondencé and notes
run into thousands of pages. His poems &9 e T
L @Y, ¥ I &g 7@ express the internal mental
urge of Shrimad and are universally appreciated.

Shrimad Rajchandra experienced sufieror . He has
asserted that there is rebirth and he has experienced it.
The compositions and. writings of Shrimad
accomplished in such short span of life, evince such
spititual wisdom that Mahatma Gandbhi treated'it as an
evidence of past life or rebirth.- '

While living the life of ‘a famﬂy householder,
Shrimad reached: the spiritual heights and from his
experience enunciated that every human being h'as tl?e
potentiality to attain permanent bliss (&) even in tlns
age. All his writings and compositions are of special
importance in the present times be'canse he has
expressed them in simple language, which is currently
spoken and therefore easy to understand and grasp even
for common man. Coore L

- Icongratuate Shri Pungahya for his extensive study
of all avallable literature’ concernmg Shrimad
Rajchandra and‘expressing it in lucid way inspite of
the fact that it is very difficult to find appropriate words
in English language for terms and expressions which
are used in ancient Indian language. I am sure his efforts
will be appreciated by a wide spectrum of readers, and
wﬂl certamly help some seekers to ﬁnd thelr path

7th May 1996, Pune. .. N.K.Firodiya



Publishers’ Note

Prakrit Bharati of Jaipur has been publishing
important research and other works pertaining to
Shraman Sanskriti, particularly Jain Philosophy,
History, Culture and other such areas of Jainology.
Sanmati Teerth of Pune too is doing its best for
propagating Prakrit languages and Jainology on an
extensive scale, and it is emerging as one of the best
centres of Prakrit and Jainological studies in the country.

Srimad Rajchandra who flourished in the later part
of the 19th century, was a great yogi and a unique
Sravaka who practised and preached through his prose
and verse literature what may be called the core of the
philosophy of Bhagwan Mahavira, without leaning to
any sectarian view. Though he was not a monk in the
usual’éénse, his life and practice of religion, philosophy
and spititual achievements were no less important than
those of any great monk. He preached Atma-dharma,
which is the basic and all-important principle taught by
Mahavira. He has struck a good balance between
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knowledge and ritualism (or what he calls Suska jnana
and Kriya - jadatd). It must be noted that what he
practised, experienced and then preached is véry very
relevant to prevailing conditions in religious world,
especially the Jain religious world. It is for these reasons
that the publishers thought it fit to bring out this work
of Dr. U. K. Pungaliya. Lo ST

The writer has taken great pains to present Srimad’s
philosophy and spirituality, especially.for the English
knowing aspirants. Though an advocate by profession,
he had from his early age; inclinatin towards philosophy
and spirituality. So after retiring from his legal practice,
he studied Srfimad’s life and phllosophy in course of
M_.Phil and Ph. D. research projects-and produced this
work for the good of his own self and for that of all
fellow-beings. We hope and pray that he may. produce
some more works of this kind in future.

N. K. Firodiya M. Vinay Sagar ~ 'D.R. Mehta
President, ¢ - Director, -+ - - Secretary;.
Sanmati Teerth ~ Prakrit Bharati Academy Prakrit Bharati Academy

Pune. " Jaipur. Jaipur.
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Preface

Srimad Rajchandra, one of the greatest yogis and
philosophers of last century, has given us a religionless
religion. According to him philosophy and metaphysics
constitute a huge tree, its root is religion of the self
(@tma-dharma) and its purpose, aim or object is welfare
of the individual and the society, which solely depends
on knowing and realizing the self. Different systems of
faith and religions are nothing but the branches of the
tree. He says that the above mentioned aim and object
Céi; be achieved only by the process of knowing the self
and its nafure, always thinking of the self and its nature
and dwelling in contemplation of the self and its nature
(@ma-bhavana). This is, in short, his message to the
world. This process, for him, is religion and the path to
achieve self-realization and the cosequent bliss.

His logic behind the above thesis is that every soul
is intﬁnsically Paramatma and hence has an inherent
right to realize and experience that exalted state.
However, we have forgotten the self and its potential
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powers and made ourselves unhappy and miserable by
becoming slaves to the senses and the mind.

He categorically declares that it is not necessary to
belong to any faith or system or religion because
anything which helps us know our self and remain with
and realize the self is the best of religions for.us and
whatever distracts us-away from our self is non-religion
for us. The moment we forget our self, it is non-religion
for us. The moment we forget 'our self; we go under-the
control of our mind, desires-and passions, which are

the sources of misery and -unhappiness.

Snmad has not only preached the above phﬂosophy
but alsopr actlsed and lived by it and achleved very great
sp1r1tua1 helght this he did even thouvh he had to hve
trll the end of his life as a householder asa famrly man

and as a busmessman

I earnestly feel that Srimad's life, philosophy and
spirituality have a great and special message for the
aspirants (both householders and monks) of self-
realization and supreme happiness and also for

everybody who ‘desires happiness and welfare for
himself and for the socrety And, this is the reason why
I chose this SUb_]CCt for my doctorate I thought it
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neessary to write the thesis in English because I felt
that people knowing and reading English should know
Srimad, his life and philosophy. This book is revised
edition of my thesis for Ph.D.

Srimad has explained his philosophy and
experiences on the path of spiritual sadhand in
Jainological terms. It may be said that hardly any other
person has explained the Jina's or Mahavira's
philosophy in such rational, pure and simple terms.

I cannot but admit that full justice to the subject
cannot be done only by studying the works of Srimad.
It can perhaps be done by one who practises his
philosophy by doing intense sadhand. I have however,
tried my best to study and understand his philosophy
and spirituality as far as I could.

I have no words to express my feelings of gratitude
to Shri Navalmalaji Firodiya, who encouraged me to
undertake the mission of propagating studies and
research in Prakrit and Jain Vidya after my retirement
from legal practice. This inspired me to pursue studies
of Prakrit and Jain Vidya from very beginning of which
this doctorate work is an outcome. I, therefore thought
it proper to request him to write a foreward to this work,
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which he readily agreed to do.

I am very grateful to Dr. S.M. Shaha for the pains
he has taken and guidance he has ‘ giifen me for my
doctorate. I also thank Pune University for awardihg
me Ph.D. degree in November 1995. My thanks are also
due to Dr. B.K. Dalai for his help in course of research
work and Dr. R.P. Poddar for his kind help in preparing
the final copy for publishing this work. '

I also thank M/s Akshay Enterprisés, Pune for
computerized typesetting and layout and Sangam Press,
Pune for co-operation in printing this book.

Last but not the least, I express my sincere and
grateful thanks to Prakrit Bharati Academy of Jaipur
and Sanmati Teerth of Pune for kindly agreeing to

publish this work.

81/11 Baner Road - UK. Pungaliya
Aundh, Pune - 411007 - -
27" May 1996.



ABBREVIATIONS

ATV. :  Amilya Tattva Vicara
AC. :  Acaranga Cayanika
AP. :  Abhyantara Parinamavalokana
AS. . Atma-siddhi
ASH. :  Acarangasitra
BB. :  Bhavana - Bodha
HN. :  Hatha-Nondha
MM. . Moksamala
MuM. : Mauala-marga
SJS. . Srimadni Jivanasiddhi
SR. . Srimad Rajchandra or the
\ collected works of SR in Gujarati
TSu :  Tattvarthasitra
Upacch. : UpadeSa-chaya
UtSa :  Uttaradhyayanasttra
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Chapter I

INTRODUCTION

1. Primary Sources

The present work is an elaboration upon a former
dissertation entitled Srimad Rajchandra’s Doctrine of
Atma-dharma and Atma-siddhi’, which won the author
M. Phil. degree of the University of Poona in 93. The
M.Phil. dissertation briefly dealt with the core of
Srimad’s philosophy and spirituality, namely, his
doctrine of Atma-dharma and Atma-siddhi as discussed
in his outstanding work Afma-siddhi. In the present work.
however, an attempt has been made to study Srimad’s
philosophy and spirituality in all its important aspects
as expressed in all his writings and as exemplified in

his very short but spiritually significant and rich life.

$rimad Rajchandra was one of the outstanding

ethico-religious Indian philosophers who flourishe ;-

the later half of the nineteenth century of Chrisiiz - -~
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He was born in Kathiyavada, Saurdstra in 1867 A.D.
He was a great Jain Yogi, mystic and poet possessing
extraordinary intelligence, spiritual powers like
telepathy, clairvoyance, mind-reading, Satdvadhdna
etc., and having moral character of exceptionally high -
standard. He was a voracious reader, original thinker
and prolific writer. He had a prophet-like spiritual vision
and capacity to lead the aspirants on the pathway
leading to realization of the self (@tma-siddhi). Though
he believed in and followed Jainism, he was above all
dogmatic religious schools and lopsided philosophical
systems. He contends, - “Religion does not mean
religious differences and setbeliefs. It does not even
mean cramming or reading of the religious texts or
believin‘g all what is said in them, as gospel - truth.
Religion is the spiritual quality of the soul. It is
embedded in human nature in visible or invisible form.
" By religion we are to know the duty of man; by it, we
are able to know our relations (or kinship) with other
lii)ing beings. But all these require the capacity to know
one’s self. If we do not know our selves we cannot know
others rightly. By religion one can know one’s self.
Such a religion can be adhered to wherever it is found”.
Thus he advocated the philosophical doctrine of arman
or self and synoptic and integrated means such as
- devotion and spiritual practices as meditation etc.,
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Introduction

as Sthandiiga, Acaraiga, Sitrakrtariga, Samavayariga,
Bhagavati, Nandi, Uttaradhyayana, DaSavaikalika
Jambitdvipaprajiiapti etc., the non-canonical Jaina
works such as Adhydtmakalpadruma, Astapahuda,
Atmanusdsana, Karmagrantha, Gommatasdra,
Tattvarthasitra, Dravyasarigraha Devagamastotra,
Padmanandi paiicavinisati, Pravacanasara, Bhagavati
arddhana, etc., the non-Jaina works such as
Yogavasistha, Bhagavata, Vicarasagara, Maniratnamala,
Panjikarana, Vairagyasataka, Dasabodha, Sundaravilasa,
Prabodha$ataka, Gitdetc.. Besides, Srimad has quoted
from and sometimes commented on works like
Prakarana Ratnakara, Sarvodaya jiiana,Anandaghana-
Cévf&f , Pancastikaya, Samayasara Nataka, Uddhava
Gita, Sripdlardsa, Devdgamastotra, Yoga$dstra,
Sanu?dhi&&taka, Lokatattvanirnaya etc.. In addition to
this" he has freely quoted saint poets such as Narasimha,
Dayarama, Pritamea, Kabira, Muktananda, Akhd,
Manoharadasa, Miri, Sahajananda, Chotama etc.. This
also shows that $rimad had a good knowledge of
languéges such as Sanskrit, Prakrit, Hindi, Gujarati etc..
Thus he mastered the contents of various philosophical
andlreligi'ous works written in various languages in a
very short time. It was simﬁly due to his extraordinary
intelligence, grasping power, phenomenal memory. an



self-liberation.” Srimad’s philosophy-is mainly Soul/
Self oriented. It is centred around arma-vicdra. It is the
metaphysical basis of his spirituality. Hence we may
state that darma-dharma or doctrine of drman is the
essence of Srimad’s philosophy while self-realization
or dtma-siddht is the heart of his spirituality or

adhyatma.

The main source of Srimad’s writings is his spiritual
experience which he obtained through the knwoledge
of his past lives (i.e. jatismarana) and developed
considerably through the rigorous spiritual discipline
in his present life. Gandhiji rightly observes that Srimad
has written only that which he experienced. His vast
and profound study of Prakrit and Sanskrit, canonical
and non-canonical, Jaina and non-Jaina ancient as well
' as modern works pertaining to different systems of
Indian philosophy and religion in general and Jaina
philosophy and religion in particular, also provided
-sound basis and profound insight for his writings. On
the basis of his works Dr. Sarayu Mehta observes that
Srimad seems to have studied more than one hundred
and twenty five works thoroughly. Besides, in his
writings we come across references to another about
one hundred and fifty works. For example, Srimad
carefully ‘went through the Jaina canonical works such
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Introduction

as Sthanariga, Acaraiga, Sitrakrtariga, Samavayaiga,
Bhagavati, Nandi, Uttaradhyayana, DaSavaikalika
Jambudvipaprajiiapti etc., the non-canonical Jaina
works such as Adhyatmakalpadruma, Astapahuda,
Atmanusdsana, Karmagrantha, Gommatasara,
Tattvarthasiitra, Dravyasaiigraha Devagamastotra,
Padmanandi paiicavinisati, Pravacanasara, Bhagavati
aradhana, etc., the non-Jaina works such as
Yogavasistha, Bhagavata, Vicarasagara, Maniratnamala,
Fanjtkarana, Vairagyasataka, Dasabodha, Sundaravilasa,
Prabodhasataka, Gitdetc.. Besides, Srimadhas quoted
from and sometimes commented on works like
Prakarana Ratnakara, Sarvodaya jiiana,Anandaghana-
Covisi, Pancastikaya, Samayasara Nataka, Uddhava
Gita, Sri pdlardasa, Devagamastotra, Yogasastra,
Saz72c7dlzz'§ataka, Lokatattvanirnaya etc.. In addition to
this he has freely quoted saint poets such as Narasimha,
Dayarama, Pritama, Kabira, Muktdnanda, Akha,
Manoharadasa, Mira, Sahajananda, Chotama etc.. This
also shows that Srimad had a good knowledge of
languéges such as Sanskrit, Prakrit, Hindi, Gujarati etc..
Thus he mastered the contents of various philosophical
and religio’us works written in various languages in a
Very short time. It was simply due to his extraordinary
intelligence, grasping power, phenomenal memory, an



unusual insight and last but not the least, unparallel
spiritual acumen. He, while commenting on this
extraordinary gift, remarks,“ While Iread a single§loka
from some work, I become aware of thousands of
scriptures and get absorbed in them.” The above
mentioned scriptural texts and, of course his spiritual
experience form the source of Sr‘x‘mad’s*philosophy and
spirituality expressed in his works and his life.

The primary source of our studyA ié of ‘co~ur'se,
Srimad’s life and works. Almost all of hlS works are
published collectively in one huge volume bearmg the
title,* Srimad Rajchandra’ ,ongmally in Gularau mY.S
1961. Since then there have been a number of re—prints,
editions and translations. T he first Hmch translatlon
of the original Gujarati by Shri J agad1shchandra Shasm
was published in V.S. 1994, while the second Hindi
translation of the second Gujarau enlarged edition (V.
S. 1982) was published by Shri Paramesthi Jam and
HansaraJ Jainin V. S. 2030. This has been reprmted in
V. S. 2041. Apart from the collected works pubhshed
together, quite a few original Gujarati works have been
separately edited and published by different persons.
They have been translated in different languages along
with explanatory notes. Thus, for example, Srimad’s
most popular work ‘ Atmasiddhi > has been translated
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Introduction

in Sanskrit, Hindi, English and Marathi etc., and edited
as well as commented upon by many scholars and
devotees such as Shri Ambalal, Shri Manasukhabhai
Mehta, Shri Manohara Kadiwala, Shri Bhogilal Seth,
Shri Raojibhai Desai, Shri Kanaji Swami, Brahmachari
Govardhandasji, Shri Udayalal Kasaliwal, Shri
Jagadishchandra Shastri, Shri J. L. Jaini, Shri
Becharadas Doshi, Shri Mukulbhai Kalarthi etc.. It is
interesting to note that even Mahatma Gandhi is said
to have translated this work, in English, the manuscﬁpt
of which was, unfortunately lost by him in London.
Sr’imad’ s major complete works include Bhavanabodha,
M oksaﬁzdl a, Atmasiddhi, Aptirva Avasara, Milamarga-
rahasya, about eight hundred letters, personal diaries
and notes, about more than one thousand aphorisms
and Subhdsitas published in works like Puspamala,
Bodhavacana and Vacanasaptasati, Gujarati translation
of Kundakunda’s Pancdstika’rya etc.. Besides, some
Completel poems, as well as incomplete articles,
translations, notes, and commentaries etc., are
available in MSS. His autobiographical article such as
Samuccaya-vaya-carca, is also valuable, shedding light

on his life and personality.
2. Secondary Sources

The secondary source of our study includes

P



published articles and lectures delivered on the birth
anniversaries of Srimad by some eminent persons,
close associates, followers etc., biographies, memories
etc., prefaces, introductions,- commentaries
accompanying the different editions of his works;
critical essays by scholars, independent works by his
disciples, and last but not the least a few Ph.D. theses.

Now let us take a brief survey of a few impbrtant
and select works on éﬁmad’ s life and writings Perhaps
one of the earliest books on Snmad and his wntmgs
seems to be a collection of lectures and articles
dehvered on $rimad’s birth anmvers ary It is edited by
his younger brother Shr1 Manasukhabhal and pubhshed
in V. S. 1970, nine years after the ﬁrst edition of
Srimad’s collected works edited by him and just thirteen
years after Srimad’s death. It contains written lectures
delivered on the first tyn}o birth anniversaries celebrated
inV. S. 1965 and V. S. 1966 respectively. The speakers
invited were close associates of Sﬁmad such as Shri
Manikalal Ghellabhavi Zaveri, Shri Manasul;habhai,
Kiratachand Mehta, Stimad’s younger brother, Shri
Ravajibhai and other scholars and admirers such as
Shri Govindaji Mulaji Mepani, Shri Sushil etc.. Most
of the speeches are quite long, studied, informative,
scholarly and valuable documents serving as a source
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Introduction

material elucidating Srimad’s life and philosophy. It is
interesting to note that these scholars seem - to have
fully utilized the first edition of ‘Srimad Rajchandra ’
published in V. S. 1961. These articles perhaps have
laid down a foundation for further critical study on
Srimad’s life and works. Besides, simiar lectures
delivered on Stimad’s birthday celebration by eminent
persons like Anandshankar thuva, Kaka Kalelkar, Pt.
Sukhalal Sanghavi, Mahatma Gandhi etc., are useful

for studying Srimad’s life and works.

Mahatma Gandhi’s and Srimad’s close relations
have given rise to some literature in which the former
throws light on various aspects of Srimad’s personality
and nature of his writings, in his autobiograpy, lectures
and preface to the work ‘ Srimad Réjachandra and
Correspondence. * The collection of Gandhiji’s writings
on Srimad is edited and published in 1964 A.D. by Shri
Mukulbhai Kalarthi under the title * Srimad Rajchandra
and Gandhiji’

. Dr. Sukhalal Sanghavi’s two critical articles are
included in his collected- articles vol. IT (V. S. 2013)

entitled ¢ Dar§ana ane Cintana.’”

G _ : ’ : — oy .,
‘Srimad Rdjacandra - Eka Samalocand’ takes a



comprehensive view of various facets of Srimad’s
personality- and Writings .while thesecond -entitled
‘Srimad Rdjacandrant. Atmopanisad’  gives-a
penetrating and critical appreciation’ of Srimad’s
famous work ‘Atria-siddhi .

Then we may refer to Srlmad Rajchandra half
centenmal volume published from Agas in V. S. 2044
It includes some fifty articles related to Snmad’s life
and works. Most of the articles and poems etc do not
add anything substantially new. However, the articles
such as Dharmamaurti Srimad 'Rajacandz -ani’ Tvarita
Gati’ "by-SrI Brahmacari Govardhanadasa, Srimatkrta
Ammasiddhi-Sastra’ by. Prof. D. B. Patel, ¢ Srimadni
Anupama Krti-Sri” Atmasiddhi’ by Brahmacari
Govardhanadasa; a ‘letter- addressed to. Shri
Manasukhabhai Devasibhai by Shri Manasukha
Kiratachand Mehta entitled * Jiigni Ajfiani-M ahattva’,
a poem ° Macchu Kdathano Mahdjana ’ by Shri
Vallabhabhai Bhanaji Mehta are noteworthy.

- The -biographies of Srimad written by various
authors in Gujarati, English etc., too form useful
material for studying Srimad. Most of the writings of
this type deal with both Srimad’s life and his works
together. We may refer to ‘ Saksdata Sarasvani ’ by
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Vinayachandra Popatlal Daftari (1 887A.D.), ‘Srimadni
Jivanayatra ® by Gopaldas Jivabhai Patel (V. S.1991),
“ Srimad Rajacandra’ by Brahmacari Govardhandasa
(5th edn. V. S. 2016), ° Sriimad Rajacandra Jivana
Prabha ' by Muni Punyavijayaji (V. S. 2017), * Srimad
Rdjacandra Jivana- Rekha ° by Manasukhabhai
Kiratchand Mehta (V. S. 2017), ¢ Sriimad Rajacandra
- Jivana Sadhana’ by Mukulbhai Kalarthi (V. S.2022),
and ‘Srimad Rajacandra :ALife’ by Digish Mehta (1991
AD.). The most comprehensive and exhaustive
biograp’hy‘of S$fimad is ‘Adhyatma Rajacandra ’
ertten in Gujarati by Dr Bhiagavandas
Manasukhabhau Mehta (second edn. V. S. 2047) It
contains 108 chapters in 779 pages. As the title
indicates, the author aims at tracing Srimad’s spiritual
evolution chronologically by conceiving three broad
divi_s‘iovns and five sub-divisions in all. One Qf the most
Signiﬁcéﬁt features of this works its extremely flowery,
ornamental, ornate and poetic language which many
a time obstructs the inner flow of thought. There is no
bound to author’s devotion for Srimad which makes
the writings  frequently purely subjective. It is
interesting to. observe that the author happens to be
the worthy son of one of Snmad s close disciples
k namely, Shri Manasukhabhm Klratchand Mehta who



also has written a small biography of Srimad. In chapter
No. 105, the author evaluates $1imad’s contribution
to the world. According to him, Srimad’s greatest
contribution to the world is pure, unparalle],
Paramarthikaimadysti i.e. sttual insight” based on

his own expenence

Then we may conmder the mdependent edmons of
some of his Wworks which with their prefaces,
introductions and explanatory notes illuminate some
important concepts of Stimad’s phllosophlcal thought
We have already noted that the best example of such a
work is Atmasiddhi which being h;s masterpeice has

rightly attracted attention of many scholars.

" Thus, fof examplé, Dr. Sukhalal Sranghévi’s article
on ‘Atmasiddhi ' referred to above, is originally an
introduction to Atmasiddhi, edited by Mukulbhai
Kalarthi. While critically and comparativély analysing
the contents of Atmasiddhi Sukhalalji has pointed ot
that self-realization being the basis as well as the core,
of ‘Atmasiddhi’, it may tightly be designated as
Kt;hopahz’gad; Spiritual experience of Srimad, lucidly
reflecting in this work, has bestowed universality to it.
Dr. Sukhalalji compares the concepts discussed in this
work such as ‘ignorance’, ‘ knowledge ’, ‘ nature of

12
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bondage’ and ‘ means and nature of liberation’, ‘ stages
of spiritual evolution ’ etc., with their counter-parts in
other systems of Indian philosophy such as the
Sankhya-Yoga, Nyaya-Vaisesika, : Purva-
mimanisd,Vedanta and Buddhism, and shows the
fundamental unity among them inspite of difference in
expression. He puts Srimad’s six tenets occurring in
this work such as the soul’s existence, eternity, agency
and experience of karmas, liberation efc., in nutshell
as atmadzstz or atmavada which is essence of all
systems of Indian Philosophy, xcept of course, ' that
of Carvaka.

© Prof. D. M. Patel in his introduction to the English
translation of Brahmacari Govardhandasa, observes,
Atmasiddhi Sastra, a compact and profound composition
in 142 verses of Srimad Rajchandra in Gujarati,
explains the fundamental philosophical truths about
the human soul and the method of its liberation. There
is no sectaﬁanism in'it. Its appeal is universal. It
analyses the causes and effects of the soul’s delusion
and it suggests the way to dispel 1t and attain the
state of Self-realization . . . It is  very difficult to
complete one’s say, in spiritual matters, in a  short
composition, but the genius of Srimad Rajchandra has
achieved it with mastery in his Atmasiddhi.” Then we

13



have three volumes entitled ‘ Maini Atma-Hini’ (1988
A. D.) covering some 1038 pages by.a Jaina Sadhvi
Dr. Carulata. They contain her- lectures delivered on
Srimad’s ‘Atmasiddhi’ . Sfimad had told _that one may
wiite a commentary worth one hundred verses on each
verse of ‘Atmasiddhi’. Dr. Tarulata@’s works; as it were,
confirm :Stimad’s propheticutterance .-She has got her
doctorate.on .Srimad. -

’ One of the staunch Gandhlan Jain samts 1s Shn
Santa Bala who has wntten a commentary (in about
200 pages) on Srimad’s well known ‘small poem of
only 22 lines namely ° Aparva Avasara ’ which being
one of thé favourite songs of Mahdtma Gandhi, is
included in ‘his ‘A$§rama Bhajanavali.. Santa. Bala has
entitled his book as ‘Siddhanta Sopana.’ (i.e. Ladderto
Doctrine). In the' introduction of this-book he makes
the following observations on the merit of this poem :

“Thls poem is composed mamly on the ba51s of well
known fourteen spmtual stages described in the Jaina
agamas. The charactenstlcs and states of these stages
are actually discussed in the manner of the agamas
However, the classification and composition is s0
marvellously and artlstxcally produced as to remind us
of the alchltecture of Taj Mahal. It is as universal as

14
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the Gita. As the Gita is the pivot of all the spiritual
world so is the ‘Apiirva Avasara’. It is the essence of
spirituality. To digest it, one requires a specific merit.
He who possesses it, attains liberation.” o

Thus from the few illustrations quoted above it
becomes obvious that the prefaces, introductions etc.,
accompanying the different works of Srimad and
forming the secondary source of Srimad’s study, serve

our puipose very well.

Independent w01ks by Srimad’s d1sc1p1es and
followers may also be included in the secondary sources
for studying Srimad’s life and phllosophy Sri
Laghurdja Swamii occuples a unique place among
Srimad’s dlsmples Though he was qune senior in age
to Snmad and though he was a Jaina monk he became
Snmad s devoted disciple and received from him the
authonty to 1n1t1ate others in Snmad S way of spmtual
discipline. There are about 112 letters addressed to him
by Srimad. After Srimad’s death he established the
arama at Agas in memory of his revered Guru and
propagated the teachings of Srimad upto his last breath.
His worthy disciple Brahmacari Govardhanad@saji
collected his master’s informal discourses on Srimad’s
works and published,under the title Upadesamyta (V.

aaaaaaaa
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S.2010).

This work covering 500 pages serves as a key. to0
follow Srimad’s life and phllosophy Slmllarly the three.
volumes published by Brahmacanp under the title
Bodhamrta (Vol. 11, 3rd~edn. V. S: 2034; Vol. III, 2nd
edn. V. S.2038 ) are equally valuable as reference books
for following Stimad. His Prajiiavabodha +(3rd edn.
1981 A. D.) covering some 628 pages is a collection of
poems pertaining to Jaina philosophical and religious
topics. It appears to be an attempt to complete Srimad’s
plan of w1 iting Moksanzala and Pr ajnavabodha which
could not be 1mplemented by him. The work is qulte
pxofound and generally follows the line of Snmad’
thought. It is valuable in the study of Srimad partlcularly
because of its latter virtue. There is one more work of
this type called Patrasudha, a collection of letters of
Shri Sahajanandaghanaji (alias Bhadra Muni) who
established Sriimad Rajchandrisrama at Hampi
(Karnataka ) and followed Srimad devotedly.

Lastly, we shall survey some of the researches
conducted by Ph.D. scholars on Srfimad which may
also be included in the category of secondary sources.
This may give an idea of what researches on Srimad
have been done so far and what still remain to be
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undertaken.

To the best of our knowledgé, so far there have been
three major researches on Sﬁmad. Dr. Sarayﬁben
Mehta's ‘Srimadmi Jivanasiddhi * was approved by the
Bombay Un“ive:sity in 1965 A. D. for the award of Ph.D.
degree to the author. It deals with Sri{mad”s life and
works. It is in Gujarati. Secondly, Dr. S. M. Patel
obtained Ph.D. from M. S. University of Baroda on
‘Philosophy of Sriimad Rdjacandra °. The third is ‘A
Comparative Study : Bandrasidasa, Anandaghana,
Srimad Rajacandra and Kabira” in Hindi by a Jamna
Sadhvi Dr. Tarulata who was awarded Ph.D. in 1976.

It is worthwhile to present here a brief critical survey

of these works :.
(i) Srimadni Jivanasiddhi

This was first published in 1970 A. D. and
subsequently three ‘editions have been brought out n
1983, 1987 and 1994 A. D. The book is quite bulky
containing 684 pages in all. It is very deep, stupendous,
scholarly and comprehensive. The authoress combines
excellent analytical ability with powerful insight. So
the‘book stands as a landmark in critical studies of
Stimad. Its style is lucid, pleasant and catching. Her

17



ardent devotion for Srimad has not, by and large, come
in the way of objective assessment of Snmad s Works.
However she has conducted this study from a hterary
pomt of view . So it has become rather descnpuve
The study 1S a specunen of af apprecratlve literary
cr1t1c1sm cvery attempt has been made fo bnng out
and show to advantage the merlts of Srrmad S Wntmgs

et :,i

The work is divided in five parts or volumes and
thirteen ‘chapters. The first patt includes the first chapter
entitled “Sriimad R#jacandra: - -Jivanarekhd .” It
sketches out the entire ‘span of Sniimad’s life with its
various aspects and stages. Thus, for:example, there
is an exhaustive account of Srimad’s childhood, his
extraordinary powers and faculties such as Jatismarana
Satavadhdna, clairvoyance and telepathy, Y(?gi.C
supernatural powers, poetic gift, his ediication and
study, married life, his personality and contribution to
philosophy, spirituality and religion, his last days, his
literature .and his associates etc... The information 1s
very rich. It serves as an excellent background for the
ensuing chapters. The section dealing with revolutionary
contribution of Srimad to Jain religion and spirituality
is significant. Here,:Sarayuben rightly points out
Srimad’s emphasis on Bhakti as the most efficient
means of sclf-realization. She also underlines his urge
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for propagating the doctrine of atingjiidna irrespective
of any sect, his attaching utmost importance to the role
of sadguru etc..

- While dealing with Srimad’s literature she adopts
two principles of classification. The-first is
chronological while the second pertains to the literary
forms such as prose.and poetry. There is a remarkable
difference in Srimad’s literary activity in adolescence
and in maturity. In the former stage of life, he, -along
with religious works, composed secular works also
which pertained to social reforms, women’s education
and the past glory and the present condition of India,
its freedom etc.. He used to publish such works in
HeWspapers and magazmes in course of which he won
pr1zes too. He composed m1scellaneous verses
Spontaneously at pubhc performance of Saravadhana
He also Composed narratives, parables anecdotes etc..
Even his rellolous works like Bhavanabodha and
Moksamala aimed at educatmo people After twentieth
}’car of hlS life, however he totally abandoned
COmposm0 secular hterature and fully concentrated on
spiritual wntmg He was mdlfferent reoardmo 1ts
Publ1cat10n evern. It was meant for his close and
deservmo associates and disciples only. Atmasidd/i,
his letters to disciples and followers etc., belong to this
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second category. So the classification of S1imad’s works
made by Dr. Sarayuben -is really appropriate.-

Thus in part two of her research Woryl‘{\she has
devoted chapter II and I for critical dppreciation of
Srimad’s works of adolescence such asBhdvandbodha
and ‘Moksamala. While in the third chapter entitled
‘Prakirna-Rachando’ she discusses Srimad’s
miscellaneous works-such as Striniti-bodha, secular
poems, incomplete writings such as a commentary of
Svaroday jiiana;, Munisamagama, Avadhana kavya and
about one thousand S ubhdsitas included in Puspamala,

Vacanasaptasati etc..

Bhavanabodha contammg 50 pages of the text and
6 pages of mtroductlon expounds the twelve well known
reﬂecnons such as anitya, asarana, sanisara, ekatva,
etc., that develop the attitude of non- attachment to
worldly life and an 1nchnat10n towards rehglous life.
Dr. Sarayuben has rightly pointed out that this small
work composed by Srimad at an early age of sixteen
. depicts his disgust with and the consequent detachment
from the worldly life. At the same age, Sﬁmad'cemposed
his Moksamald which in one hundred and eight chapters
gives the essence of Jain religion. It deals with the main
principles of Jain religion such as Right faith, Right
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knowledge and Right conduct which constitute the
pathway to liberation. It follows the pattern of a
rel'igious ~primer,' Balavabodha and is meant .to
strengthen the faith, especially of the young generation,
in Jainism. In a variety of forms, like parable, dialogue,
discourse, verses and aphorisms, it seeks to emphasize
the main tenets and doctrines of Jain religion. This small
book evinces Srimad’s spiritual wisdom to such an
extent that Mahatma Gandhi treated it as an evidence
of past life or rebirth. It avers the maturity of Srimad’s
talent and scholarship. Dr. Sarayuben by quoting Shri
Jagadishachandra Shastri’s following remark at the end
of this chapter briefly summarises the significance of

this important work :
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The thlrd part of Dr Sarayuben s book deals with
Srlmad’s ph1losoph1ca1 works in verse such as
Az‘maszddhz Apiirva Avasara‘and miscellaneous poems
n chapters fifth, sixth and seventh. respectively.
Atmaszddhz bemﬁ the most ‘important work, the
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authoress has elaborately dealt with its various aspects,
in chapter 5, containing 66 pages. The points she has
considered are. : the-incidental cause of this
composition; Srimad’s purpose or aim behind
composing ‘it; its.influence on $rimad’s-worthy
disciples; its publications;:its various editions,
commentaries and translations in,.differentlanguages
as Sanskrit, Hindi; Marathi - etc.; its style; its-critical
summary; the brief outline of different systems of Indian
philosophy such as the Carvaka, the Buddhist, - the
Nyaya, the Sarkhya, the Mimamsa -and the Jaina;
Atmasiddhi’s.originality etc.. She has taken a.scholarly
reveiw of the - available literature on Atmasiddhi and
she evaluates its merit by discussing.its various

characteristics.

‘In chapter VI'Dr. Sarayuben has' conducted 2
thorough study of -Srimad’s superb poem Apirva
Avasara by devoting 62 pages. This poem like
Atmasiddhi occupies unique place in Srimad’s
literature. It contains only 21 stanzas; but, so far it$
poetic excellence and spiritual meaning are concerned,
it reminds us of ISavasyopanisad. Thé authoress has
studied the work profoundly and explained it word by
word, line by line, profusely quoting other commentarics
on the same work by Muni Jayavijaya, Muni Santabala,
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Shri Kakaji Swami and Shri Nagindasa Sheth. She has
quoted from the writings of Pt. Sukhalal Sanghavi, Shri
Ramanlal Joshi etc.. She has also quoted copiously
verses from Jaina Prakrit canonical works like
Uttaradhyayana siitra,Acaraiiga sittra, Sthanariga sttra,
Dasavaikalika sittra étc., and shown the impact of these
works on this poem. Besides, she has.successfully
proved that though the poem has a general appeal, it
also reflects Snmad S subhme and elevated spiritual
state, mystlc experience and his final aim of attaining
salvation by climbing the ladder of Gunastlzanas or the
stages of sp1r1tua1 development. ‘The poem chalks out
the path of spiritual realization from the fourth stage
where a soul acquires SamyagdarSana or Right attitude
and the attainment of it is followed by the attainment
of ,Righ-f knowledge. Then by passing through the
succeeding stages along with the ladder of annihilation
from the eighth stage onwards he attains final
emancipation at the last, that is the fourteenth stage.
She divides the poem in two parts : the first containing
12 stanzas deéls with the author’s aspiration for
becoming nirgrantha, that is, possessionless monk, the
characteristics of a nirgrantha, the nature of Right
attitude (samyag-darsana), the conduct of the
nirgrantha, etc.. This section covers the description of
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soul proceeding from the fourth stage and passing
through the fifth and-sixth 4nd reaching the seventh one.
The second section gives the description of the stages
from eighth to.the fourteenth that cover the Jadder of
annihilation (ksapaka-Srent), omniscience and
liberation. Thus the poem records the inner spiritual
state and ascendance of &rimad andhence it has proved
valuable for studying Srimad’s spiritual life.

In bhapfér VII S?arayub'eln dealisf ys')i'th' the remaining
miscellanéous' poem$ of Sﬁmad such as Mitlamargd
Rahasya, Pantha pafanga pddd b’odh&g, Yama-Niyama,
Bind N ayana, L.bka Syariipa Rahd?ya, Antima.

The fourth part of Dr. Sarayuben Mehta’s work
relates to $rimad’s philosophical wiitings after
adolescence and upto the end of his life. In this section,
chapter VIII treats the philosophical contents of
&imad’s huge correspondence. She has analysed about
200 letters written by Srimad to his close associates,
followers etc., and sorted out the following topicé for
her discussions. They are : Samsara, Du_samé'kdla;
Sukha-dukha; Manusya- deha: Kasaya; Jivand Dosa
(i.e; demerits of soul) Parigraha; Pramdda—Apl‘amﬁda;
Vyavahara Suddhi; Atma, Dharma; Kalyana; Tyagd,

Tapa; Indriya jaya; Vairagya, Asaiigatd, Dhyana, Sat-

24



Introduction

§ruta, Mumuksu, Satpurusa or Sadéuru, Satsaiiga,
Bhakti, SamyagdarSana, Samyaktvi-mithyatvi, jiana,
Kevalajiiana, Moksa, Munina dacara (Conduct of a
monk), Saddarsana-Mimdnisa, Upadesabodha-
Siddhantabodha etc.. The information given under these
titles is useful but it is difficult to formulate Srimad’s
philosophy (if it may be called so) and interpret it on
that basis. In chapter IX Dr. Sarayuben studies critically
the contents of Srimad’s five personal and one small
personal note entitled ‘Samuccaya -vaya- carcd . She
rightly remarks that the ~ writings being abrupt, and
unsystematic may not be as silgniﬁcant as late Shri
Mahadevabhai Desai’s diary who was personal
assistant to Mahatma Gandhi. However, a small
incomplete note entitled ‘Samuccaya -vaya- carcd’ is
a valuable document for getting some autobiographical
information of Srimad’s life. From the standpoint of
the knowledge of S1imad’s philosophical thought this
material seems to be not of much help.

In chapter X she duscusses Syimad’s incomplete
tracts such as ‘Praﬁmﬁsiddhi’ some translations such
as of Pancastikaya, dr avyasanoz a]za some notes on
Sa”’a)’asala nataka, AnandaOhanapadavah etc.. This
Prose writing is of miscellaneous nature. However one
letter addressed to Muni Lalluji regarding six tencts
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like the existence of soul et‘c., is important, it being a
fore runner of Stimad’s well known work ‘Atmasiddhi’.

The XTI chapter of this work contains a review of
some notes of , Srimad’s teachings taken by his
disciples. Though the bulk is small, it is important for
knowing Srimad’s.l.thouighvts and views on various

philosophical and religious topics.

*In the last pait of her "Wc»)rlj< Dr. S areyuben includes

three chapters' ‘Cheipter XI1 frace:s out the stages of
Srimad’s sp1r1tua1 development Chapter XTI notes
$rimad’s influence on his close associates and
followers such as Shri Juthabhai, Shri Manasukhabhai,
Mahatma Gandhi, Shri Ambalalbhai, Muni
Laghurajaswamu and lastly Shri Sobhagabhal The last
Chapter contams a resume of the work

- While dealing with the .stages of spiritual
development in Srimad’s life, she divides it into four
sections. The first stage covers the period from Srimad’s
birth , in V. S. 1924,'to V. S. 1941. During this period
Srimad studied various philosophies and religions. SO
Dr. Sarayuben rigthtly names it as the period of
‘dharmamanthana’. Here Srimad begins his spiritual

journey as a sceptic doubting even the existence of
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soul. In the second stage, that is during V. S. 1942 to'V.
S. 1946 Srimad experiences the existence of soul and
after conducting a comparative study of Indian
Philosophies and religions he leans towards Jainism.
He is also developing detachment from worldly life. In
the third stage, i.e. from V. S. 1947 to 1951, for the first
time he has a direct experience of afman as separate
from body. This is called samatkita or samyaktva. He
now ardently desires to give up worldly life and become
nirgrantha muni. However his fight with external apadhi
becomes quite active here. So this stage is marked with
terrific battle or conflict between the two opposite forces.
He feels like assuming the role of religious teacher for
which renouncing worldly life and becoming a monk is
the precondition. Though externally he is a householder
of the fourth spiritual stage (gunasthana), internally he
has reached the seventh spiritual stage of a monk called
apramatta saniyata gunasthana. While in the fourth and
the last stage of his spiritual development covering the
period from V. S. 1952 to V. S. 1957 when he passed
away, he almostA overcame upadhi. But alas ! before
reaching the culmination of the spiritual development,
that is perfect vitaragata and Kevala jiiana, the span of
his life was abruptl}; cut short and he met a premature
death because of extreme weakness, when he was on
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the threshold of the highest spiritual stage.

.This chapter of Dr. Saraypbéﬁ’ s work is the climax

in all respects.

The main pu’rﬁose of our detailed survey of Dr.
‘Sarayuben’s 'encyclopa'edic work in the foregone pages
is to provide a background for our present work as well
as to pomt out the desideratum. Of course, We
acknowledge the valuable help it rendered to us as a
main secondary source for our gettmg acquamted with
‘Srimad’s life and ‘works. But as pointed out earlier,
Srimad’s works are in Gujarati langiage and Dr.
S arayuben has studied them mainly from a literary pomt
of view. The emphams is laid on critically analysing
the contents of Srimad’s works from a literary point of
view, his philosophy not coming in direct purview. This
loss has been made good by Dr. S. M. Patel whose
research work entitled Philosophy of Srimad submitted
to the M. S. University of Baroda for Ph.D. in 1965 i
being reviewed by us in the following pages. Like Dr.
Sarayuben’s work this work too has proved a landmark
in studies on' Srimad. Without"iaking scrious
cognizance of these two valuable contributions, onc

cannot proceed further.



Introduction

(i1)- Philosophy of Srimad Rajchandra

In this work Dr. Patel has rightly pointed out Srimad
Rajchandra’s contribution to philosophy, religion and
spirituality.

He contends : “He (i.e’. Srfmad) has rendered
principles of original part of religion preached by the
Jina (in'its widest sense of the term), in his own unique
and authentic way on the strength of his deep
meditation, contemplation, higher enlightenment and
deeper experience. He mainly sought the essence of all
philosophy, life and religion and reality by his spiritual
search, resulted from his thorough self-sincerity. The
essence turned out to be self, the ultimate reality,
ultimate as. we saw-from all the view-points,
metapliysical, epistemological, ethical and religious. So
he gave harmonious integrated rendering of all
knowledge regarding the self in a highly systematic
manner, and it turned out to be the solution as well as a
significant summing up of all the problems on self in
particular, and on philosophy in general. It is in a sense.
a philosophical system complete by itself. I have
glimpsed it as such and have tried to introduce it in the
field of comparative philosophy in the light of modem
philosophicél view points, in order to provide a basis
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for integration or co-ordination of knowledge through
spiritual approach.” ‘
Accordingly, Dr. Patel deals with Srimad’s spiritual
approach to reality leading to omniscience.namely je
egani janai, se savvan janai’ (i.e. He who knows the
one, knows all ) in his first chapter of the thesis.

‘While doing so, he has quoted various definitions
of western philosophers regarding the nature, aim and
function'of philosophy and pointed out that the vision
of truth, the ultimate reality and the universe as 2 whole
is the characteristic of philosophy. According to Srimad
also the tattvajiidna or philosophy aims at~ having the
omniscient view of universe, of the whole reality. While
the key to omniscience is self-knowledge of self-
realisation, $rimad insists on the doctrine that he Wio
knows . the one ( i.e. the self') knows all. Thus if
philosophy should embrace the whole of reality, if it is
a pursuit of a total view of reality, it is atits best an
omniscient view of the universe. - Hence Srimad’s above
stated doctrine turns out to be a key to philosophy: S0
Dr. Patel has tried to justify it from various aspects of

philosophy such as epistemological, religious etc..

While considering the epistemological justification
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he "discusses various issues such as Scepticism,
Empiricism, 'Sensationalism, Phenomenalism,
Positivism, Rationalism, Pragmatism etc., which . lay
down different theories of the origin of knowledge and
advocate different approaches to reality and lead us to
the right source of all knowledge, the self which being
known everything else becomes known. Dr. Patel, then
tries to find out the metaphysical justification of
Srimad’s doctrine - “he who knows the self, knows all”,
by discussing the nature of self or soul according to
Idealism in modern western philosophy as well as in
the light of Sarikara’s doctrine of degrees or grades of
reality such as pdramarthika, vydavaharika and
pratibhasika. Dr. Patel has also taken into consideration
the modern philosophers’ and scientists’ theories of
evolution in this context. He ultimately shows how
Srimad’s definition of being or reality according to
Jainism as u}pdda-vyaya—dhz'auvya-yuktani sat (i.e.being
orsat has in it origination, destruction and permanence.)
is wider and accommodates both the theories of reality
A'state"d above. Similarly, Dr. Patel gives logical
justification of Srimad’s doctrine and observes that self-
realisation ought to be considered to be of supreme
value. From the evolutionistic point of view also he

shows that the self is the supreme reality, because in

the self-realization the process of self-evolution reaches
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its culminating point. Now the ethical valuation and
humanistic valuation have for their criterion:a reference
to consciousness. Essence of:all ethics and:all being,
be it human or non-human, - lies in remaiﬁing true to
one’s own self and in-maintaining one’s own status on
the basis of self-existence. In order to do justice- to
others and to one’s own self, one must realize self in
all individual beings as well as in one’s own being. S0
in self- realization lies the supreme value. Religion is
in a way applicatioﬁ of philosophy. Finding self as the
ultimate, one takes the path of self-realization; and it
is the religion at par in the strict sense of the term -
‘dharma’ which means maintaining one’s essential

nature.

While concluding this first chaptef of his'w_ork Dr.
Patel contends : “ Thus, in our séarch for reality, we
cannot but arrive at the self as ultimate from various
aspects..So, now we would realize the significance of
Srimad’s conclusion : ‘We see various sects and
systems of thought. It is merely due to difference of
various view points or approaches. But it is from the
root of one ultimate reality that all of them have sprung
and spread.” Hence, we would also realise the
significance of his interpretation of the doctrine, ‘he

who knows the self knows all > and see the propricty
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of his approach.”

In the second chapter of his work Dr. Patel has
profoundly conducted the study of Srimadi's short
treatise, named Armasiddhi. Atmasiddhi is so original,
authentic and based on enlightenment that Pandit
Sukhalalji calls it Atmopanisad. Here Srimad
authentically discusses the problems of soul's existence,
eternity and change, its initiative, activity and
responsibility as the agent of actions, its: liberation and
the means thereof, comprising therein, with due
importance, judgment, and co-ordination of the views
and verdicts on soul of all the six systems of Ihdian
philosophy. Dr. Patel has tried to elaborate Sﬁmad‘s
drguments and show their significance in the light of
modern philosophy in general and with réferenge to the
six schools of Indian philosophy in particular. Thereby
he has endeavoured to point out how far all the schools
when seen in  the light of Srimad's view, are justified,
and how they achieve and maintain harmony on the

whqle.

Having dealt with the nature, forms and functions
of the ultimate reality in the second chapter, Dr. Patel
has tried in the third chapter to expand the religion
traced out by Srimad which is mainly comprehensive
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of all the definitions of the term and they get their proper
place and import in the light of Srimad’s philosophy
Because rehglon is'the way of life leading to the goal
of human progress and perfectlon of its essentlally
splrltual nature, it is in a sense apphed phllosophy It
18 arrived at and ultimately realized by the V1ew of the
whole of the reahty in general All ethics and religions
can have justification only on the sound basis of
metaphysws havmg right view of the ultimate reality,
at once the source and force of the evolvmg universe.
Thus evolution in the universe is mainly the spiritual
evolution advancing on the path of self-puriﬁcation,
which is at once the path of religion in general. This
path' of s'elf—puriﬁcation is the right‘apprOéch to reality
that Srimad has repeatedly preached and prescribed.
It, at once tuins out to be authentic and final; therein
metaphy31cs rehglon and ep1stemology get justification.
Dr. Patel in this chapter again tries to show how Srimad
has maintained the harmonious and comprehensive
treatment of the procedures and practices like the jaana-
yoga, karmayoga, bhaktiyoga etc., which arc the paths
of self-purification leading to self- realisation and

ultimately to spiritual perfection.

In the fourth chapter entitled ‘Religion- Incarnatc
Srimad Rajchandra’ Dr. Patel attempts at sketching
34
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Srimad’s spiritual life, in short, as a reformer. Hence
he tries to show his greatness as a seer with a view to
illustrating and justifying his authentic preaching by
his experience which is at once harmoniously
comprehensive of all those procedures and practices
with their due importance. In every life one may find
the spirit of ‘svadharma’ (dharma of the self). This is
the core of S1imad’s philosophy. Dr. Patel opines that
if'Srimad’s philosophy is rightly understood one can
get such insight into the subject as a ‘result of which,
one may have highly invigorating and an all-

comprehensive outlook.

In the fifth and the last chapter entitled ‘Some
Modern Philosophers of Philosophy’ Dr. Patel observes
that modern thought can generally be channelized in
course of evolutionistic thought, where science and
philosophy come close and stand united in a system.
This situation is highly promising. One by one come
various theories of evolution from East and West from
scientists and philosophers. It is then felt man will take
a stride and stand as super-human on earth. But because
of misconception regarding the essential nature of
things, and nature of knowledge, law of causation and
law of inter-action were. almost shelved as ghostly.
Consequently, metaphysics and ethics are composed
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and all the four main holds of philosophy (i.e.
metaphysics, epistemology, logic and ethics) now lie
almost uprooted. The evolutionistic. hypothesis, one
and all, met with failure. Even Sarikhya and Vedanta
could not help. Hence Dr. Patel politely claims to have
made an attempt here to present in proper. perspective
Srimad’s concept of the essential nature of thing and
his ideas on nature of knowledge. He further claims to
have explained the principlé of inter-action with the help
of Srimad’s philosophy, so that philosophy may again
come in form at its frontiers, and science and philosophy
may stand united and make man realize his status,
goal and duty by thorough self- sincerity.

In course of discussing Srimad’s philosophy he has
again considered Stimad’s doctrine - ¢ He who knows
one (i.e. self ), knows all’, six principles regarding the
existence, eternity of soul etc., as established by Srimad
in his Atmasiddhi, self or soﬁl as ultimate reality,
Srimad’s view of the cosmos, comprising the six
original substances or dravyas, their inter-action and
law of causation explained in the light of Srimad’s
concept of vibhdva.( external manifestation) of soul and
matter leading to the existence of sanisdra, concept of
empirical or mundane soul’s evolution, the process of
evolution through purification and attainment of

36



Introduction

perfection, omniscience, eternal bliss etc., and lastly
Srimad’s emphasis on purusartha and self-sincerity. He
observes that man has to think and realize this once for
all that he alone can raise his inner self by thorough
_self-sincerity. by remaining true to his own self, by
giving up ex-natural tendency. Through all these, he
arrives at the dictum, “Purity leads to perfection and
perfection of humanity is divinity.”

(iii) A Comparative Study : Banarasidasa etc.

The work of Dr. Tarulatd is essentially of
Comparative nature and is presented in seven chaptérs,
covering five huﬁdred typed pages. At the very outset
it may be recorded that the treatment is more general,

the subject taken being very wide and vast. It does not
| attempt or rather it has no scope to bring out the essence
of Atmadharma, the core philosophy of Srimad. We
present here a chapterwise analysis of the subject
discussed. '

In the first chapter the view points of the various
Philosbphical systems like those of the Vaisnavas, the
Jainas, the Bauddhas, the Saivas, and the Saktas with
. Special reference to the treatmént of bralima, maya, gurit

and jagat etc., are discussed.



form the opinion that Srimad’s philosophy and
teachings are the only means of spiritual évolution, to
which even Srimad may not agree.

We understand that thls task of pomtmg out
limitations of a great seer’s philosophy based on self-
realization is extremely difficult. But when spiritual
experience takes the form of rational philosophic
system it 1S bound to have some limitations also. In
our dissertation while studying Srimad’s philosophy,
we intend -to raise certain questions. Similarly, unlike
these two scholars. we propose to suggest some new
directions and approaches to Srimad’s study in the
concluding portion of our work. We have also made a
survey of the work of Dr. Sadhvi Tarulatd, namely
‘Comparative Study of Banarasidasa, Anandaghana,
Srimad Rajchandra and Kabira’ in Hindi. We have
already observed that her treatment is more general in
nature, and the approach is from the point of view of
literature and not philosophy as such.

Research Methodology

Dr. Sarayuben Mehta has mainly done textual study
by analysing the contents and taking congnizance of
the earlier works while Dr. S.M. Patel in studying
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Srimad’s philosophy has not followed the usual method
of dividing Srimad’s writings under the major heads
such as metaphysics, epistemology, logic, religion etc..

He brought to focus Srimad’s unique way of
presenting self as the essence of all philosophy and
religion on the basis of his (i.e. Srimad’s) deep and
rich spiritual experience and studied it from all the view
points such as metaphysical,epistemological,
ethical,religious etc., as a philosophical system complete
in itself, and tried to highlight the same by comparison
and analysis vis-a-vis the modern philosophical view
points. Unlike Dr. Sarayuben’s method of study, this
may be described as mainly conceptual method. Jaina
sadhvi Dr. Tarulata too has mainly adopted a
comparative method, while we propose to adopt a
textual- cum- conceptual method.Nevertheless, in the
cdnéluding chapter,we have indicated the possibilities
of comparative study of Srimad’s philosophy and
spirituality vis-a-vis those of Bhagavan Ramakrishna
Paramhansa, Bhagvan Ramana Maharshi, Yogi
Aurobindo, Mahatma Gandhi and ShriJ.Krishnamurthi.
When the same data is analysed from different view
points some repetitions inevitably crop up.We are taking
due care to avoid them as far as possible.

41



3. Scope of the Present Work

We propose to study the main doctrine of Srimad’s
philosophy and spirituality in this work. In our opinion
the doctrine of Atmadharma is the essence of his
philosophy and the spiritual sadhanda or self-realization
is the application of the doctrine. In short, this is our
thesis which we intend to elaborate and establish
through a critical study of Srimad’s Writlings as well
as those of the earlier scholars who in their researches,
have expressed views on Stimad’s philosophy.

The present dissertation is presented and arranged
in five chapters including the introduction and
conclusion. In the introduction, attempts have been
made to take stock of the earlier works on Srimad.
Life and works of Srimad have been dealt with in the
second chapter. The third chapter is devoted to the study
of Srimad’s philosophy and spirituality as expressed
in Atmadharma andAtmasiddhi.

In the fourth chapter we have discussed the means
of self - realization. Our concluding observations
constitute the fifth and the last chapter. Along with the
main chapters of the work therc are four appendices.
Appendix one contains discussions on some important
philosophical concepts as interpreted by Srimad. These

L]
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Introduction

being not directly relevant to the topic, yet very
important in the context of study of Sﬁmad, have been
included as an appendix.

Appendix two contains a glossary of important
terms occurring in the writings of Srimad.

The third appendix is an index to the technical words
and philosophical terms occurring in the present work.

The fourth appendix contains Srimad's poem
Atmasiddhi with English translation. The translation
is reprinted from “Self - Realization”, a book published
by Agas Asrama.



Chaptér /4

LIFE AND WORKS OF SRIMAD
RAJCHANDRA

1. Introductory

We have noted earlier that the philosophy and
spirituality of Srimad can be studied mainly on the basis
of his writings. Thus it would not be out of place to
record some information on the writings of Srimad
which form the primary source of our research. Further
a documentation of his biography particularly, with
regard to his personal life, his personality, associates,
devotees, his convictions, his S@dhana etc., may bc
useful in understanding and appreciating his philosophy

and spirituality.

Srimad’s life is unique in many respects. His lifc
span was very short, only of 33 and half ycars. He was
borm in 1867 A. D. and he laid down his mortal coils in

A4
Aoy



Life And Works Of Srimad Rajchandra

1901 A. D. He was a born genius, Yog7, ascetic and
mystic. He was bom in a traditionally religious family.
His father was a Vaisnava, a devotee of Krsna, while
his mother came from a Jain family. Thus Srimad came
to be associated with both the systems of faith right
from his childhood. His life was, outwardly, that of a
layman.He was married and he ran his business.
Nevertheless, he was an extraordinary person, born with
unusual mould of mind and intellect and intuitive
powers. Even in his adolescence, he had acquired so
much of scripfﬁfal and philosophical knowledge and
religiouAs éxpeﬁence that he became a great spiritual
person at a very early age. He performed all his worldly
activities not out of desire, or attachment, but because
they had to be performed as his prarabdha. He found
that all worldly. activities were nothing but hindrances

in the pursuit of self-realization. His intelligence and
memory proved that he was a unique student who learnt
a lot of subjects. : quickly and efficiently and also
digested them in no time. He joined school at the age of
7 and left it at the age.of 12. There after, he continued

his self- study. Simultaneously, at the age of 13, he

joined his father in business. He got married at the age

of 22.-Nevertheless, being born with a spirit of
detachment, he discharged his temporal duties and at
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the same time lived his life as an ideal religious man.
He observed and practised-honesty, contentment,
straightforwardness and maximum detachment in every
walk of life. His practising such virtues, even as an
house-holder proves that one can be religious and
spiritual and follow the path of self-realization even as

a layman.

His birth-place was a village called Vavaniyd in
Kathiyavada (presént Saurastra). While he dealt in a
city like Bombay, he conducted his business, not only
very honestly but also keeping constantly in view his
spiritual goal of self-realization.

We have already seen that his schooling started at
the age of seven. He studied a number of scriptures
within two years which would have taken a decade in
case of an average student.! He was a voracious reader
and could grasp quickly and easily and retain the
substance of what he read, as he was very intelligent
and had excellent memory. In his article Samuccaya
Vaya- Carcad, he has recorded this fact and has given a
lot of information about himself. He is said to have
‘composed a big poem containing 5000 Slokas at a very
carly age of 8. which is unfortunately not available.”
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Life And Works Of Srimad Rajchandra

- After leaving school at the age of 12, he leamnt
‘Gujarati, Hindi, Ardhamagadhi, Prakrit and Sanskrit

on his own.

. While describing his own nature, he observed that
he liked brotherhood and unity in society and always
wanted to be helpful to others. He also liked non-
attachment (Vairagya) v‘ery much from his early
childhood. 3

He always accompanied his father to Krsna temple
and took part with interest in Krsna-Bhakti and believed
in the theory that God is the Creator. He also visited
many Jains and learnt their religious hymns and
compositions like Pratikramana and Samayika and
studied them with meaning. Because of the ‘stress on
nbn- violence and compassion (karund) in Jainism, he
developed love for all living beings and consequently

for Jain religion also.
Jatismarana

A peéuliar incident took place in his life at the age
of 7. An elderly neighbour, called Amichandbhai. who
loved Srimad, died of snake-bite. Seeing his death.
Stimad started thmkmo as to what had happened to
Amichandbhai. He, bemg very young. his father avqxded
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telling him that Amichandbhai was dead. But when he
saw the body being bumt by relatives and friends of
Amichandbhai, Srimad’s astonishment had no limits.
He could not understand why people were so cruel to
Amichandbhai. Very intense and deep brooding which
this 1n01dent caused, awakened in Snmad recollections
of his past lives. This is called ‘Jatismar ana’ in Jainism.
Jati means birth and smarana is remembrance. This
remembrance of his past lives went on increasing and
gave impetus to Vairdgya and spiritual learnings. He
was also studying sprirtual books of various systems
of Indian philosophy which helped him develop broad
perspective of philosophy. In his letters addressed to
Krsnadasa etc., Srimad has confirmed that there is
rebirth by saying, “Rebirth is there and I say this
positively as I have experienced it ”.* Elsewhere he
says. “I have experienced the importance of association
with pious men (safsariga) in many past lives. I recollect
that experience many times and I am inspired by that
experience without any break or interruption ”.* This, In
fact, is the source of Srimad’s vairdgya-bhava and
disinterestedness (nddsinata ) towards the objects of
the senses and the mundane life and also of his urge
for self-realization. In his poem ‘Sukhaki saheli hai,
akeli udasinara’ he records that he comprehended
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‘metaphysics with full awareness at a very early age,
which proved that there was rebirth.® Without the
knowledge, acquired by him in previous births and
carried forward in this birth, such understanding.of
metaphysics and spirituality at a very early age was
impossible. Besides the above, he has also given many

details of his recollections of his past lives.

In this context it is necessary to understand the Jain
concept of Jatismarana or recollection of one’s past
births. One can easily recollect at advanced age, what .
one was and what one did as a child or a &oung person.
Similarly one can remember one's past lives also: But,
when a person dies, his soul while leaving the body, is
covered with ignorance and karma-bandhas and his mind
is engrossed in and worried about many mundane things
of present life while getting separated from the body,
and hence the soul does not remember anything about
past life or lives. This does not happen in case of a
pérson whose soul before leaving flle"body' has destroyed
ignorance about the nature of soul and non-soul and
has also destroyed sufficient karma-bandhas. He dies
with detachment from body and temporal life and takes
a new birth. Such a person can get jatismaraina in new
birth. ‘According to Jains, there are five types of
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knowledge and Mati-jiiana is-the first of the 'ﬁve, and
Jatismarana-jiianais a type of Mati-jiiana.’ Jatismarana
is not possible unless one has acquired right knowledge,
sﬁch knowledge being available to a seeker, whose
some karma-bandha, which obscures. Mati-jiidana, is
destroyed. Subsidence of Kasayas and destruction of
karma-bandhahelps acquisition of Jatismarana-jiiana.

Satavadhana

Srimad was born with an extra- ordmary memory.
He was S az‘avadlzam He could, therefore remember
100 matters at a tlme and in order. These 100 matters
included long calculations, poems or statements from
any language, playing games like chess etc., at a time
with many persons, and s0 on. This power and skill
was acknowledged and appremated by many news
papers like ‘Bombay-Samachar,” ‘Times of India’ etc.,
and also by many persons of vefy h»igh standing like
High-Court Judges, and other high officials etc.. This
power of his memory was not a result of training or
learning or practice. It was a natural thing for hin. As
stated above he had achieved Jatismarana, which is a
part of Mati-jiiana as already noted. Mati-jiianais again
divided into four stages, called sensation ( Avagraha),
speculation (7/:a@). determination (Avaya ) and retention
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( Dharana).® Duration of the last one depends on
capacity and degree of application of the faculty of
inernory. When it transcends, from one birth to another,
it is called Jatismarana. It can be acquired by a seeker
as a-result of destruction of karmabandha obscuring
the faculty of knowledge of the soul. He had achieved
gréat fame for this power and was called a ‘Sata@vadhant’
as we have seen before. He could also eamn lot of money
by using it, but he never did it. On the contrary, he found
that practice and use of this power and the popularity
he earned on this éccount, were hindrances on the path
of self-realization. He, therefore, totally stopped all
experiments and demonstrations of this power at the
age of 20.

Like the above mentioned extra-sensory powers, he
had another power or a sort of spiritual achievement
(siddhi ) whereby he could forecast future of anybody
by reading not only horoscopes but also palm and face.
He had also studied astronomy from his childhood and
his forecast always proved to be correct. However, he
stopped this practice also at the age of 23 years, because
he found this activity also to be a great obstacle in his
path of self-realization. Moreover he did not like people
worrying about their future, which may have in its store
both favourable and unfavourable happenings. He.
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wanted people to face future boldly and with
equanimity, because it was nothing but a fruition of
one’s own past acts. One of his great admirers - and
lovers was Sobhagbhai, who was oné of the good
aspirants and for whom Srimad had great respect. He
requested Srimad to forecast his future but Srimad,
not only refused but also advised-him to bear karma-
phala with equanimity and also told him that he
‘(Sﬁmad) had no desire: left in him whatsoever to use
'such extra-sensory powers ds he was keen to achieve
higher spiritual goals.
2. Srimad's Studies

His extra-ordinary memory, intelligence and
grasping and retention power proved to be gréat assets
and boons for his studies of various faiths and subjects.
The number of books which he has deeply studied and
has referred to, in his writings, itself, is about 125. These
‘in'clude books belonging to different faiths and systems
of Indian philosophy and spir‘ituality.Thesé books are
written in different languages like Ardhamagadhf,
Saurasen, Apablb'aniéa, Sanskrit, Hindi, Gujarati etc..
The list of books he studied includes not only books of
‘Jain religion like Acarariga, Uttaradh yaydna, Thanaiiga,

Siryagad ariga, Tattvarthasittra, Gommatasdara,
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Samayasara, Paiicastiksaya etc., but also Bhagavata,
Yogavasistha Vicarasagara, Vairagyasataka and many
others. He has given numerous references from above
mentioned and other books and also from the works of
numerous saint poets, such as Narasi Mehta, Mira,
Akha, Chottam, Kabira, Muktananda, Sahajananda,
Banarasidasa, Ramdas and others for whom he had
great devotion. In that context, he contends, “They
might not have achieved omniscience, but they were very
near to that state. I have admiration and respect for
them and I feel as if I were in their continuous service.
In fact that is a source of my inspiration. They are
aspirants of very high order and I respect them more
than jrianis (atmajiianis), because the saints are always
in the devotional service of jiianis and this fact makes

me a slave of the saints ».°

In this context it is worthwhile to note the remarks
of Dr. Sarayu Mehta. She says, “Scriptural knowledge
of Srimad was not limited to any one system of faith
or any one language. He had extensively studied many
systems of faith and religions. Not only that but he had
also digested the same very well. This is obvious {rom
his various quotations. Besides these books, enumerated
above, ! he had studied many other books and digested
the knowledge in those books also. It seems that he
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was a great sadhaka in his past life and acquired some
atma-jiiana and inherited from past life philosophical
knowledge of numerous books, which perhéps he had
not read in his present life. This was possible for him
because of his extra-sensory powers.”!! He himself
has said that reading of one verse gives him knowledge
of thousands of Sdstras.'? Such things were possible for
him only because of his purity of soul and the resultant

extra sensory powers.

Srimad was a businessnan of a special type. Though
he was dealing in jewels and pearls at a piaée like
Bombay, religious qualities like honesty. and
contentment and his aim of self-realization were always
at his heart. He did business and eamed money, but he
was not attached to or greedy of it. Mahatma Gandhi
observes, “Srimad has proved that a religious man must
prove his religion in every act of his life. Religion is
not to be observed only on an Ekddasi day, or an Id
day. To observe it in such manner is equal to not knowing
what religion is. Srimad always said so, believed and
practised that concept.”'® He had learnt the art of
evaluating jewels and therefore he was invited to be a
partner in joint business concerns which had dealings
with European, Arab and other countries. Because of
Srimad’s way of dealing, the firm came to
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be recognized as one of the leading firms in jewellery.
Much of the credit for that goes to the expertise of
Srimad in that business and also to his honest and fair
dealings. After working as a partner in the firm for about
6 years, Srimad decided to retire from the partnership
(at the age of 27 years) but partners did not allow him
to do so and therefore he had to continue; but he
continued only in an advisory capacity and finally retired
after three years. He was well-versed in accounts also
and could guide others in accounting matters. When he
retired from business, he directed his firm to credit all
the money due to him from the firm, to the account of
his brother Mansukhlal, though he had sons, to whom
he could have given the share. This clearly shows that
he carried on business for the need and benefit of his

joint family, and did not want to become rich himself.

Mahatma Gandhi in his autobiography, while writing

about Srimad has quoted the following passage of
Srimad’s letter ‘\i}gi‘tten to his great associate and

admirer Sri Sobhagbhai :

“Your advice to reduce the activity of trading in

jewels is very correct and I always intendtodo so.. ..

I may tell you that I am not doing the business with

any greedy intent, nor Ido
ueh I am quite active. Generally

any activity with the desires,

or passions, tho



business activities are done to acquire money, but I think
my activities are meant to give away.”!* Mahatma
Gandhi, while writing about Srimad, has quoted
Srimad, as saying, “ Though Iam always with myself,
I do not like to be known -as a person involved in
spirituality, as long as I am doing business. Of course,

my inner state is a state of Samadhi.”"

$rimad was endowed with not only excellent
memory and super intelligence, but also_With inggnuity
of a special kind, found in spiritually advanced saintly
persons. He was a great poet and also a master prose-
writer. All his ertmgs are full of philosophical and
spiritual knowledge and are based on his oW
experience as a seeker and experiencer of the truth. He
has never written anything, Just for the sake of using
his intelligence or for popularlty or any financial or other
gain. His main object of writing was to help and guide
persons on the path of self-reahzatlon Wthh is and
can be the highest goal of a human life.

Attaining self-realization is accomphshm g bliss.
Most people have never thought of this principle. Those
who have thought of this and are trying to achieve the
goal are generally found to be misled, for want of proper
guidance, by the so called religious teachers themselves.
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Srimad was pained to see the miserable condition of
such seekers, because he found that they were either
bound by sectarianism or involved in observing rituals,
not knowing the very purpose of their observances or
why they were pursuing acquision of philosophical
knowledge and were far away from the genuine
preachings of Vitardaga like Mahavira.

3. Srimgd’s Works

Srimad’s writings can be divided into a few groups
on the basis of the period of their composition as, his
early writings i.e. those till he attained the age of 20,
the writings between 21st to 25th year of his life and
his later writings between 26th to 34th year, i.e. the
last part of his life.

The other way of dividing the writings of Srimad is
onthe basis of their type as : 1. Popular 2. Philosophical
and 3. Epistolary. Here however, without grouping the
writings of Srimad, ¢ we shall discuss them and furnish
necessary information about them in brief, because the
detailed contents of these will be discussed later

separately subjectwise.

S 1imad, upto about 20th year of his age, was in the
stage of learning, studying, researching and
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experimenting. No doubt he has written a lot of very
valuable prose and also composed many poems in his
early-age also. In the 8th ( or 9th ) year.of his life, he
had composed some poems on Rdmayana and
Mahabhdrata and he was also writing articles and
poems for the periodicals; but these are not available.
What is available is the corpus of his writings after his
15th year. Most of his works written dunng a period of
5 years from 15th to 20th year of his hfe were published
during his life. But some of his important and valuable
works. .composed by him after his, 20th year were
published only after his death. His works of this later
period have special significance, because at 20th, he
had stopped many of his social activities such as using
his mtditive; extra-ordinary and supér—natural powers
like, Avadhana telling future, clairvoyance or telepathy,
with the help of which he could see beyond ordinary
ifisidn read the visitors’ mind and do many such things
and he concentrated on hlS Sadhand as. far as it was

pos 51ble

The works hke Blzavanabaodha Moksanzala were
w-itten by him at the age of 16. Though he wrote articles
and composed poems before his 20th year, on social
subjects such as, education of women, Svadesi, * Who
is really rich? ° etc., not many of these compositions
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were finished -and published. However, his
Bhavanabodha, and Moksamdld reveal his profound
knowledge of philosophy, especially Jainism. They also
show his love for spirituality and the goal of self-
realization: Before twenty, he had also translated some
Prakrit and Sanskrit books and written scholarly articles

as well.

| His Writings after his 20th year, evince profound
philosophical kﬁowledoe He has composed great poems
like Annaszddhz Mitlamé ‘ga, Aptrva Avasara, which
are of great phllosophlcal and spiritual value. Atmasiddhi
is a summary of his philosophy and spirituality. It is a
lucid expositibn of the famous Moksa-Siitra., Samyag-
darsana-Jnana caritrani- moksamargah enunciated by
Acarya Umasvati m hisTattvarthasitra . Apitrva Avasara
is a poem dep1ctmg an inner state and urge of a spiritual
sadhana and also his own internal state when his end
was quite near. In this poem he has described the various
Stages of an asp1rant s progress on the path of self-
reahzatlon The poem also shows his urge and craving
for final emanc1pat10n. Mahatma Gandhi apprecmted
the poem S0 iﬁuch that he included it in his book of
Z&ljama Bhajdzdvalf ", a collection of devotional and

.. ; . 17
Spiritual poems and songs of great saintly poets.
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His writings- after his 20th year consist mostly of
his letters or replies to associates, admirers and
inquisitive aspirants, who were always seeking from
him his advice, guidance and knowledge about many
philosophical and scriptural problems.: Some of them
wete Jain munis also and persons like Mahatma Gandhi,
who were keen on moralizing and spiritualizing the
social and political movements. Mahatma Gandhi was
very much impressed by sp1r1tual thmkmg of Snmad
E. H. Enkson in his book, ‘Gandhi’s Truth’, says “In
fact this young man (Snmad) and hlS precepts were to
become the anchor of young Gandh1 S rehglous '
lmagmatlon durmg the very penod of hlS life when he
felt most Iost” (page 158) Then on page 162, Bkison
says' “No doubt young Gandhi recogmzed in the twenty
five year old fnend (S nrnad) something of what he felt
was his (Gandhi’s) essence ..... he found in this
fnendshlp the first affirmation of his yet deeply
martlculate ethlcal diretion.” Then on page 163 Erikson
says “ Young Gandh1 had met a genume seeker of truth
‘ (Snmad) and we shall ﬁnd essent1al elements of Jam
thought in Gandhi’s later 1deology » §rimad’s explaining
of some Jain doctrines like that of anekanta had made
very great impact on Gandhlp Erikson while referring
to such impact quotes Gandhi on p. 181, “I very much
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like this doctrine of maniness (anekantavada) of
reality.... It saves me from attributing motives to my
opponents or critics .... .Today I can love them because
Tam gifted with the eyes to see myself as others see me

and vice - versa.”

The abovementioned poem, ‘Atmasddhii "consists
of 142 verses and “ Apitrva Avasara ’consists of only
21 verses. Atmasiddhi was composed by him in one
single sitting in about 2 hours. The poems are not only
of a very high poetic and literary merit but they also
contain substance of very difficult philosophical
subjects, explained ih very simple language and in a
very few words. They are best examples of his poetic
genius, study, research, reflection and experiences as a
Sadhaka. They also show his own urge to achieve the
goal of self-realization and his love for the seekers. He
has prescribed a simple, short and effective Sadhana
for the aspirant, especially in Atma-siddhi, which if
practised and followed sincerely can definitely help a
seekef achieve the goal of self-realization in

considerably short time.

Atmasiddhi was composed by him when he was 28
years old at the request of Sti Sobhagbhai, wheo was a

very senior and sincere aspirant and who had high
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regard and devotion for Srimad: Srimad too had great
respect and love for him. This poem enunciates six
tenets (on which we shall elaborate Jater)."® These six
tenets are the sum and substance of philosophy,
practically of all Indian systems of faiths and DarSanas
and there can be no or very little difference of opinion
about this fact. If one digests these tenets and the whole
poem, one need not study too many scriptures and books
of philosophy, unless one desjres to be a pandz"ta and
wants the satisfaction of possessing huge knowledge
and is not keen about self- realization. This poem is
translated in many languages and a ni‘lm‘ber of

commentaries are also written on it.!”

Apiirva Avasara can be said to be another poem of
high poetic value. He had achieved great spiritual height
when he comprosed this poem at the age of 29. He begins
his poem with very impressive and attractive
expressions of a true aspirant who is extremely eager
for self-realization. The poem begins with the query,
“When will that unique moment come, when I shall be
totally free from internal and external knots 7 This
poem has acquired popularity, not only among the Jains,
but also among other religious sects. '

Besides the above mentioned poems, he has
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composed about 40 other poems, containing thoughts
- regarding soul, liberation, guidance for aspirants, self-
realization and other philosophical matters.

He has also translated some Prakrit scriptures such
as the Pancastikaya, the DaSavaikdlika sitra
(incomplete), Dravya-sarigraha etc., and also discussed
and interpreted many other scriptures and has done this
with a view to explaining what is the real philosophy
of Mahavira. Some of his letters also reveal his own
internal state of spiritual advancement and
achievements, the description of the behaviours of the
enlightéued, the virtues and potentials of soul, replies
- to queries, solutions to problems faced by the aspirants,
importanée of pious teachers, necessity and utility of
devotion and many other such subjects. They also
disclose the spiritual levels of different aspirants and
the appropriate solutions and advice he has given to
them, keeping in mind that every aspirant has to reach
the destination. The most important thing that we get
from the correspondences is the record of his own
spiritual pracfices, )experiments and the difficulties he
encountered in his Sadhand. He had to face a lot of
hurdles and obstacle on his path since he was a
householder and a membel of a joint family, consisting
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of parents, sisters, brothers, wife and children.

He could not totally renouﬁcg the worldly life even
though he earnestly desired to. He wanted to do so to
expedite achievement of the goal of emancipation but
he was obstructed throughout his life because of his
own karmabandha, despite detachment from worldly
life and freedom from passion, desire, and ego. Such 2
life as his, can serve as the best guide for any seeker, as
there is hardly any book available that describes such

experiences in the life of an aspirant or a sadhaka.

' In these letters we find a crystalline reflection of the
real and the pure philosophy of the Jina, Mahavira,
which aims at the welfare and bliss of every individual
and also the society at large or -rather the entire mankind.
The letters also show sometimes a picture of the
perverse state of religion prevalent in society. Srimad
seems to be pained to see the present state of affairs, as
it in no way helps the seekers to be happy either in this
life or in the life to come. He is also pained to se¢ that
the so called Jain religious teachers also have forgotten
the purpose and goal of religion and philosophy and all
religious practices and rituals, namely self-realization
and emancipation. He could not understand why they
have become so sectarian and obstinate and have not
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been following the teachings of Mahavira. We also note
in the letters his confidence in himself when he feels
that perhaps he is the only person in these times, who
can teach and preach the real philosophy of Mahavira.
His writings after his 20th year or rather those after his
231rd year, explain, interpret, and also summarize the
true and genuine philosophy of Mahavira in very clear
and explicit terms, the crux of which can be stated as

follows :

Mahavira wanted every body to know his own Self.
Men are suffering and are miserable because of their
own doing. The main causes for the same are ignorance,
especially about the self or soul, attachment, repulsion
and delusion. The best way to be free form these is to
know one’s self and remain in its pure nature.

‘One should constantly be aware of the fact that one
is not body, not mind and also not intellect but soul.
One shduld, also remember that emancipation or bliss
is one’s birth-right and one’s soul has potentiality to

rise to Godhood.

Speaking about his writings, Mahatma Gandhi
observes, “One of the peculiariteis of his writings is
that he has written what he has actually expericnced.

~
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There is no artificiality in the writings.: I have not seen
him writing a single line, just to impress sorhebody”. 2
Gandhiji was in close contact with him for over a decade
and was a great admirer of hisfspiriutal"thoughts. and
hence his remarks are so-pertinent. -

4.Srimad’s Persohality (His Sydd]1ydya,-Research,
his Thesis, Admirers and Devotees) |

Stimad’s was a special type of personality in many
respects. It seems that after 20th year he was totally
after his spiritual development even while living like a
householder. His early writings reflect that he advocated
social reforms. They show that he was a votary of
education for women as also for children. He qdyocated
performing marriage and other social.functions in a
simple and economical way,gand using goods made
only In India and such other matters. A few of his
writings advocating social reform. are ‘Svade§ionc
vinatt’ (request for the fellow countrymen), ‘Arya
Prajant Padati ’ (the fall of Arya people). To write on
such subjects in the last century, definitely shows that
he was interested not only in social reforms, but also
in national uplift. However, after 20th yedr, he fully
concentrated on studies of various systenﬁs of faiths
(dar$anas) prevalent in India. As a result of his studies.
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thinking and delibarating on various systems, he came
to his own interpretation and conclusions and thesis
regarding religion and  spiritualism, which were unique
n the spiritual and religious world. He also studied
various sects of Jain Religion, e.g. Sverambara,
Digambara, Sthanakavasi etc., and found that there was
great rivalry amongst them because they had forgotten
the welfare of their own souls and the principle of
Anekanta preached by Mahavira. After his extensive
and unbiased study and research, he came to the
revolutionary conclusion that all religions preach only
Atmadharma and therefore there is, in essence, only one
universal feligion of Atmadharma and hence it is not
necessary to belong to any particular religion or its sect
or even to tﬁat one, in which one is born. He came to the
conclusic;n that self-realization is the only aim or goal
of religions and faiths and further preached that
whatever helps one to achieve that goal is one’s religion.
We find that he is preaching only this thesis to the

aspirants through all his correspondences. writings

and poems.

Whoever has come in contact with him. has noted
one thin'g about him that he was a bomn ascetic and
Yogi. He never had any attachment to mundane life: on
the Cbntrary he earnestly desired to renounce mundane
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life as early as possible and pursue the goal of self-
realization. His early writings like Moksa-mald and
Bhavand-bodha which he wrote at about 16th year of
his life. prove this fact. Mahatma Gandhi came in
contact with him when Sriamad was about 23-24.
Gandhi has described him in the following words :

“Whatever he was domg, eating, sm:m sleeping,
he was ﬁrme detached in every act. I have never seen
him getting attached, attracte;d or crazy about any
affluence of the worldly life. He was \}ery contended in
whatever he was offered to eat. His dress was very
simple. Sitting on a chair or on the ground made no
difference for him.” 2' Gandhiji further says, “He was
engrossed in his thoughts even when he would be
walking. He had a miracle in his eyes which were very
shininé He was never in dejected mood. His voice Was
somuch sweet that one would never be tired of listening
to him. His face was always smiling and displayed
inner happiness. He had such command over language

that he never had to try to find an appropriate word.”

His non-attachment became intense day by day. He
never took care of his body, so much so that at the age
of 32, he welghed 65 pounds and at 33, he was reduced
to 45 pounds. Thus he was reduced to a mere skeletor;
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but still he could always sit erect in Padmasana for
hours together. Even in such state of a very weak body,
his face was always very serene, pleasing, joyous
and jubilant, and this was because he was intimately
connected with his soul, which is the real source of all
happlness and joy and also because he was, as he has
ertten SO many times, in Avikalpa samadhi, an intemnal
state of an aspirant where one's mind is very steady
and firm, and where there are no passions, no thoughts,

no desnes and no body-consciouness. In spite of his
bemg totally disinterested in mundane affairs, he, often,

took part in worldly activities. But he did all that only
as a part of his worldly duty towards parents, family
and some others, but without any attachment
whatsoever and with ‘a view to seeing that his near
relatlves were not hurt because of his non- participation

1n such functlons

Though he was doing business in Bombay, he took
away time for sadhana and went away every year (o
distant places and that too for months together and did
his S@dhana and worked for his goal of self- realization.
Whenever he decided to go in seclusion and quiet places.
he tried to keep himself totally secluded. Sometimes he
preferred to stay in jungles and mountains to secure

seclusion. Even-when he was in Vavaniya. his native
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place, he would go away to some secluded places, and
do his meditation, or recite and learn by heart some
scriptures and he reflected on those and meditated. In
the fast few years of his life, he lived a very hard austere

life:like a Jain monk.

Srimad died in hlS 34th year 11v1n g a life outwardly
of a layman, with hlS mner state full of detachment and
free from passions. .He was very eager, long before his
death, to renounce the worldly life and embrace monk-
hood, but he could not do so for a number of reasons.
He could not phy51caHy and totally dis somate hlmself
from worldly things, wife, famlly, Wealth etc. even at
the age of 31 for Wthh he was very very sorry. One of
the reaosns for which he could not renounce the worldly
life and embrace a monk's hfe was hlS mother’s affection
for hlm she did not allow him fo renounce worldly life,
in spite of his seeking permission many times. At the
beginning. of his 34th year, his health-began (o0
deteriorate because of acute dysentery. His weight came
down to-45 pounds, but those who were close to him in
his last days, his close associates and relatives, have
recorded that even in his serious illness, he was
intemnally very alert and gay and was never mentally
or internally dejected or affected by the illness. On the
contrary he would advise the persons near him 10
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remember that the soul is undestructible and permanent
and hence nobody should worry about his death. He
was fully prepared to give up and drop the body, as the
bddy was very insigniﬁcént for him. Those near him at
the tlme of his death have recorded that his end was
absolutely peaceful and happy. This type of death is
described in Jain tradition as samddhi-marana or
pagzdita-marana. While recording his internal condition,
he writes : “ T have yet to complete a very long journey
very speedily, but there are great difficulties.” He says
that he has tried to discharge his burden in a very short
time, but the acute bondage of karma was a great
obstruction. In spite of that, there was in him
unobstructed internal stability. His last words, when
he was on the death bed, are recorded by his brother
Mansukhalal, who was there by his side. $1imad had
said that nobody need worry about him. Soul is
permanent and after death his soul is going to obtain
better life. He, therefore advised people around him at
the time of his death to conduct themselves in a peaceful
and quiet manner. He regretted that he could no more
preach the valuable teachings of Mahavira. He advised
everybody to be valorous in spiritual practices or
sadhana. He.requested his brother to take care of the
mother, and declared that he was getting assimilated
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in his real, natural state of the soul. .
5. Srimad's Spiritual'Sd'dhand as a Householder

We have already dISCUS sed about the hfe and works
of Srimad in the foregoing pages Now We propose 1o
discuss Snmadg sadhand a_nd his views on sadhand
by a honseholder and spiritual "achievemen'ts thereof.
Snmad was a householder and a famlly man havmg n
his famﬂy, his parents, brother 81sters W1fe and
children. He very earnestly des1red to renounce worldly
life and lead the life of a mum but could never do so.
However, even though he hved his life asa householder,
and not as a muni or monk, his spmtual achlevement
was not less than that of many munis or monks.

- Tt is to be noted that even though he was a house-
holder, a “married and family man and also a
businessman, his life was altogethe_r of a different and
unusual type. The qualities which helped Srimad in
achieving his spiritual goal even though he was a house-
holder, can be traced-in his detachment from worldly
life right from childliood and in his love for Vairagya-
bhdava and his firm faith in the principle that man’s soul
and body are distinct entities, which he learnt as early

as the age of seven.
His study of different religious texts was very
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dispassionate and judicious and this he did with the
sole objective of finding out what is real religion or the
ultimate truth or the reality. His non-attachment to any
particular religion, sect, prophet, or scriptures and his
constantly remaining with his self and in its nature,

helped him attain his goal.

| _After studying various scriptures and particularly
those containing the preachings of the Jinas like
Mahavira, Srimad was confronted with the eternal
questions like “ Whoam 1?7, “ What amI? 7, “ What
am I not ? ”, ” Why am I suffering and Why am I
miserable 2, “ How can I acquire supreme happiness or

bliss ? ”, “ How can everybody acquire bliss 2 ”

He however found the answers to the above queries
in the six eternal truths which are forgotten by man.
The truths are : ‘(':1 )/There is soul;( 2 ) it'is eternal;
(3)itis the author of its karma-bandha; (4)itis also
the sufferer of tﬁé consequences of the karma-bandha;
(5) there is emahcipation of the soul from the karma-
b’andﬁd; and ( 6')2 there is a path for the emancipation of
the soul. 2 o :

As a seeker and sddhaka, he decided that the most
important” thing for him was to remember constantly
that he was self or soul and not body. mind. intellect
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etc. and he must constantly remain and be with the self
and remain in its nature. The immediate effect of this
practice was the realization that -all worldly relations
and possessions.and the sufferings associated with them
are connected with the body and are there because of
the body and for the body which itself is temporary o
fleeting, unlike the soul which is eternal and hence it
is no use getting attached not only to such relations
and possessions etc., but also to the body itself.

Being a part of the family, Srimad had to discharge
his duty towards near ones and distant relations t00.
But spiritually advanced as he was even as a house-
holder, he knew-that discharge of duty should not be

out of or because of any attachment to somebody oF

something or with some expectation, whatsoever. On

one occassmn he said, “ Be unattached to your family
and remain unféttered. Do not think that it is yours. The
relationships are temporary and a matter of
associations of past life and coincidence”. Srimad
could not renounce worldly life even though he wanted
to, as he was under obligation to maintain his family,
which obligation he says was the result of his past
tarma and hence he had to discharge that obligation.
He says, “ So long as your karma-bandha is Strong,
you should maintain your family members, as they arc
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related to you through and because of your body and
they may, also be dependent on you. You cannot
abandon them by leaving them in lurch. If you are a
householder, you should be content with so much
earning as would be sufficient to maintain your
dépendents, but all the while you should be attentive to
the welfare of the self.” * He has further said, “You
should never entertain the idea of accumulating
possessions for greatness or for the sake of the family
members related to you, and should never get attached
to those things (possessions and relatives) in any
manner; because the efforts required for the same hardly
allow any scope for the welfare of the self . In this
context, he has advised not to either rejoice or regret
much for the events and happenings in worldly life. The
“reason for this is very simple. If one gets affected by
everything happening around, one will never be able to
look within and think of the welfare of one's soul. One
has to develop equanimity if one has to be a good
householder as equanimity is real Samdyika (a Jain

ritual).

Genefally householders perform rituals to keep up
the tradition and to satisfy their ego. They give
donations for the sake of name. They forget the fact
that these lead to lower birth. Often. people arc cager
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to be called wise, but that desire is very harmful. An
aspirant for higher goal must avoid such passions.”

A householder seeking emancipation must seek a
pious and enlightened teacher (sadgu; u) and be in
constant readiness to obey his commands and for that
purpose one has to reduce possess1ons both physwal
and psychlc % Tt is necessary to renounce worldly life
to be blissful, but if one cannot afford to renounce
everythmg, one may renounce even partlally The way
and marnner of such partlal renun01at10n as adVISed by

Snmad s as follows

If a seekar is in.as somauon Wlth a plous teacher he
will be able to convert his inauspicious tendencies and
thoughts into auspicious ones thereby he will come 10
possess -auspicious nature and become introvert. All
this happens because of the extraordinary qualities and
association of the pious teacher and his pious presence,

supreme knowledge, absolute peace, and perfect

renunciation.?’

'He has further said that so long as one cannot totally
renounce worldly life, one should, as a householder,
act ethically and have always in view the welfare of

| the soul and work hard for the same and try to achicve

the goal.®® In his writings called UpadeSachdyd he
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defines a Sravaka ( a seeker householder ) as one who
has cultivated in him contentment, whose passions have
subsided, who has developed his inner qualities and who
has succeeded in being in pious company. Such a
Sravaka only can comprehend the preachings of the
omniscient. The life of such a Srdvaka can take a
different turn and his inner state can then improve.
Srimad has advised such a Srdvaka not to get angry,
because anger hurts the person himself first and then
hurts others and therefore a seeker householder should

never get provoked and be angry.”

In the same UpadeSachaya, Srimad says that all
acts should be done without any hypocrisy or deceit,
and also without attachment, pride and any expectation

of any fruit.

A seeker householder has to remember that real sins
are anger, pride, deceitfulness and greed. They are the

causes of influx of karma-particles of karmic matter

and hence must be avoided or at least subsided to

maximum extent possible. If one gives up eating at
night, but cannot reduce attachment to the Sanisara and
is full of passions, like anger etc., giving up eating at

night will be of little help. But if one gives up perverse
faith (Mzthvahfa) it is definitely beneficial and useful.
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He defines perverse faith as considering oneself as the
Kartd of everything, like “ I am the author; I am the
doer. How ably I do things !”, Unsubdued ego 1s the
source of unlimited miseries. We have to remember that
nobody is able to give to or bestow on anybody anything,
nor anybody is able to receive or accept anything. That
is mere appearance. People forget that gain, loss, life,
happiness, unhappiness etc. are all acquired as per one's
karmabandha. To say or think, “ I have given, I have

made somebody happy or unhappy”, is nothing but pride
and false notion, which invites further karmabandha*

It may be noted that a good Srdvaka is a partial or
miniature monk or muni and all the rules, disciplines,
sacrifices etc., required to be followed by a muni or 2
monk are also required to be followed by a Sravaka,
but only on lesser or smaller scale. It is significant to
note that whether one is a Sravaka or a monk, one’s
internal spiritual height cannot be judged from status
as a Sravaka or a monk. Take for example the case of
Srimad, who had definitely reached such spiritual height
as very few munis can attain. The sole test is how much
vitardgatd an aspirant has acheived with the acquisition
of right faith, right knowledge and right conduct and
whether he is constantly aware of duality of soul and
body and whether he has cultivated the ability to be
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“always with the soul and in its nature and thus
constantly remain in Atmabhdvand and be free from
ignorance (Mithydtva ), attachment, repulsion, delusion,

passions, greed etc..

One of his statements regarding worldly life is note-
worthy, especially because house holders are generally
found to be complaining that worldly life is full of
sufferings and misery. Srimad has described his own
state as follows : “There is ne_scarcity of worldly
problems for me, but as I have no feeling that it
(Sarisara) is mine; it does not create any anxiety or
fear in me .” It is to be borne in mind that “mineness”
(attachment and delusion) is the root cause of ail worldly
worries and miseries.”® Srimad holds that the greatest
weakness of human beings, which is most difficult to
overcome and which is the king of all weaknesses and
faults, is the attraction of a woman or wife. About this
attraction, he has said that one has to remember well
that the fault or problem does not lie in the woman. but
it lies in one's mind or the self. It is one's passionate
mind that runs after the woman. {orgetting its own
(self's) real nature. So what is wrong is with one’s mind

] RE |
or psyche, not with any woman.
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6. Sri mad's Spiritual Evolution and Achievement

Stimad was bom not only to be a spmtual person
but also to be a spiritual revwahst leader In common
parlance, his life can be said to be an odyssey of 33 or
34 years for aSadhaka, who had to work very hard and
zealously and against many odds and difficulties. His
temporal life was very short, of only 33-34 years. But
one's temporal life is only a halt in the limitless journey
of the soul in spiritual terms. The supernatural qualities,
memory, intelligence etc., which Srimad displayed in
his childhood .and also in young age and his intellectual
and spiritual achievements in a short span of 33 years
of life are proof of the fact that this life of his was
nothing but a continuation of his previous lives and
also of the fact that he had worked hard and acquired
those qualities in earlier lives and inherited them in this
life. |

His spiritual evolution and achievements can be
assessed and appraiSéd from some important events
in his life as well as from his own writings and
statements about himself in some letters to his
associates and admirers and also in some of his poems.

Srimad was also good enough to narrate in one of
his writings called Samuccaya-vaya- carca and in two
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other poems called Sukhaki Saheli and Dhanya divas
aho some important events of spiritual importance in
his life which contributed to  his spiritual

achievements.?

Dr. Sarayu Mehta in her thesis ‘Srimadani Jivana-
Siddhi’ has divided his life in four stages.* In the first
stage, of the first 17 years of his life he studied and
COmprehended and digested various systems of faith
in India. This he did by way of research on the Sat or
the Reality and to know what is real religion, what is
the purpose of religions and different philosophies and
which system or philosophy can best help man achieve
supreme happiﬁess and how to accomplish that state
of bliss.

Second stage is of five years ( 18thto22nd years ).
As a result of his study and research and the incident
at his 7th year, which caused recollections of many of
his past lives, he developed an attitude of detachment
towards mundane life, and a conviction that soul 1s
different from body, it is eternal and is taking rebirths
because of ignorance, attachment and repulsion and he
came to firmly believe in the existence of soul and its
eternity.

Third stage consists of about next five years (23rd



to 27th years of life). He has recorded that, at the end
of 23rd year, he achieved Samyaktva i.e. firm faith in
the existence and eternity of soul and its being
independent of body etc., and to its capability to be
emancipated and achieve bliss.

This achievement of Samyaktva for him was an
experience of soul and progress towards vitardgatd
( passionlessness). However, during this period, his
worldly activities and responsibilities increased
considerably. This was a great hindrance in his eamest
desire to abandon all worldly life. Still, he was working
very very hard in his pursuit of self-realization, and
never got attached or mentally or internally involved in
mundane activities and maintained the state of Samadhi

through all his activities.

According to Dr. Mehta, his fourth and last stage
was of about five years priof to his death. In this stage,
the obstructions and impediments in his way of Sadhand
became weaker. He was very close to self-realization
and was fully convinced that best way to realize the
self was the one preached by a perfect Jina or aVitardga
and therefore he worked harder to be totally passionless
and detached (Vitardga) and reached a stage which was

near total emancipation or Kaivalya .
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We have already recorded that at an early age of 7,
Srimad had J atismarana due to which recollections of
his past lives moved before his eyes like a film, which
showed him that his soul had been taking births without
a break because of ignorance, attachment, repulsion,
delusion and other passions. These recollections created
in him strong abhorrence for the above emotions and
love for detachment from mundane life. This incident
gave a boost to his psychic development. It may,
therefore be called the foundation of his spiritual

achievements.

His religious life in his childhood also helped him in
cultivating emotions of sacrifice or abandonment as
he devotedly visited Krsna Temple and listened intently
to the miracles of his life. Visiting Jain religious places
and people and studying their szl’frqs and books
developed in him love for living beings and A/iinisa and

friendliness towards every being.

In his poem called ‘Amitlva Tattva-Vicara’,” he

reveals some spiritual thoughts and problems which he

has digested as a result of his decp and extensive study

and research of various systems of faith and

philosophies.Inits first stanza he says that itis because

of ereat auspicious decds that human life is secured by
83

e~



the soul. It should be used to achieve liberation or total
emancipation. But it is unfortunate that we have never
tried to avoid even a single future birth. Often he used
to ask himself “ Who am I ? ”, “ Where from have I
come ? ”,.“ What is my real nature ? Why and to what
am I getting attached and identified with? Should I
still cling to all that or give it up ?” In the same context
he says, “ If we quietly and thoughtfully think over these
problems, that thinking itself, will reveal to those queries
answers and also unfold philosophical principles of
spiritual knowledge ”. Further he says that for the above
purpose, one has to befieve and follow the preachings
of only such faultless pure persons as have realized
- and expenenced the self. He is, in all eamestness,

advising seekers to know their self, and be equitable
towards all. At this time his love and sentiment
regai‘ding detachment ( vairdgya ) became very intensc,
so much so that he himself was rather astonished with
it.3¥ As a result of this developed vairagya, he stopped
exhibiting his natural and super-natural powers and at
his 20fh year, he solely devoted himself to search of t'he
soul by remaining in contemplation of soul and Its
nsture (gtmabhavand) and samddhi and also developed
intense vitardagatd which is seen in letters written by
him after his 20th year. They are full of preachings of
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such ‘spiritual subjects only. He was also very very
disinterested in living as a householder, but he had to
live like one, as his past karmabandha required him to
undergo all the activities as a householder. However,
as a result of sadhand, deep scriptural knowledge,
coupled with vitardgata and atmabhavana, he had
developed in himself a confidence that he was like
Mahavira and could preach and propogate religion as
Mahavira did. This confidence of Srfimad was, no doubt,
rather unﬁsual, but it was definitely justified, considering
his deep knbwledge of scriptures, and of the preachings
of Mahavira and his own spiritual ahcievements.

In spite of the intense detachment from mundane
life, he had to get married in his 22nd year. This event
in his life, however, did not come in his way of Sadhana.
S1imad has recorded an unusual incident that he was
getting lightning flashes in circles from his left eye and
there was a lot of light and strength overflowing through
the eye. However, he says that his meditation was stable
and peaceful 3 In course of time, he came to believe in
1dol—worshlp unlike the Sthanakavasi sect of the Jains,
which does not believe in idol and idol-worship. Srimad
himself also, upto the age of about 22, did not believe
in idol- worsh1p He came to believe in this mode of
worship because he was convinced that it is a good
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means or an aid or a help to remember the qualities of
theJinas and the path which they followed for achievin g
liberation and to get inspired to cultivate the Jina's
qualities and follow his path, which he himself very
sincerely did in his life. It is to be noted that the basic
principle of his philosophy and spirituality was not to
belong or get attached to any particular sect or system
or faith, but-only to be in the self for realizing the self.
He has declared this many times.*

Srimad firmly believed that the purpose of all
scriptures, rituals, knowledge, theories, yoga and
devotion is realizing one's nature and he followed and
practised this principle very scrupulously throughout
his spiritual journey. He also firmly: believed that to
follow that principle successfully and to achieve the
goal quickly, one has to totally abandon the worldly
life. However, Srimad himself could not do 80 and was
very very pained to be in the mundane life. But here we
have to note that though outwardly he was a
householder and businessman, internally, he was totally
non-attached and unconcerned about that and w.as
always with his self and was always absorbed in ifs

nature.

2 = hai. akelf uddsinatd ' is
His poem ‘Sukhaki saheli hai, akeli udasinatda
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very important for the study of his spiritual
development. In this poem, he says, “At a very tender
age, I comprehended philosophical perception or
understanding (bodha ) and that itself proves the theory
of rebirth. I could accomplish at an early age and
without any efforts, what others would accomplish in
advanced age and with great difficulty.”*! He, however,
mentions, “ I was once upon a time thinking that there
could not be any life other than the present ( either past
or future ), but while thus thinking and studying about
rebirth [ came to search and find out the root of

atmadharma.”®

~ Srimad's life between 22nd to 24th year was typical
and a trying period for him.

He got married in this period and also had to start
new business of jewellery as a partner at Bombay. Thus
outwardly he was getting more involved and engros sed
in worldly life, but he did not allow all this to weaken
ordilute in any manner his pursuit of spiritual sadhana.
On the contrary, he used all his sensual, intuitive and
extra-sensory powers for his spiritual development. He
recollects his past lives and is very much pained to
note that he has always been taking limitless rebirths

because of his ignorance. attachment. repulsion ctc..

87



This thinking, in - fact, helps him to fortify his sense
and sentiment of detachment and his resolve for
achieving emancipation in tlic present life.*

The twentythird year is an important mile-stone in
his life, when he seems to have achieved great depth in
his spiritual sadhand and perserverance. Once he says,
“Day and night I am thinking of higher achievement.*
Paramartha itself is, now my food, my sleep, my bed,
my dream, my enjoyment, my possession . . . these
days I donot feel like seéing, crying, smelling anything,
listening anything, touching anything. I do not like
speaking, nor do I like being quiet, nor do I like sitting
nor standmg, nor sleeping nor awaking, nor eating nor
fasting. I feel like running away to some place, may be
a den but I have to discharge certain mundane dutics,
which, of course, I aim doing but without any (emotional)

concern.®?

- He further says that he was not sorry for
mcchamcally carrying out certain worldly duties, but
that too was gradually becoming unbearable for him.

As a result of the depth and progress in his sadhana
in the 23rd year, he accdmplishcd samyaktva ( right
attiludé ) and some other siddhis ( spiritual powers )
.an'd also armajiana. Now he wanted to abandon

88



Life And Works Of Srimad Rajchandra

everything and devote himself totally to spiritual
pursuit. He also wanted to propagate the true religion,
he had researched. But he was unable to do so. On one
occasion, he made a very typical observation about his
spiritual progress, especially about his armajiiana and
his inner state.*® He said that he was realizing the
importance of his dtmajfidna and if he strove hard, he
could soon achieve absolute bliss. He was very happy
that he had been able to acquire doubtlessness,
fearlessness, clarity of thinking and impartiality to a
very great extent and he could also acquire those virtues
fully. Regarding his inner state during this period he
says that there was no doubt that he had achieved
atrmajfiana and his kdrmic bondage was slackening,

but he had yet to accomplish pure (nirvikalpa) samadhi.
It had to be accomplished because it was a stepping
stone for self-realization. One has to attain a stage
where ore is totally free from delusion (maya ) so that

there is no difficulty in realizing the self. Stimad had

decided to- achieve such highest state of
delusionlessness and then openly propagate true

religion. Of course, for that he had to abandon

householder’s life, and then only he could guide others

for welfare of their soul.”
could do what the Tirtharikarashad done. but he had to

7 He was confident that he

Se
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hold back for certain reasons. In one of his letters to his
very intimate associate Shri Sobhagbhai, he writes, “1
have realized the final stage and experienced it . . . I
am fully conversant with the nature of the self .* One
feels that he had become not only confident, but also
complacent about his achievement, as inthe same letter
he sdys, “Idonot  want liberation, nor omniscience
as defined by the Jains”.* Speaking about the worldly
life lie says, “ Let the world be gold  itself. For me it is
worthless as a blade of grass”. ** He'harps on the same
tune when he says, “ There is no difference formeina
house or a jungle 7.5 In his 24th year, he had reached a
unique ‘stage where therewas no ‘mine or thine’.
This means that he did not belong to anybody or
anything nor did anybody or anything belong to him.
He félt, he was living at the instance of others, but he
wanted to give up and be free from everything.”* He

internal state in the following words,

further explains his
ain or

«T have no taste for anything. I do not desire to g
acquire anything; I am not mindful how things happen
in the world around me, I do not differenciate between
friend and foe ... . I have to remind myself that Thave d

body . ..”%* All this means that his body-consciousness

m. We have also to pote that

was reduced to the minimu
as 4d

all this was happening even though he W
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householder and had to do necessary duties as such.
He has explained the reasons as to why he could not
give up the world, though he had acquired a very high
stage of vitaragata. He could not avoid discharging
those duties as it was his destiny or karmabandha of
his past. Describing this state, he has also reminded
others that his self was stable in its nature. He has

also said that his soul was practically emancipated.”

Recording his contentment with his spiritual
achievements, Srimad says that as he had become
conscious of his (self's) naure, he had acquired
everything he had desired and nothing remained to be
gained, nor was there anything to be renounced, as he
Was firmly stable in his nature.” He describes his
achievément By saying that though he was still a
householder and was having some problems reagrding

worldly life, he was in intense and unwavering introvert

psyhic state (avikalpa samadhi ) and therefore worldly

problems were no problems at all, and his internal
samadhi had become a usual state for him. Of course.

he very much desired to have physical (dravva) samadhi

also. but could not achieve it because of his

56
karmabandha.

We find that he declares himsclf to be 1otally free
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form passions, like anger, pride, greed, fear, hatredetc.,
and also from his family, wealth, children, wife etc..”’

- He has described his feeling of loneliness in his
24th year by saying, “I am totally unconcerned or
disinterested in the world, God and everything . .
Liberation is Vefy close tome”. He said, “Iam certain
about it, my mind is not interested in anything except
my soul.”® Re.garding his advanced stage of spiritual
development he says that facing worldly problems
dispaséionate‘ly‘and peacefully and without getting
disturbéd internally is itself a spiritual sadhand. Smce
he had been pracﬁsing that sddhana for quite some
time, he felf Iiberated. He did not experience such feeling
eéﬂief,‘ when he was engrossed in worldly problems.
This achievement in the spiritual journey of an aspirant
is vei')“f’ imﬁonan‘t‘. Though. one may progress tow !
the goal of self- realization, one has to suffer or enjoy
the fruits of one’s past karmabandha and if those

ards

suffering or enjoying deter an" aspirant, his progress
towards the goal may be hindered.

It r}lay be asked as to why Srimad did not abandon
worldly life and embrace moﬂnl,_{lzood; we find 's?me |
‘people doing so, even though they have a lotof personal,

- family” and worldly problems. Srimad has answered
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this question. He says, “I have not remained_a
householder ( even at the age of 25) out of any inherent
love or attachment. I have to discharge my duty as.a
householder and a husband and get rid .of my past
karmabandha in respect of my family and my wife.
Similarly I am getting freed from my past karma-
bandha by doing the needful for my family and wife. . .
. Tam not remaining in sanisdra for the sake of wealth,
enjoyment, happiness or selfishness or emotional
binding . . . nor out of any fear. I am absolutely
untouched by pride and insult or contempt.” He had
developed a very strong sense of distinctness of soul
from body and also experienced it. He says, “ As a seer
of a pot is different from the pot, so, the soul, who is
_the seer and knower of the body, is different from the
body and is not body . As that is a proven fact, there is
no sense in rejoicing or grieving at the decay, growth,
appearance etc., of the body.”® In his 26th year, he is
experiencing great sense of equality and love towards
all the souls of the world, as if every soul is like his
own soul. He says that he desires peace and happiness
for every soul, as he desires for his own. He had the

same dispassionateness towards or detachment from

his own family members as he had in respeet of others.
' He did not desire to do anything special for anybody.
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He had the same attitude towards éverybody or
everything. He says that an aspirant having a
discriminatory intelligence (viveka) should not get
entangled. and feel happy in transitory and worldly
things. One seeks refuge in relatives like parents etc.,
But all worldly relations are based on selfishness. So
seeking refuge in relatives- who must be having their

own interest to serve, is definitely a folly.®!

| Srimad has composed a poem, called ‘Miila n1g71‘ga’
at the end of his 28th year. This poem enunciates the
Moksa-mdrga in very few appropriate terms. It defines
" the three components of Moksa-mdrga, namely,
1) samyag dar$ana 2) samyag jiiGna and 3) samyak
caritra. The importance of this poem is great, from
philosophical point of view, especially for striving for
liberation because he has composed this poem aflef his
achieving great heights in spiritual practices. In the very
beginning of this poem, he tells us that he was not
composing the poem (preaching the real path of the
Jina), with the object of getting praise or esteem, nor
because he was afraid of any birth hereafter for himself.
He says that he was doing it with the sole object of the
welfare of aspirants. The poem, very clearly proves that

: Ty 62
he had seen the right path and also tread it.
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He also composed a long poem called ‘Atma-siddhi’
which will be discussed in detail in this work in a later
chapter. This poem is well known among the aspirants.
It is accepted to be the best guide for an aspirant to
realize the self.

The reason for his turning to spirituality is recorded
by him . On studying and realizing the aweful nature
of this sanisara, he decided that it had to be abandoned
and that decision brought him great peace and samadhi.
Such comprehension of sawnisdra is the result of
numerous auspicious deeds of his past lives and he
was happy that he realized the nature of this sawisara

in his present life.
7. Srimad's Non-sectarianism

$rimad had studied many scriptures and books
relating to different darsanas with the sole aim of

finding out as to which system or philosophy will be

more useful in achieving the goal of self-realization in

shortest possible ti
£ a Jina, ( Conqueror ) or a perfect

me. His conclusion is that precepts

and practices O

Vitaraga (detached and passionless) person. are best
suited for achieving self-rcalization and liberation.
Many persons have achieved the final liberation { a state

gs



of bodilessness and a state where one exists as a pure
soul and soul only and nothing else) by following the

preachings of such persons.

He has recorded the above-mentioned conclusion at
many places and particularly in lesson no. 17 of
Siksapatha 98 of his book Moksa-mala.® In that lesson
ﬁe has given many reasons for coming to that
conclusion. He believes that Jain darsana is perfect in
all respects and is more useful for the welfare of the
world at all times and in all circumstances and at all
‘places. He was more impressed by the Jain philosophy,
regarding the nature of the soul, than those of Vedanta
and other systems. It is true that, the substance and
.aim of all systems and faiths in this respect is realization
of the self, but it is only the Jina who asserts that the
highest atma-jiiana ( knowledge of the self ) is possible
only if there is complete annihilation of attachment
and aversion (rdga—dve;a). It is to be noted that he
. was well-versed in Vedanta philosophy and this i$
obvious from the numerous references he has made t0

it in his writings. Though he appreciated and loved Jamn
beration was

philosophy more, he has stressed that li
nihilation of

possible only if one succeeds in total an

rdga anddvesa and l-arma-bandha. He, of course, firmly
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believed that the root of all religions is drmadharma
and whatever helps one to attain liberation, is his path
of liberation. He has said in clear terms that there are
no two paths of liberation.®* All those souls who have
achieved. the highest bliss in the form of liberation,
have achieved the same by one and the same path. That
path is simple and straight and is of natural peace
(samadhi-marga). The path which liberated Mahavira
will liberate anybody. Nobody can liberate himself by
harbouring in mind any difference of opinion about
philosophy or the path. In this context he says, “ When
I advise studying Jain scriptures, I never advise
embracing Jainism, when I advise studying Vedantic
scriptures, I do not advise becoming Vedantin or when I
advise reading scriptures of other systems, I do not
advise adopting any particular system. Purpose of my
advice is that one should accept and follow the universal

essence of philosophy and religion and keep aside
dogmatic and ritualistic differences.”® He has further
said that the purpose of preachings of all the scriptures.

rituals, knowledge, yoga, devotion, is to achieve self-

realization and if this is properly and rightly understood.

one's goal is'bound to be achieved.®® He again statcs

that the enlightened have advised that the aspirant

should achieve atma-jiiana by any path accessible to
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him, because every system advises the realization of
) soul and tries for the attainment of liberation. The only
thing that he wants an aspirant to do is to select a path
(philosophy ) with the advice.of a sdtpurﬁ;a, which will
help his soul acquire drmatva ( soulhood ), right
knowledge and right perception. One has to remember
that atma-jiiana is the highest thing to be achieved.
Therefore he has stressed this point by saying that
whatever path is found by an aspirant to be suitable,
may be followed by him. He need not worry about the
difference of opinions. Whatever reflections, faith and
knowledge help one realize one's soulhood ( atmatva),
is one's path and all those souls who achieved
emancipation and who achieve it in the present and who
will achieve it in future, will do so with the help of the
same inner state (bhava)”.%® About his own feelings he

says, “ My self has long forgotten to believe that 1t 18
. . . 9960

essential to become a Jaina to achieve liberation. He

to be true

has repeatedly ¢ sald that what he believed
religion or the best path to achieve emancipation is
religion and religion according to him is giving up
gross pre- -occupations (vritis) of the mind, such as
attachment, aversion repulsion and delusion which

pride. greed, etc.. To be constantly

engender anger,
avour 1o remain

aware and descriminatory _and to ende

98



Life And Works Of Srimad Rajchandra

firm in the nature of the self'is the true path. To intensify
one’s desire and craving for a state of highest peace is
the religion accepted by alland oneis  bound to achieve

the same if one earnestly desires for the same.”

He hds also declared in the same place that he does
not belong to any sect ( of Jain or any other religion ),
but he is in his soul. He means to say that he is trying
to realize his soul. His firm belief is that liberation is
there in the soul or rather in inner state of pure soul. He
advises to forget the different faiths and systems of
the world and also everything about Jain religion and
only to remember and pay attention to the lives and
autobiographies of the great pious teachers, who were
inspired by yoga (above mentioned sadhandas)”'. We find
numerous reflections of such thinking in his early poems
also. Such impartial, unbiased view and pure love for
the Truth is disclosed in a very well-known verse of
Acarya Haribhadrasiiri. The verse reads :

“Paksapdto na me vire,
na dvesah kapiladisu i
yuktimad vacanam yasyda.
tasya karyah parigrahal”
The very reason why Srimad advocated and

preached the philosophy of the Jinas is his love for the
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truth and the love for achievement of the highest goal
or bliss. It is therefore to be noted that his love for
Jinas' philosophy is not out of any attachment noris it
* born of any prejudice against any other system of faith.
He views all the religious systems with quanimity and

respect.

. Ttis for the above mentioned outlook of Srimad that
he freely appreciates spirituality in the poetry of great
Indian saints like Kabira, Narsinh Mehta, Mira, Akha,
Dayarama, . Chhotama, Pritama, Bhojo etc., who were
not Jains: He has also advised the advanced seekers to
study non-Jain scriptures like Yoga Vdasistha,
Maniratnamadlda, Bhagvadgita, Prabodhasataka, etc..

He was a perfeét non- _sectarian to the core of his
heart and ﬁrmly beheved that oné need not belong to
any rehglon much less any sect of any religion, as
such belongmo itself proves to be binding and 2

hindrance in one's progress in sadhana.

As he was above sectarianism of different religions

and faiths, he was above the sectarianism of the Jan
religion too. In his early age, he was associated with
Sthanakavasi sect of Jain. This sect does not believe in

idol-worship, on the contrary condemns it. In his
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childhood he believed this concept but after his study
and research of Jain and other religions he came to
believe that an idol also is useful for awakening one's
real nature, as it is a symbol of a Jina or a Vitaraga
and can remind an aspirant that he also has to become
a Vitaraga. He was also very much pained to see the
quarrels and hatred among Svet@mbara and Digambara
sects of the Jain which are the two branches of the same
tree. He was similarly pained to see the many sub-sects
of the above-mentioned two sects of the Jain. He has
often very painfully said that these sub-sects have come
up as the result of the ego and ignorance of the so called
teachers or dcaryas about the true religion of the Jinas.
He was very sorry that they have forgotten the aim of
atma-jfiana and yet they are trying to teach what arma-
jiiana is. Naturally they are unable to do so. For
preaching darma-jiiana, he himself wanted to totally
renotnce the worldly life and do it. But he could not do
so. In his writings we find that he has always tried to
bridge the differences between different sects of the
Jains. Pandit Sukhalalji has, in 1922 A. D., said that it
. was Srimad who had started the work of uniting the
above }Iléntibned two sects and the third, Sthanakavasr
by déeply studying their scriptures and reflecting over
them.” Thus it becomes adequately evident that Srimad

101



4 i

was beyond any - sect though he preached the path of
Mahavira as the best path for realizing the self.
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Chapter 1

'GRIMAD'S PHILOSOPHY OF
ATMADHARMA AND SPIRITUALITY OF
ATMASIDDHI

1. Introductory.

We have already seen that Srimad’s spiritual
approach to reality is unique feature of his philosophy.
For him atmadharma is the €s sence of all philosophy
and the purpose and goal of adhyatma His writings
are considered authentic in respect of such philosophy
and religion. For him religion is the way of life, leading
to the goal of human progress and perfection. He holds
that evolution of man is mainly his spiritual
evolution,his advancing IQ\vards self-realization
thrbugh self- purification. This path of self- purification
is the right approach to reality that Srimad has first
practised himself and then preaclied and prescribed.
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Thus, according to him d@tman or self is the ultimate
reality and self- realization is the only way to realize
that reality, which is nothing but total liberation, which
1s real and genuine happiness and eternal bliss.

For him dharma or religion is the path of self-
realization. This definition is based on metaphysical
principle of things in reality, because in terms of
metaphysics dharma is, in fact, the very nature of a
thing.! Therefore, as regards the self, functioning of
the self in its own nature is dharma i.e. religion. Sfimad
observes that this is universal and the only path leading
to liberation irrespective of differences in time, place,
sects etc., as it abides in self and its realization . He
furthér adds : “ The purpose of all scriptures, actions,
knowledge, yoga, 'devotién is to realize our own naturc
( . arma).... Atmadharma is the root of the tree qf
philosophy, while different systems are its branches”.*
All religious persons have attained liberation through
éélf— knowledge, by overcoming raga, dvesaandmoha.
Purity of perception, cognition and conduct residing
together in the atman is the basically real, and abiding
path and it is therefore, the ‘mitlamarga according to
the Jinaf’ There are many philosophies of atmadharma
and spirituality preached by others. In what follows
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Srimad’s Philosophy of Atmadharma

we propose to study’ Srimad’s concept of atmdadharma
on the basis of his writings in general and‘Asmasiddhi-

§astra ' in particular.

- Every living being, human or non-human desires
and lives for happiness. He tries his best to be happy
and directs all his -activities towards acquiring
happiness. The famous Acdrdriga-sitra of Jains in
chapter IV entitled Sammattant says, “ savve pana,
savve jivd, savve bhuyd, savve sattd ----suhasdya,
dukkha- padikila " It means, “ All beings, all lives, all
creatures and all existences desire happiness and peace

and uvoid misery ”.

Like many great prophets of the world, Srimad
Rdjchandra also was very compassionate. He found
that everybody was suffering and miserable either
physically, mentally or in some way or the other and
tried his best to'get rid of the suffering and misery. but
hardly succeeded in his attempt, in spite of the best of
his intentions, efforts and means. The reason for such
failure to be happy is that we do not know the root
cause of sufféring and misery and also donot know the
real remedy that can make one happy, at least

temporarily, if not permanently.
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Some people in this world seem to be happy in some
respects, as they have some worldly assets, like wealth,
family, good health, name, fame, power, long life etc..
But such people also become unhappy, when some of
these assets depart or leave them, 1n spite of their love
and attachment for them In any case nobody can
escape from the misery of bmh old age and death, which
in themselves are mlsenes

Srimad has discussed this problem in details and
preached the right means of getting rid of misery and
suffering and acquiring’ bliss or supreme happiness.*

Prophets and saints have tried, propagated and
preached numerous paths and ways for human beings .
to enable them to achieve happiness. In course of time
.these paths and ways have come to be called religions.
In spite of these various religions, human beings are
not found to have succeeded in achieving happiness -
real and everlastiﬁg happiness, though it is absolutcly
within their own power and ability. This is mainly
because they have forgotten that their own sclf is the
source, fountain and treasure-house of happiness and
bliss, and not things other than the self. i.c. worldly

things, assets and associations.
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Srimad's Philosophy of Atmadharma

It is genearlly accepted that, compared to other
beings, human soul is much developed one. Not only
that, it is also accepted; especially by those who believe
in the existence of ‘soul and its eternity, that each soul
is inherently capable of being God or Paramatma or
Almighty. That being so, there is no reason why a
human being should suffer and be unhappy. According
to Srimad Rajchandra, the one and the only reason,
why man is  suffering and is unhappy, is that he has
forgotten his self, that is to say, he has forgotten that
he is soul which has"the inherent capacity of being
absolutely blissful. Whatever can make him realize
this fact of himself being a soul (@ma) and its capacity
to be blissful, is, according to Srimad Rajchandra,
atmadharma. This atmadharma or this religion of the
self is the key, source, fountain and treasure-house of
happiness and bliss. Let us therefore see what this
atmadharma is, according to him. To begin with, let us

look into hig description of soul or arman.
Soul ( atman ) .

. InAcar anqaszm a 1t is said that who knows one (soul).
knows all and who knows all, knows one.? The sitra
suggests that when one tries to know one ‘s soul, that is
to say reality, one will try to know all things and the
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purpose to know all, is to know one's soul or reality. To
know the soul is not difficult nor it is easy, though one
is soul itself. Soul, like other things is not perceptible,
but. it can be very. well experienced by every one.
Knowledge or cognition is its propérty. Its other
qualities are caitanya and pure conscious attention
(upayoga). '° It is the soul and not the human body or
the senses, which knows or sees material things like a
pot or a piece of cloth. Our life consists of the duo -
soul and body, the body is perceptible or material and
the soul, imperceptible or spiritual. The soul has no
properties like taste (rasa), shape (rijpa) smell and touch,
but it has the property or inherent quality to know and
see material things and to know its own naturc. It can
comprehend every body and everything and can
experience and express all feelings. It has the quality of
conscious attention (upayoga) by which it can
comprehend, feel and know things. By nature, soul is
spotless or faultless, pure and conscious. If everything
including his thoughts, is separated from an individual,
what remains is pure soul. When the soul is not in its

nature and is influenced by things. thoughts, or feelings
recrardmo things, other than itself. it is the author of

"
such actions which may be either auspicious (
inauspicious and which bear fruits and therefore the

He
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soul enjoys or suffers the fruits.of such actions.
Experience or sensitivity, which we undergo in life
proves that fact and thus the existence of soul.is also
proved: If, however, soul remains in its nature, that is
to say, is actionless, it does not and need not enjoy
fruits of karma, which in other terms means, it does
not incur any karmabandha and is entitled to be free or
liberated. In this state of liberation or such near-state,
the soul being pure or near-pure, has .knowledge of the
self (atmajiiana), and the result of having such
knowledge is that it knows and experiences the existence
of soul when it says, “I am, I suffer, I enjoy, I am happy,
Iam not happy” etc.. Srimad has therefore categorically
stated that the only way to be free from misery and
unhappiness is to realize or to know one's self, that is

to have armajriana. !

Soul ’being impercei)tible its existence cannot be
proved like that of a material thing,as a pot or.a stone
etc.. Its ex1stence however, can be proved without much
dlfﬁculty The essential quality of soul is. as stated
above, to know and to feel. It is the soul which seces.
hears, smells and knows the objects. perceptible and
also lmperceptlble It is only soul which feels pain.

happiness, unhappiness and other sensations. This is
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evident from the fact that a dead body, though it has
all the senses - intact, does not have any feeling or
sensation. It may be noted here that eacli sense organ
has the capacity to ‘cognize its respective objects
(svavisaya) and: thus, of the sense organs, eye alone
can have the visual cognition, ear alone can hear, but
the soul is capable of cognizing all such experiences
and that too at one and the same time."2 It is therefore
to be remembered that there is soul and also that the
soul and body are different. Basically, soul is pure, but
due to its own auspicious or inauspicious emotions and
impulses or passions (rdga and dvesa), the soul gathers
karmabandha. If the emotions or passions or impulses
are auspicious, influx of karma particles will render
worldly or even celestial happiness and if its emotions
etc., are inauspicious, the fruit is unhappiness or misery.
But if there is no such activity or emotions etc. and it
remains in its own nature of pure cognition, it is in a
state of bliss.!? In other words. if the soul is free from
passions, emotions, desires, feelings, scns\ations etc.,

it can be said to be in a liberated state for a short or
long durétion of time as the czisc may be. I’\‘ow let us

see what is dharma or religion according to S11 rjlztd as

we have already tried to know what is armdan.



Srimad’s Philosophy of Atmadharma

Dharma (Rellglon)

| In the ‘Rama Ka/ andaka’ rehglon 1s defined as
fol\lvow.s,.

i) Whatever holds the soul in its nature is religion.

11) Whatever prohibits one from getting attracted
or attached towards things. other than.the soul or its
nature and helps one remain in one’s soul's nature is

relligion.A :
iii) The nature of the soul is itself religion.

iv) Whatever frees one from the cycle of birth and
deathand holds one firm in one’s nature is religion.'
Srimad has given many more such definitions of religion

ot dharma in his'works.

According to $rimad self-realization orrealizing the
trué énd vpure nature of soul is religion. The
characteristics or properties of pure soul arc unlimited

knoWIedge, faith, power and bliss. And therefore

accordine to Srimad. religion is nothing but to be aware
o

that one ' is soul
realizing its abo

powers, which happe
or karmas, attached 1o the soul, takes place. Stimad.
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therefore says that to be constantly aware and conscious
that one is soul and one is all powerful and, all acts
and efforts, which make the soul remain in its own
nature or help it remain in grmabhdva or atmabhavand
is religion. In other words all mental, oral or physical
acts and efforts inspired by soul-consciousness
constitute religion.' Srimad has stated that ama-
dharma is nowhere elseé, but in the soul itself and one
can realize this with the help of a pious teacher
(sadguru) who has realized his self. He says that on the
removal of karmic bondage, the emotions or activities
of the soul, which are the causes for the soul to acquire
karmic bondage, can also work as causes for getting
rid of the karmic bondage already acquired by the soul.®
He defines dharma as those modifications of the soul
(atma-parin@ma) which lead a seeker to realize his
nature. In the same place he again repeats that the only
way to gét rid of misery and suffering is to acquire @tmia-
jitana. These modifications are the activities or cmotions
of the soul (antarvydpdra) which either bind the soul
with karmas or free the soul from the karmas."

In his poem Milamdrga, he says that theoretically
soul is pure knowledge. pure faith and pure conduct

(samyak jiana, dar$ana and caritra). When these thre

» - . - ‘o ’ (!
rcach perfection and exist simultancously an
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Srimad'’s Philosophy of Atmadharma

undividedly in the soul, they are like soul itself and
that is religion or realizing the self or its pure nature
and that is atma-dharma.'® As stated earlier, he has also

defined dharma as follows :

Whatever keeps one's soul in its real nature is
religion and whatever prohibits one from remaining in
self's nature and taking interest in non-soul things is
non-religion. Therefore all efforts (sadhand) to know
one's nature is religion. In short, to be
in such a state that the soul is not doing any undesirable
ac,:ts‘ like raga, dvesaand bhdvai.e. it is not in unnatural
state (vibhava), but is in its nature, is the best religion.

About the means of removing misery, he says that
the only way to be free from misery and sorrow is atma-
Jiiana and arma-jiiana is not possible without good
thoughts, and to be in good thoughts is not possible if
one indulges in undesirable associations of men and
events. Whatever knowledge helps one to desist from
indulging in such undesirable activities and things and
reduces one's attachment to worldly affairs {(sanisara)
and helps the qualities of soul to be unfolded and
expanded. is real knowledge."

2. Srimad's Philosophy of Atma-dharma

It seems that Srimad studied many texts of Indian
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Philosophy and came to the conclusion that the essence
of all darSanas and'plﬁlosophies 1s nothing but atma-
dharma or religion of the soul and their only goal is to
make one realize one's self or soul, and its true nature.
In one of his poems, he says all philosohies are just
like one b1g tree and az‘ma dhal ‘ma  is its root The
famous Acaz ‘aigasuira, wlnch is the first A gama and
foremost scrlpture of the Jams and contains the
philosophical teachmgs of Mahav1ra begins with this
assertion that most pCOple do not know wherefrom they
have come and whereto they have to go. ThlS assertion,
in other words, means that one does not know that onc
is essentially and mamly a soul and that is eternal and
he is not body, mind, or intellect. One who knows or
comes to know through a pious teacher that he is not
body but soul, and is reborn after death and every time
acquires a new body, may be of any category of being
either human, or animal etc., comes to believe that he is
subject to the cycle of birth and death, becausc of
auspicious and inauspicious karmic bondage acquired
by him. By making this assertion, Mahavira wants to
suggest that it is onc’s self or soul. which is responsible
fo; the cycle of birth and death which means nothing
but unending miserics. Mahdvira, however preaches that
if one is alert. awake and carcful enough. one can free
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Srimad’s Philosophy of Atmadharma

one's soul of the karma-bandha and attain liberation
and bliss. The above assertions, regarding and relating
to soul are made in the Acdraigasiitra in the following

manner:

- Acaragasiitra says that one who knows that he is
soul and is reborn after every death is armavadi. He is
also-alokavadri, i.e. he knows what this world (loka) is,
and what makes him take birth in this world. Such a
person is aware of the fact that his taking birth is due
to karma-bandha and he is, therefore called karmavadi.
Such a person also knows that karma-bandha is due to
one's own actions and therefore he is called kriyavadi.®

Stimad says that all prophets are unanimous on the
point that one should acquire spiritual knowledge, the
knowledge of one’s soul or self in every way and every
manner possible. He further reiterates that all dar$anas
preach learning and understanding soul or self and

endeavouring for its liberation.

In his poem ‘Amulya Tattva Vicara® Srimad has
preached the same in the following words :* Who
am I ? Where from have I come? What is my real
nature ? To what am I so much attached? Should | hold
on to the same or should I'discard that? If I can calmly
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ponder over these questions,] can exeperience. the
principles of atma-jiiana. O (aspirant ), know your soul.
Know it quickly. ” 2!

In one of his poems he says that different systems
of faith are different perceptions; but their essence is
one. The root of the ‘true philosophy is atma-dharma.
Whatever helps one realize one's own nature, is the
best religion.”” His advice, therefore, is, “mind your self

and try to realize it, experience it.”

Elsewhere while defining religion , he clearly says
that to be free from passions (rdga-dvesa)in whatever
manner possible, is his religion and he wants to preach
only that religion. He declares further that he does not
belong to any sect or system of faith and he is always

with or in his self.?

Stressing the importance of arma-jiana, Srimad in
one of his letters, says that everybody wants to be free
from misery. but one cannot be {ree from miscry unless
one is free from the causes of misery, the causes being
passions and ignorance. One cannot get freedom from

passions namely rdga, dvesa, ignorance  €tc.. without
arma-jiiana.® As soon as soul is free from passions. it

starts unfolding its nature of knowledge.
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Srimad’s Philosophy of Atmadharma

In one of his letters, he has said that arma-dharma
is in the soul itself and nowhere else.” He further says
that there_is no better God than one's own soul. This is,
of course, said by other darsanas also. As he has come
to the conclusion that the root of all religions is ama-
dharma, he also declares that he is not against any
religion and he follows all religions. He has, therefore,
quoted the following verse of Acdrya Haribhadra's
Lokatattva Nirnaya -

Paksapato na me vire,

na dvesah Kapiladisu (

Yuktimadvacanani yasya

tasya karyah parigrahal |}

Whoever preaches that one has to be free {from

emotions, passions and attachment, preaches religion
or arma-dharma, because that is the only way one's
soul achieves real or pure soulhood (@rmatva). Of
course, this pure state of atman or pure religion is a
very secret thing, because it is hidden in one's soul itsclf.
It cannot be found by searching outside in the world.
but one has to search it within one’'s own self and this
can be best done with the grace of a sadguru or a jiiani
or one who has conquered passions and also the
unconquerable soul. An important Jain scripture. the
Uttaradhyayanasiitra also supports the above view :
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Pancindiyani kohani manam, mayam taheva lohani cat

Dujjayani ceva’ appanani savvamappa jie jiyam. jj*’

The substance, the 'verse‘conveys,' is : “One should
conquer senses, énger, ego ,deceit,greed and other
passions. And, if one conquers those, one conquers soul
and thereby conquers everything.” Sﬁmad says that the
purpose of preach'i.ngsv of all scriptures,rites,
rituals,vratas, spiritual knowledge, yoga, bhakti, and
meditation is to know or achieve one's real nature. He
further says that the bliss or the self-realization may be
achieved with the help of any darsana or by following
any path. It does not matter that a darsana ot path is
different from another. Whatever can help a person
achieve his goal, is the best for him. He says that, that

is, in fact, the way the souls have achicved and will

achieve self-realization.

As stated above, the essence of all philosophics or
systems of faith, especially those believing in soul or
self is dtma-dharma and their goal is rcalization of the
self. The prophets of the world have, through arma-
dharma achieved that goal and experienced that they
were souls and thus realized the sar or truth, and
preached the same. Thatsat is called by different names

such as parama sat, parama jiiana, parama prana. sat-
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cit-ananda, atma, sarvarma, paramatattva, purusottama,
Hari, siddha, I[$vara, Nirafjana, alakha, parama
brahma, paramatma, paramesvara, bhagavat and‘inany
other such names. Whatever words or names may be
used, they express the same ultimate truth or reality;
and that is the true state of one's soul. When total
annihilation of karma-bandha takes place, one attains

that state i.e. moksa or liberation.

Reaching that state means being free from the cycle
of birth and death, and-that is the state of intransient
and everlasting happiness or bliss, the source of which

is the pure state of the soul.

In short, atma-dharma is self—redlization which
means to be easily stable without any effort in the nature
of the soul, and be able to be in that state and fully
realize and experience that the soul, though apparently
an indivisible part of the body. is free and independent
of body, mind, intellect. etc.. It is the experience that
one is soul or sat or paramatma or the ultimate truth or

reality.

Srimad has preached his philosophy of @rma-dharima
or self-realization in his poem. called Arma-siddhi which

is discussed in the following pages.
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3. Atmasiddhi of Srimad

In the foregone pages we have seen that accmdmv
to Srimad Rajchandra afma-dhazma is the essence of
_all religions and all phllosophles To define or to state
‘'his concept of atma-dharma in a few words, we can
say that to know that one is not body, mind, intellect
etc., but soul or self and to realize or to experience this
truth is dharma, and all the efforts and endeavours
‘which help to realize and experience that, is one's
religion. This concept of his is, variously described by
him in his poem, called ‘Atma-siddhi ’. Pandita
Sukhalalji while appreciating the significance and
importance of this work calls it Srimad Rajchandra's
“ Atmopanisad ° because in this tiny beautiful work,
$rimad has explained all secrets relating to  soulina

very systematic and simple way.*

The importance of knowing the self is stated by all

scriptures.

The Upnisads have repeatedly declared, * One being
known. all is known. Acadrdiga siitra says, who knows
one knows all. The aphorisms like, Aham hrahmasmi ",
*Tam that * are very well known, and

‘Know Thyself.
indicate the importance of knowing thatone s’ soul or
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self *.'It can be said that Srimad's Atma-siddhi is a
cbmpendium of-the science of self- realization, and
Srimad's lucid exposition makes it very easy and simple
for an dspirant who seeks self realization. It is to be
remembered that it is not a learned and theoretical
c'onii)osition. It is based on his own experience as a
practitioner (sadhaka) of self-realization. As we have
stated earlier, he himself was totally a non-sectarian.?’
One peculiarity of Atma-siddhi is that it does not involve
‘any ritual, or japa or postures or such practices, except
perhaps meditation, which is very much necessary for
an aspirant to constantly or rather uninterruptedly
remember the six tenents constituting the science of self-
realization preached by Srimad in the said poem. It may
also be stated that all systems of faith which believe in
the existence of soul, and eternity of it, can believe and

practise this science with great benefit.

Srimad composed the poem ‘ Atma-siddhi * at the
agé of 29 ye;lrs as already recorded, but he was brooding
in his heart about the same much earlier. He has referred
to the six tenets, which are the crux of the poem. in one
of his letters written at the age of 23 years and advised
an admirer always to remember and search them within
and develop his soul-consciousness and reduce his body



consciousness.*® This advice. we will very well see. is

the substance of his Atma-siddhi §dastra

Later, he has explained the six tenets in detail,
saying that they are the abode of right.faith_. which is
the foundation of all spiritual ~ progress.*! Again he
says that the ehlightened have declared the six tenets
as pure priﬁciples beyond any doubt whatsoever. Théy
are preached with the object of fealizing one's nature
and thus they make an aspirant free from his pride and
attachment, which have enveloped his soul because of
his ignorant state, in which he is living from limitless

time. and undergoing miscry and suffering.

About this great composition one thing must be very
seriously noted by cvery spiritual aspirant that the
whole composition is meant for, and aims at,
achievement of self-realization, and experiencing the
sclf. not only without involving any sectarian rituals,
but also without any controversial concepts regarding
the nature of God, Creator, God's grace and such others.
It is purely spiritual and nobody can have any dispue
about anything in the poem. Since it speaks about sou!
and as its realization is its central theme, it can be
accepied by the Vaidikas, the Jains and also  the

Buddhisis. The Piralas also preach abhout the naturne of
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the self and its realization, though they may not use
the word * soul *.**

We may now proceed to: analyze what ‘arma-
siddhi * is, and what it contains. According to Srimad
atma-sddhi is self-realization. To realize or to ex;ﬁeriénce
that-one is soul and not body, mind, intellect etc., and to
know what is soul, what is the nature of soul and what
it is to be able to be in that nature of soul, can be called
realization of the soul. This state of being with the nature
of the soul is a state of bliss, where one is totally free
from misery, passions, desires, conflicts, ego,
attachment, anger, greed and all such things, which
make one unhappy and cause suffering from miseries.
Such state of mind is the realization of soul. S1imad's
Atma-siddhi consists mainly of six tenets and ancilliary
and supporting matters, which an aspirant has to study
and bear in mind for successful practice of atma -siddhi,
these are sure to help him achieve his goal and bliss.

4. The Six Philosophical Tenets

The six Tenets on which the whole edifice of Srimad's

philosophy of Atmadharma is built. are :

1. Soul exists.

il. Soul is ctemnal.



iii. Soul is the author of its actions.

iv. Soul is the enjoyer and sufferer of its actions.

v. Soul can be liberated. -
vi. There is a path to liberation.

* Firm belief in these six ténets leads an aspirant- to
achieve samyak-dar§an which means one becomes
introvert, as he comes to-acquire general knowledge of
soul and non-soul things and has firm faith in those
things and also develops great sensitivity and
discriminatory knowledge to decide what is good for
his soul or for self- realization and what is not. Constant
and sincere practice with firm belief iii the tenets will

ultimately help an aspirant accomplish self-realization.

- The importance of these six tenets is fully explained
by Srimad. Here follows an analysis of these tenets :

Tenet no. 1 : Soul exists :

In a very simple manner, Srimad explains soul as a
substance like a pot or a cloth. The existence of material
things like a pot or a cloth can be proved because of
their possessing certain properties. Similarly, a soul's
existence also can be proved because of its certain
qualities like its consciousness and knowledge, which

126



Srimad's Philosophy of Atmadharma

make its existence felt and thus it knows itself and also
others unlike a material thing; which does not know or
feel itself or other things. It is evident that this view is
directed against the sceptics and may perhaps be taken -
to be against the Buddhists, who do not accept the
concethof soul as is accepted by the J ains or the
Vedantins. Alike or rather following the manner of
arguments forwarded by the Brahminical schools of
Indian philosophy, Srimad has answered that the
existence of:soul can be proved. He, of course, has used
technical words like the inference of the existence of
soul as do the Logicians or even the Vedantins. He even
has avoided the perception and description of soul by
some seers, as told by some philosophers.*

Tenet no. 2 : Soul is eternal :

This tenet means that unlike material things. soul is
indestructible and permanent. Material things are results
of combination. of certain elements or things but soul
is not. It is an independent substance and cannot be
produced by combination of any substances and hence
it is never made or produced and therefore cannot be
destroyed at any time. It is significant to note here the
fact that this veiw is directed against the theory that
soul is transitory. The answer given by Srimad is the
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same as forwarded by the various "schools of Indian
philosophy that soul is not a product (karya). And since
it 18 not a product it can not be transient. The same thing
is reported in a more simple way by Srimad.®*

Tenet no. 3 : Soul is the‘auz"ho'r__ of i'.ts"ac’z‘i“ons : _'

Llke other things, soul is also capable of acting.
When it acts spirtually, it can realize its nature and
hence it is the author or doer of its own nature. Froni
practical point of view, it acts under the influence: of -
past karmas ot passions, gathers karma-particles and--
is thus also the doer or author of things like a house, a

town etc..
Tenet no. 4 : Soul is the enjoyer of its own actions :

Every action has a reaction or effect, the action being
the cause - and the effect béing the fruit. This theory of
cause and effect is a common experience of our day-to-
day life. Eating poison has its effect, and eating sugar
has its own effect. Similarly, if soul acts under passions
such as attachment, repulsion, ego and- does
inauspicious actions, it attracts inausicious karma-
particles and it suffers; and if it is the doer of good and
auspicious thoughts as well as acts, it attracts
auspiciuos karma- particles and enjoys their pleasant

128



Srimad’s Philosophy of Atmadharma

fruits. Therefore it is the doer of karmas and also the
enjoyer of their -fruits.

Tenet no. 5 : Soul can be liberated.

| If there is a cause, the effect is bound to follow. We
have also seen that because the soul is the author of its
own actions, it has to enjoy or suffer their fruits. It,
therefore, naturally follows that if the soul does not do
any actions either physical or mental, there can be no
fruits which it may have to suffer or enjoy. Moreover.
karmic . bondage; which the soul has already acquired
in the past lives, can be and is destroyed by reducing
and lessening the passions and by other efforts like
austerities, external ( balya ) as well as internal
(antarariga), non-attachment (vairagya), meditation.
study of the self and spirituality and acquiring right {aith,
knowledge, and conduct. (samyag darSana, jiidna and
caritra). Thus the soul can attain salvation or liberation
as it has stopped influx of karma (GSravay and it is also
annthilating its already accumulated past karma-

bondage (nirjara).
Tenet no. 6 : There is a path to liberation.,

As stated above soul can be freed and liberated
from karma- bandha by austerites. meditation. studv of
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soul etc.. If one can constantly remain in' soul-
consciousness (afma-bhava) by practising above things,
attaining liberation becomes easier.

In the foregoing pages we have presented the
ph1lo sophy and analysis of the six tenets. Now we may
present a detailed analyms of dtmasiddhi
systematically as it occurs in the text of the poem.

In the introductory part of the poem, Srimad has
discussed certain very important points, which an
aspirant must understand to be able to set himself on
the path of self-realization and be a-master of"
fearlessness and bliss forever. Elsewhere, he has clearly:.
stated that these six tenets. are preached by the. great
prophets with a view to awakening human beings from
the slumber of endless lives of sufferings.”> The
composition helps.the aspirants to be free from ego,
attachment and other passions and make them aware
that they ate souls and have all potentials in themselves,

necessary for achieving God-hood.

The poem Atma -siddhi is not only a poem; it isa
complete and comprehensive science and philosophy
of self-realization. Srimad has, in the beginning stated
the purpose of composing the poem and then described
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the present condition of the so called religious teachers.
who are either pedants or ritualists. * Subsequently he
deals with how liberation can be the result of
combination of knowledge and practice (jidna and
kriya); the relation between datma- jiiana and sacrifice
and non-attachment; the characteristics of a genuine
aspirant of self-realization; the importance of liquidating
dogmas and prejudices for realizing the self; the
characteristics of a pious and benevolent teacher
( sadguru ) who is in the state of being in the nature of
the soul; the actual obligations of a good teacher;
importance of his grace in realizing the real nature of
the soul; the need to give up licentious and gay
behaviour; the importance of right faith in good teacher;
the philosophy of the teachers. who have realized the
self and the importance of surrendering to such
teachers; the characteristics of those who are obstinate -
about their own thoughts and dogmas (mararthi) etc..
Srimad starts the poem with salutation to the real
teacher (sadguru) whom he considers to be God himself.
because he is the person who preaches that one
undergoes infinite suffering because one has not known
one’s own naturc. who onc is. where from one has come
and whercto onc will go. Then he  declares that he is

preaching the pathway to hiberation (moksaj,  which
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seems to have been forgotten in this age.-He records the
traditional Jain belief that no one can achieve moksain
this era. He then pities those who believe that liberation
can be achieved .only by going through the rituals and
also pities the pedants who believe that it is khowledge
of the scripture that alone can - liberate. According to
him ritualists are those whojindulgein rituals, without
knowing the purpose of rituals and without any
understanding of the inner self,* while the pedants think
and- say that bondage and liberation are only
imagination. Such pedandts are generally, internally
full of attachment. They'say so because they know and -
talk of the theoretical statement that the soul is ‘always
free and pure. Both ‘the types of persons have to
remember that ‘liberation is the result of both knowledge
and action (jianakriya@bhyam moksah). Renunciation of
worldly life is useful, if it is.accompanied by knowledge
of self or at least if it is done with the purpose of
acquiring such knowledge.’” Unless, . the renunciation
is internal or mental, one cannot expect to .achieve atma-
jiana. He gives a warning -to the aspirant that one
cannot achieve the goal of realization of the self unless
one surrenders to the good and pious teacher, forgetting
one's own thinking and beliefs, regarding spirituality.3®
Srimad further explains the importance of a pious
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teacher and the necessity of surrendering, devoting and
following such a teacher. Explaining the characteristics
of a pious teacher he says : Such a teacher has good
knowledge of the self (arma-jiidna), he-is full of
equanimity and his acts in life are only according to the
fruits and consequences of past karma-bondage, but
he does not indulge in any activities voluntarily so as
‘to-attract any karma-particles. His speech or preaching
is unique and he is well-versed in ‘knowledge of different

systems of faith.

If genuine desire to know and realize the soul is to
arise in the aspiranyt's mind, he must remember that the
scriptural knowledge is useful to make him a deserving
seeker, but to achieve the goal of liberation, the aspirant
must surrender and obey the commands of a pious
preceptor. It is also to be remembered further that one
cannot understand and appreciate the nature of the
conqueror ( the Jina) without the teaching of a pioius
preceptor and his grace and guidance. If however. there
is no such preceptor to teach the scriptures. and preach
the existence of soul etc.. one should take recoursetoa
deserving teacher or if a pious preacher has advised
him rcading the scriptures. the aspirant should study
them. keeping aside his own views and opintons.” It is
to be remembered that birth-cvele 1s due to one’s own

]
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licentiousness and unfettered behaviour namely,
behaving according to one's own whims and desires. If
this is checked and abandoned, one is bound to
accomplish liberation. This is the preaching of the
Conquerdr i.e. those who were dispassionate (vitardaga)
and {free from ignorance (regarding .the soul and its
qualities). It is also to be remembered that licentious
and unfettered behaviour can be checked only with the
grace of a :pious preceptor.- Without such -grace,
undesirable behaviour may even multiply. Stimad,
however cautions a seeker, not to follow a bad preceptor
who is bound to mlslead"ﬁim Such a preceptor, not
only ruins himself, but also the disciple, as he has no
love fof the uphftment of soul, elther of hIS own or of

others

§irmad has also explained the nature of a bad

teacher as follows :

(l)A bad teacher does onIy extemal sacrlﬁces e.g.
giving up famlly, relatlons wealth etc., but has no
knowledge regarding soul and hence he cannot realize
his self. much less guide somebody to realization of

the ‘self.

(2) He believes and respects family-preceptors
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‘(kulaguru) though they may not be having knowledge
(of the soul).

(3) He believes and admires the description of the
physical body of a Jina and the celestial places where
the Jinas delivered their sermons (instead of their

qualities and inner state).

(4) An a‘spirant mdy come across a pious teacher,
Bujc will not believe his fe_achings. On the contrary, he
n):aif,gasily come to respect and surrender to a bad
p;eceptdr with a view to easily getting réspcct for

himgelf ;

(5) A bad preceptor loves the descriptions of
celestial gods and hellish creatures as the real scriptures
and is obstinate about his own beliefs and outer
appearance, taking such things as the path to liberation.

(6) A bad preceptor does not care for the unstable
mental condition of his own and does not understand
real spiriiual good but observes some vows etc.. and
takes pride' in them with the object of  eaming name

and fame. “°

(7) He talks about the theoretical view-point
regarding the soul and its pure state. but internally he

...4
ty)
I



is devoid of any virtues or -qualities of soul. Such a
preceptor does not value scriptures, preceptors' advice,
or non- -attachment (vair agya) and other useful religious
practlces hke worsh1p, obsewances of vows med1tat1on
or chantin g of mantr as, but JUSt presumes that he is very
learned and behaves as he hkes even hcentlously

Va

(8) Such persons do not have knowledge nor they
‘observe any rituals. They cannot av01d re- blrth and are
obstinate about their own oplmons and wews Such
'pers0ns are very unfortun ate because they do not pa01fy
and reduce their passmns nor they have any non-
attachment in their heart nor are they stralghtforward
or balanced and therefore they do not qualify to be real
aspirants of liberation.”’ . . . '

5. The Qualities of a Pious Preceptor ( sadguri) =
Mahdvira has said that ﬁrm faith in existence of
soul and knowledge about the 'soul (atma jnana) are
essenttal to be a monk or a saint. He says, “'Whére
there is right faith, there is monkhood Same view is
maintained by Srimad. He says : On]y such a monk
can be called a pious preceptor as has right faith, others

are only family-gurus (kulagurus) having no knowledge
of soul and are unable to guide anybody to achieve the
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goal. If the aspirant is lucky to get the association of a
pious preceptor (sadguru), he should feel obliged by
him-and fully surrender to him mentally, orally and
physically and obey his orders. Such a preceptor has a
capacity to improve and guide the mental emotions of
the aspirant, with the result that the aspirant's speech
and physical actions become always auspicious.and he
never indulges in inauspicious acts.* Stanza 36 of Atma-
siddhi-enunciates the crux of Srimad's philosophy. Here
he says that there is only one path tomoksa or liberation
for all times and the aspirant should follow that path
and the ritualistic practices which help and lead him to
the achievement of moksa.* He should observe and
practise those teachings. He means to say that from
theoretical view-point (niScaya naya). the unification
and simulteneous existence of right knowledge, faith
and conduct (samyag darsana, jiidna and caritra) is
moksa marga which means. to be easily and naturally
stable in the nature of the soul is the highest goal of an
aspirant. But from practical point of view (vyavahdra
naya) brave and resolute mental, oral. and physical acts.
which help onc achieve that goal. is the path to mnksa.
A genuine and sincere aspirant 15 always mindful of
such a path and scts himself to find a pious preceptor
to help him achieve that goal. For the aspirant. the only



aim and object in life is to achieve that goal and he has
no other desire or aspiration. He always bears in mind
that even though, he may get the benefit of the company
of a pious preceptor and have the benefit of his grace
and preachings, he is bound to have passions as.they
are the consequences of his past karmas. His duty in
such circumstances is that he should keep his mental
state very alert and remain in equipoise-and control and
counterevery passion with suitable virtue e.g., he should
conquer anger with forbearance, greed with satisfaction,
ego with humility-and so on, and thus pacify or reduce
his passions; he should aspire only for moksa and be
sorry for his rebirths. If he observes and preaches all
these things, then and then only he can aspire to achive
the goal. If he can always be in.such state of mind
aspiring to achieve the goal then only the preachings of
the preceptor can have impact on him, which can create
in him good and pious thoughts, useful to further his

pursuit of moksa .*

Such thoughts will give rise to atma -jiiana which in
turn will destroy infatuation and attachment and
consequently the aspirant will accdmplish his goal.
Such pious thinking can lead to the understanding of
the path of moksa. We have already recorded that the
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six tenets are the crux and core of Srimad's spirituality.
We have also discussed in some detail the analysis of
these six tenets as expounded by Srimad. It is
significant, however to note that to make the tenets
more convincing and comprehensible, Srimad has
followed the traditional method of philosophical
discussion by presenting his tenets by way of a dialogue
between a proponent (here the preceptor), and the

disciple.

6. The Dialogue Regarding the Six Philosophical
Tenets :

I. As many as ten stanzas are devoted for explaining

the first tenet, namely, soul exists.

The disciple raises objections to the proposition in

the following manner :
Objections :

There is no reason to believe in the existence of soul,
because i) it is not seen nor experienced by any of the
senses, ii) there is no other experience to feel its
cxistence, 1ii) the body or the senses or the breathings
themselves may be soul and its existence cannot be

believed as there is no other reason. 1v) and if it exists.



why is it not perceived or seen or felt like a pot or a

piece of cloth?

The disciple, therefore, conténds that there is no soul
and hence there need not be a path to liberate the soul
and hence one need not undergo | any sp1r1tua1
excercises. He, therefore, requests the preceptor to clear
the doubt by giving reasons for the existence of soul. It
is obvious that in these Ob_]CCtIOI‘lS of the desmple the
argument is advanced from the sceptic point of view
which does not accept the existence of soul. Further,
according to the sceptics there is only one means of
valid knowledge, namely, sense perception. And
accordmg to them what s not perceived by the sense

does not exist.®

Answer :

The preceptor replies and refutes the above

objections as follows :

i) The body is taken to be the soul because of the

identification of the body as the soul from begmnmg]ess
time , but they are different as a sheath and a sword.

ii) Soul is the seer of extemnal objects and of itself

too: soul's existence is felt constantly.
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'1i1) Every sense -organ cognizes only its own object.
That means there is one-to-one correspondence between
a sense organ and its respective object, whereas the
soul can cognize all objects of all senses

simultaneously.

iv) The body or the senses have no power to have
any knowledge. It is only soul that cognizes or knows.

v) A being may be awake, may be in dream or in
sleep, but in such different statés, the soul 1s one and
the same and hence it is obvious that it is different from
such states. Similar is the case with regard to various
stages of life, namely childhood. youth. old age etc.

vi) If we believe that a pot. and such other things
exist, we have to believe that the soul. which is the seer
and knower of things. also exists. In other words
knowledge of existence of external things presupposes

the existence of the knower. the soul.

vii) If body is accepted as identical with soul, it
becomes inexphicable that a thin person is intelligent

and a fat person is not. or has weak mtelligence.

viii) The qualities of soul and those of the body

(pudgala or marter) are  quite different from each other.

141



A soul can know and understand, but the matter cannot.
The qualities of soul or jiva and matter or pudgal are
peculiar to each of the two substances. They cannot be
mutually transferred. Thus both the substances retain

thier identity.

ix) Last, but not the least, it is the soul itself which
is raising such doubts as above, about its own existence

and this is very surprising.

I1. The disciple being satisfied with the reply of the
preceptor and convinced about the existence of soul,
raises objections about its eternity or pérmanency in
stanzas 59 to 60 of AS.

Objections :

i) The soul is created with the combination of five
gross elements like earth, water etc., and is destroyed
alongwith the body and therefore it is not eternal.

ii) Every substance is momentary. It is undergoing
change every moment. Because of this experience too,
soul cannot be considered eternal.

Answer :

This objection or rather doubt is clarified in 8 verses.
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-1) It 1s wrong to say that soul is created along with
the body, which is a combination of matters and hence
it can be seen. But this is not the case with the spirit or
the Jiva. Nobody has ever experienced the creation and

destruction of a soul.

11) If a soul is created, who can be the knower of its

being created or destroyed ?

No soul can ever experience or know that a soul is
created because it dies alongwith the body. Therefore it
is obvious that the soul existed before birth and will
exist after death of the body. Who else knows that body
is born and it will die, if not the soul ? Similarly no
body has ever experienced that the soul is born or created
and is destroyed. That knowledge is always possessed
by the soul. Whatever combinations are seen, are seen
by the soul, which cannot be created by combination of
any materials or elements and therefore soul is proved

to be eternal.

ii1) Nobody has ever experienced that soul has
created matter or matter has created soul. nor it is
anybody's experience that soul is destroyed and/or has

transformed itself into matter or vice-versa.

iv) Passions like anger etc.. are found in serpents
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theoretical stand - point and not from a practical stand-
point.

iii) God is pure and actionless. Therefore it is non-
sense to say that God is'the creator of actions or to say
that God inspires actions. To say so will mean to
degrade God or blame him. | '

iv) It is also to be noted that if soul is in its pﬁre
state or in its nature it 1s the author of its own nature,
but if it is not in that state of its nature, it does have
impulses and vibrations which give birth to actions.®

" IV. The disciple's doubt abouit the authorship of
actions thus is removerd by the preceptor, but he is
doubtful about the soul being enjoyer and/or sufferer
of fruits of the action and expresses the doubt in the

followmg way :

Objection :

| i)Kar ma- pua’galas are material. Because of actions
of the soul, karma - pua’galas are attracted by soul and
they bear fruits in course of time and the soul or the
aquthor has to either enjoy or suffer the fruits. But how
can material (pudgala) karmas make the soul enjoy or

suffer the fruits? .
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i1) If 1t is said that God gives the fruits of actions,
that can be understood; but then that will mean
degrading God by making him a giver of punishment.

111) There will be no order in the world, unless there
is God as the creator and consequently there will be no
place where one can suffer the fruits of his karmas.”'

Answer :

1) Karmas or karma-particles are not only material,
they are also conscious when the cetana does bhava-
karma. Soul vibrates and gets emotions of attachment
and repulsion. That emotion is consciousness orcetana
and is called bhava-karma oremotional karma-bandha,
which attracts material (pudgala) karmas, which bear
fruits and make one either enjoy or suffer. This state of
soul is a conditional state. and not pure natural state.
Such state gives rise to activities. either mental. oral or
physical, which actually attracts karma-particles or
karma-bandha. This is a natural process like cating
poison. If one eats poison. one is bound to have its effect.

i1) If we observe the variety i men. like one is a
king. another is a beggar. one is tall and the other is

short, onc is beautiful and the other is ugly. such



difference cannot be explained without accepting the
theory of karma-bandha and their fruit - giving powers.

iii)- The above reasoning makes it clear that
enjoyment and suffering is according to one's own
actions; either mental, oral. or physical and hence agency
of God is not at all necessary. If one refrains from doing
actions, one will not have karma-bandha and will not

enjoy or suffer any fruits.>?

V. The p'upil seems to have been convinced that the
soul is the author of its own actions as well as the
enjoyer of the fruits of karmas, but now he has an
objection about the attainment of liber'zition of the soul.

Objections :

~ Soul has not been liberated yet and itis in bondage
from indefinite times. If its actions are aUSPICIOUS it
enjoys the hfe of celestlal Gods and if actions are
1nausplclous it has to goto hell and thus the soul can

never be liberated.*

Answer :

If it is accepted that actions, either auspicious or

inauspicious, bear fruits, it is obvious and it must be
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accepted that if there is no action whatever, there will
be no karma-bandha for the soul, and the soul therefore
is sure to be liberated. This can happen and happens
when soul is in its natural and pure state. If that state
or habit of the soul breaks, or rather stops, or in other
words if this practice of indulging in actions is stopped,
liberation is bound to follow as a result of soul remaining
stable in its nature. It means, the soul will do no action
and therefore there will be no karma-bandha. If the
aspirant works hard he can attain that state and can
avoid rebirth for ever and thus attain liberation, which

is an eternal state of immeasurable bliss.™

V1. Now, the disciple argues that there may be
liberation, but there cannot be any perfect path to
liberation, because karma-bandhas are gathered by soul
since indefinite times and how can they be destroyed

by man in his short span of life.

Objection :

1) Then, there may be a path. but there are numerous
such paths. preached by many different systems. How

to decide which one is correct and perfect?

11) It is very difficult to decide in which caste. outfit

and order. one can achicve liberation. as there are many
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sensitivity of soul and one identifies soul with body,
mind, intellect etc., and one does not believe that-one is
not body etc., but soul, which is not only eternal but
also capable of attaining liberation i.¢. unbounded bliss.
One is always engrossed in the pleasures of the senses
and worldly activities and is always. subject to the
influence of attachment, repulsion, delusion etc., which
give rise to further rebn ths. The conduct- deludmg karma
does not allow one to become dlspassmnate (vitaraga)
and avoid attachment, repulswn passmn, desires and
ignorance and futher pI'OhlbltS him from bemg constantly
mindful of the fact that one is soul. It aIso pl‘Oh]bllS one
from following any rehglous or spmtual practlces like
rituals, penance, meditation, scriptural study etc.. T he
result is that one is not able to be stable m one's nature
and reduce or subside one’s body - consciouSne_ss.

~-vi) It is everybody's experience that forgiveness can
destroy anger; humbleness, ego; straightfofwardnes S,
deceitful nature and contentedness, greed. Therefore, by
practising these virtues, one will not incur any karma-
bandha, and that is the path to liberation.’

vii) One has to give up attachment etc., and also
opinions and dogmas and follow the path preached
above. If one does so. one is bound to be free from
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rebirths and achieve liberation.’®

Srimad has thus explained his philosophy of self-
realization by enunciating and explaining his six tenets
as mentioned above. Upadhyaya Ya$ovijayaji in one
of his famous works ‘Adhyarmasara’ has stated that
whoever contends the following about soul and its

emancipation, is of wrong or fake faith :

“Nasti, na nityo na karta
na bhoktd na ca nirvrtal |
Tadupayasca netyahul

mithydtvasya padani sat 1| ”

Which means ; There 1s no soul, it is not eternal, it
1s not the author, it is not the sufferer, there is no
liberation and there is no path to achieve the samc;

these six spell lack of faith.

It may be worthwhile to quote a similar expression

of Siddhasena Divakara. He writes,

“Natthi na nicco na kunai
kayam na veei natthi nivvanan |
Natthi ya mokkhovao ...

cha mmicchartassa thanaini i*
“Atthi avinasadhammt

karei veei atthi nivvanani ;

—
th
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Atthi ya mokkhovdao
cha ssammattassa thanaini || 3%

LA

It is obvious that these verses afe the sources, from
which Srimad has taken his six tenets. For the first
time, he had referred to them.in 1889 A. D. at the age of
22. When he was 29 he composed the poem ‘Atma-
siddhi ° elaborating and explaining  the tenets with a
view to giving full guidance to an asplrant to help him
in his pursuit of self—reahzatlon as we have already

seen.

Bhogilal Sheth while appreciating ‘Atma-siddhi’
writes, : “The poem gives the substance of six systems
of falths unfolds the mysticism of the hlghest spmtual
hfe and explams the _imperceptible secret of the rehglon
of the soul (atma dlzm ‘ma). There is no trace of
sectarianism and there is nothing objectlondble One
who is genuinely keen to comprehend truth, and aspires
to accomplish the unbroken real self-dependent bliss
and desires the tranquility of the self, such aspirant will
find this scripture undoubtedly very beneficial. **

Dr. Sarayu Mehta has, however pointed out that it
is necessary for the aspirant, who wants to follow and
practice drma-siddhi, to have a general knowledge of
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JaindarSana, because the subject of the poem is logical
and philosophical and primarily based on technical

terms of Jain darsana.®

Now let us see how Srimad has explained the above
mentioned six tenets of Arma-siddhi and prepared a
philosophy of the religion of the soul (atma-dharma) or
self-realization. It is to be noted that in verse 44, Srimad
has said that he has explained briefly the six tenets,
which are six systems of faith. What he means to say
is that he has considered the views of six different
systems and whatever views and opinions are
favourable to achieve self-realization and are preached
by the enlightened are incorporated by him in the poem.
While doing this he has avoided controversies very
carefully. Let us see how he has done the same by

discussing the views of each of the six systems.

Firstly, he seems to have considered the view of
Carvaka. He, of course, does not mention name of any
faith. Carvaka does not believe in existence of soul.
Srimad has devoted verses 45 to 58 for discussing this
view point and has convincingly proved the existence
of soul as discusscd above in the discussion of tenet 1.
One famous versc quoted in the Adhvatm-sara of

‘ashovijayaji may be quoted in this context. It runs :
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Indriyani paranydhurindriyebhyah parani manal,
Manasastu para buddhiryo buddheh paratastu sah.’!
Srimad has, in verse 58 of Atrma-siddhi, given the best
argument to prove the existence of soul by saying that
it is the soul itself which is raising doubt about its own

existence and it is really very astonishing.

In tenet II, Srimad has dealt with the concept
regarding soul not being eternal; which veiw is said to
be propagated by the Buddha. As stated earlier the
Buddha also has spoken about past life, saniskdra,
rebirth etc. Srimad has dealt with this point in verses
62 to 70. Srimad has given his argurents to prove the
eternity of soul. He says-that soul cannot be created
by combination of any susbtances nor can it be
destroyed or amalgamated with any ‘other thing. It is
eternal. He raises a question to prove his point. He
says if one says that soul is not eternal, then who is it
that remeémbers the past? How does one remember
things of childhood, youth etc.? He, therefore
establishes that soul, as a substance is eternal, but
seems to bé ‘Chanci’ng because of its association with
other substances Pandit Sukhalalp has also dealt with
the pomt He has quoted the argument of Siddhasena
Dlvakara from Sanmafz Tazka The argumem is as
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follows : Knowledge is transient and different at every
moment, but who knows all that? Unless soul is taken
to be intransient, there cannot be one who can remember

things of the past.®”

In the third Tenet, Srimad deals with the argument
that soul is always pure and does not do any karma. He
rejects the argument regarding God, because, by saying
that God creates or acts, we are actually degrading God
and attributing to him good and even evil things. So far
the argument that soul is always pure and does not do
anything is concerned, Srimad argues that it is generally
accepted that soul is engrossed in or is attached to or
enveloped in karma-bandha. If soul does not do any act,
how do the karmas get attracted or attached to it ? He
very well accepts that if one’s soul can develop a state
when one can cease doing any act.oneis in a liberated
state. But untill he attains that state. it is soul and soul
alone which acts and gathers karmas. YaSovijayaji in

his Adhydatmasara has said the same thing.®?

In favour of his view that there is liberation. S1imad
says : Soul is undergoing birth and death. because of
its gathering karmas. It is therefore. natural that if it
stops gathering kaermas and destrovs those gathered

carlier. by penance. meditation ctc. . then the soul i«

]
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bound to be free from karmas and that itself is
liberation. This argument of Sfimad is very logical and
convincing and also inspiring for aspirants.

Lastly, he has established that there is a path to
liberation. He has devoted about 26 verses for this.
Srimad has in stanza 100, explained in.short the path
to liberation by saying that ‘whatever causes karma-
bandha is the path to worldly life and conversely,
whatever prohibits one from gathering karma-bandha
leads one towards liberation. He has also discussed the
causes of karma-bandha. S1imad says : It is one's
attachment, repulsion and ignorance regarding soul that
causes karma-bandha. If one overcomes these causes,
one will be on the path to liberation i.e. one is in the
process. to realize the pure and natural state of soul.
Srimad has then explained the nature of karma-bandha.
He has advised an aspirant to mainly avoid mohaniya
karma, which is most damaging to soul. He has advised
an aspirant to be free from one's attachment for-any

particular sect or dogmas or the so called gurus. He
further says that a genume aspirant must reduce his

passions and crave for liberation only.

Another important point that Srimad has strongly
recommended is the necessity of association with a
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pious teacher and ‘surrendering to him and following
his dictates. For S1imad, a pious teacher is one who
has arma-jiiana and who has realized his self. For
Srimad, such a pious teacher is no less than God
Himself. This is because he believes that such a teacher
alone can-guide and lead an aspirant on the path of
liberation. Srim ad has preached a unique thing. He says
if an aspirant can be stable only in his nature uninterrup-
tedly, he would attain omniscience and liberation, even
though he possesses his physical body.

Srimad wants aspirants to believe that omniscience
1s possible in the manner he has preached and to
convince them about his point he gives a very good
simile. He says that as dream of crores of years can
disappear as soon as one is awakened. similarly the
present state of the soul disappears as soon as there is
atma-jiiana. Yasovijayaji in his Adhyarmasdara also

states the same as follows :

“Yatha svapna -buddho’ rtho
vibuddhena na drsyate |
Wavaharamatalt sargo

Jjianinam na tatheksate ;" *

What Srimad wants an aspirant to remember is that

the very concept that soul is the doer and enjover of
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karma is itself ignorance, namely, the identification of
soul with body or our body-consciousness. If we can
give up this ignorance or body- consciousness, then the
soul is neither the doer nor the sufferer of karma and
that is the secret of religion or spirituality. And this
may also be called the secret of the path of liberation.
He further says that all the enlightened souls are
unanimous on this point. Finally he has given the
essence of his philosophy by pointing out that as soon
as an aspirant realizes his nature, he realizes that the
soul is nothing but pure consciousness, eternal and
beyond and indépendent of body-(deha“ti‘ta).. On soul
becoming freed from pervers’e’ or unnatural state and
becoming stable in its nature, the soul rerhains‘neither
the doer nor the sufferer of karmas and remains pure
while doing any act or action, as they are done in such
manner that it does not gather any karma-particles or
karma-bandha. This view coincides with that of the
Bhavadgita : |
Yogayukto visuddhdima vijitama Jitendriyal |
Sarvabhitarmabhiitdrmd kurvannapi na lipyate | (V.7)
Thus it will be seen that Srimad's Atma-siddhi is a
complete philosophy and full-fledged path for achieving

self-realization.
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Srimad's self-realization is, for all practical
purposes, nothing but a state of liberation or moksa in
life. -

Though Srimad himself has not said in actual words,
we can very well say that the basis of his concept of
atma-dharma, his philosophy of arma-dharma; and of
atma-siddhi and his concept of liberation are based on
the Jain concept of moksa-marga, which consists of right
faith, right knowledge and right conduct and therefore,
we have to discuss what is liberation or self-realization
according to Srimad. We will also discuss the concept
of moksa-mdrga, the process and means of its
attainment and its interpretation, in thelight of Srimad's
understanding, in the next chapter.
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Ch ap’t.elj v

MEANS OF SELF - REALIZATION

1. Introducfory

It may be said that according to Sﬁrﬁad the pathway
to achieve atmasiddhi or self—r,éali'zati'on or liberation
consists of ‘ right faith ', ‘right knowledge ' and ° right
conduct '. The three are also called ‘three jewels’ and
together they constitute the moksa-marga, that is, the
way to liberation. These are the primary or fundamental
means. Howéver, there are some prérequisites which
are to be practised for successfully following this path.
They are detachment, reduction of passions, reduction
of worldly activities, urge for self-realization,
meditation, study of ‘the self and ¢ non-self '
(svadhydya) and such other things, practice of which
is very essential for successful adoption of the "three

primary means, mentioned above.
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Means of Self-Realization

Let us first see what is liberation and self-realization
according to Srimad.Srimad says that total stability
of the self in its nature is liberation.! Elsewhere he
says, “ Total negation or absence of misery or suffering
and accomplishment of the highest unobstructed bliss

192

itselfis liberation.” Heexplains liberation by dividing
it into two parts, 1) when the soulis stable in its nature.
there is no influx of karmas; it is called bhava moksa
;and, 2) when the soul is completely freed from all
karma-particles; it is called dravya moksa.’ Again he
describes liberation as the soul achieving its pure
conscious state (caitanya-svaripa).” Commenting on
the right path of liberation he says,” One who possesses
right faith, atma-jiiana, and a conduct {ree from
passions (raga and dvesa) and whose intellect is
balanced is on the right path.” He says that soul is
not without a natural state, but it (soul) is not aware of
it. So it has to be made aware of that state.When this
happens, the resultant state is called by the vitardgins
the state of liberation.® He describes moksa as a state
of the soul, where. as a result of accomplishment of
perfect right faith. knowledge and conduct. the soul is
stable in its own naturc and 1s {ree from fkarnia
whatsoever and enjoys unobstructed bliss.” Itisa state
where the soul totally stands differentiated and
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unaffected by and from non-soul feeling or thought,
non-soul substance, time, place, emotion etc.® In his
work ‘ Bhavandbodha ’ written at the age of about 15
or-16 he seems to have realized the importance and
greatness of moksa .He has, in its first lesson, quoted a
sitra from the sixth lesson of the first part of the
Sutra-krtaiga which reads, “ nivvana settha jaha
savvadhamma ”, meaning , ‘as nirvana or libertion is
the chief (object) of all religions:?® According to him,
there are no two or different paths for moksa. All those
who have attained that state have followed one and
the same path. The path consists of absolute, total peace
(samddhi) and is always available.!® While - repeating
his said opinion he says-,:“Mok;d can be attained even
now, in this era, but there is scarcity of able,pers',ons,
namely pious teachers, who can lead one to moksa”."
Srimad has explained his said contenton about moksa
'in chapter II of his ¢ Upade$a-chaya’. One of the Jain
sitras ¢ Jambiidvipa prajiiapti ° states that there is no
moksain this era. That statement means, according t0
Srimad, that total liberation in the form of a state sans
body or total omniscience is not possible, but total
destruction-of ignorance and perverse knowledge and

accomplishing right faith, knowledge and conduct 15
possible in this era, and therefore it is not correct t0
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‘Means of Self-Realization

hold that therer is no moksa in this era.Srimad's
observation on the path of liberation is very significant
when he says that the path of liberation is not outside,

but it is within one's soul.!?

We have seen that the path of self-realization
consists of right faith , right knowledge , and right
conduct , which together can be called ° liberation °
Out of these three, right faith is the most important,
though the real test of right faith is right knowledge. Of
course, only right knowledge, without right faith can
lead to re-birth, which means misery and suffering and
hence the importance of right faith.Srimad has also
pointed out that purer the right faith, greater and
vigorous is the right conduct, which results in greater
and greater stability in nature of the soul and such full
fledged stability and total identification with the soul
or its nature is nothing but bliss or a state of liberation.

He further says that, purer right faith leads to greater
right conduct, but for purer right faith and greater right
conduct, right knowledge is equally essential and
important and the source of right knowledge and its
real preacher are the conquerors (or the
Jinas or vitaragins) and the pious preachers. who

propagate the former’s preachings. Right knowledge
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is therefore considered to be one of the primary means
of faith in self-realization.* Right knowledge ' leads to
or creates ‘ right faith ' in the aspirant and * right faith
' 1s the mother of right conduct. Right faith can help the
aspirant achieve vitardgata and aslo samadhi. Hence
let us first try to understand the concept of right faith.

2. Right Faith

nght faith is perhaps more 1mportant than right
knowledge, as one of the prlmary means of self-
reahzatlon It is true that right knowledge only can lead
to or produce r10ht faith, wh1ch in turn produces and
leads to right conduct These three pnmary means
together con stitute the path of moAsa Acazya Umasvati's
Tartvai tlza sitra, therefore begms with the sitra,

samyag a’az Sana jnana— cazm ‘ani moAsa-ma; gah "

which is the sum and substance of the path of liberation
as preached by the Jinas. It may, however, be pointed
out that without right knowledge , there cannot be right
faith , though such knowledge may not be very deep
knewledge of spirituality. However, it is certain that
without right faith and right knowledge there cannol be
right conduct . In other words, the right conduct is the
fruit or result of right knowledge and right faith. Wrong
and perverse faith, which is called mithydrva in jaina
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Means of Self-Realization

dar$ana , vanishes because of the rise of right faith,
which-also unfolds the virtues of right conduct, which
1s a natural quality of soul. It is to be remembered that
because of mithyatva, one does not realize one's real
nature ; but-right faith, which leads to right conduct,
helps an aspirant unfold his real nature , which is free
from matters other than the soul and thus the aspirant

becomes passionless or vitaraga.

Thﬁs, Srimad states that vitardgata is the chief
characteristic of right faith and that is his own
experience.' He points out that an aspirant gets right
faith by preachings of the person having right
knowledge of the soul, not of the worldly things."

Srimad says that the Jinas have preached right
faith,knowledge and conduct as the remedies for getting
freed from suffering and misery and for acquiring real
ever-lasting happiness, or bliss, which is liberation.
There cannot be right conduct without right knowledge
and right knowledge cannot be without right faith. In
fact both the qualities coexist. Right faith includes
correct and right perception, knowledge and faith about
certain basic problems, like what a human being is,
whether he is body or mind or consciousness.what
causes happiness and unhappiness etc..
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o ‘KnoWing the answers to.these and.such questions,
and firmly' ‘believing in the answers, developing one's
sensitivity and discriminatory power (to know what is
good for one's soul and what is not good )is right faith.
Without such right faith, one cannot be and will not be
happy inspite .of worldly possessions, - knowledge,
status, relations etc.. Such right faith only can help one
have the right knowledge, which leads to right. conduct
and which is the source of real happmess Snmad has
sald that the above three namely darsana; jnana and
caritra, and thelr coex1stence 1s the only means of
happmess or bhss and the absence of the trio is the
root cause of suffermg and mlsery ThlS truth is
enunciated by the conquerors or the Jinas. They have
also said that right knowledge leads to right faith, but
still right. faith-is the most important of the .. trio. The
reason for this, they say, is that only right knowledge
without right faith, may lead to misery, suffering and
rebirth. It is . only the right faith which actually goes on
te purify and fructify one's right knowledge. Progress
of right knowledge depends on one's . progress in the
study of the scriptural knowledge, preached by the
conquerors and its exponent preachers. Such pure right

faith, based on right knowledge leads the aspirant to be
stable in the real right conduct. Achievement of such
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right conduct means to be free from passions and stable
in one's nature , which in other words is the state of

self-realization.

He has defined right faith to be the unflinching faith
in the principles, which are apparent in the knowledge,
preached by the omniscients.'® He further describes right
faith as an achievement, which is able to convert in
right knowledge, all that»ignora.nce, which uﬁtill now
was the cause of sanisara, the cycle of birth ahd
death. 17

In ‘Upade$a-chdya’ he explains the importance of
right faith by saying that even if one sacrifices one’s
princely assets without giving up pride, wrong beliefs
and perverse attitude (mithydrvd) one will not
accomplish the goal of liberaticn. One can succeed in
achieving the goal of liberation only on destroying wrong
faith or perverse attitude and ego and hence what is of
paramount importance is the right faith.'

In “Wakhvanasara ’ Stimad has given a number of

explanations of right faith. Some of thosc are as follows:

1) Right faith means faith in the omniscient (Apra),
the scripture or preachings of the omniscicnt (Agama)
and the preceptor 1.e.. the preceptor who preaches onlv
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what 1s said by the omniscient. -

2) nght faith exrsts only there where 1t is free from

all types of i 1gnorance and ego.

3) Rrght farth is sard to be achreved only when the
aspirant. firmly sets hrmself on the path of hberatron

4) nght faith, knowledge and conduct tooether
constrtute rehgron (dhar ma) In sich state there cannot

be karma- bondage 19

In his most important poem ‘Mitla mai ga * Srimad,
while explarnrn g the three Jewels (ratnatraya, i.e.
dar$ana, jianaand car itr a) precisely defines right faith
as a resolute and ﬁrm farth in the concept of soul, that
1t is free and 1ndependent of the body and has knowledge,
cogmtron and permanence 20 Such right faith is also
called samatha by theJinas. It is, however, necessary

that the Jina’s precept is leamt by the aspirant from a

sadguru.

" He has explained right faith in detail and defined
various types of right faith. It is , as is already pointed
out, firm belief in the qualities of soul, like knowlcdge
(jﬁaTna)‘,‘cognition (upayoga), purity etc.. If the faith
exists unobstructedly, it is called ksayika, if it is
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interrupted at times and also becomes .slack at other
times and, at times is even forgotten, it is called
ksayopasamika right faith.

Right faith, therefore, is a resolute faith in the
conquerors, their omniscience, their preachings about
the nine principles like spirit (J7va), matter etc., the six
substances constituting the universe, namely 1) spirit
(Jiva), 2) matter, 3) adharmastikaya, 4) dharmadstikaya,
5) space and 6) time; the path of liberation, consisting
of the three jewels namely ° knowledge, faith and
conduct '; karma- bondage, cycle of birth and death.as
a result of karma -bondage etc..

In this context, Srimad has pointed out that there
are seven causes which pI‘Ohlblt or obstruct the rise of
rlght faith in a seeker. They are four acute passions of
anantanubandht kasaya , anger, pride, deceitfulness and
greed. and the three mohaniya karmas, Viz. mithyatva

mohini, misra mohini and samyaktva- mohini.

As long as these seven are either not destroyed
(ksina), or subsided (upaSamita) or partly destroyed
and partly sﬁbsided, a seeker cannot have right faith.?!
The acquisition of right faith depends upon the
proportion in which the above seven impediments are
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destroyed or subsided. Itis Very difficult to ~overcome
these. If an aspirant succeeds in doing so he ‘can very
easily realize his soul. The same thing is thus stated
by Srimad : If one is luckily well- -acquainted with right
preachmgs for a cons1derab1y long - time, such
preauhmgs can create nght fa1th m an asplrant 2

While discussing the effects of samyag darsana-or
right faith'on one who has acquired right faith, Srimad
says that it is not fiecessary that the aspirant who has
acquired right faith, will be free from temporal or worldly
duties. He will be performing:such duties, but without
any attachment, interest or mental involvement in them.
No such dutles or activities will, however, create any
dlshke or aversmn in h1m for spiritual uphftment Unless
there is rlght falth one cannot get r1d of the acutc
passmns namely anger pnde etc. Once freed from them,
the asplrant will not incur kar ma—bondage though he
may have to do some worldly and temporal activities.”

Srimad says that one who has digested the six
tenets, explained in A_tmasiddlzi is deemed to have
diécn’rﬁinatory knowledge and right faith. This is the
opinion of. the Jinas or the conq.ue)rors.24 Such
comprehension can be a result of some past efforts or
the close association (satsariga) with a preceptor. While
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discussing the importance of these six tenets, he says
that the enlightened have declared the six tenets to be
the abode of right faith: These are already discussed
elsewhere in detail and may be explained here: in short
to-enable the aspirant to know why they are called the
abode of right faith.”

The first tenet namely, there is soul, is very
important, the same being the very foundation of self-
realization, which becomes very easy for an aspirant
whose right faith is very strong, such a person believes
that soul is a substance like. any material thing like a
pot or a cloth. Though it is invisible, its existence is felt
every moment, as it is soul that knows and feels, knows
itself and others. Its qualities or characteristics are that
it is itself knowledge and has cognition. Second tenet
i1, ‘ soul is permanent and indestructible °, which in
other words means it is never made or bom and never
gets destroyed and extinguished. The material things

have limited life or existence, unlike soul.

- Third tenet is, © soul is the author or creator of its
acts, auspicious or otherwise’. Srimad says that all
substances are capable of acting and similarly soul is
also capable of acting and hence is author of its actions.
If it uses its capacity to act for spiritual benefit and to
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realize itself, it is acting perse (svasvaripatayd). In
practical life, it is the author of such acts-that it attracts
karma-particles or- karma -bondage, which is our
experience in day-to-day life-and formally (by upacdra)
it is said to be the author or creator of worldly objects.

Fourth tenet is : ‘ soul is the enjoyer of its acts or
rather their effects . This tenet is grounded in the
principle of cause and effect relationship. If one does,
any act ( mental, oral orsph’ysical ) one hasto bear its
fruit. Fifth tenet is, “'there is liberation of the soul.” As
soul is the author and suffefer, the soul has also the
power to lessen or destroy its karma orkarma-bondage
by avoiding passions, by doing svadhydya, meditation
etc., and by remaining .in . its own nature and
disassociating itself from -and not being interested or
involved in temporal and worldly things.

" Sixth tenet is that there is a path to liberation, and
hence it is said - * Dar$ana- Jjiana carritrani moksa

margah.”

As stated above the karma-bondage can be
destroyed by avoiding passions etc., and also by the
practice of the above mentioned three jewels and thus
the soul can be totally freed from karma-bondage and
it can attain libcration.
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- Thus we see the importance of the six tenets as an
abode of right faith. As these tenets are preached by
the Jinas and are eternal truths, they can very well help
the aspirant know his (soul's ) nature and realize his

soul.?

| 'In the same context Srimad points out that the six
tenets are preached with a view to creating a
discretion‘ary power in the soul to realize its nature. The
soul 1s silbject to perverted faith and outlook from
beginningle.ss time because of its pride and attachment
and therefore the soul is in slumber all the while. If it
awakens from the slumber and firmly believes in the
six tenets, it can easily acquire right faith or right vision
and realize what it is and this realization is nothing
but liberation itself. In short, right faith is to know or
get acquainted with soul and to be careful not to incur
any new inflow of karma, but to try to destroy the same
and to believe that such faith and determination 1s real.
Having discussed the first and foremost primary means
namely right faith we may now take up the second
primary means of self-realization for discussion.

3. Right Knowledge

Right from birth man starts learning and acquiring

177



knowledge.This so called knowledge may be good and
useful forworldly life, but it is .of little help so far as
spiritual development and ultimate bliss.are concemed.
Stimad discriminates common knowledge. i..
knowledge of worldly objects, form the right knowledge.
Worldly knowledge may be useful in achieving success
in mundane activities or affalrs Whﬂe achlevmg such
success or 1ndu1g1ng in such act1v1t1es man 1s ‘generally
motlvated by his passmns Itke greed ego attachment
repulsion etc.. Such passions are detrlmental and work
as 1mped1ments on the path of spmtual development
and therefore such knowledge is not right knowledoe

‘Srimad therefore says that whatever makes one
comprehend the nature of a thing; is right knowledge.
Such knowledge only is “useful for self-realization.
whereas all other knowledge is harmful to if as it only
helps incur karma-bondage, which in.turn leads to the
cycle of brith and death. He has on several occasions
said that, the effect or result of acquiring knowledge.
must be to inculcate in one, detachment from worldly
life, but the soul, generally, is not acting in its pure
nature, it acts under the influence of attachment,
repulsion, delusion, greed, anger etc. That knowledge,
which does not stop or prohibit the secker from coming
under such influences. or from doing acts or thoughts
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influenced by such passions, is not knowledge but
ignorance. ~ Knowledge is knowledge only when it
tesults in avoiding or reducing such passions (kasdya).
In his poem * Millamarga > Sfimad has very precisely
and aptly defined right knowledge. In stanza no.6 of
the poem he says, “ Knowledge is that understanding
of the aspirant which he acquires from a pious preacher
(sadguru) and which teaches him that soul is different
from the body etc., and it has the quality of pure
conscious attention or cognition (upayoga) and is

indestructible.

The importance of right knowledge lies in the fact
that without right knowledge there cannot be right faith,
as right faith is nothing but unfailing faith in the above-
mentioned concept regarding soul, and right conduct is
nothing else but conduct which i1s the result of right
faith and right knowledge. In other words. it can be
said that right knowledge is to know properly one's
own, soul. It is like the Vedantin's experience of identity
of soul with the universal soul. “Aham Brahmdsmi ™ or

“tattvamasi’.”

It is however necessary to remember that though
right knowledge should precede right faith. the two

cannot perhaps be separated from each other and rather
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they co-exist or appear simultaneously. Knowledge to
be right must be based on right faith. And right faith
presumes that the seeker has right knowledge, though
not very deep or perfect. If the. faith is not_ right the
knowledge may be perverse, as it-is based on wrong
faith. Such knowledge, so far spiritual practices are
concerned, is nothing but ignorance.

In Acardiga siitra, thé'fqlrerr'lypxst' scripture of the
Jains, containing preachings of Méhrévira, it is paid:
“Egani janai se savvani janai, je savvani .'ja"gzai se egan
Janai ”.*" This means, “ One who knows one i. e. the
reality knows all, and conversely one who knows all
knows . one”. The apparent meaning or the preaching
of Mahavira is that if soul is to be known, everything
should be known, and effort to know. everything is meant

for knowing the soul or the reality. .

It may be mentioﬁed that knowing the self or soul
is the foundation of Mahavird's philosophy and
preéchin gs. The reason is, one who knows the soul and
its nature, knows that intrinsically or basically soul is
pure, but is covered by karma incurred because of the
auspicious and inauspicious acts, performed by the soul
and that karma is the cause of sufferings of human
beings. Thus we can understand the importance of right
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knowledge in the path of self-realization and
emancipation Srimad, therefore, says that whatever
knowledge can help the asplrant achieve essence ‘and
nature of soul (armatva), is right knowledce and that 1s
the path to be followed by the asplrant 28

~Srimad has further said that stab1hty in right
conduct—must_be supported by and based on right
knowledge and the only way to acquire right knowledge
is to study the preachings of the passionless (vitaraga)
and the pious great saints, who can explain and preach
what the vitaraga have preached. Of course, in his work
entitled ¢ Upadesa-chaya ' Srimad has again made it
clear that knowledge must be based on right faith,
otherwise it is of no use for spiritual progress.?
Whatever knowledge is not useful for attaining
liberation, is nothing but ignorance, from spiritual point
of view. Without right faith one cannot properly and
usefully appreciate and comprehend the philosophical
preachings of the enlightened. It is equally true that
one cannot acquire right knowledge without the help of
apious teacher and it is so because such a teacher has
already acquired and experienced right knowledge. It
is because of the association of such teacher's

preachings that one can get good thoughts "whiéh“

produce passionlessness and they both produce nght y
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knowledge.*

The preachings of the coh‘qﬁ’er‘or say that on
acquiring right knowlcdgc one acquires rlght faith, which
leads one to be stable in the nature of the soul, Wthh is
nothing burt right conduct. Further the progress in nght
faith also helps right knowldge to be deeper and purer,
as it ultimately becomes totally free'from perverted
beliefs and dogmas, because the  aspirant's right faith
develops in him compassionate nature towards life
and other substances and also because of such faith
his cognition can grasp the nature of emotions and
modifications.?' Elsewhere Srimad describes knowledge
as a lamp giving light. We can see things'in the light of
a lamp, but in the light of right knowledge one can see
not only things ‘but also’ emotions Jandrmodiﬁcatidns

of mind (czz‘ta-w ttz) 32

Whlle descnbmg the effect of rlght knowledge he
says that the effect of right knowledge s to be. stable in
the souli.e.in one's nature. If right knowledge becomes
mature, the aspirant is free from 1dent1ﬁcat10n of the
body etc., with soul and has no pride and at,tay_chmel'lt
to things, other than the soul, end his ‘oognition or
attention (upayoga) is centred round the nature of soul
. (atma-s vabhava) 34 This be1ng what r1crht knowledge
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yields, one can realize its importance. In part 12 of
Upadesa chaya’, he has described right knowlédge ina
very appropriate manner by saying that right knowledge
is that which arrests one's mind from getting involved
in emotions, passions -or modifications of the mind
(citta-vritr) pertaining to outer or worldly things
(bc?hvavfttf) reduces attachment to worldly life
(sanisara), and enablesto 1dent1fy right things as right
and unfolds the qualities of soul. Of course, right
knowledge cannot be acquired without destroying or at
least reducing one's attachment, aversion and delusion.”
The more free one is from these emotions, the more
right knowledge one acquires. If one is free from these
emotions, one does not acquire karma- bondage — as
his conduct is as per preachings of the enlightened.?
Srimad explains the steps or stages of evolution of an
aspirant in the following way, “ There is no right
knowledge without right thinking, without right
knowledge, there cannot be right faith or intuition,
without right faith. there cannot be right conduct and
without right conduct there cannot be omniscience and

liberation (i.e. supreme bliss ).

- In his ‘VWyakhyanasara® Srimad says that right
knowledge is always accompanied with passionlessness

or detachment (vairdgya) and vice-versa.”® If the

183



preachings do not create dislike for sense-pleasure, it
is to be said that one has not listened to such
preachings. If there are interruptions in right faith, there
will be interruptions in right knowledge also and hence
arises the necessity of unflinching right faith.

It is significant to record here ith'at acc_erding to
Stimad, right knowledge increases, if one is at peace
i.e.if one is internally calm and quiet i.e. has no ﬁlenfal
modifications. Not only that, | he furtller says, if one
wants to study the 12 Arigas (Jain scnptures called
dvadasarigr), for attaining Self-reahzatlon it will
consume a lot of time, but if one cultxvates internal
peace, one may attain the same in much Iesser period
of time. Traditional atma- dharma( rehglon of the soul)
is to be internally peaceful and stable, Wthh is the sum
and substance of the dvada$arigi.” In short, right
knowledge is that knowledge which is free form doubts,
wrong understandmg and delusion ( bhranti ) and which
thoroughly discloses the true nature of the soul and non-
soul and which helps an asplrant to be free from
attachment, delusion -and develop vitar agara

4. Right Conduct

" Emancipation means perfect or highest right
conduct. Right conduct is the yield of right faith and
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right khowledge. Right faith helps acquire right
knowledge and vice-versa. However, there cannot be
right conduct without achieving the earlier two, because
right conduct comes as a result or as an yield of right
faith and right knowledge,as is already pointed out in
Srimad's poem ‘Milamarga’. Srimad has defined right
conduct as the practice in day-to-day living and in every
act (mental, oral or physical) of the knowledge and
faith that one's soul is not body, mind, intelligence
etc., and living as if the soul in the body is free and
independent unit (dehatitavastha) in the living body.

Though it is said that right faith, knowledge and
conduct are the causes of liberation and the three are
different things from practical stand point, from
metaphysical point of view soul is nothing but an
integration of these three.*® He further says that right
conduct means freedom from inauspicious emotions
(aSubha bhava) and adoption of auspicious emotions
(Subha bhava). However, right conduct of higher order
postulates reducing and lessening of not only external
' worldly acts but also internal acts, (thoughts. emotions
etc). Of course, this is expected of an enlightenetd person
only. Right conduct. being the cause of liberation. can
be achieved by an aspirant by meditation and for that
purpose devoted practice of meditation with full vigour
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and by renouncing attachment, repulsion and delusion

is required. He further adds : Practice of adoptable

(upadeya) principles is  right conduct.*' In one of his

letters he says that the valour for right conduct
increases in proportion to the purity of the ' right faith
achieved, as a result of which stability in nature of the
soul takes place, which ultimately leads to liberation.”
In his ‘Atma-siddhi’ Srimad has said that for achieving
right - conduct, it is necessary that one increases
knowledge of the soul (afma-bodha) and vitaragatd
(passionlessness)i.e. destruction of passions like anger,
pride, deceit, greed delusion, attachment, aversion etc..

The same thought is expressed by Kundakundacarya,
statmg that right faith, knowledve of the soul (atma-
]nana) and passmnslessness (vztazagara) and right
understandmO(samyak buddhi ) and very d1spas smnate
attitude (santa-bhava) towards pleasures of senseq is
the path of liberation.® Agam he has stated that
whoever unfalhn gly practlses right knowledge and right
fa1th the two bemo the mherent quaht1es of the soul
his nght conduct is also pure as stated by the Jinas. In
his Abhyantaz a paiznamavalo/»ana Srlmad haS
descnbed thei inner state of such an asplrant by quotmg
the followmg sentence from Dasavazltalllta satra’

“Avi appano vi dehammi nayar aniti mamalyam , Wthh
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means, “ (the aspirant) ceases to have attachment even
to his body.” Whoever has attachment either auspicious
or'inauspicious for substances other than the soul, the
conduct of such a personis corrupt(bhrasta). Therefore
he says'that whoever is free form all associations and
is uninterruptedly stable in nature of the soul and is
only aknower and a seeker, can be called a practitioner
of self-conduct (sva-caritra) and such a person becomes

entitled to self-realization.

Main obstruction in the unfoldment of right conduct
is the deluding (mohaniya) karma, which is of two
types : faith - deluding (darsana- mohaniya) and
conduct- deludin g(caritra - mohaniya). After destruction
of faith- deluding karma, one attains great love for the
path of the conquerors. As the conduct - deluding karma
gets destroyed, passions are destroyed and total
interest, acts and efforts, mental, oral and physical are
directed towards sefl-realization.”’ In his Vyakhyanasara
Srimad Rajchadra again says : There cannot be right
knowledge (of the soul) without good thoughts, and
there cannot be right knowledge, without right faith
and in the absence of right knowledge and right faith
there cannot be right conduct without which again there
cannot be omniscience (kevalajiiGna) and liberation. *
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We have seen that self-realization means
achievement of ri ght faith, right knowledge and right
conduct, collectively called ratnatraya . For achieving
ratnatraya, most important requirement is the
association, and grace of a pious teacher. If an aspirant
is fortunate enough to have such teacher he has to
totally surrender to him and obey his dictates for
achieving self- realization. Let us now discuss the nature
and importance of a pious teacher on the path of self-

realization.
5. Pious Teacher ( Sadguru )

We have already discussed the concept of an ideal
teacher n the precedmg chapter Keepmg in view the
blgmﬁcance and the 1mportance of the subject and the
spec1al 1mp0rtance attached toit by Snmad we discuss
here in deta11 the vanous aspects of an 1dea1 teacher

(sadgw u)

Srimad in his poem ¢ Miflamarga’ has defined right
knowledge, faith and conduct ‘in a very brief and apt
manner. The three together constitute the pathway to
liberation. In stanza 6 of the poem while defining right
knowledge he has said that right knowledge is to know,
with the help of the preachings. of a pious teacher, that
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soul 1s different-from body, it has the inherent quality
of knowledge and it is indestructible. What he means
to say is that in the process of acquiring right
knowledge a teacher plays an important and significant
role. However, an aspirant studying scriptures by
himself is not enough. He must study them with the
help of a pious teacher. This stress of Srimad on the
role of pious teacher shows how he values the
importance of a right or good teacher (sadguru) and his
preachings. He has said that he wants to make no
difference between a  pious teacher, a saint and God.
The reason for his saying so is very sound. He says,
“It is such a teacher, who introduces God to him.
Through him only he knows what is, who is and where
is God, and his relation with God.”*

6. Importance of Guru

At an early age of 16, he wrote his book called
‘Moksa - mala’ and there he has stressed the importanéé
of satsariga of a satpurusa.*® He has said that sarsariga
is the root of happiness and it is the best means to
purify oneself. If one is in bad company (kusaiiga).
diseases of his soul like, attachment. pride. anger. lust
and ignorance increase. but good company (sarsariga}
helps one's soul to be free from such passions and
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ignorance, and leads on the path of self - realization. In
the same context he has said that to be in constant touch
of pious literature is also satsaiga as it is as good as to
be in company of a pious person-(satpurusa).’’ In one
of his . letters, he says that satsariga is invaluable and
unparallel in this transient life.”® He says that liberation
is in one's hand, but one has not achieved that stage
only because in limitless past, one- did not, either qualify
himself for that or he did not come across a pious
teacher.* According to him an aspirant should, whole-
heartedly, be the devotee:of a teacher and remember
his life and study and brood over his qualities. He should
seriously study secrets of his acts, mental, oral or
physical and follow him in all his activities. Whatever
such teacher, who is a jigni himself, has loved in his
heart, and accepted as good and useful for achieving
liberation, are real secrets and the aspirant must follow
them and this is the advantage of getting a ,Asafgl”'“-50
,The; imﬁérfance ‘of. pioﬁs tgaéhcr 1s e};pounded in

Suyagadariga as follows :

- Evam matta mahantaram, dhamwianinama sahiya
bahu jana gw itno chandanuvattaga vir aya tinna-

mahoghmahzyam St
It means the aspirants, knowing that good of the
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soul is very difficult to achieve, unless one follows a
pious teacher's orders, have succeeded, in giving up
sinful acts and achieving the goal of self-realization.’?
In the very beginning of Acdrdriga siitra, is stated the
importance of a pious teacher in the following

statements :

Few people know that they have come from either
East,: West etc.... because of their own knowledge of
past life (jatismarana jiiana) , or from an enlightened
person or from a pious teacher, who has heard from
the: enlightened. Here the reference to knowledge of
pastlives also suggests that the aspirant was fortunate
to have an association of a pious teacher in past lives,
which helped him know that he is a soul, wandering
from one life to another. In Acdrdarigasitra, it is also
S.élid, “ande dhammo, anae tavo” ( to follow the orders
is religion and also penance). Mahavira has said that
innumerable souls have attained liberation by
surrendering and obeying pious teachers.’* Srimad has
quoted the following sentence of Sri Sankaricirya.
“KSaaanidg)i sajjanasarigatirekd, bhavati bhavdrna-
vatarane nauka” > It means that a company of a pious
persbn even for a moment helps one to sail this sca of
birth and death and reach the other shore.™ Stimad has
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repeatedly emphasized this fact. It is very difficult to
come Lo know or come across a pious teacher in this
era, but one has (o make best of efforts to get sucha
one.*

Many have followed the path and attanied liberation
by submitting to the pious teacher. Srimad héS pointed
out that the enlightened sadguru does not desire any
devotion, but the aspirant, who desires to be liberated,
has to be a devotee; because, without devotion the
sadguru’s preachings do not yield any fruit. Similarly
he points out that the commandments in the scriptures
are indirect and are meant for making one an authority
of scriptures; but if one desires liberation, one has to

follow the preachings of a satpurusa. ™’

_ Stimad himself admits that he always submits t0
the satpurusa, because he beheves that ncthmg else
can destroy the suffermgs and greed except ‘the
preachings of sadguru. Such a person is a great favour,
a solace and a refuge. Not only that, but whatever peace

an aspirant experiences in life, is due to auspicious deed,
Wthh in turn is due to the favour of such sadgw " whO

alone is useful in gettmg peace or supreme happmess
In spite of such miraculous power, a satpurusa has no
ambition, pride, selfishness, over-confidence or

192



Means of Self-Realization

arrogance.SrImad, therefore prays andsays, “ O God,
forgive me, if I do not make any difference between
you and a satpurusa. In fact I value a satpurusa more.
You are very incomprehensible and that is what makes
us seek a satpurusa. Please tell us what to do 7" He
further pfays, “0O God, please bless us with intimacy of
a sdipuruga and devotion to him rather than liberation.
Please donot mind if we worship him more than we
worship you”.” He goes to the extent of saying that
there is no difference between a jiiani and God.Jaani
is God. If one makes difference between the two, one
will not get the right path. This is why the first place in
the paiica-namaskara or paramesthi namaskara of the
Jainas, is given to arihanta i.e. God in human body
and not to the Siddha, who, in fact is a perfect or
complete God. Siddha is placed second, being bodiless
and therefore unapproachable. Srimad firmly believes
that the best means of achieving liberation is satsariga,
because satsariga is intimacy of those great souls who
have proved their worth for achievement of liberation.
Their importance lies in the very fact that their presence
itself can easily help us realize our ‘naturc’. Only
recollecting the great souls does not help us realize our
nature, though it is very useful and beneficial for that
purpose. It can. therefore. be said that such presence of
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satpurusa is ‘liberation * incarnate.®

Srimad describes the importance of satpurusa by
saying that the enlightened have enjoined not only
surrendering to satpurusa but having firm faith that he
himself is parame$vara. Such faith 'displays utter
modesty which helps an aspirant ;t;eat. hifnself as an
humble servant of all beings, which helps him acquite

real capability or worthiness ,for' Iibexation.é’

Srimad says that an intimate association with the
enlightened who is atmarana (self delighting in the
self) helpﬁ keep onéself in one’s own nature and stops
going astray. Such association helps the aspirant gl
rid of his defects and- acquire“«straightforwardness,
forgiveness,"intfo'spection, less -activities, less
possessions etc.> It is certain, he says, that one who
has realized his soul, can alone preach rightly what s
the nature “of the soul or what is self-realization and
there is'nio other way of knowing the soul except from
such'perso'n.“' ‘He ‘says that if one wants ot get 1id of
suffering completely, one has toreach one's soul. Such
person should decrease his love for worldly activities
and obey whole-heartedly the preaching and -command
of saipurusa by sactificing all his opinions and desires
and thus get rid of the sufferings.® The substance of
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such preachings therefore, 1s that if one reduces one’s
worldly activities and possessions, such reduction will
automatically reduce one’s involvement with worldly
affairs.and help increase thinking about soul, which
will help one acquire self-knowledge, which
consequently will in turn help unfold one's real nature.
Unfoldment of real . nature which is equal to getting
freed from all sufferings, amounts to liberation.®® Here
again he says that he does not make any difference
between purusottama (God), satguru and saint. They

are one and the same for him®
7. Description of a Sadguru

Stimad, describes a satpurusa as one whose mind
is under his control, and does not fluctuate, one in whose
mind roots of passionlessness have grown, one who is
free from the cause of mental distress, one who forms
opinions and viewpoints after considering and
respecting all other viewpoints and aspects and whose
mental state is very pure.He holds that it is such a person
who is capable of becoming a sadguru."’ Srimad has
also described an enlightened person or a saipurusa as
a person who is always with and brooding over his
self. Though he has to suffer and bear fruits of his past
life (pr&rabdha). such a person is. in fact, {ree or
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liberated as soon as he is free from ignorance, because
of his acquiring knowledge of the self i.e., his selfis
free and independent of his body and he is also free
from happiness and suffering or joy and sorfow, and he
needs no shelter or refuge. He does not crave for any
grace or the will of God. One who always desires
devotion to satpurusa,is very firm-and unaffected
whenever he has to undergo suffering. -

For such a ,persen, God's will and his own destiny
or prarabdha are one and the same. He remains calm
and free from attachment or aversion, whenever he
comes to suffer or enjoy. As he is in his nature, he
needs no help or support. His independence in the form
of equipoise is more powerful than even the will of God.
Dependence on the support or the help of the will of
God may be proper for an asplrant who is practlsmg
devot1on but for a jnam whois mdependent everythmg
is the same, 01 it may be said that a ]nam is self-
dependent i.e., he hves his, hfe and suffers fruxts of his
own kalmabandha very dlspassxonately as he is
estabhshed in his own nature and is stable in it. For
him there is nothlng to be done. Thus, he is lndlfferent
to all that happens, good or bad. If one desires anyting,

one may depend on the will of God, but the caseof an
enlightened one or jiigni is altogether dlfferent. He has
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no desire nor does he expect anything whatsoever.%

Elsevs)here, Sriméd has séid that such satpurusa is
very very difficult o come across. For such satpurusa,
religion, that is, at‘ma—dlzar ma 1§ everything, it is his
bone skm blood sense action, actmty sitting, getting
up, studymg, sleeping, awakenmg, eating, living and
what not. Such a person is God in human form or a
living God.®

We may find a jfiani indulging in some acts, but let
us remember that his acts are the fruits of past karmas
and he does not do anything of his own will or volition.
as an ordmary man does and gets bound by karma-

bandha

The whole purpose of the scriptural preachings is to
teach a man to be free from attachment, aversion ctc..
But it is very difficuit to learn that, so long as one is
associated only with the men of worldly activities and
men of the worldly knowledge. Hence the cnlightened
have advised the importance of satsaiga of a saipurusa
which helps one get disinterested in and unattached to
the associations of the outward world and makes a man
Introvert to enable him to understand that he is not body.
mind etc., but is soul and it is all powerful and capable
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of becoming blissful. ‘While describing. his own
experience in letter no. 491 on p.393 " Srimad says
that it is one's own self—reélizatibh that one should
treat as impdrtaﬁf and‘ all other means of spiritual
practices as subordmate and should worshlp whole-
heartedly only satsanga as the chlef cause of hberatmn
which makes all other practlces easy If one does not
accomphsh supreme happiness even after getting
satsariga, which is a very rare coincidence, it is certain
that:the problem lies with the aspirant himself, because
it is possible that, he -has not given up the evil and
obstructive causes.-

He alt‘sé téHé us Aholw to reék;jg;rlizé‘a .s&fbur'u_sd.’His
preachings are always devoid of anger and pride, he
will preach only. spirituality, which is extra-ordinary,
his teachings are always much superior to those of any
other ignorant person pretending to be a guru. So long
as one has not heard a satpurusa, one cannot appreciate
scriptures. A s_adguru can destroy one's ; karmas. In his
‘Upadesa-chaya’, Srima_d states that soul and sadguru
are one and the same, because it is his soul and its
nature which he has realized and hence his soul is
sadguru and therefore both are one and the same. Hence,
he has, many times, said that one who wants to realize
his soul for getting totally free from sufferings, must
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surrender to a satpurusa and follow, with all his might,
what he preaches.” Srimad advises the aspirants to
search for a satpurusa and nothing else. He should find
him-and totally surrender to him and follow him.”? If
one can do so whole heartedly, one is bound to
accomplish supreme happiness because such a
satpurusa is always one within his own soul. A sadguru
speaks his own experiences, which are not stated in
scriptures nor they are ever heard. He has no desires.
His life is a secret. Srimad says that the happiness of
an enlightened person lies in the state of being in his
own-nature, he seeks no happiness in outside things.”

8. Availability of a Sadguru

The present times are very hard and very
unfavourable for practice of spirituality and sadgurus
or satpurusas are very very rare to be found. Srimad
therefore has said at many places in his writings that if
no such sadguru is available. one should worship such
things and places and study such scripture as would
increase the sentiments (bhiava)of passionlessness
(vairdagya), and subsidence of kasayas (attachment,
aversion etc.).™ Satpurusa may also be of different
grades. If he is sufficiently advanced. it may be possiblc
to know him rather easily because he may speak
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something favourable to orie's nature or which one may
find convenient, but if he is in fully advanced stage, it
may be difficult to know him. It is so because he is not
interested in pleasing anybody, as he is free from desires.
Suchysadgurus. may not ask one to take vows to observe
some rules, but would only advise one to observe some
rules and good conduct. The association of such sadguru
must result in changing one's life in due course. Srimad
says, an aspirant must find out a satpurusa at any cost
and totally surrender to him and devote himself with all
his might, This will destroy all his passions and desires,
because such a person, who has realized his soul, can
only help him achieve self-realization. He further says
that to accomplish sar (truth), one has to come in tOUCh
with the embodiment of sat, that is the satpur usa.”

9. Ufi]ity and Benefit of 7Sa:tsqiigd' ’

Srimad says that one can become paramatma by
de{/oting and dedicating oneself to paramatma, but that
devotion and - dedication is not possible,y unless one
surrenders at the lotus-feet of a sarpurusa with all
humility. This best piece of preaching is given by the
Nirgranthas.” In the same context he has said that one
who can control breathing, can control mind and if one’s
mind is under control, one can be merged in one's soul
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(dtmalina). But this. also is a sort of ritual.
Metaphysically, means or -ways to realize soul lie in
the heart of a sdtpurusa. He says that control of mind
should result in control over one's passions. For that
purpose there are two means : sadguru and satsaiiga
which bring out the potentialities of the soul. Srimad
says that all the satpurusas have followed only one
path and that path is the path of atma-jnana and
necessary right conduct for accomplishing atma- jiidana,
which is nothing but a state where there are no passions
(attachment etc.).”” He clearly states that no true religion
is possible without a safpurusa. But it is very difficult
to get association with a safpurusa in this era. Hence it
18 rat];ér impossible for a seeker to achieve samadhi as
a form of true realization of one's nature which is not
possible without the actual association of a satpurusa.
Thoﬁgh devotion to the great souls of the past is. no
doubt beneficial, yet, such devotion cannot help in seli-
realization. This is so because a satpurusa is an
embodiment of liberation. He further says that even
meditation without the help of satsariga is superficial.
Any progress on the path of spirituality is liable to
vanish if achieved without the actual guidance of a
sadguru.”® He therefore says that a sceker has two

great obstructions on his path. First. living as per his
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own whims and desires and second, worldly obligations.
If one wants to.avoid them, one has to follow the
preachings of the enliglitened.”S rimad, while
discussing the reasons, as to why an_aspirant does not
succeed in setting himself on the path of realization,
says that it may happen that an aspirant had come in
contact with a satpurusa and still he did not succeed in
adopting the path. The reason of such happening may
be that he has exercised his valour, will power and vital
force in following that path, but still he was subject 0
influences of some undersirable association or was

contained within his own wrong notions and faith.

If one gets attached to woman and other materlal
thmgs even after commo in contact W1th an enhghtened
person, it means that he had not glven up the above
mentloned defects 80 Srlmad has dlscussed the
1mportance of satpm usa sand hlS teachmg in many ways.
He says that because of the great virtues, pious acts,
great knowledge great peace, great qu1etude in an
enhghtened person, satpurusa, various mausplclous
feelmgs vamsh and auspicious v1rtuous feehngs arise,
which Iead to the attainment of his nature. The
preachings of the enhghtened are themselves scriptures.
In order to get such preachings embedded in the mind,
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an aspirant should always study the scriptures,
preached by thevitaraga. Of course, it is very necessary
that the secret of those scriptures is first explained by
some satpurusa.’t! The best way to destroy one's sex
impulse is satsariga alone which increases one’s internal
power and destroys the sex impulse.® He says that even
for those aspirants who have made special progress,
satsariga and satpurusa are necessary.®* He has also
advised seekers to study satpurusas and be equipped
with good and right conduct in absence of satsamagama.
He has stressed the importance of spiritual studies and
control of senses for achievement of a state of purity
which is proved to be useful, if followed with vigour. If
there is some failure sometimes, one should remember
then the conduct of a satpurusa.® Srimad says that
without meritorious deeds (puya), one cannot come in
contact with a satpurusa and having come in contact,
to know such a person, still greater puyais required,
and still higher punya is necessary to be able to be
devoted to him and follow his preachings. This is said
by the enlightened and it is true and it is Srimad's own

experience.®

Srimad has shown how one can be a real devotee of
a satpurusa. One's conduct should be very pious and it
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should be progressing. That will make one a good
devotee.® In fact, to observe good conduct is itself
following the satpurusa, because that is the purpose
of pure and faultless conduct and that only is devotion
to satpurusa. He has stated in Upade$a- chaya tha
real faith in paramdtma, perfect faith in pious teacher,
and the religious préachings of the omniscient is called
samyaktva (righteousness). One. cannot properly
understand and-appreciate the nature of paramatmaand
religion if the teacher is not pious: If the-aspirant getsa
pious teacher, he can very well understand and
appreciate his teachings:®” Srimad has- quoted the
following two verses  to emphasize the importance and

'utility of a pious teacher ;

1) Ajnananmu andhanam
‘ jzzalzalz]aizasalakaya/
" Netr amunii lztam yena
'tasmaz §rigurave namah J|.%
4 It means “Obéisance to that guru who with the
collynum stick of Knowledoe opened the eyes of those
who ‘were blind with the darkness of 1gnorance
2) Moksamargasya netaram, ‘
bhettaram karmabhitbhrtam |
Jriataram visvatattvandam
vande tadgunalabdhaye // 89
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- It means, “I prostrate ( to the pious sadguru ) for
acquiring the qualities of being the leader of the path
of moksa, and also because he leads on the said path,
and has crushed the mountain of karmas and is knower

of all philosophy.™

Whatever Srimad has said about a pious teacher in
his correspondence, he has summed up in a few verses
of his ‘Arma-siddhi.’ In verse 10, he explains the
charaéteristic'é' of a piouis teacher by saying that such
aone has acquired knowledge of the soul (atmajiiana),
Le. he is not interested in any thing other than the soul.
He is equitable towards all persons and in all situations.
He does not do any act voluntarily; but he has to do
some ééts, which he is destined to do because of his
past karmas. His preachings are unusual and unheard

of and they are like scriptures.”

In verse 11 Srimad explains the importance of a
pious teacher. An aspirant has to realize that though
theJinas are benevolent for an aspirant, the benevolence
of a pious teacher is much beneficial. Unless an aspirant
is well aware of this fact, no good thoughts about soul

will  arise in his mind.®

In verse 12, Srimad says that an aspirant cannot

comprehend the importance and nature of aJina without
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the preaching of a pious teacher, and unless he
comprehends the nature and importance of a Jina, how
can he understand how benevolent a Jina can be?
Having discussed the importance of a pious teacher on
the path of self-realization, we shall now study the

importance of studying the scriptures .
10. Scriptural Studies (Svadhyaya)

$rimad has repeatedly advised aspiraﬁts to study
scriptures specially those which help an aspirant know
the real nature of soul, develop non-attachment and
subsidénce of the passions, reduce interest and
involvement in worldly activities and associations and
such other things.' He has advised aspirants to study
scriptures like Yoga-vdsistha, Acardngasitra,
U tz‘arcidliyaya;,za sz‘Ztr'a,‘ ’ ’Szm'akz‘(d;?'gaszir)‘a,
DaSavaikalikasiitra, Pdﬁcdstn’kc’iyd, Adhyatmasara,

Dravya sarigraha, Naradabhakti siiira etc..

As an aspirant starts studying the scriptures,
including books on philosophy and religion, he reads
about metaphysical and philosophical concepts which
are not comprehens"ible to him\, either becuase they are
beyond experience and perception, or because there aré
conflicting views about one and the same concept, €.8-
whether there is God, what is the nature of God, whether
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a soul itself is God, whether there is one universal soul,
oreach soulis a different unit, whether there are things
like moksa, heaven, hell etc., whether the universe is
created and if it is, who has created the universe and
why ?

Srimad has tried to solve this problem of an aspirant
by telling him that he has to remember that scriptures
contain generally two types of ‘thoughts. One type of
thoughts are metaphysical or philosophical and other
type of thoughts are related to preachings for aspirants.
The former type of thoughts are called by him
Siddhantabodha and the other type of thoughts are called
Upade$abodha. It is necessary that an aspirant should
first well digest Upadesabodha in his life to be able to
comprehend the Siddhantabodha. The reason for this is
that the thoughts or concepts in Siddhantabodha are
matters and things which are experienced by the
enlightened and described by them in their own words,
as 1t was possible for them to explain in words.
According to Srimad one cannot experience and decide
the nature of such metaphysical things because of the
obstruction of one's own perverse intelligence. which
does try to understand nature of metaphysical things
and explain them. However, such perverse intelligence
is not capable of understanding and explaining things
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ina right orproper manner. In order to-understand and
explain them rightly and proeprly, one has to cultivate
non-attachment and subsidence of passions. These and
other practices and preachings which generate
indifference to the worldly or mundane life are called
‘Upadesabodha.’ An aspirant has to ﬁrst study, practise
and digest them.” He further points out that if the
perverse intelligence of an aspirant is only used to
understand and expiain metaphysical things, the latter
too will appear perverse a,_nd‘di‘storted, because the
perceptioh and vision of 'such aspir’émt is blurred because
of attachment and passions. If they are very strong,
the perception and vision will be more defective and
such aspirant will never understand or comprehend the
metaphys1cal thlngs properly and nghtly .

The perverse 1n,telhgence being due to ego,
attachment and passions, the perversity subsides with
the rise of non-attachment and subsidence of passions.
Non-attachment to family, possessions etc., is called
‘vairagya’. Reduction in passions and maintaining
equanimity even in adverse conditions is called
‘upasama’. These two. qualities develop right
intelligence, which-can understand and explain
metaphysical things and concepts.Vairagya and
upasama produce discriminatory powers (viveka) in
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the aspirant, which produces atma-jiiana. The scriptures
of the Jina are full of preachings for developing
vairagya and upasama rather than discussions of
siddhantabodha. The causes of passions and attachment
and delusion are worldly and temporal activities and
associations (@rambha and parigraha) and to reduce,
avoid, and stop them is the sure path for developing
vairagya and subsiding one’s passions.” In short,
ordinaly intélligence and its capacity to understand or
judge the nature or existence of metaphysical entities
is very inadéquate and incapable of forming any
judgement; because those concepts are matters of
experience of the enlightened and not to be understood
and judged by ordinary intelligence, even of the so

called learned panditas.

Stimad, therefore says that philosophical concepts
are things which are experienced by the enlightened or
those who have realized the self. They have expressed
the philosophical concepts in words of their own choice
and in their own way. This is to say that certain things
are matters of experince only and can be understood
only after enlightenment. Such enlightenment depends
on the destruction of the karma-bandha. especially what

is called jianavarapiva karma in Jainism.

Stimad therefore points out. as stated above. that
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such enlightenment is achieved when one is free fioy
altachment and has one's passions subsided
considerably. And for achieving this state one hasty
follow only the preaching of the enlightened and notto
worry about the knowledge of philosophical matters.

Stimad again says that there are certain differences
regarding some conceepts m Vedanta darsana and Jaina
darSana e.g. about the nature of Brahman and natur
of soul. An aspirant may believe anything in the
beginning, as it does not matter much at that stage. What
he has to do is to know or realize his soul by developing
vair agya -bhava and upasama and then decide for
himself the €xact nature of the controvercial concepts.
For developingvair agya and upasama, he should study
the scriptures hke Yoga—vaszstha Uttar adhyayana Stitra-
/u fanga etc.9

It may be stated here that the Jain’s karma-
philosophy explains ignorance or lack of knowldge by
saying that knowledge of the soul js obscured by
JAdnavaraniya karma. There are many types of that
karma. Subsidence of passions - destroys the
obscurement of one’s intelligence and helps one know
and become enlightened. Of course, the degree or
progress of knowledge and enlightenment will depend
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on the degree or progress of destruction of passions
and attachment and consequent destruction of

JAandvaraniya karma.

It need not be said that the attachment and passions
relate to the family- members and possessions and are
created by the gain or loss of the family members and
possessions; and one’s intelligence is conditioned by
attachment, hatred and other passions and such
perverted intelligence can never comprehend the
concepts regarding philosophy. In Jain technical terms,
destruction of attachment and passions causes
destruction of mohaniya (deiuding ) karma, which
results in unfolding of knowledge ( arma-jriigna), which
is the very nature of the self. It may be mentioned that
one who desires to cultivate non-attachment and
passionlessness, has to decrease worldly activities
which involve violence called darambha as such
activities are very much detrimental to the growth of

non-attachment and the state of passionlessness.

It may be stated here that Jain karma- philosophy
divides karma-bandha in eight main categorics. One
of them is jaanavaraniya karma, which again is divided

into five types :

1) mati jiianavaraniva
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2)  Sruta jranavarant ya
- 3) - avadhi Jhianavaraniya
4)  manahparydya Jhanavaraniya .

5) kevala Jhaanavaraniya

These five respectiVely eover the frve types of
knowledges, called mati, ér uta, avadhz manahparydya
and kevala-jiiana. As the aspirant decreases drambha
and parigraha and develops vairagya and upasama as
stated above, hlS above karma- band/zas gradually get
destroyed and then ‘the‘ﬁve _types,:.of knowledge
mentioned above unfold and he becomes“capable of
comprehending philosophical concepts (siddhanta-
bodha).

Srimad points out that the question, whether there
is one universal sOuI'( Brahma ) or multiple souls should
be demded by an aspirant only after he has realized ]ns
own soul. In chapter 14 of his Upade$a-chaya he gwes
a very good piece of advice. He says that an aspirant
should not worry about philosphical things, but should
worry about or rather study only such things and matters
which are useful for his soul and its realization.”

In his Vyakhydnasara he reminds an ‘aspirant not o
find faults with the teachers or the enlightened ones.
The aspirant should remiember that his own
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understanding and knowledge falls short and is not able

to understand and appreciate them.

v

Havino discussed how to read and what to learn
from scuptmes we now propose to d1scuss the duties
of a saa’haka as an, asplrant and the concept of sadhana
(spmtual practices ) which help the aspirant progress

fast on the path of self-realization.

11. Preparatory Sadhana: Developing Vairagya and
Upasama

-An aspirant, who has decided to tread the path of
spirituality and achieve the goal of self-realization,
has:to follow and practise many things, some of which
are mental and some physical. He has to remember
and be always mindful of the six tenets of Arma-siddhi,
which would give him mental and internal strength.
However, he has to do certain behavioural practices.
(conduct rules), which help him and support his mental
efforts. In short, he has to reduce his drambha and
parigraha and develop his vairagya and wpaSama-
bhava. In Jain darS§ana, the terms drambha and
samarambha are used to mean Killing or violence.
Parigraha means possessions or possessiveness.
Indulgence and involvement in activities. physical or

mental, involving aramblia and parigraha create in man
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attachment and possessions like greed, ego, anger and
deceitfulness etc., which cause karma-bondage and
which yield sufferings and hence a sadhaka has to
minimise or avoid activities ‘invd]vihg‘cir‘ambha and
parigraha. Siimad has, therefore said that indulging
voluntarily or intentionally ifn‘s'uch activities s very
detrimental to the welfare of the soul and is the cause
of fickleness and instability of mind and also of

undesirable emotions in the mind.”

“A sadhaka is, therefore, expected to avoid arambha
and ‘parigraha and practise vairagya and upasama.
Vairdgya is non-attachment and upaSamais reducing
and pacifying of passions. This is' obvious because
greediness or craving to acquire and amass as m
wealth and possessions as possible is bound t0 make
one: unhappy and restless, whereas one, Who is
contented and satisfied is happy and peaceful;'Ser&d
has, therefore laid much stress‘on developing non-
attachment or aparigraha or contentment, in his ‘M oksa-
mald ’. Here he has pointed out that a greedy person
cannot enjoy what he has acquired, because he would
be busy and mentally restless to acquire what he doces
not possess.’ Therefore, a sadhaka, who is not a monk
but a house-holder and family- man should always put

uch

a limit to his possessions, if he wants to be happy-
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Elsewhere he has, however, made it clear that the few
things which may be necessary for a monk to observe
his vows (mahd vratas) do not constitute parigraha,
because the enlightened have said that attachment
(murcchd) is parigraha and not the articles.® He further
says that, those who have digested philosohy have no
attachment even for their own body, they are always
aware that the body is not their’s.!®® He further says
that as attachment for drambha and parigraha
diminishes, the pride or ego about them too diminishes
and the aspiration for self-realization becomes more

intense. 0!

Of course, the ego and pride acquired from infinite
time does not vanish so quickly. To get rid of them
totally, one has to abandon all possessions, to which
one is very much attached and with which one has
identified oneself. That is the way to be free from
attachment and increase one’s urge for the goal. He
advises a s@dhaka to minimise @rambha and parigraha,
so that the impact of undesirable and inauspicious
incidents and events also diminishes and this is so
because the impact of inauspicious association is
diminished by the association of the auspicious
(satsariga). And those aspirants who desire benefit of
auspicious or pious association and pious scriptures.
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must reduce the obstructions of arambha, parigraha
and passions. Unless and. until the aspirant broods ovel
his defects and faults and tries to-discard them, he
cannot.expect:to be an ideal aspirant.'” The enlightenec
have always explained and preached the importance o
abandoning @rarmbha and parigraha and practised th
same themselves. He has also given a piece of advic
to a sadhaka who, because of his-past karma-bandha
has to undertake some drambha and parigraha.l
maintain his own body and the family . members. an
who- cannot avoid 'such duty till he leads a house

holder’s life. He should undertake only such Jimite
activities which will be sufficient only for maintenance
anid he should be saiisfied with it in the intérest of his
own sp1r1tua1 progress and struggle for the ‘same. He
should however, never thmk of Oreatness or prestlge of
hlmself and his famlly and try toearn mote and pOSSfﬂSS
more. If he does so, such activities will never allow

him to think of and follow his splrltual path.'”

It is to be noted that abandonment of external or
worldly possessions is very important and useful for
attaining the final goal of liberation. But it must be
noted that only abandoning extemnal things does not lead
one anywhere near the goal, unless the internal or mental
possessions like attachment, greed, desires, anger, ego
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etc., are abandoned. This can be practised, of course,
with great difficulty, while one is a house-holder or a

family- man and not a monk .

Now, we may discuss the importance of vairagya
and upasama. It may be said that abandoning @rambha
and parigraha is a primary or preliminary effort and
developing and practising vairdgya and upasamais the
highér effort in the pursuit of the goal of an aspirant.

In this connection we can profitably refer to the
verses of ‘Atma-siddhi °, which warn an aspirant that
unless sacrifice and vairggya are accompanied by anma-

JAana, they can bring no good. '*

In verse 7, Srimad reminds that unless there is
vairagya and sacrifice, the aspirant cannot hope to
acquire dtma-jiidna, but if he is only content with
sacrifice and vairdgya, he is bound to miss his self.'®.
An aspirant therefore, should develop sacrifice and
vairdgya in his heart and he should also be mindful of

his self and gma-jiiana.

The importance of vairdgva is very well described
by Bhartyhari in a famous verse, which reads :

Bhoge rogabhayam kule cywtibhayam vitie
nrpaladbhayam,



Mane dainya bhayam bale ripubhayam ripe
. tarunyadbhayam |
Sastre vadabhayam’ gune khala bhayam kaye
krtantadbhayam,
Sarvam vastu bhavanvnam bhuvz nrndm

| 'van agyamevablzayam // 106

The substance of thrs verse is that there is only one
thmg for Wthh there s no fear of losmg and that is
vanagya all other thmgs hke artlcles of enJoyment
hlgh family (kula), riches (vztz‘am) prrde strength
beauty, learning, virtues, body etc., are lost or destroyed
for one.reason or the other and they ultimately leave
one .unhappy. This is so because these things, by their
very nature, being transient, are bound to leave and
desert one, one day or the other. In fact, it is the
attachmient for those things which is the réal cause of
unh'app"mes's and sufferings, but we find that everybody
does have attachment for these things. Vairdgya being
absence of ani} attachment for such things, there is no
questioh of becoming unhéppy'beééuee of the loss of
ehch things. In fact for a man, who has vairdgya, the
things do not exist because their presence and absence
are equal for him. It is for this reason that Bhartrhari
has vdescribed vairdgya as something which only is the
safest thing as it cannot leave and desert one.

Mahavira has, as is very well known, laid great
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stress on vairagya. In this respect his whole life can be
an ideal example. He renounced all his kingly pleasures
and riches and also his family and adopted a monk’s
life and practised meditation for more than 12 years
and attained supreme bliss, that is, total and final
liberation. He has, therefore, called attachment or mohia
or asakti as death and hell. '*” He says -

“Esa khalu mohe
Esa khalu mare

Esakhalunarae.”

The same content is stated in a different form in the
first verse of the VIII chapter of the Utrarajjhayana :

Adhuve asasayammi
sanisarammi dukkhapaurae {
Kini nama hojja tani kammayani

Jenahani doggaini na gacchejja ji '™

It means “In this impermanent and perishable
worldly life, there are a number of sufferings. What
acts should I perform so that I do not suffer spiritual
degeneration (durgari).” The verse suggests that
attachment for the worldly things is harmful for a
sadhaka. For developing vairagva. the Jains have
prescribed twelve reflections or contemplations. They
arc as under :
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1y

)

3)-

o)

5y

- 6)
7)
8)

9)

anitya - impermanence -

- aSarana - hélplessness

samsara - cycle of transmigration
ekatva - solitariness
anyatva - separateness of the self and the body

“a$uci - foulness of the body .-

asrava-influx of karma

sanivara - checking of karma
(arresting of karma-asrava)

nirjard - elimination of karma- bandha

- 10) lokasvar upa the nature of the universe
| 11) bodhzdu; lablzawa dlfﬁculty of enhghtenment
12) dharma- -durlabhatva - dlfﬁculty of preachmg

and practising religion.

The above contemplations or bhavands are very
useful to develop ones vairdgya or non-attachment.
" Vairdgyais the only source of happiness and therefore
it can be said that it is identical with religion. Of course,
it is very difficult to develop vairdgya without the help
of some pious teacher. In absence of such teacher onc
should read and study literature and lives of those who
acquired vairdgya and dtma-jiiana. Association with
such persons and practice of the above mentioned 12
bhavands too can go a long way in developing

vairdgya.
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Srimad has defined vairdgya as non-attachment
to possessions, family- members etc., and has also
defined upasama. He says that if one’s passions like
greed, ego, anger etc., are in the state of upasama, they
do not get aroused but remain subdued and subsided,
even when things and events do not happen as one
would want them to happen. The opposite of vairagya
and upas$ama is attachment and passions. They are
turbulent, detrimental to the progress in realization and
acquisition of dlma-jﬁdna. It need not be, however said
that these passions (kasayas) are the products of
ignorance. The ignorance is identifying material things
including one’s body with one’s own self or soul. '®
To get rid of this identification. easy and perhaps the
best way is to renounce the worldly things. relations
etc.. But such renouncing is of little use if it is not
coupled with internal renunciation of ego. attachment
etc.. and of the identification as stated above.!' It is
for this reason that Srimad has. in his Ammasiddhi,
said that vairdgya ctc.. are useful only if they arc
accompanied by arma-jiiana . At the same time they
arc also helpful in acquiring and sustaining guna-

jnana. M

He says that for one who is possessing upafan-
bhava. remaining in worldly life ¢yaniségrai or in

1
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seclusion will make no difference. He enjoys quietude
in both the states. However, various ways and means
‘preached by scriptures,are hot able to develop upasama-
bhava and this is because of the incapability of the
aspirant; capability or worthiness can emerge only with

intimacy of a pious teacher.

~ He further pdillts out that the scriptures of the Jinas
(Victors) are nothing but preachings of upasamai.e.
meant for developmg upasama in the asplrants The
preachmgs are of such persons who themselves
acquired yasama. Upasama having been realized, the
goal ahead is realization of the self. If the aspirant
does not utilize the study of the scriptures for realization,
hié | listening, reading and st;udyin'g have been
meaningless and of no use.'”” Narrating the significance
of upasama Srimad  says ,* Upas$ama is the source or
the root of knowledge”.'® He has advised the aspirants
to have association with pious teachers and study
such useful scriptures which would increase his vairdgya
bhava and upasama.-'"* He futher adds that association
with a pious teacher will develop contentment,
thoughtfulness and such qualities. which help vairdagya
and upasama to grow. 'S Elsewhere the same thing is
recorded in different words. He says that he considers
the development of vairdgya-bhava as a very great virtue
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for an aspirant as it helps him achieve his spiritual

welfare.!'6

While practising various things for self-realization
one has to take care that whatever be the fruits of the
past karmas, whether good or evil, one has to bear them
and see, that he does not incur new karma- bandha. This
he can achieve if he enjoys or suffers the fruits with
equanimity.!” One is always tempted to enjoy the
objects of the five senses. While doing so, one generally
blames the objects of enjoyment, which is absolutely
wrong and unwarranted. Srimad therefore says that
there is no defect or there is nothing wrong or there is
no fault in a woman or a thing of so called
enjoyment.The defect lies in one’s own soul. If one keeps
oneself free from such defects. which are nothing but
passions like attachment etc., one will realize that the
so called attractive woman or any such thing is
absolutely innocent and harmless. Therefore an
aspirant must always bear in mind that the fault lies
within him and not outside."* Stimad has made it clear
that the fault of an aspirant. or of any person for that
maltter. is passion(ragaand dvesa) like attachment and
repulsion and ignorance. They are the sources of
suffering and misery. Unless one overcomes these faulis,
onc does not qualify for aune - jiianqa and without Gona-
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JAdna, one can never be happy, and the -best way for
acquiring dtma-jiiana is satsariga. It need not be
repeated here that arma-jiidna means knowledge about
one’s self or soul and its nature.!® The asplrant has,
therefore to remember that scriptural study or any
sadhand or even satsanga must result in reduction or
subs1dence of passions and i 1gnorance If they do not
subside, all efforts are useless and waste.! In this
respect S Snmad s reference to the Suyagadanga is worth
quoting . It says, ‘Pramadaitself is kalma and absence
of pramada orlbemg apramattais being in one’s nature
itself.’'2! This distinction can explain who is ignorant

and who is endowed wirh knowledge.

Another verse of Suyagadariga preaches the
importance of human life and the evils of ignorance. It

reads :
Bujjhahi janitu iha manavesu
Datthumi bhayani balienani alanibhe |
Egantadukkhe jarie hu loe
Sakammund vippari yc?sz)vefi /1% [Sity. 1.7.11]

It means : O, living being, understand, it is most
diffucult to get a human life. Know that there is the
chance of getting any of the four categories, celestial
gods, human beings, animals and hellish beings. Also
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bear in mind-that ignorance will not bring good . The
whole universe is nothing but misery and suffering. Also
think of the fact that all lives are suffering because of
the bondage of the karmas. Another important

preaching of Srimad for a sadhaka is as follows :

He says that for improving purity of one’s soul,
scriptural studies relating to one’s spiritual uplift and
control of one’s sense-organs are the chief aids for an
aspirant. They prove to be so, if one practises with
valour.'” In chapter 7 and 8 of his Upadc.s‘a-dzciyci, he
gives very useful hints, which are preachings by
themselves. He says that one need not blame one’s
karmas. Karmas of beginningless times. can be
destroyed in no time (two ghadis). One should act with
valour when one is doing sadhiana. One must give up
perverse thoughts. and laziness. One should give prime
importance to giving up those faults and then observe
penance. A thoughtful person should not worry about
other means. but adopt means which will help arouse
onc's valour of soul. In the 11th chapter of the same.
Upadesa- chavd it is said. no extemnal sacrifice or
sacrifice of any material things is useful unless it is
given up and sacrificed mternally that 1s mentaily. Only
if and when passions are wiped out from one’s soul
completely. knowledge will unfold itsclf.

g
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Srimad gives very much importance to devotion to
a pious teacher. He says that the real and effective
devotion to a pious teacher lies in such right conduct
which helps development of one’s virtues day-by-day.
In fact that is the expectation of such teacher; which
should be taken as his command. Householders should
follow their occupation by following right conduct and
bearing in mind what is said above. He further advises
an aspirant rather to follow and obey a single chmin‘an‘d
of the pious teacher than to read heaps of scriptures.
The aspirant has to practise meditation. It is the best
sadhandand the means to implement what on¢ has learnt
and studied in scirptures and also from a pious teacher.
A further detailed discussion on meditation may be in
order, as understanding things at mental or intellectual
level is not that much effective, as meditation is; becuase
meditation works at still inner level or at the level of

one’s self.

12. Meditation

Meditation is the best means or s@dhand for spiritual
progress and realization. The very aim and object of
realization is to know oneself. The effect of knowing
oneself is nothing but getting completely rid of
sufferings which one, constantly undergoes in this world
and acquiring such bliss which is natural or integral
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part of the nature of one’s self. This bliss is not
dependent on anybody else or anything other than one’s
own self and hence is not liable to be taken away or to

decrease or fade away.

To acquire such happiness is not so easy as it is
generally understood. There is no doubt that the very
purpose of meditation is to make one happy and peaceful
internally and externally. As a result of meditation
passions and desires should recede and love and
compassion should prevail. But this cannot happen, until
and unless the causes which make one suffer and
unhappy, are removed or at least brought under

sufficient control.

What are the causes which make one suffer and
unhappy in spite of the fact that one 1s possessed of all
possible worldly assets. riches. means. relations ctc. ?
Persons., with such assets and means appear to be happy.
but they are rarely happy and peaceful. The causes which
make one restless and unhappy are not far to scek.
because they are within oneself or part of one’s nature
and their sourcc lies with the self. The causcs are one’s
own caprices. desires. and passions like greed. ego.
pride. attachment. delusions and over-ambitions ¢te.,

which in short. can be summed up as attachment,

A
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aversion and delusion (rdga, dvesa, and moha) and the
root cause of these, is ignorance of one’s own identity.
Whatever high position or status one. might-be holding
and enjoying in society, whatever influences one might
be W1eld1ng on his env1rons ‘one is not able to control
one’s passmns and that is the root or cause of all
unhappmess and sufferings. Unfortunately this fact is
never noted or pald any attention to often by the so
called intelligent, clever or learned persons. Efforts are
therefore, to be made to contol one’s mind and prune
desires and passmns Of course to be able to control
the mm_c_l, the self has to be awakened because it is an
awakened self alone which can control the mind

effectively.

Tattvarthasiitra of Umdasvati defines meditation as

follows :

“Uttamasamhananasyaikdagracintanirodho
dhyanam.”

It means : Concentrating on one subject and not
saying. by strong and stable bodicd man, is meditation.
He has divided meditation as ‘Arta
raudradharmasuflani’ meaning : Dhyana is of four

types. aria, rauwdra, dharma and sukla.
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Srimad in his book ‘Moksa-mala’ has dealt
elaborately with the type of meditation called
dharmadhyana in Jainism, in chapters 74 to 76 and
explained many details which are to be practised to
succeed in meditation and to realize and achieve internal

and real happiness and peace.
Dharma-dhyana :

Tatrvarthasiitra has defined each of the four types of
dhyana and made further sub-divisions; the most
imortant type of dhyana for our purpose is dharma-
dhydna. It is necessary to remember that thcre are some
important pre-requisites and pxactlces which are
essential for forming necessary mental background for
making some progress in meditation. First part of these
practices relate to negative practices and sccond part
1o positive practices. In  other words we can express
this whole concept as {ollows :

There is firstly. stopping of the influx of inauspicious
(asubha) karmas and sccondly. stopping of the influx of
auspicious (Subha) karmas and finally after stopping
all influxes. setting the self in its own nature

(atmabhava).

Karma-particles (barma-bandhay are atiracted

20



(@Sarva) because of our physico-mental activities.
Meditation is one of the best means' or efforts to stop
or at least reduce the influx of karma-particles, which
cover the potentialities .of the soul.: Therefore, while
thinking of meditation one's total mental and psychic
activities are taken into account and therefore meditation
(dhyana) is divided into the following four kinds :

1) Artadhydna and |

'3) Réaudradhydna, (these two are caHed api asasta

d/zyanas ),
| ‘}3) D/zarmad/zydna and
4) S u/»/ad/zyana (these two are caHed pi asas[a

d/zyaizas)
Artadhyana includes thoughts and emotions oreven
passions arising out of :
a) anxiety of avoiding or ovérthrowing the pre-
associated but undesirable objects, (anista-saniyoga)

including unwanted persons;

b) anxiety or mental discomposure due to fear of
parting or losing or actually parting or losing agrecable

and dear objects (ista -vivoga);

c) distress or worry of mind, caused by diseased
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condition of the body (vedana-janita); and,

d) yeaming and craving for agreable and wanted
pleasures and eagerness to defeat enemy (nidana-

janita).

The above can be summed up as desiring and
craving for what one does not have and worrying about
preserving and protecting what one already possesses.
This is precisely the psychic state in artadhyana.

It is obvious that one whose mind is always
engrossed in the above four sub-types of arta-diivana,
cannot concentrate on such other objects as God's image
or idol, God's name (japa) or on his own self. Onc has
therefore to try one’s best to abandon the above four
types of thoughts or worries. which are called

inauspicious (asubha dhvanas).

In Raudra dhvana one's mind is full of intense and
destructive passions.A raudra divani weuld take delight
in killing living beings. take pride in oppressing. and
hurting others. Such a person is envious of other's merits
and prosperity. cruel and full of deceit and possessed of
such passions as are very very hammful not onivto others
but also to the person himself. though he hiniself doos
not realize it. Such a person cannot practise deep and

-
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quiet meditation as he is totally extrovert and hence far
away from self. In fact, the object of meditation is to be
nearer and with the self and ulmmately to be one with
the self and this is lmposmble for one who is mdulgmg
in arta and raudra dhydna. So one has to steer clear of
these two for entering into the domain of the latter two
dhyanas, namely, the dharma and the Sukla ones. This
one can do by constantly remembering that all worldly
involvements are nothing but- bindings and unless they
are shaken off, no real benefit will accrue from
meditation. To put it'in simple words, one has to be
antaratman by ceasing to be bahiratman. Then only one

can practise meditation in the true sense of the term.

Unlike the former two, Dharma diiyana (also called
Subha dhyana) is efficacious in scaling higher spiritual
stages. For entering into this type of meditation one's
conduct must be moral and professional practices also
must be ethical and judicious. Such conduct and
practices will entitle him to acquire some spiritual
qualities (@nnagunas). If heis successful in maintaining
good moral character and ethical practices in profession
and day-to-day life. his passions will subside and the
path of the enlightened will be casily treadable for
spiritual progress.'** Dharma dhyédnais divided into 16
sub-types. These are discussed by Srimad in chapters

-
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74't0 76 of his ‘Moksa-mala "'%. The substance of these

three chapters can be stated as follows :

In the beginning he points out that this type of
dhyanais useful for the spiritual evolutibn of soul. He
says that studying and comprehending its sixteen types
is necessary and useful for understanding the
implications of scriptures and also the philosophy
contained in them and the reason why one should devote
oneself to progressihg in meditation. According to
Srimad, meditation, if practised without the guidance
and association of an enlightened sadguru, becomes
superfluous, in stead of being effective and beneficial.'*

Out of the sixteen types. the first four types of
Dharma dhyana, which are discussed below are
important as they are useful to prepare an aspirant
mentally, and constitute basis for true meditation. The
substance of the first four types of diiarma dhvana is
that an aspirant should know what the Jinas or the
Conquerors have preached and have unflinching faith
in the preachings. Then he should brood on the fact that
all the sufferings in life are the {ruits of onc's own
passions like attachment. repulsion. delusion, desire.
anger. pride. greed ete.. Turther. the practitioner should

expose himself 1o the nature of the universe (dokal which



is the abode of all kinds of lives and creatures like
celestial gods, men, animals, hellish beings, insects,
germs etc.. and ponder that he has been taking
birth i m one or other type of life uptll now as aresult of
hlS own passmns as stated above 127" One can easily
apprec1ate the 1mportance of these sub- divisions of
dhal ‘ma dhydna, as they help the practlttoner understand
the basic concepts regarding phllosophy, knowledge of
the self, reasons of his begmmngless suffermgs and the
need to get rid of the causes of suffermg by means of

medltatlon

Further sub-divisions of dharma dhyana are made
on the basis of its symptoms or effects on the
practitioner. These are the following stages :

1) The s@dhaka begins to comprehend the preachings
of the Jinas,

2) He foll‘ows the rules of right conduct as a natural
course of action,

3) He comes to love reading, brooding over and

digesting scriptural knowledge, and finally,

4) He always listens to such preachings whole-

heartedly.
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Dharma dhyana is also divided in another category
of four parts vcalled aids : 1) studying scriptures 2)
getting cleared doubts about scriptures and studying
other systems of faith. 3) revising one's study of
scriptures and 4) discussing religious stories and
concepts with a view to learning and preaching religion

and spirituality.

" Dharma dhyana is also divided in yet another sub-
divisions called four contemplations or reficetions. They

are :
1) Ekatva : Solitariness ( of the soul ).

2) Anitya : Things in this world are transitory and

not intransient like soul.

3)ASarana: Shelterlessness. There is no protection
against sufferings like illness. old age, birth. death etc..
And lastly,

4) Samisara : Cycle of transmigration (which nceds

to be destroyed).

Study and practice of the above 16 sub-types of
dharmadhyana are very useful as they lead one to be

self-disciplined and peaceful internally and extemnallv



and they inculcate in the sadhaka forgiveness, non-
attachment. and knowledge.'?® They help the sadhaka
remain-stable in dharma dhyana, which means being
far away from raudra dhyana and drta dhydna. Stimad
has also given a very useful hint by suggesting that in
case one. cannot get rid of -or forget some thought
pertaining to arta dhyana, one should do the act-and do
away with that. Sfimad ‘has laid down a process | of
meditation.’® Some of the 1mportanl steps are as
follows : The basic thing requlred to be followed is to
be able to sit ( or even lie ) in padmdsana or some
comfortable posture and be stable or immovable in that

posture without making any bodily movements and
attention first on the naval and in the

to the space between two

concentrating
chest and then from there
eye-brows or the centre of the fore- head.

It may be remembered that whatever process onc
may adopt, one has to study and practisc the above
mentioned sixteen types of meditation or contemplations
6r reflections for rcal progress in meditation. In addition
to those sixteen, one should cultivate the following four

attitudes (bhavana) :

1) Maitr? (Friendship) : to be affectionate towards
all living beings-no hatred orenmity towards any being

236



Means of Self-Realization

but desire for welfare of all beings.

2) Pramoda (happmess) to be happy and pleased
at virtues and good qualities:

3)Karuna (coﬁlpas sion) : to have active compas sion
for the sufferings of all living beings.

4) Madhyastha bhdva (pass10nlessness) to keep
up equanimity and remain unaffected in the face of all

unwanted and adverse events.!?®

Again he has said that one can become God himself.
if one meditates on God. Of course, such meditation
cannot be done by the sddhaka without surrendering to
and serving an enlightened and pious teacher (sad-

guru). B!

So far as the aspects of dharma-dhyana are

concerned they are the foliowing four :

1) Pindastha--meditation upon the resident of the
body i.e. the soul. This implies getting rid of thoughts
inauspicious and also auspicious and thoughts about

things. other than soul and its nature.

2)Padastha : chanting some sacred or spirtual verse

or a part of verse or some mantra: of course. this is o

e Rad
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be done whole-heartedly. i.e: from the bottom of one's

heart; mere uttering of words won'’t do.

3) Ripastha : visualising an image or idol of God
Arhanta, who is a living God, totally free from any
kind of 'attaéhment, ego, anger, gré‘éd and other passions
and also free from desire or ervno'tio'ﬁ‘s‘, the one who has
entirely destroyed all worldly bondages. |

- 4) dec’z’tfta : ’meditatin’g on soul, which is formless
and nothing but knowledge i.e. meditating without any
of the .aids mentioned above. Everybody's soul has the
potential of achieving that state. In this type of dhyana
one can experience such state of the self, for longer or
for limited time. This is.a state where the meditator's
existence is independent and free from the body
(dehattta), and that state can come only after long
practice with intensity. In this type of meditation no
distinction remains between the meditator, meditation
and the object of meditation (God or the self). Of course,
this is a very very difficult statc of meditation.™

He has also discussed certain matters relating to
prdnavama (breathing exercises for meditation). He has
said that one who controls breathing, controls his mind
and then merges m the self. This is of course to be

2
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practised under the guidance of an enlightened sadguru,
orelse it may lead to the increase of interestin mundane
life. The thing to be remembered while practising
breathing excercises for meditation, is to observe
whether one’s passions subside day by day or not and

whether atma-bhava improves or not.

Srimad gives very important advice to the sadhaka.
He says if one desires that one's mind should be quiet
and that it should stop wankdering so that one can
succeed in meditating, one should not have attachment
or delusion for dear things and persons, nor should one
have dislike and hatred for anything or anybody." In
verse 146 of ‘Paﬁcésﬁkéya’ of Kundakundicﬁwa, itis
stated that one who is free from attachment, repulsion.
delusion etc.. destroys auspicious and inauspicious
karmas by meditation, the latter working like fire.™ In
verse 152 of the same scripture it is said that if the
sadhaka is full of right (samyvak) knowledge and faith
(jiana and darsana) and if he meditates with the object
of destroying karmas (nirjara) and without associating
or combining any other substance in meditation. he

merges in his own pure self.'*

Srimad has very well explained the imporiance of

upavoga {(conscious atlention or cognition) and it
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relation with meditation: ‘Soul is. pure knowledge and
upayoga is the process of knowing an activity of soul.
Upayogaof an ordinary mundane soul, is impure, being
influenced by passions, desires etc:. If upayogaiis pure,
soul is free from passions, desires-etc.; i.e. it is in its
pure state. In fact, this state is:a state of meditation,
Wthh is to be achieved by efforts of the soul. The state
of 1mpure upayaoga is the result or y1e1d of one s own
past kar ma- -bandha bemg on the ascendance
(kaz modaya) The purpose of dhyana'i is destructlon of
Aaz ma- bandha espeCIalIy those kaz ‘ma- bana’lms which
obscure knowledge and it is possible when the soul is
possessed of pure upayoga and is in medltanon 136

On another occasion he has described different types
of processes of meditation. However, in the end of that
discussion he has said that there may be varicties of
meditations, but the best type is that wherein soul is
the chief object or only soul is there in mediation and
that meditation is nothing but ‘self-meditation’, which
is not - possible without the knowledge regarding soul

and its nature.’?

Such knowledge is not possible without the
acquisition of right understanding (bodha), which can
be acquired only by the grace of an enlightened teacher
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(sadguru), if one serves and surrenders to him with love
and respect. This can help one realize the nature of the
self so that one can meditate on that. This, of course.
must-be followed by abandoning passions like
attachment, repulsion and delusion and with the
conviction that one is soul (not body, mind or intellect
etc. One is all alone and one's nature is sat (real) cit

(consciousness) and ananda (bliss).

In shoﬁ, dharma-dhyanais to meditate upon the soul
and the nature of soul which is limitless knowledge
(jiiana), faith (darsana), bliss (suklz&), and valour (virya)
and experience that one 1s soul and only soul and nothing

else but soul.

In one of his writings he gives unique definition of
meditation. He says. “Meditation is choiceless and pure
upavoga (attention or activity) of soul. which includes
and consists of the best possible vows. penance and
rules of conduct, extra-sensory achievements (labhdhis)
and glory.” He bows to the enlightened who could
maintain suchupayoga. even in most adverse conditions

and circumstances.'™

In his ‘Handnote no. 2/9° he has advised the monks

(the advanced aspirants) that they should be totaliv
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engrossed in svddhydya and meditation till such time
as they do not easily achieve ‘ stability in the ‘nature’
or in the:‘self or soul’. Meditation is .getting fully and
totally engrossed in the self by completely extricating
oneself from everything else except soul. In case, there
is a break for.any reason beyond one's: control, one
should instantly resume meditation. In oiie sentence of
his ‘Hand-note no.3’, he says, “ Observe penance,
observe penance (which means) meditate upon your
pure caztanya meditate upon your pure caztanya ‘always

remémber that you are caitanya or ‘ That * or brahma
139 ' S

or soul or barama’tma’

Best meditation is a state where mind is absorbed
in and integrated with the soul . If therefore, mind stops
or suspehds its activities, there are no thoughts. If there
are no thoughts, the external world including your own
body does not exist for you and what you remain is
nothing but your self or soul. This internal state where
body consciousness is totally absent is called by the
Jains kdayotsarga. This internal state is very well
described by Srimad in his poem entitled “$r7 Jina-
Paramdarmane Namah.” In verse (1) of part (2) of the
poem he says that as shadow becomes one with the
body. when the sun is on the head (at noon), mind oo
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ceases to exist when one is in one's ‘nature’. And if
one is in one's ‘nature’ the mind becomes still, there
are no passions, or desires, they being the products of
the mind. This explains the importance of meditation,
which alone is capable of increasing the internal power
or:the soul-power and thus making one the master of

one's mind.

Medition is a very difficult s@dhana. It is a part of
j;?cj;za; yoga, which can be practised only by advanced
aspirants, who know what the self is and its
potentialities and hence have become totally introvert
(antaratma). However, till an aspirant reaches that state
successfully he should follow bhakti-yoga, which is
supposed to be easier than jiiana-marga and hence
prophets and pious teachers preach devotion for
aspirants . Srimad has also preached devotion. Of
course, the concepts about devotion are not usual and
easy to practise. Let us therefore now discuss what

Srimad has to say about devotion.
13. Devotion

Human life is beset with misery and sufferings. One
may be lucky enough to possess all worldly pleasures

and human relations. but one cannot avoid old age.



disease, death, poverty, accidents etc...One tries one’s
best to avoid all these and get rid of miseries which is
not'possible without self-realization. It is. very well
known that there are many paths to achieve.self-
realization. Perhaps the aspirants find it most essential
and expedient to abandon the worldly life and totally
dissociate oneself from it and follow the path of
realization by pursumg the path of knowledge of the
self and that is What prophets hke Mahav1ra and
Gautama have done However the enlrohtened reah7ed
that the path was very very difficult for an average
human bemg and therefore out of sheer compassron
they propounded and propa gated the path of devotion.'®
This path can be followed by _anyb’ody easily and can
be depended upon as a path which definitely yields good
result‘s,‘ if the same 1s followed and practised seriously
and whole-heartedly, fully bearing in mind that the
ultimate goal of devotion is the intcgration of the
devotee. devotion and God. the object of devotion.
Srimad. therefore. has said that devotion is the best
established path to achieve liberation and thercfore one
must be very alert and eager in devotion to God."!

Now, how to pratisc devotion to God and what is
the nature of God you are devoting yourself to. These

ta
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questions arise In this regard. Of course, in course of
devotion one has to be very calm, collected, stable and
make one's mind immovable. Srimad cites the axample
of Maharsi Vyasa to illustrate attraction for devotion
and efficacy thereof in self-realization. Srimad himself
was not content with his own devotion to God, because
he had not sung songs of devotion to his heart's content.
Srimad has said that he himself is passing through the

same state of mind as the Maharsi.

Srimad has defined * supreme devotion’ as highest
stage or level of devotion when the soul amulgamates
or gets integrated with paramatma.'** What he means
to say is that by such devotion one becomes paramarma
himself. He says that to devote oneself to paramarma
in his incorporeal orimperceptible form 1s very difficult
and hence it is always better to devote to paramatmd
in human form. The aspirant must be devotee of an
enlightened. pious and realized teacher (jiiant sadguru).
becausc such a teahcer has realized paramatmda, which
means he has realized his self and hence he himself has
become paramarmd. There remains. therefore no
difference between him  and paramannda and devotion
to such teacher becomes supreme devoution (parabhal:i,

It is to be remembered that 1t is such teachers, throuvh
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whom one comes to know what paramdtma is. - Itis
for this reason, that.in the famous parica namaskara-
mantra of the Jains, first obeisance or prostration is to
Arihanta and not to siddha. Arihanta is a paramatma,
who is still possessed of human body, whereas a siddha
is free from human body as he "does not have to take
birth.-For the same reason if the aspirant can secure the
association of pious teacher and can be his devotee, it
can help him certainly to achieve or realize his self or
its nature.It becomes easier than devotion to the
prophets of yore. This is because in case of remote
prophets, one can only use one's memory to know or
remember them, whereas in case of a living perosn,
(sadguru) his very presence is there to guide, inspire
and lead the devotee to self-realization. Srimad,
therefore calls a sadguru * a liberation incarnate ’ and
he says that devotion to such an enlightened sadguru
cannot be compared with any other means of achicving

the goal of self- realization.

On some other occassion, Srimad has given a very
good picce of advice to onc of his admirers. He has
advised him that it is better and beneficial to love and
worship an enlightened person than to love and respect
his learning (iidna).'* The love of only lcaming is of
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no use, without being a devotee to the enlightened. It is
devotion to him that takes one near the goal of liberation
and not the learning. Learning may make one a great
pandita, but it may, at the same time, fill out one's ego
and generate attachment for more and more leaming,
along with attachment to name and fame and, in this
sequence, to the whole world. Thus there will crop up
most formidable obstructions in the way of seeking
self- realization. Learning will theoretically teach an
aspirant the path to be followed, the goal to be aimed
at etc., but unless one actually practises and follows
the path vigorously one cannot get rid of attachment.
ego, greed etc.. An enlightened person being full of such
virtues like non-attachment, egolessness. non-
possession etc., his presence itself inspires an aspirant
to get rid of his passions, cspecially ego and attachment
and helps him imbibe such qualities.

It is, of course, very difficult to have the association
of an enlightened sadguricin these days. Till an aspirant
1s lucky enough to have such association. he should be
a devotee of paramarma who has achieved final and
total emancipation and is omniscient. as he 18 one who
has destroyed all his Aarma bandhas. Such a state is

called ‘siddavasthd °. An aspirant’'s ambition should be



to reach that state and hence he has to strive very hard
to reach the same. His intense devotion will give him
sufficient strength and vigour to follow. his path. He
will automatically start getting rid of his passions like
attachment etc., and then to realize his self.'*

- Itis to be remembered that the prophets and the
enlightened have preached devotron onIy for the welfare
of the d1sc1ples and aspirants. With selfless, real and
pure devotion, the aspirant will come to fix his total
attention on the soul of sadgury and the aspirant's
licentious conduct will come to an end automatically
because of the super qualities and righteoug behaviour
of the sadguru. All this will help him know what is soul
and what is non-soul and then the aspirant will be able

to realize his self.!*

Devotion to be real and effective, has to be
performed for the sake of devotion and without
expectations of any Kind (niské@ma bhaktr). If devotion
is accompanied with expectation of benefit (sakdma
bhaktiy. the aspirant cannot get knowledge of the soul.™

It must always be borne in mind that the preliminary
or basic qualification and also necessity in setting
onesclf onthe path of devotion is good moral character
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and conduct. If one has to succeed in being a good
devotee of a sadguru, he should cultivate good qualities
and good conduct and go on improving it day by day.
Proceeding along this line should be taken as an order
of the sadguru. Srimad therefore says that obeying the
order of a sadguru is equal to studying many
scriptures. ' The reason for this, is very obvious.
Devotion is the path to achieve self—rezilizatioh, the
said path being easiest possible, deep study of
scriputres is not necessary. The very associa’tion,
ﬁfesence and life of pious teacher itself i.s'the guiding
light. Devotion will eradicate pride and ego and also
the licentiousness of the aspirant and he will live
straightforward, simple and pure life. His mind will
not waver but it willbe balanced and steady.'*®

Devotion also means comprehending the nature of
the self with full awareness and hence such devotion
can be done and learnt under guidance of a sadguru. In
absence of such help from a sadguru, the devotion will
be defective and impure. Srimad advises practice of
devotion in the early hours of day and in a lonely place.
Of course. devotion to one's own * nature " is advisable
at all times.* A beginner may start with devotion 1o

paramdammaor siddha. His devotion should comprehend
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the path-which such paramatma followed for achieving
that state of siddhahood, that path which consisted of
abandoning all worldly possessions and relations, total
non- -attachment and passionlessness, intense and
unobstructed . meditation and total.awareness that one
is soul and not body, mind, intellect etc..

It may be pomted out that devotlon which Snmad
has preached is devotion to the prophets or sadgw us
who have realized their self or soul and being a devotec
of such souls, the devotee can hope to realize his self
by followin g the path of the prophets and sadgurus. The
aspirént must be very sincere devotee of a sadguru who
is as good as God and whose grace can be invoked for
the advancement of spiritual progress. He has made
clear the importance of bhakti. He says that it is true
the Jinas have preached that an aspirant has to be free
from perversity of soul (vibidva) and pray and worship
the pure state of his own soul in a very natural state.
The Jinas have described such state as an intense state
of (self-) knowledge.'™ They have made it vey clear
that without such inner state, one cannot get freedom
from karma-bondage and this fact is an absolute truth.
But it is very difficult for an aspirant to practise the
above difficult (gahana) mode of sdadhana, because
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the soul has, from beginningless time, been under the
influence of ignorance which makes -it difficult for the
aspirant to realize that his behaviour was perverse and
harmful and threfore that should be given up. Therefore,
the Jinas have preached the path of devotion in the form
of surrendering to the enlightened, so that by following
that path of devotion, the seeker himself can attain that
state of self- knowledge. Srimad has again explained
the importace of devotion for the same reason stated
above. He has cited the examples of Gautama Buddha,
Rsabhanatha and others like Mahavira, who opted for
the path of self-knowledge and therefore chose to
abandon and leave their palatial glory and happy
worldly life. He has further said that such brave sacrifice
1s not possible for an average seeker and hence the
enlightened preached the path of devotion. which can
be followed by all seekers and aspirants. as the same
is much easier, compared to jiana-marga. Path of
devotion is nothing but total surrender to the sadguru
and paramdtma.® Great Yogi and a devotce
Anandaghanaji has in one of his poems described the
fruits of devotion by saying that onc becomes a Jina
by conquering mind and senses (which is a very hard
task indeed ). Another becomes a true devotee of the
Jina (conqueror). and thereby becomes a Jina
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(conqueror) without much difficulty .2 In- ~ another
poem, Anandaghanaji describes devotion as follows:
‘Rsabhajine$vara ’ is my darling and I do not want to
love anybody else, because I am sure that once he is
pleased, he will never part company with me and he
will destroy the beginningless cycle of births and
deaths.'® Similarly another great Acdrya Sri
Devacandraji describes devotion by saying that
worshipping i.e. performing devotion to a' Jina is the
same as worshipping one's own self. What is suggested
in the above devotional poems is that devotion should
not only be vey intense and whole-hearted by way of
total surrender, but it should also be to a sadguru who
has realized his self, who has attained almost final
liberation like a siddha though he still lives ina human

body.
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Chapter V

CONCLUSION

1. Summing - up

When a person undertakes study of life and works
of a master philosopher like Srimad Rajchandra, he
realizes all the while his inability to comprechend their
essence, as comprehension requires something more
than mere intellectual exercise. somcthing like sdadhand
for self-realization.The collection of Srimad’s works
is a huge volume containing about onc thousand pages.
Most of his wiritngs are personal, and hence, not meant
for public at lurge. They are utterances of a seer. They
are expressions of an unfathomable, inexhaustible and
almost inexpressible experience of ultimate reality of
the selfl Every sentence is backed by hiy own sa@dhand
and philosophtcdd convictions of his own research of

philasuphivaad relivion. As we have already nnted, he
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himself has contended that one can write a commentary
of 100 §lokas on each §loka of his spiritual and mystic
poem “Atmasrddhl This is aplﬁlicablé to his entire
wrmngs Wlth extraordmary 1melhoence. grasping
power, memmy and insight, what he wrote even at the
age of 16, has become classic. Persons like Mahatma
Gandhi have been much influenced by his writings,
because he (Srimad) wrote only what he believed and
practised in life and wrote nothing for the sake of
writing,‘ :

We have tried utmost to understand his philosophy
and . spirituality. We have also tried to interpret them in
the light of  his original works as well as secondary
studies of other scholars on them. His ‘Atmasiddhi’
like the Bhagvadgita has proved to be a peak of spiritual
Mount Everest which becomes a dream of every
adventurous aspirant to climb upon. and know the reality
and realize the self.

One can bite off the ultimate reality as much as one
can afford to do. Bhagavan Ram krishna in his gospel
1s said to have expressed that the ultimate reality or
sclf is just like a mountain of sugar and saints are like
small ants. while prophets arc like bigger ants. One may
taste a crystal of sugar but none can consume the



mountain of sugar. - -.. -

In the mtroductory chapter we explamed the title
of the work and 1mportance of the subject matter. We
took a detailed critical survey of prlmary & secondary
sources which form the data of our research

i

- And thereby we tried to note what ‘studies are done
so far and what others are left as desideratum. We
considered the research methodology adopted by others
and by us also. We have also given a chapterwise
general outline of the present work.

In chapter II, we have given a sketch of Srimad
Rajchandra’s life in detail and a survey of his works in
brief. We have also considered various aspects of his
life and personality, for example, the stages of his
spiritual evolution, his associates, disciples ctc..

In chapter III. which is the essence of the present
work. we have studied the essence of his philosophy,
namely, @madharma and the core of his spiritual
sadhand, namely dmasiddhi. Though we have referred
to il works of Srimad Rajchandra, our study is mainly
hased on his Somasiddhi’, which is x complete system
of philosophy and spirituality in itself. The work being

SCTE A QSR NS ECLINAS £16- }.E“EH{'!“ Ve h;id 1(y :l”n(‘:nic a4 separate
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chapter for studying the means of self-realization, like
Right faith, Right knowledge & Right conduct,
Meditation, Devotion etc..

The essence of our discussion in the present work
may be summed up as follows:

Teachers like Srimad have studied the problem of
the sufferings of human beings very deeply and have
preached how one can obtain eternal bliss by realizing
one’s soul. He studied various systems of philosophy
and spirituality with the sole object of finding out what
is the best way for a human being to realize his self
and be blissful.

It is to be noted that while studying different systems
or philosophies, he did it absolutely dispassionately
and without any bias and prejudice and also without
any attachment or affinity for any faith, even to that
one, to which his family, or father or mother belonged.
It is also to be noted that he was a secker and aspirant
from his early childhood and hence his whole life was a
life of sadhana (i.c. spiritual practice). That being so.
what he has written or said is not a matter of, only
learning but it is fully supported with the experiecnes

he has gone through while doing s@dhiana. His experience
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as a sadhaka has'a very special- importance, because
he hasdone s@dhana, while living a house-holder’s life,
particularly as a married man and. as a businessman.
And it can be said and ascertained from his writings
about his own experiences and achievements, that he
was a person, who had realized his self and was very

close to. final emancipation.

To state the phllosophy and spiritualityof Srimad
in a few words, we may say that according to him all
religions and philosophies mainly prcach the religion
of the self or soul (atmadharma). The symbolic
conventional phrases like “Aham Brahmdsmi”or “Know
Thyself” or T am That” are very famous and need not
be explained. Knowing what you are and what you are
not and trying to comprehend your self or its naturc and
experiencing that you are self or soul is the essence of
all religions. Whatever helps to experience the self or
soul becomes the path (sadhand) and religion and
whatever distracts from following that path is irreligion
for him. While explaining the concept of armadharma,
he has explained in details what is amman (self) and

what 18 religton.

The main object and purpose of Srimad s

~~~~~

Pyvaophy il wpintuadity is selfereadization.For a full
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comprehension of his philosophy and spirituality and
the path adopted amd preached by him to achieve the
goal of self-realization, we have to refer to his
monumental work ‘Armasiddhi’. Here he has mainly
inunciated six tenets. They are : (1) there is soul, (2) it
is eternal, (3) 1t is the author of its karmas, (4) it is the
sufferer of the fruits of karmas, (5) there is liberation
and (6) there is a path leading to liberation. Besides
these six tenets, he has preached in this book many
relevant and incidental matters, useful for following
the path quickly and successfully. This poem covers
his entire philosophy and spirituality in a nut-shell and
would be found very useful by the aspirants.Srimad
has clearly shown, how right faith, right knowledge
and right conduct lead to the achievement of sclf-
realization and liberation, following the grcat Jain

Acarya Umdsvati.

According to Srimad, to believe. firmly and
comprehend that soul and body are not one but different.
soul never dies or perishes. body and all other things
and relations associated with the body. are perishable
and actually to practise this theory in life. is what the
Stitra of Umasvati wants 1o convey. It may be noted
that his (Stimad’s) interpretations of this Siirra are very

263



near and corroborative to the six tenets inunciated by

him in the ‘Atmasiddhi’.

Srimad has laid great stress on the association with
a poious teacher (sadguru) for quick and effective
progress on the path of self-realization. Such a plous
teacher ought to be one who has acquired knowledoe
of the self (atma- jiidna) and realized that soul is
different from body, mind and intelligence and who is
also free form passions. like anger, pride, greed, lust of
sex and is beyond happiness and fnisery, pride and
insult, success and failure, pain and pleasure etc.. Such
a teacher's association (satsariga) is very useful for an
aspirant in realizing and attaining Godhood, as such
teacher himself has reached that stage. According to
Srimad an aspirant in the absecnce of such teacher, can
take resort to scriptures. though understanding the real
and hidden meaning of scriptures is very difficult
without the guidance of a pious teacher. However, onc
should take the help of scriputres and try to follow the
commands (ajra) of the conquerors (finas) in a
righteous way, which can help an aspirant progress on

the path.

Srimad hus advised the aspirants studying

N "g nrures foonnie thar the p;,.mnmi‘\. in the xanpzuru
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are to be viewed from two angles, philosophical and
practical.Speculations on nature of God, God as creator
of the Universe, nature of soul, its independent existence
etc. are philosophical aspects, whereas the sermons on
right conduct, which only teach the aspirants how to
progress on the path of realization or emancipation is
the practical aspect. Stimad has also explained when
and how an aspirant can become entitled to understand
or rather experience the philosophical concepts.

Srimad has also discussed the basic and primary
requirements for an aspirant such as reducing mundane
activities, particularly those involving violence and
accumulation of possessions, and also reducing
association with worldly men, things, incidents and
happenings. Although, along with the above anaspirant
has also to try to reduce and subside his attachment to
the possessions and relations and things other than his
own self. He has also to be constantly mindful to
subside his passions (kasayas or sadripus) like anger.
pride, deceit, greed. attachment and delusion, as only
the subsidence of these passions can help the aspirant
progress on the path of self-relaization. Onc may
abandon family and embrace a monk’s life. but such

sacrifice will be of little use. unless passions are
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subsided, especially those pertaining to attachment and

ego.

In order to successfully reduce ﬁlﬁndane activities,
attachment and pride, an aspirant has to understand
what this worldly life is, why one géts birth and death,
suffering and happiness, what are the causes which
make one suffer the above states and COHdlUOﬂS Snmad
has explamed and dlscussed these matters “and
emphasised that the causes for suffering are nothing
but the passions and ignorance.By ignorance he means
the ignorance of one’s own identity. One does not know
that one is all powerful God himself because this power
is covered by karma-bandhas, caused by indulging in

various passions.

$1imad has, therefore, pointed out tha:t ‘self-
realization and liberation means nothing but aBsqute
or total passioniessness. On achieving total vitar agafa
one’s soul becomes or rather acquires absolute punty
and that is liberaiton. An aspirant, therefore, has to
have the goal of being totally passionless, which means
total destruction of the karmabandhas already acquired
in the past and cessation of acquisition of fresh karma
bandlzas which in effect means no fresh birth and ﬁnal

emancipation.



conciusion

~ It should be noted that Srimad is the most non-
sectarianSeer, though not very well known. His non-
sectarianism means not only that he does not belong to
any Jain sect or preach'any Jain sectarian philosophy,
but he also does not claim to be a Jain. He has declared
many times in his writings that it does not matter
whethel one is a Jain or a Vedantin. One should know
that one is ‘'soul and should know its nature and realize
it. And this being the crux of his concept of religion, he
has no partiality to any religion and he is in harmony
with all religions and philosophies.

_ He, of course, does not like and approve of what is
gomng on in the name of Mahavira and his religion,
becaus§: the present state of Jain religion is far from the
real teachings and philosophy of Mahavira.

He therefore, says, and very rightly. that the so
called religious people are either believers in performing
rituals or pedants knowing scriptures. but both the types
of religious people have forgotten the very purpose of
ritualism and pedanticism. The problem with those
performing rituals or acquiring knowledge generally is
that they forget that these have to be done with the sole
object of self-realization. Thesc people are also not
careful about reducing their attachment and pride.
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religious and spiritual life. It was Gandhiji who for the ?
first time in the history of world used the weapon of
ahinis@ and saty@graha for winning political freedom
peacefully without bloodshed.

It may not be exaggerauon to state that Snmad
Rajchandra was one of the 1mportant persons who very
much influenced Gandhi’s mind and thinking and
effetively preached to him the 1mportance of satya,
ahinisa, brahmacarya, anebam‘avada and Iove and thus
dlrectly contributed to the formatlon of Gandhul s

umque personahfy

It is intéresting to note that though most of the
Indians are not ‘aware of Srimad Rajchdndra’s role in
Gandhiji’s life and mission, foreign writers.like Mr.
Erik H. Erikson has started realizing the impact. of
$rimad Rajchandra on Gandhiji and conducted psycho-
analytical research on Gandhiji’s life'and personality.
In his book ‘Gandhiji’s Truth’, on pageé 162; Gandhiji
has been quoted as saying “— whose (Raichandbhai’s)
demeanor and words went straight home to me”.
Erikson continues, “No doubt — Gandhiji recognized
in twenty-five years old friend (Srimad) something of
what he felt was his own essence — (and) the first
affirmation of his — ethical direction. — young Gandhiji
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could now absorb Jain ideology without accepting any
dogma or ritual whatsoever — ” On page 163, Erikson
writes, “But, if ever so fleetingly young Gandhiji had
met a genuine seeker after truth, and we shall find
essencial elements of Jain thought in Gandhiji's later
ideology.” On page 176, Erikson writes, “Raichandra
put tﬁi_s world into words for him and the most essential
of all Jain truths, thus to pervade his legal and political
wbrk was the ‘Many-ness’ of outlooks, which today
we would cail relativity”. Further on page 181, he again
quotes Gandhul s following words, “I very much like
this doctorine of many—ness (anel\anafavada) of reality
— Tt saves me from attributing motives to my opponents
or critics — today I can love them because I am Oiftéd
with eyes to see myself as others see me and vice-versa.’
On page 157 - 158 of his book, Mr. Erikson observes.
“Tt § 1s significant that the chapter in the Autobiography
which tells of young Gandhiji’s home-coming at the
age of twentytwo. and of his mother’s death. does not
bear a title referring to either. The heading is
‘Raichandabhai’. This is the name of a man only a few
years older than him, whom young Gandhiji met on the
evening of the very day. he heard of his mother’s death.
Raichandbhai (as Gandhi affectionately called
Rajchandra) was a deeply philosophical young man



who came as close to being Gandhi’s guru as anybody
everdid..... In fact, this young man and his precepts
were to  become the anchor of young Gandhi’s religious
imagination during the very period of his life when he

felt most lost. . . ..

Bhagvan Ramkrrshna one of the greatest prophets
of India, by adoptrng the path of devotion as laid down
in Hindu tradition, attained self-realization hke Srimad
Rajchandra and Yogi Arobindo. He was a man of
experiments,:henee after his spiritual realization, he
experimented with various.scidlzands laid down hy great
rel1g10ns of the world such as Buddhrsm Christianity,
Mohammedanrsm etc. and other branches of Hindu
religion such as Advazta Vedanta, Tann a etc. and came
to the conclusion that all rehglous practrces Iead to the
same goal of self-realization. He followed the great
values of satya, br ahmacai ya, apar. 1gT a/za A/zzmsa etc.,
to the utmost as Srimad aspired and tried to follow In
short, the basis of his philosophy and spirituality was
the doctrine of anekanta (i.e. the docrine of relativity of
truth). Sri mad and Bhagavan Ramkrrshna were

contemporaries, who breathed in the same atmosphere
of pre-independence era.The householder Ramkrishna
became ‘guru’ of ‘saninydsis’ like Vivekananda. The
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householder Srimad Rajchandra also became ‘guru’ of
Jain munis like revered Laghuraja Swami, Munisri
Mohanlal, Devakiran etc. In our opinion a comparative
study of Srimad Rajchandra’s life and philosophy with
those of Bhagavan Ramkrishna may prove very fruitful.
Here we may quote a passage from Mahatma Gandhi’s
book. On:the life of Swami Vivekananda, Mahatma
Gandhi observes, - “The story of Ramkrishna
Paramahansa’s life is a story of religion in practice.
His life enables us to see God face to face. Rama-
krishna Paramahansa was a living embodiment of
Godliness. His sayings arenot merely of a leamed man,
but they are pages from the book of life. Ramakrishna’s
life was an object lesson in Ahinisa” (Vide Life of Swami

Vivekananda, Introduction p.11).

Perhaps the most rewarding effort one may have
through the comparative philosophy, if the life and
teachings of Bhagavan $r7 Ramana Maharsi is
compared with Srimad Rajchandra’s life and teachings.
A very small pamplet entitled “Who am I ?”. which
records the answers upon a self-inquiry. given by
Bhagavan Sri Raman Maharsi to one Sri Sivaprakasam
Pilai can become a glaring example. Like Srimad.
Bhagavan Sri Raman Maharsi’s essence of life and

-3
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sadhand happened to be self-realization. He preaches
mainly Vicara-marga. According to him if persistently
one conducts inquiry, “Who am I ?”, the false
identification of the self with the non-self ends and there
is illumination of saksarkdra. Like Bhagavan Mahavira,
Raman Maharsi realized the truth by his own efforts
without the external aid of any guru. Sril.
Krishnamurthy also like Raman Maharsi, lays emphasis
on one’s own efforts and self-inquiry. In his life, also,
one may find the same values like self-inquiry, satya,
ahinisd , brahmacarya and - aparigraha etc.,to which
Srimad Rajchandra attached utmost-significance and

value.

J. Krrshnamurthy was a prophet of ZOth century who
spread spiritual mess a ge of satya and ahinisd throughout
the world, in a very rational manner by combining
phllosophy and _religion with modern technology and

science.

Last but not the least, we feei the temptation of
suggesting a comparative study of Yogi Aurobindo and
Srimad Rajchandra. While evaluating Yogi Aurobindo’s
role as a philosopher, Yogi and prophet, one of his
staunch followers, Rsabhacanda observes, “It is
heartening to find many eminent thinkers of Europe and
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America tuming to Sri Aurobindo as the only hope and
refuge in the dismal bankruptcy of the modern
rationalistic, scientific and technocratic culture, and
discovering in his teachings the synthetic spiritual
vision, the all-reconciling comprehensive outlook, the
happy fusion of the ideals of the East and the West,
and, above all, the authentic divine dynamism, capable
of transforming human nature and creating anew world-
order, which alone can lift mankind from the morass of
degeneracy into which it has fallen. May humanity tum
more and more to the delivery of light. (Vide Preface.
‘The Integral Yoga of Sri Aurobindo’.)

- Further, barring his only work ‘Afma-siddhi’, not a
single work is translated into English. We get the
collections:of his writings in. original Gujarati or its
Hindi translation. Perhaps because of this, he is not well-
known to the modern world as a gifted philosopher and
dcquaintanée with him is more or less limited to Gujarat
only. = :

- We conclude our work by quoting an incident from
Srimad’s last days which bears a symbolic meaning
as it were. i was in Idar that Stimad had his mecting
with the disciples, the muis on a high peak of the

Aravali hills situated near the town. He seated himeell
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on a slab of rock, the Siddhasila and gave a discourse
to them. Af the end he asked : “Can one on the plains
see any of us sitting at this height 7 .

“No, no one can,” one of the disciples made a reply.

“In the same way”, said Stimad, “the self which still
resides among the lower, cannot get'to know of the real
mode of existence of the soul who has attained a higher
state of knowledge. He can know of it only when he
himself moves up the ladders as it were and-attains a

higher state.”

“Because we are on an elevation” continued
St mad; “we can view the whole of the town below, and
the country far and near, but one who is on level ground
can see little beyond the place of earth Wh]Ch lies dlrectly

<22

beneath h1m . ;’ i

. We are aware that standing on;a level ground
whatever glimpse of Srimad Rajchandra’s philosophy
and spirituality, we could catch of, we have humbly
tr1ed to present here. It is upto the readers to judge how
far we have succeeded in our attempt. (Vide. Digish
Mehata, Snm‘ad Rajacandra : A Life, pp. 108-9).
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Appendix [ |

R ;Sr,imad 's Interpretation Of Certain
Philosophical Concepts

- Topics

" 1) Moksa

2) Kevala-jiiana

3) Siddhdnta - bodha and Upadesa - bodha
4) Pious Teacher

55 Niééaya and Vyavahara Naya

6) Dusamaikala

7) Purusartha

- 8) Atma-bhivana ( contemplation upon the soul )
'9) Udasinata ( dispassion )

10) Peculiarity of Jain dar§ana

11) Samyak dar$ana

12) Kasaya ( passions )
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13) Faults of a Secker

14) Pramada ( negligence )

15) Sat-§astra or Sat-éruta

16) Aspirant and Seeking

17) Sadguru.Satpurusa and the Enlightened
18) Jain religion

Srimad's 1nte1pretat1ons of the above philosophical
concepts are worth noting as they are based on his
unique life-long experience as a seeker and a devoted
practioner of the path of self - realization. They. very
well help as a guide to understand Srimad's thmkmg
and philosophy and also his path to spmtuahty and

hence may be found very useful by aspirant-of such a
path. Thesé conecpts are bein‘g discus sed below:

1) Moksa : Moksa, mukti or liberation means total
annihilation of karma-bandha acquired by the soul in
the past, and remaining in its pure nature unobstructedly
and irrespective of time, place etc. In his letter no. 710,
he defines Moksa as, “ Perfect realization of the nature
of the self.” In Jain tenninélogy, right faith, knowledge
and conduct constitute moksa- marga. Srimad explains
in minimum words what are right faith, knowledge
* and conduct. He explains that when these three co-exist
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and become .undistinguishable from each other, they
exist as soul itself and that is realizing one's “nature”
and that is the moksa - marga, as explained by the Jinas.
In his Atma-siddhi, he clearly says that the moksa-marga
seems to have been forgotten in this era, but he is
preaching the same here (in this poem) for consideration
of (or for practising) the same by the aspirant. In his
letter no. 762, he gives ‘a very simple definition of
Moksa. He says, “Absolute absence of all misery and
unhappiness and acquisition of supreme and
unobstructible happiness (bliss) is itself Moksa and that
is most benevolent. In note no. 23 of his Hand-notes 3,
he observes that liberation is comprehension or

realization of one's “nature”.

~In his “Vyakhyanasdra-2, in article no. 4 and 5 he
says that Moksa is not a substance but a statc or a
condition, like a human life or a celestial life. In his
letter no. 760, he says that acquisition by the soul of its
nature of pure “caitanya” is liberation. In his letter no.
379 he says that moksa can be achieved even in  this
era, but the problem is of getting a guru (pious teacher).
who can besléw it upon us. In letter no. 609. he savs
that Vitardgas ( Jinas ) have defined Moksa as
placement of the soul in its “natural state™. In letter no.
779.he defines Moksa as a stateof the soul. where 1t is
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totally separated or detached from all other substances,

sentiments (or-emotions or passions), all other

associations, areas (places or spaces) and time. In letter
no. 54 he has however emphatically declared that there
is only one path to Moksa and no other. In Upadésa-
chaya he tells us a very important and simple theory ib
very few words. He says that, the knowledge. of the
soul unfolds when it is free from attachément, repulsion
and delusion (raga-dvesa and moha). One can attain
emancipation anywhere and in any condition only if and
when attachment repulsion and delusion vanish. If oné
is not free from thém and from ignorance; one will not
be liberated, even if one abandons the whole world and
dries like a wood by practising penance. In Upadesa-
chayapart9,ina query as to what is moksa, he rephes

“Moksa is the soul acquiring its purest state, by getrmO
freedom from 1gnorance and all karmas, and acquiring
unfoldment of knowledge In Upadesa -chaya-10, he
defines “knowledge” as knowing soul in a
comprehensive manner, and ‘“dargan” as a
comprehensxve expenence of the soul; and “conduct”
asa stable soul. These are 51mp1est p0331ble definitions
of the three Jewels (ramgtraya), samyak dar§ana, jiiana

and caritra.
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2) Kevala-jiiana or Omniscience : This is a typical
Jain technical term. According to Srimad Kevala-jiiana
can be acquired only after total destruction of
jianavaraniya (knowledge obscuring) karmas, and
StOppmg the influx of such karmas which can be done
only when a sidhaka is totally free from all kasayas
(raga, dvesd and moha) and on abandoning all wordlly
actrvrtres which involve violence, attachment, ego etc.
Such knowledge is like light. One possessing such
knowledge can see 1ot only material things, but also
sentiments (bhava) and can also expenence his own self.
Therefore such knowledge is defined as kevala-jiiana,
which can see  things as they are and in totality. Aperson
Possessmg this knowledge can comprehend smallest
Patt of time called 'samaya’, smallest part of an article
or material called ‘pzrramarru and minutest part of an
invisible substance ( like soul) called ‘pradeéa’ (letter
No. 679). A soul acqrrires such knowledge only when it
is in its purest state and is free from passions. desires
etc. In such state the soul is clean ( spotless )as acrystal.
Whatever can be comprehended in such state Is
omniscicnce. In letter no. 710. he has defined
omniscience as that knowledge which exists when onc
18 in one’s pure * “nature”. In verse no. 113 of his Atma-
siddhi, he has defined omniscience as that pure cognition
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(knowledge or awareness ) of one's soul's nature, which
1s exclusive and indestructible or undisturbed and that
state itself is liberation even when one is hvmg na
human-body. I

3) Slddhanta-bodha and Upadesa-bodha ThlS
division of scriptural knowledge is an important
contribution of Srimad. In philosophical or spmtual
world, there are age-old controvercies regardmg some
concepts. If some one tries to study and find out their
answers, he is likely to be lost in the jungle of
controversies and he may not be able to devote himself
to his sadhana Snmad has therefore, adVISed aspirant
not to bother about those controver31es but to
concentrate only on sadhana. Accordmvto hzm so long
as the aspirants is full of passions and 1gnorance his
power of knowledge is obscured and it is impossible
for him to find any conclusive or convincing answers
for- such problems, because the answers to such
problems are not only intellectual, but they are matters
of actual experience of the enlightened souls and hence
the aspirant must exert hlmself and try to achieve that
state, the state of enlightenment. Till the aspirant
reaches that stage, he has 1o concentrate only on
preachings in the scriptures, which advise how to be
detached from the worldly life, (relatives and

282



Appendix [ : Interpretation of Philosophical Concepts

possessions) and also how to subside passions, like
attachment, pride, anger, greed etc. and how to reduce
worldly activities and associations to enable himself to
develop detachment. If the aspirant succeds in practising
and implementing the preachings (Upadesa- bodha, as
called by Srimad ) he will find it very helpful in getting
solution for philosophical problems and CONtroversies
about concepts like Creator, creation, God, soul, heaven,
hell etc. (called as Siddhanta- bodha by Srimad ). This
piece of advice is Srfimad's unique contribution. If an
aspirant follows this advice, he is bound to progress on
the path of realization without any obstruction and with
speed.

4) Pious Teacher : Srimad has laid very great SUess
on the importance ofa pious teacher and the satsanga
of such a pious teacher. According to him. a teacher.
who is very leamed in scriptures. but has no atma-
jiidna is of very little or no use to inspire an aspirant
and guide him on the path, because such teacher himself
( a pedant ) has no experiece of the soul. If however.
the teacher is pious and enlightened and has itma- jnana.
he is altogether different from ordinary teachers. Srimad
says that an enlightened teacher 1s God himself and
devotion to him is devotion to God. If an aspirant is
fortunate enough to get the association (satsanga) of
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such a teacher, the aspirant should totally surrender to
him and obey his commands most sincerely. Srimad |
also says that if one desires to study the scriptures,
one must do it only-under the able guidance of sucha
teacher, otherwise one is likely to ‘misunderstand and
misinterpret the scriptures and to be proud. about his
knowledge and thus be misguided. EveninJ airi daréana,
we do not find much stress and importance given to a
pious teacher. In'short,: Srimad says that no spiritual
progress:.is possible -without the satsaniga of such
teacher, though ~0ne'may~have;t'o take recourse o
scriptures because a pious teacher is not always
available or is very very rare. Mahavira has said, “There
have been unlimited persons, who have attained
hberatlon by whole hearted surrender to the pious
teacher” Theréfore the Agamas have repeatedly said,
“anae dhammo, ande tavo ’ meanmg “Following
and obeymg the commands (of a pious teacher) is 1tself

rehglon and penance or sadhana

The reasoning of Srimad for the importance of such

a teacher is as follows: One cannot be free from misery

unless one is free from. passions and ignorance ; and

one cannot be free from passions and ignorance unless

one acquires Anma-jiigna and to acquire Atma-jiiana one

must surrender to and obey a pious teacher. This is so
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because such a teacher, and not the so called preacher,
is one who knows and realizes what is soul and he is
always in its “nature”. He is very calm, passionless, a
master of his senses and mind and an embodiment of

religion .itself.

In letter no. 198, Srlmad says that an asplrant
should follow a pious teacher who has realized the self
or reality, so that one day he himself can accomplish
that goal. In another letter he warns an aspirant that to
meditate or preach w'ith_out the order of a sadguru is
nothing but a wave. It will disappear the next moment.
He says that spiritual transformation (samyaktva) can
take place only in association (satsariga) of a pious
teécher, because he \only can make us understand what
1s aright God and a right religion. He also says that we
should equate soul with a sadguru, because it is his soul
which is sadguru (as he has realized his soul ).

5) Ni$caya and  Vyavahara Naya (or
Transcendental and Empirical view): Srimad is critical
of those who are pelformmo a good many rituals and
observing penance etc. without remembering the very
purpose of it, namely the realization of the soul. He s
also critical of those who cling to the theory that soul 1s
ever pure and not doer of any karma and therefore
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think that it is not necessary to perform any rituals,
penance etc. or be a‘devotee of any pious teacher or
study scriptures or be even ethical. Srimad has advised
aspirants to avoid both the extremes. He preaches
aspirants to perform rituals, be ethical and observe all
such things, remembering the purpose and aim of such
activities, namely realization of the self. It is the ntuals
satsanga, svadhyaya, etlucal practlces etc., if done with
constant awareness of their object, which do help an
aspirant to keep the Séulri'n check from gbing‘ih’
pervers1ty (V1bhava) and remam 1n svabhava (ItS own
nature). This preachmg is very lmportant for sadhand,
as it helps in achlevmg the goal. We may proﬁtably
refer fo the verses 29 and 131 of the poem “Atma szddln

for apprematmg his v1ews in thls respect

6) Dusama Kala ( Kaliyuga) : Jains call this era as
dusama kala - (hard and obstructive era) and the
Brahmanical tradition calls it Kaliyuga. This era is
supposed to be most unsuitable and ‘obstructive for
spiritual achievements. According to Srimad, this era
is supposed to be so, because there are very very few
persons, who have realized the soul. However, spiritual
acomplishments are possible in this era too, accordirig
to ancient enlightened persons. There is no doubt about
the scarcity of sadgurus. Even if there are some
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sadgurus, it is very difficult, firstly, to recognize them
as sadgurus, and secondly, 1t 18 very difficult to follow
their commands. In this era things like genuine urge,
simplicity of mind, non- -attachment, satsanga are also
very rare and that is also the reason why this era is
called “dusama”. Inhis letter No. 453, he says that the
only way to be successfulin sadhana is to worship and
be a devotee of a pious association . In his letter no.
831, he says that even in this era, if the aspirant is
unshakably firm in his determination and is mentally
engrossed in the obsevance of the commands of a
sadguru and practises valorously right knowledge, faith
and conduct, he is entitled to the path of highest peace
and bliss.

7. Purusartha (Valour) : $fimad has laid great
stress on an aspirant practising and doing pumﬂaﬂha
or valour in his sadhana. One can achieve anything.
even liberation, by valour and sadhand. He can achieve
in one hour what others may take a year to achieve.The
scriptures say -that destruction of karma-bandha.
realization of “one's nature” and arresting the cycle of
birth-death can be expedited by vigorous efforts. The
Important reason, why one suffers for limitless time. 18
that he has been adopting wrong means for achieving
the goals. If one adopts right means and practises with
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valour, one can-achieve one's goal in no time.One is
always taking shelter of karma-bandha, adverse time
etc., but those are false excuses, as one does not want
to practise sadhand valorously. In-his Vyakhyana-sara
1/157, he says.that it is said that certain lores (vidyas)
are lost in course of time. They are lost only because
no body does any purusértha for accomplishing them.
If genuine and required purusdrthais putin, those lores
(vidyas) can be accomplished. All that is said above,
does not mean that the purusarthi, does not have to
suffer the outcome of his past karmas. He has to suffer
them, but such person' can do it quietly and peacefully
anid without generating further karmas, Suffering of
such person can be expedited and made milder and that
happens because of his purusdrtha, which takes him
nearer'f’e'alization. | R

8) Atma-Bhavana (contemplation.upon the soul) : In
his letter no. 551, he says that there is a sukta in the
Vedas, which says that an aspirant should listen to his
soul, think of it, profoundly and repeatedly meditate
upon it and experience it. If one follows: and pursues

this practice; one can easily achieve the goal of self-

realization. Srimad has given two great mantras to

aspirants. One is, “Sahajatma-svariipa, parama guru’”.

Second is, “Atma-bhavand bhavard jiva lahé kévala
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jiaanare”. There is one more such mantra, “I am soul, I
am pure soul”. Srimad -wants aspirants to constantly
remember and chant these mantras. Of course, when
he saﬂy's this he presumes that the aspirant possesses
| knowledge about soul, its eternity, its intrinsic and
'natural-‘properties or virtues like limitless knowledge,
faith, bliss, valour etc. and also the basic principle that
soul, when in its natural state (sva-svaripa or svabhava)
is pure ‘and does not attract any karma. By chanting
these mantras one is-trying to be in one's nature.
Naturally, one's soul being in svabhava, one 1s free from
kasdyas or passions and therefore does not attract any
new karmas or karma-bondage. Such a person develops
non-attachment to worldly activities and associations,
possessions, relations and his ego or pride also subsides.
He performs all his rituals remaining and being with
the self and also with the object of self-realization. The
motto of a seeker should therefore, be, “Stay in the self
and discard ._everything other than the self”. If one
succeeds in remaining in or with the self. the passions.
attachment, ego, angef, greed, worries, elc..
automatically get subsided and they vanish because
of the very nature of the self, which is the purcst. Srimad
therefore, in verse 113 of his poem. Armasiddhi. goes 0

the extent of saying that if one constantly and
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uninterruptedly remains only in one's .nature, it can be
called omniscience and liberation even though one is
still encaged in body. This thought of his is incorporated
in the one line poem quoted at letter no. 474. It is “Anma-
bhavana bhavata jiva lahé kevala jiiana ré”. 1t can
therefore be said that constant chanting and not
forgetting even for a moment and meditating upon above
quoted mantras are the best sadhanas for an aspirant.
These mantras are proverbial maxims, which mean that
one remembers the true nature of the soul which is pure,
and blissful. Syimad has therefore quoted in his letter

no. 913 the following verse :

- bhisana narayagae,
tiriyaga - kudevamanuyagae |
pattosi tivva dukkham,
bhavahi Jinabhavand jiva ll

meaning : “ O jiva, ydu ha\}e suffered horrible misery
in hellish, aﬁimal (low category), celestial and humah
lives. Now at leas%c profoundly reflect ( bhavahi ) on
Jinabhavana ( 5Inza-blzdvaiza’).” Ih this verse, Jina-
bhavand is equal to atma-bhavana, as both the words
mean purity of soul. He has quoted in his letter no. 753,
a line from shri Devchandrajiswami's poem ( stavam ).
It is as follows : “Jina piijare te nijapigjana ™. It means
‘worshipping a Jina ( the conqueror ) is worshipping
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yourself ( your own pure soul ).' What he means is that
by nature the soul of a Jina (or a siddha ) and that of
the aspirant are equal. Hence, follows the importance.
of dtma- bhavana.

9) Udasinata or Madhyasthata (Disinterestedness
or Indifference) : In one of his small poems, Sﬁmad
has given out the secret of spmtuahty In that poem
quoted in letter no. 77 he says,
“sukhakt sahell hai,
akeélt uddsinata;
adhyatmani janant

che udasinata.”

The verse means that the real source of happiness
is absence of passion and thag is the mother ( source )
of spirituality, Generally man's tendency is to get either
attached to or repulsed from things, concepts. thoughts.
Persons etc. But the verse of Srimad adviscs us to keep
away from both the extremes and be neutral or balanced.
This ‘alls‘o can be called non-attachment. but non-
attachment presumes that there is attachment and that
You work to get free from attachment. Uddsinata seems
lobe a beuer"st‘ue of mind. You do not get attached and
hence there is no question of getung nid of autachment
and that capacity of mind 1s “Lidasinatd™. In one of hic
N
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small poems (no. 5) quoted in letter no..107, he has
clearly said that suffering is there, where there is
attachment and repulsion, but if there is Udasinata(
disinterestedness ), there is no question of getting rid of
suffering because 1t is not there. In letter no. 108, he
has said that happmess hes Wlthm -and one cannot find
it by searchmg outside, and further he says “that that
happmess ( which is within you ) lies in bemg equltable |
To achieve that quahty, one has to neglect or be
dispassionate towards thmgs out31de and not be
fascinated by them. In his letter no 440 he has advised
an aspirant to reduce the worldly act1v1t1es involving
violence, acquisition and possession of wealth and
association with undesirable teachers. It will, therefore
be seen that Udasinatd-or madhyasthata isa very
important concept. Srimad has preached and prescribed
this sd@dhand to aspirants to enable them to succeed.on
the path of realization.

10) Pecuhanty of Jam Darsana Though Srimad was
not born in a Jain family, he came to regard Jain darsana
as the best, after he studied vanous Indlan systems of
dar§anas. He has given his reason for coming to this
conclusion a number of times in his writings. Some of
the important reasons may be stated here, which go to
show that his reasoning is not the outcome of any
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attachment or partiality or blind faith in Jain darSana,
but it is based on his research oriented study and his

experience as a great seeker and sadhaka yogi.

InVyakhyanasara, part 2, he says that Jain dar§ana
means realization of soul. He wants to suggest that the
sole purpose and object of Jain dar§ana is nothing but
realization of the self (soul). The propagators or
preachers of this dar§ana were men of final and total
realization of the self and the dar§ana is based on their
own 6Xperieﬁce. In part 4/20, he has said that the aim,
and Objéct and sum and substance of all Jain scriptures
is lo make aspirants realize the self ( soul ). And this is
Preached bj one and all Jain teachers of all ages. In his
Upadesa bodha , part 35, he has eluCIdated this point as
follows -

“Vitariga dar§ana is the real healer (doctor): it is
an absolute truth (satya—sval fipa),; (because) it preaches
keepirig far away infatuation, delusion. scensec-
Pleasures, attachment, repulsion, violence etc. as sensc
Pleasures and passmns cost the suffcrer (a sick person)
Very dearly. Some dar§anas talk of vitardgatd that
keeps or causes the disease to be away for the time
being, but they also talk and allow at times. things like

Infatuation, development of mundane life (sanis@ra).
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perverted belief, violence etc. in the name of religion,
but it is forgotten that such things increase the disease
of sanisdra instead of curing the same.”

He further says that the vitaraga dar§ana works
as the best healer ( doctor ). Reasons : Firstly, the
disease of the sick is cured. This is done by samyak
dar§ana ( right faith ) which - cures the disease of
perverse belief and knowledge . Secondly it immunizes,
a healthy person against cor{tracting or acquiring any
disease. This is done by samyak jiana ( right
knowledge ) as it protects an aspirant from contracting
or acquiring any disease. Thirdly, it sustains and
dévelops his health by samyak céritra (right conduct)
as it nourishes the aspirant and keeps proper watch on
him. Jain dar$ana is a philosophy of those persons, who
have realized their self and become self or soul
themselves (atma-swariipa) ahd who then preach the
path of self-realization. It is to be noted that when
Srimad talks of Jain Dar$ana, he means a Dar$ana
preached by the conquerors of all the passions and the
mind (Jinas).

11) Samyak DarSana (Right awareness): Samyaktva
or samyak dar$ana (right faith) or samakita are typical
Jain terms. The terms mean and imply spiritual
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awakening or a fairly good comprehension of and
distinction between soul and body, and having
discriminatory or right attitude and will- power for
avoiding forbidden things and adopting benevolent
things. It can also be called a beginning stage of self-
realization. It also means firm faith in the six
substances, seven or nine tattvas (navatattvas),
‘multiplicity of souls and other philosophical and
spiritual concepts as preached by the vitaraga or the
Jina. In his letter no 459, he has pointed out that such
person (who has accomplished samyaktva) is not
attached to any mundane things, thus keeping at bay
the acute (anantanubandhi) passions of anger, pride,
deceit and greed. He will avoid being distressed and
miserable and also being gay and joyous in worldly
happiness.* In part 36 of Upadesabodha. he has said
that such an aspirant should be free from pride,

arrogance; ego etc.”!
In part 3 of Upadé$a-chdya. he says that respectful

surrender and submission to a pious tcacher 1s itself

samyaktva, because he Is a person who teaches and

makes us understand what 1s real

real teacher (sat-gurit).™ Samyakiva or Samakita can
. <«

. . . e Fipst 1€ practical (wwavabidara
be divided in two 1ypes. [First 18 pracuc 1 VdvaiidTa
aspirant listens o a pious

God (sar-devai and

samakita. which means an
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teacher's preachings, broods. over them and. tries to
practise, obey and experience them. Second type is
spiritual samakita or samyaktva, on acquisition of which
one comes to recognize one's self. Such samyaktva brings
internal transformation in an - aspirant. .This
transformation means that he is free from . ignorance
( mithyatva). If one gets very unhappy and restless on
getting physical illness,  he is not a samyaktvi; he is
mithyatvi (having perverted faith), the reason being that
a real samyaktvi has no body-consciousness.. A
samyaktvi is firmly set on the path of self-realization,
with the result that his kasayas are subsiding; for him-
this samsara (mundane life) is nothing but a burden, he
is full of compassion, not only towards others, but also
towards himself, i.e. towards his own self, because he
never blemishés or spoils. his self by getting into
passions. He is a devotee of real God, pure religion and
pious teacher and thus he is on the path of emancipation.
In short, one can be said to have accomplished samyak
dar$ana, if one can experience or realize self or soul,
being freé from pas sions like attachment, ego etc..

12) Kasaya ( Passion ) : Kasdya is a Jain term. It means

raiga (attachment), dv€sa (repulsion) and mdha

(delusion) or Akrodha (anger), ména (pride or ego) and

Iobha (greed). Kasdyas are divided in various categories.
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depending' on their severity. Birth, death, old age,
diseases, poverty, physical infirmities etc., are
sufferings or miseries as they are the effects of indulging
n kasiyas. Kasayas cause influx of karma particles
which cause karma-bandha, which when mature bears
fruits. Such fruits are in ordinary language sufferings
or misery. It, therefore, follows that if one does not
want sufferings or misery one has to avoid passions.
Let us never forget that the one and only way to be
happy is to avoid passions. Without passions there
cannot be suffering.

It is to be, however, remembered that the best way
to avoid kasdyas is the association of a sat-guru and
compliance with his commands. It is no doubt, difficult
for a householder to totally avoid kasayas, but he can
definitely be alert and see that his kasayas are as mild
as possible.

13) Impediments of a Seeker : According to Srimad a
seeker has four main faults or impedements in his way
of realization of self. They are 1. licentiousness. 2.

ignorance, 3. insistence or obstinacy and 4. pride or
€go. '

Licentious man takes full liberty in his behaviour
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and acts without moral or religious restraints, much
less according to the commands of a sadcuru Such
conduct is generally guided by passions and desues
which ultimately results in re-incarnation and misery.
Unless one gives up this deféct,ohe cahnot tread the

path of self-realization.

Ignorance is another defect of a seeker. This defect
means, not that one is without knowledge, the person
has knowledge, butitis accompanied by perverted belief
or mithyatva. For example, one believes that one is body
(and not soul). This ignorance is also an important cause
of re-incarnation and misery. Srimad says that to get
rid of ignorance, one must surrender to 2 pious teacher
and obey him. This will inculcate in him frankness,
compaésion, self—introspection,.minimum activities
involving violence, minimum acquisition of wealth and

the like.

Third defect is insistence or obstinacy. It means
_ attachment and pride of your possessions, opinions and
faiths etc.. It is of two types. One type is attachment
with ﬂxings other than your self, e.g. your properties,
relatives, power. fame etc. and the other type is belicfs
regarding spiritual preachings, which are not beneficial
for welfare of the self or its realization. This defect
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does not permit ran aspirant to accept good things or
preachings, because his is a closed mind. This defect
can also. vanish with the help of association with a

sadguru.

Last but not the least, is the defect of pride or ‘eg-o'.
Ifitis coupled with attachment, it becomes dangerous.
Such defect generates intense passions and karma-
bandha. The best way to get rid- of this defect, according
to Stimad, is surrender and devotion to God and
sadguru. They help one in becoming aware of one’s own
defects; small or big, and the floating nature of worldly

things:

14) Pramada ( Negligence ) : This is a typical techmcal
tefm t means and includes disrespect for reholon
alrOgance letharoy indulgence in passions,
licentiousness, etc.. This defect is great obstruction to
progress on path of realization. The enhchtened have
said that pramada itself is sin and causes karma-
bandha. And -.absence of pramida is awareness Or
contemplation upon the soul, or introspection, which is
the best path to achieve self-realization. Mahavira's

famous advice to Gautama, “Samay am hi mapamay

ae™ is very very important and useful for an aspirant. It

means. * Do not be negligent or heedless or unaware
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even for a fraction of a moment. Srimad says that, not
only- human life but every.: moment of it is a “cintamani
jewel ” 1.e. a jewel which fulfils-your cherished desires
and which is useful for destroying your worry and

misery.

15)-Sat-Sﬁstra, Sat-Sruta : - Study of scriptures is: of
great help and guidance to a seeker to understand what
spirituality is. and the path to be followed to achieve
the goal of mukti. This help and guidance is necessary
till a seeker becomes. fully enlightened, because the
scriptures can help him . to be-alert :and aware, of his
objective and for that purpose can make him indifferent
to worldly attachments and associations. Of course, this
happens only if the asplrant remembers the followmg
words of Srifmad, “ The scrlptures ‘contain ‘the
descnptlon of the path but not the sécret, the secret lies
only in the heart of the enhvhtened sat-guru. *” And also

the followm

- . “There. is no difference in bearing or carrying the
bundle of scriptures above the head and in the head,
unless you have digested the substance and you practise
the same. If you have not done that,you are carrying
nothing but burden be it on the head or in the head.” He
says that whatever scriptures develop non-attachment

300



Appendix I : Interpretation of Philosophical Concepts

and goodand pious thinking.are good .scriptures. It
should not be understood that Srimad condemns .or
prohibits a seeker from study of scriptures. He has on
the contrary said that it is very very useful and beneficial
to study the scriptures under thé guidance of a pious

sadguru, who himself is .an embodiment of scriptures.

16) Aspirant And Séeking : One who seeks liberation
or self-realization is a-seeker or-an- aspirant. Such a
person has equanimity (atmopamya) towards all beings
and he maintains it é;yén in very adverse circumstances.
Heis disinterested iﬁ worldly life and sensual pleasures.
He is. considerate and compassionate. His important
Characteristié is that he does not do anything simply
because 6thers like it, but he does only such things as
are good for hi_s;own ( sélf’ s ) benefit. He 1s interested Iin
Satsanga with a sat-guru and study of benevolent
Scriptures and he is the least interested in worldly
activities, accumulation of wealth and sensual

Pleasures.

Witl} aview to developing the urge and intensity
in seeking, a séeker must be very humble and devoted
to the -enligﬁetened.h He must be free from
licentiousness. He should not be bound by or attached
t0 or obstinaté about his own religious concepts. views
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or dogmas. His aim being self-realization, whoever and
whatever ‘can help:him accomplish that goal, becomes
his sadguru and religion. He is very mindful about his
weaknesses, short-comings and -defects. He is very
humble, so much so that he respects and worships a
sadguru like God Himself ‘and that is-the key:to his
progress on the path of self—reahzatlon

17) Sadguru, Satpurusa and ( the Enhohtened Vs

A sadguri, sa'tpufus or“an’ enlightened perso’n'has
expenenced his self and his life itself and his as soc1at10n
1nsp1res an aspzrant even without any oral, preachmgs
Such a person is equitable, free from passions
({i‘ftarigé) Eorfquerdr of his mind and senses. It is such
a person only, who can help an aspirant realize his self |
and not any ordmary guru (who has not experienced
What the self 1s)

_It.can be sald that the only purpose of spiritnality
or self- realization or liberation is to get rid of suffering
and be blissful i.e. to acquire supreme happiness.
Sadguru having experienced that state by conquering
all passions. is absolutely necessary for an asplrant to
vmde him on the path of self»reahzatzon

In order that an aspirant may benefit by the
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association . (satsariga) of a sat-guru, he must equip
himself with the following qualities and rules of
conduct. He must earn his livelihood in a moral, just
and honest manner. He must develop non-attachment
mentally, and psychologically to his possessions and
all outer things and totally surrunder to a sat-guru.
whose devotion is a must for an aspirant. He must also
reduce and minimize his worldly activities and
associations, possessions and control his love for tasty
food. He must have full and unquestionable faithin the
preachings. of the sadguru. Similarly he must be
disinterested,in mundane life. He must love even minor
qualities and virtues of others and abhor his own minor
defects and faults. Most important requirement in this
respect is that an aspirant should never beg knowledge
(of the soul) of the sadguru, but pray and ask for non-

attachment or vitaragata and subsidence of passions.

18) Jain Religion : Srimad had studied various Indian
Systems of faith and was equitable towards all religions.
He, very strongly believed and advocated that it was
not at all necessary to belong to any religion. because
the ultimate aim and object of human life was self-
realization or liberation. What was required to reach or
Achieve that goal was qualities like non-attachment.
humility (absence of ego). subsidence of passions like

03
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anger, lust, greed, ego, desires etc., and last but not the
least, knowing, experiencing and realizing “Who am]I
77, the nature of the self (sva-svariipa) and the ability
to be easily and comfortably stable in sva-svaripa or

the self (soul).

Stimad, however, believed that Jain philbs ophy was
best suited to achieve the above qualities and goal
because of the following peculiar features of the Jain

philosophy :

Best comprehénsion of the soul is found in Jain
philosophy and is therefore best suited to achieve the
goal of self-realization. It gives utmost importance to
love, compassion and dispassion. Its object is the
welfare of each and every being. No other dar§ana gives
such minute description of philosophical concepts like
soul, karma-bondage etc. Jain philosophy minutely
describes the principles regarding soul, non-violence,
truth, sacrifice, karma and karma-bandha, pious teacher,
monkhood, five great vows for monks, nine principles
(navatattvas), six substances, five astikayas, liberation

etc..
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Appendix Il

Glossary of import‘ant Terms Occurring
in Srimad's Literature

H

akarma-bhiimi (era yir) :  land of enjoyment.

akéla (crre) : wrong time.

aguru-laghu (snoey) : a thing or substance having
no heaviness or lightness.

4gopya (smieg ) : . open, known.

agha (sr): - sin.

acitta (afere) : ' lifeless.

af:etana (3rd) @ - matter.

ajnﬁna.(m) : " jgnorance, knowledge with
perverted mind or belief.

an.“ (ery) : small particle.

alilkrama (etfcmm) crossing limits.

Alicara (srfw) -  defects, failures. evasion.
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anubhava (sma) :
anuvrata (3re)

anusthana (agem) :
anekantavada (sterERE)

experience, actual
knowledge.

.minor vows, secondary

VOWS.
a ritual.

a theory enunciating many

~facets or partial ‘truths

antaratma (sfawe)
antaraya (s ) :

antarda$a (siagem) © -

antardrsti (siaeRe) :
antarmukha (svafm) :
antarmuhfirta (sFaged)

antarlapika (sraeis) :

anyokti (&) |

anvaya (s/=9) :

-relating to one thing or one

concept.

an introvert s'o»ul.' -
obstruction, impadime;ﬁt.
internal condition, ‘intemal
state of mind.

insight (of the soul).
introvert.

less than a muhdrta (a
muhiirta = 48 minutes);

a measure of time in any
period upto 48 minutes.

changing letter in a word to
give it different meaning. .

a description, outwardly
appearing as criticism, but
in fact being appreciation.

one disguised under another
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apakarsa (3rae) :
apakaya (srwm) ;
-aparigraha-vrata :
(sraferg - o)
apariccheda (amafiesz) :
aparinami (smafkonfyy) :

apavarga (amai) :
apavada (s9aw)
apratibaddha (o) :

apramatta gunasthana :

(o orerr)
amuni (srf) -

artha (are)

avagadha (srre) |

avagaha (srepme)

avagahana (srmes) :

Avagraha (srg) -
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fall, lessening.

life having water as body.

vow of limiting possessions
and attachment.

complete, whole, undivided.

having no effects, or impact;
not changing.

emancipation.

exception.

without attachment or
binding.

seventh gunasthana;very
cautious conduct.

a bad monk.

wealth, means of mundane
maintenance.

hard.

whatever covers one
smallest part (pradesa) of
the soul.

deep and thorough study.
comprehension,contemplation.

early matijiiana, perception.
the first stage in the process
of sensory perception.
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avadhana (M)

avadhi jiiana (safimm) :

avasarpinikala :
(araaiilie)
aviveka (aifas) :

a§ata (er9m) .

adatana (et :

a$ubha (srgw) :
a$occyakevali (arstrezmas)

astamabhukta (srey) :
asanga (a/g) :

asangapana (rmda)

asamyataplja (srdgagen) :

 remembering many things

at a time; retaining in the
memory. .

a type of knowledge which
sees and  understands
things, within a certain
special limit without the
help of senses, directly with
the soul. ‘

descending or falling or
regressing time or era.

not descriminating between
right and wrong.

suffering.
impudence, desregard.
inauspicious.

one who attains omni-
science without listening to
preachings of a kevali.

fast of three days.

" non-attached, free {rom

non-soul substanc‘e.

dissociated from everything
other than the self.

worshipping a monk
without knowledge (of
atman).

310



asanyama (3r&ay) :

qstikiyé (sfem) ;

ahiyasava (an%?:rm) :

akasadravya (smemyE=) :
akanksa mohaniya:

(smpie wieefre)

tod]

gama () :
agara (amm) :
acarya (amar) :

Atapana yoga (sware 3m) :
athasamiti (amexfafy) :

dtma-vida (serem) :
atman (smer) -

Appendix II : Glossary

non-control of the mind or
lack of self-control.

S substances-life, non-life,
dharma, adharma and
akasa.

to bear.

i)

space.

a kind of mithyatva,
mohaniya karma giving rise
to desires for worldly
happiness. ~

scriptures.

concessions.

. the monk, teacher.

meditating in the sun in
standing posture.

three guptis and five
samitis.

theory regarding soul.

soul or self

1) considered from
knowledge point of
view, soul is all

11



pervading and wq, fam,
A

2) whatever remains after
eliminating everything;

~ 3) the knower and seer of

everything;
4) that which can express
all emotions (:ya);

5) congnition or attention

(3wam) is an integral part
of soul;

. 6) soulis uﬁdisturbablé

atma-virya () © -
atma-§lagha (snersemn) :
dtma-sanmiyama (smeagad) ¢

samadhi (wfer).
strength of the soul.

self-esteem.

to win over the soul, self-

. control.

atmarthi (smeneff) :
atmanubhava (sremgmE)
adipurusa (sngew) :

adhi (enfy)
apta (sr=) :
amnaya (=) :

arambha (emiw) :

desiring to realize the soul.

. .realizing the soul.

paramatma, tirthankara
Rsabhanatha.

~ mental suffering.

trustworthy, enlightened.
sampraddya, tradition.

1) activity with passion,
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aradhana: (smrer) ;
ard (sm):

artadhyana (amfer) ;

arya (amf) ;

asanka-mohaniya :

(ansimrirestra)
aSuprajfia (ane) :
dsakta (smer) :
Ayatana (swe)
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particularly involving
violence; inauspicious
activity;

2) prepration for starting
an activity, involving
violence.

worship, service, sadhana.

period of time,

(part of time circle).

1) craving for acquiring
worldly things or worr-
ying about possible loss
of a thing acquired,;

2) inauspicious or undesir-
able thinking, craving or
meditation; to be
anxious for things other
than the self and to be
anxious to keep away
unwanted things.

noble, good.

being doubtful about the
truth of a thing.

one who responds quickly.

attached.

a place or centre of
something.

22
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astha (emem): - . - faith with respect; having
full faith and devotion in the
preaching of the

| _enlightened.
aSrava (sme9) : influx of karma particles
into the soul.
aSrava bhavana: - attachment, ignorance,
(=) L perverted thinking -etc:,

_practising such passions
thoughts etc..

S S )
indriya (§f=): - (a visible) organ of
S knowledge.
indriﬁhigrah@(%ﬁgﬁgg} . restraining the senses.
®)
Ifyi-péthﬂ;i—kri);é N action taking place in
GauRe-fmr) - - course of walking or other

routine acts.

1rya-samiti (éa?—sﬁ;i%r): . walking carefully with a
o o """ view to avoiding injury to
living beings.

E

upasanabhiva (swrmrma) : the mentality acquired due
to subsidence of passions.
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upadhi (surfy) :

upadhyaya (suream) :
upasraya(susm@) :

upasaka (surgs)
upeks:ﬁ (Ste)

urdhva-gati (Sedwi)
urdhva-loka (Seieies) :

utpita (owar) ¢
utsarpini kala (scafivli &) :

utsitra-prardpana :

(v srer)
udaya (sz):
udasina (sarir) -

Udirana (G'rﬁwn) :

Upajivana (sasiie) :
UPayoga (swdm) :
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wordly affairs of

responsibilities.
teacher of monks.
abode of monks.

worshipper, practising
religious duties.

neutral attitude,

disinterestedness.

_ rising up.

heaven, place of the
liberated.

creation, appearance, birth.

an era of time where there
is increase of happiness
etc..

preaching against
scriptures.

rising of karma bandhas.

indifferent disinterested,
impartial, neutral.

make the Farma-bandha
bear fruit before their duc
time.

maintenance.

impact of the
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upaSama (I99m) :

upahata (37%) :

upade§a-jiidna (SwEH) ;

consciousness or attention

. of the soul, which makes

one understand a thing.
subsidence of passions .

beaten, opp. anupahata =
_unbeaten.

1) knowledge regarding
preachings - that knowledge
in scriptures which teaches
an aspirant that the worldly

happinesses, are fleeting .
. and hence one should give

up attachment (this is as
‘against siddhantajiiana),
and preachings ‘which
weaken aspirants perverted
intelligence and strengthen

‘his indifference to mundang

_ life by increasing his non-

~ attachment and subsiding
his passions. ‘

@

rsi (Ef) :

~ sage, possessing siddhis .

ekatva bhavana :
Ceaeiiest)

contemplating that one's
soul is all alone, nobody
~can come toits help -

316

S ‘



!
-

Y SF St

ekabhukta (w@ys) : - eating only once.
ekantavada () ; believing only in one quality
of a thing or a substance.
()

audayika- bhava(emﬁ'mra) the mental state due to
fruition of karma - bandha.

audayika Sarira (sfrefes sr) : physical body.
)

kadagraha(same) - obstinacy about one's

s opinion and faith.
Kapila (sftw) 3 founder of Sdninya system.
karuna (@) : | compassion.
karma (a) : .activity or karma bandha -

vibration or instability in
the natural state of the soul

e or karmic matter.
karma- prakrti (&% wgir):  type of karma - bandha.
karma - bandha (@ €e):  karma - bondage. Its types:
| 1) prakrti-bandha (wpfa dw)
pertaining to origin,

2) prade$a-bandha (mest -
gy) pertaining 10 extent
in space,

3) sthiti - bandha {fafe-99) :
pertaining to extent n
time.
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karma-bhiimi (&f) :

kalusa (ar@) :
kalyana (@) -
kasaya (@ur) :
kanksa (%im) :

kama (@m):

kayotsarga (@@e)

karmana vargani :
(o o),
karmana §arira :

(@07 IRR) .

 4) rasa - bandha (g - ) :

pertaining to intensity or
degree of experience.
Any act done with
passion is karma. It may
-be  auspicious or
inauspicious.

area (place) where beings

live and work and where
- they can accomplish

liberation.

~ sin, dirt.

'iwelfare, happiness. S

passions.

~ desire.
sensuality or desire.

" meditatiion; meditating by
- giving up attachment of

body and being one with the
soul (@tmadhydna).

solid collection of karma -
particles which form
karmana body.

a body constituted by
karma-particles (karma-
bandha).
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kaladharma (smend) *
kuguru (g75) :

kitastha (gee) :

kevalajfiana (dawsm) :

kautuka (i) :
kriya () -

kriyabandha (frarw) -
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religion suitable to time;
death.

a teacher who has no
knowledge of the self.

immutable or unchangeable.

omniscience or knowledge,
where the soul is totally free
from passions and it is
purest knowledge.

surprise or admiration.

act, acting with interest only

in  rituals,  without

understanding the motive or
purpose behind them; one
contrary to the path of
knowledge (jiianamarga).
karma - bondage; five
reasons,

1)  mithyatva ()
perverted belief,

2) avirati (aERR)
absence of restraint
(gam) :

3) kasdya(®9m): passions
(anger, €go elc.).

4y  pramada (573)
careless-ness.



krida-vilasa (freifem) :
ksapaka (amés) :

ksama (zm)

ksayika caritra :
(afres af=)

ksayika bhava (afiream) :

action, mental, oral or
physical.

5)

sensual pleasures.

of karmas

destroyer
(a monk).

pardon of a guilt with large
heartedness.

accomplishment of right

conduct because of

. destruction- of mohaniya

karma; stability in self.

mental state of aspirant

- who has destroyed his

- karma.

ksayika samyak-darSana:
(1R TreREsi)

~

ksayopaSamika samyaktva :
(st )
ksina kasaya (sfrum) ©

gaccha(ms) :

ganadhara (MrER) :

right faith attained after
destruction of mohaniya
karma.

conviction of soul's
existence.

utter destruction of
passions.

T

group of monks under an
acarya.

chief disciple
tirtharkara.

of a
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ganitanuyoga (wirarEm)

gatabhava (wewm) :

gunasthana (qurer) :

gunésthz‘maka QU

grhastha (wgeer) ;
granthi Gify) :
granthibheda (frie) :

cakravarti (eped) ;

caksudar§ana (aeest) |

Caturgati (i) :

“4yavicaya (wafierm) «
“Ayopacaya (saaa) :
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scriptures, containing
mathematical information,
regarding astronomical
places, karma - bandha etc.

past life.

grades of  spiritual
accomplishment.

stages of  spiritual
evolutions, they are 16 in
number.

householder.

knot of karma.

distinguishing between life
and non-life.

g

emperor.

prima facie knowledge one
gets on seeing a thing.
four types of life: celestial
gods, human beings, beasts
and hellish beings.

going to and fro.

to and fro movements of
subtle processes coming

"and going of subtle actions

in the body.
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carananuyoga (sRongdm)

caramasarira (a99i)

caritra (ami=) :

cit () :

ciirn (guh)
caitanyaghana (Srem) :
caudapurvadhari :
(SregaHr)

caudapiirva (deyd) :

scriptures describing the

- code of conduct for monks

and householders.

the last birth in human form
prior to attaining salvation,

1) Transformation of inau-
inauspicious conduct
into auspiciuos conduct
is empirical caritra and
to be able to enjoy the
nature (natural state) of
the self and to be ableto
be stable in its nature is
real (spiritual) conduct.

2) one of the Ratnatraya .

3) right condutct to make

 soul stable in its nature.

" self as embodiment of

knowledge.

. _criticism of the learned on

the verses or sentences Of

+. the scriptures.

a life full of knowledge etc.

- scholar of thel4 earlier

scriptural texts.

- 14 earlier scriputres of the

Jains.
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caubhangi () ;
cauvilléllira(ﬁrﬁsrgw) :
Cyavana (&g@=) :

chakaya(esm)

chadmastha (o) :

Jaghanya (weea) :
jadatd ;-

i o M

having four divisions.

~ four types of eatables -

1) food,

2) tasty things,

3) pastes and

4) drinks.

dropping down from

heavenly existence.

1)

six types of living bodies:
1) earth, 2) water, 3) fire,
4) plants, 5) air, 6) moving
beings.

a human being (soul)

covered by karma- bondage
or a non-enlightened

person.

Hq

minimum or lowest.

materialistic ~ state Or

ignorance.

. desire toknow philosophy.

“desirous of (rcal)

knowledge: aspirant - onc¢

323



jina (fm)
jinakalpa (feea)
jinamarga (Remrl) :

jinAamudr:é,' (f&‘rﬁ'g;'r) :

jinendra (F¥iz)
jiva () :
jivarasi (heafin) ;-
Jhatrputra (Frqy=) :

jian (5m)

jianade$a (sm=9r) :

whose  passions. are
subsiding, who craves only
for liberation, who is pained

- for having births, and who
~has compassion in his

heart.
conqueror of passions.
conduct of a Jain monk.

the Conqueror's path;
simultaneous and indivisi-
ble co-existence of jiana,
dar§ana, caritra.

, fstanding meditating
~ posture.

Tirtharikara.
soul, jivastikaya.

group of souls.

Mahavira (born in the Jiatr

clan).

wisdom or knowledge that
teaches that body and soul
.are different and soul 1S

eternal and has cognition
(upayoga), acquired from an
. enlightened teacher.

state of self-knowledge 10
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Jiey (3w) :

tatastha (vew) :

madhyastha (sees) :

tattva (a) :
tapa (wq) :

tirtha () -

trtharikarg (=)

[55]
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be totally disinterested in
all perverted thinkings or
feeling (vibhava) and
worshipping the pure state
of the self in a very natural
manner.

worth understanding and
comprehending; object of
knowledge.

)
on the border; neutral.

neutral.
essence secret, paramartha.

1) penance to control
desires or to reduce or
decrease passions.There
are twelve types of tapa
GER

2) austerity-fasting should
be accompanied by
cognition (ipayoga),
then only it 1s (tapa).

an organization of monks.

nuns, householders males or

females.

Founder of tirtha. whose
four deadly Aarmas arc
destroyed.
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dharmakathanuyoga :

(ereBaTTaT)

dhé}rfdafdhyina (w’raqﬁ) 3

dharmastikaya (smifeasr) :

dhuveva-(dhrauvya) :

(g2 - i)

d) right knowledge, faith
and conduct;

e) absolute faith ini six
substances, knowled-
ge (emers) and being
and acting according
to one's ‘nature’, or to
regard the satpurusaas
paramatma is also
called religion by the

enlightened.
scriptures containing
stories regarding lives of
spiritually advancing or
advanced .

one of the four types of
meditation, wherein one IS
meditating for realising the

self.

a substance which helps 2
life or a matter to keep
moving.

a quality of substance
which resists its own
character even though the
form changes.



namaskara mantra :
(e He)
nay (wa) :

narakagati (eefy) ;
Navatattva (Faa<)

Navanokasaya (saspuma) :
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A

navakara mantra - pajica
paramestt namaskara.

1) a view point which
explains a part or an
aspect of a thing .

2) partial truth, a part of
pramana.

hellish life.

nine principles:

1) life,

2) non-life (matter),

3) influx of karma,

4) binding of karma,

5) stoppage of karma,
6) destroying of karma,
7) liberation,

8) virtuous deed (punya) and
9) sinful deed (papa)

nine minor passions - 1)
laughing, 2) attraction. 3)
hatred, 4) grieving. 5)
fear, 6) disgust. 7
female attraction,
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navapada ("ENE).:

nigoda (Frig) :

nidana (Frem) :

nididhyasana (Piferem) ,

niyati (Faf@) :
- niranjana (FRem) ¢
niravanajiiana (FrrauEm)

8) male attraction,

' 9) attraction of male &

female. ‘

1) Arihanta, 2) siddha,
3) dcarya, 4) upadhyaya,
5) sadhu (monk),

6) samyak darsana,

| 7) samyak jiiana,

8) samyak caritra,

.. .9) tapa (penance).
nikacita karma (Fremfaa &)

intense karma - bandha

a thing or a body containing
limitless number of lowest
grades of potential lives.

“desiring worldly happiness
in exchange of religious

- practice.

continuous brooding.
destiny.
spotless or faultless.

that knowledge which
makes one free from body-

‘consciousness and pride

and attachment from non-
self things and keeps soul’s
attention (upayoga) in its
nature and which adores
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nirgrantha (Frafer) :.

niryasa (ﬁ?ﬁﬁi :
niryukfl (Felfey :

nirvikalpa (ﬁri%{'ﬁq) :

nirveda (Frifz) :

niscaya naya (Mygeg) :

naisthika &fss):

Padastha (weer): -

Parabhakti (wyufe) :
Parabhava (wewm) -

W

Appendix Il : Glossary

nothing but “nature of the
soul”.

a monk, whose karma -
bandha especially of
mohaniya karmas is
destroyed.

soul getting free from karma

. particles.

sort of commentary on

- scriptures, soul-liberation.

absence of alternatives,
stability in pure upayoga
(an activity of soul).

realization, deep realization
that one has undergone
infinite births and one would
have no more of it.

theory of reality.

having devotion.

q

meditation of one of the five
padas of navakara mantra.

highest type of devotion.

- thoughts regarding

substances. other than soul.
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parama avagéc_lha "
(I 31aTe)
paramapada (W=7 W) :

paramﬁpu (o)

paramartha samyak .

(v Te)

parasamaya (W&g) © -

parigraha (vRe)
pafyiya‘(wfq): SR

paryusana (qgqu) :
papa () :

piSuna (fgF) :
pudgala (g5) :

..+ very hard.

. liberation..

smallest part of matter, an
© atom.

absolute faith in the nature
and description of soul, as
described by Tirtharkara
and experiencing the said -
descriptions or stability in
the nature of soul.

identifying with non-soul
substances; other systems
of faith.

- attachment for possessions.

modification, converted
form of a substance.

‘most important religious
function (of 8-10 days ) of
the Jains.

vice - anger, pride,
doubtfulness and greed
‘causing karma - bandha.

back-biter.

matter.
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punyanubandhipunya:
(qragaifergea)

Purandara (33R) :
purusa veda (ge7 ¥) :
purus E;tha @scnﬁ) L

puja () :
pirna kamana (guf ®r)

plma purusa (g §o9)
pirvanupirva () |
prakrti bandha (o) |

prajiidpana (srzeer) :
pratikramana (ufeeao) :

pratisroti (sRisif) -
pratihara (sRer) ;-
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virtuous deeds born or
arisen out of earlier
virtuous deeds (gwa) ..

chief of the celestial beings.
desire to enjoy a woman.

valour, bravery, vigorous
efforts, without any motive
(fres1) and forbearance,
bearing of misery or
happiness with equanimity

(ETTEYES).

worship, devotion.

satisfaction of having
achieved success.

paramatmad, pure soul.
something achieved earlier.

the type of karma - bandha,
at the time of the influx of
karma particles.

preaching .

repentance for the sins
committed.

one who accepts.

a guard showing the
Tirtharikara's kingdom of
religion.
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pratyakhyana (searem) :

Pratyeka Buddha :
(o g=)

pradeéa (zar) -

pramana (3Hm) :

pramada (¥E) :

pramoda ()

bandha(y) :

vow . of -abandoning

something.

one who has become
enlightened by . some
incident of his own life.

space occupied by shlallgst
indivisible fraction of a
substance.

real knowledge; compre-
hensive knowledge.

disrespect for religion,

arrogance, lethargy,

passions, negligence 0T

heedlessness.

1) to be joyous at)others’ |
merit or good quality;

" 2) admiring virtues of the

. virtuous. -

q

1) binding (of karma),

those internal & external
activities of the self
which cause karma -
bandha for the self, 2)
binding, union of karma
- particles with the soul
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bahya périgraha :
(arer wiRare)

béhyabhiva (aTErmmE) -

bija jiiana (frmm) ;
bodhi bija (sifr dw) :
brahmacarya (seree) ;

brahma rasa (sera) :
brahmavidya (sefren) :
brahmanda CRISK
brahmi-vedani (sweie) :

Appendix II : Glossary

(disunion is liberation);
action () creates area
(&%) and type of karya -
bandha (3w fady) and
passions (&%9rdg) create
duration (fRafy) and
intensity of the passion
(anubhaga).
attachment for material
things, namely house,
silver, gold, animals,
wealth, grains, servants,
utensils etc.
thoughts regarding
mundane life.

samyak darSana.
samyak darsana.

to be contained in soul,
abandoning woman and
sensual desire.

experiencing self.
atma-jiiana.
whole universe.

internal grief regarding soul
or self .
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bhakti () :

bhadrikata (sfem) :
bha'ya (v3) :

bhaya-s afijiia (aesm) ;
bhavanapati (wemufa) :
bhavabhramana (saymor) :

bhavitavyata (v :
bhavya (w=) : .
bhamini () -

bhava ()

bhava-asrava (smaemed) : 4
influx of ~ karma, €.g.

bhava karma (sm@sv) :

bhava-naya (wiaa) . -

H

singing songs about virtues
of vitaragins and other such
practices.
Godfearingness.

fear, vibration, caused in the
soul at the sight of

- something dreadful.

_ things causing fear.

a type of celestial beings.

wandering in worldly lives

* (taking births).

destiny, future.

deserving to be liberated.

‘woman.

mental state or effect on the

'mind, virtue or substance.

vibration of soul causing

attachment, repulsion etc.

mental karma, a perverted
state of the soul.

a view point accepting 2
bhava.
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| bhava-nidra (wmaf) : -

bhava §ruta (vmasw)

bhasya (w@) :
bhava-samadhi (vrergti) 3

bhedajﬁéina (W) -

bhranti (wify) ;

matarthi (waref) :

mati-jfiana (afiEm)
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perverted mental state..

"knowledge acquired by
hearing.

‘an exhaustive commentry.

peaceful and quiet state of
soul.

1) knowledge of life or
matter and their
distinction;

2) knowledge regarding
distinction between soul
and body.

perverted belief or
knowledge.

H

an undesirable teacher

preaching his own views,
whose passions are not
subsiding, who has
attachment, who lacks
straight forwardness or
balance of mind.

knowledge acquired
through or with the aid of
senses and mind.
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madhyasthata (wegeerm) : -

manana (%) :

mantra (§9) :

maha-arambha (w1 emiw) :
Mahavideha (waifRg) : -

mahavrata (sgwER)
maya (Jm ) :
mayikasukha (mfewgs) :
marganusari (ArmigEr)

nitahari (fasi) :
nithyadrsti (frerefe)

niSragunasthéana :

(Frerporear)

disinterestedness due to

absense of passions;

: “neutrality.

thinking.

typical letter or words,

invoking celestial Gods.

activity involving great
violence; perverted
knowledge and belief .

a part of universe from
where beings can attain
salvation.

~great vows of monks.

“~delusion, deceitfulness (&).

worldly happiness.

an aspirant having such

‘qualities, which will entitle
" him to be whole-hearted

devotee of an enlightened
teacher.

moderate eater who takes
measured quantity of food.

having perverted knowledge
of soul.

_ a stage (7oram) of an

aspirant where his soul has
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mukta (3)
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neither acquired righteous-
ness (samyaktva) nor is it
free from perverted belief.
1)liberated, one who experi-
ences his self in its purest
state (form), free from
any other thought or
emotion or passion;

2)one who is free from all
other substances (karma
particles) and bindings
regarding place (area),
time (space) and mental
modifications (9m).

3)liberation,that state of the
soul when it is in its
nature and total purity -
state of the self and total
destruction of karma -
bandha and ignorance
and passions;

4)liberation - total absence
of misery and suffering
and accomplishment of
unobstructed and
indestructible happiness
or bliss.

(93]
|73
O



muni (&) :
mumuks ata (g :

mumuksu (794)

murcchabhava (EI?_EW) :

mrsa () :
medhavi (ﬁérc?r) :
mes oﬁmes a (A9rAy)
maitri () :

moksa (W)

5)freedom from karma,
mfatuation (moha) or
delusion (maya).

‘a monk.

aspiration to get rid of
attachment and to strive
hard for liberation or intense
aspiration to live moment to
moment on the path of
liberation with unparallel
love or devotion.
1) aspirant who wants to be
free from mundane life
and realize his self;
2) aspirant who craves to
be liberated.
attachment for material
things.

falsehood:
genuious.
twinkling of an eye.

friendship, desiring welfare
of all beings.
total annihilation of karmas;

liberation or emancipation
or eternal supreme bliss.
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moha (Arg) :

yatna (7w) :-

yavajjiva (Freesta) ¢

yugaliya (gnd) :
yoga (gm):

yogaksema (drma)

Yogadesa () :
yogindra (dfiz) :
yoni (gdif) :

TUpT (af) ;

raudrg () :
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delusion, identification with
non-soul substances,
karmas (most important
and most obstructive).

q

taking care (to avoid
violence).

till death.
lives in bhogabhiimi.

vibration in soul or uniting
soul with means of attaining
liberation or meditation;
any act mental, physical
or oral.

obtaining what you do not
have and protecting what
you have.

state of meditation.
best among yogis.

place of birth.

X

a substance having
appearance, taste, smell and
touch-sensation.

horrifying.
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vibhava or vimati :
(Frvrg femf =)
viveka (@) :

having passions. like
attachment and repulsion.

thoughts involving passions

against nature of self.

to be able to distinguish
between beneficial and
harmful by knowing things

thoroughly .

vis ayé murccha :
(Ferorr Tt |
visarjana y(ﬁwﬁ)
veda (IR) o

attachment to the object of

the five senses.

| ~ abandoning.

desire to have sex
enjoyment is mental veda,
having actual sex is material

“veda.

vibhariga-jfiana (Rrimem) ;-

extra sensory knowledge
. with perverted or wrong

belief.

vibhava (frm) ;-

perverfed state of the soul

"~ when not in its natural state

or nature (s or&@wmE); if soul

works in association with

virati (RrR®) :

vairagya (&) :

matter it is in (fr9mE).
giving up, abandoning
interest in worldly things.
1) renunciation of mundane
life, possessions, home,
relations, name etc.
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vyavahara agraha : -

(TR omwE)
vyavahara naya :
(e ) .
vyavahara Suddhi :
(=R gfe)

vyavahdra samyama :

(TR 9m)

Sama (sm) :

§arvari (o) ;.

Salmali vrksa (st ge) :

Sastravadhina (YTETere)

Siksa (fyram) : ‘

éﬁnya vada (sfq‘ﬁ::) :A‘

Sukladhyana (gpem) -

Suddhopayoga (srred) -
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insistence on outer actions.

a view telling divisions of
an undivided thing.

purity of conduct or daily
living.
practical restraint useful
for spiritual practices.
Y

subsidence of passions like
anger, pride, deceitfulness,
greed etc. and fickleness of
mind.

of the night.
a thorny tree in hell.
attentiveness in scriptures.

contemplating that
mundane life is full of

misery.

'a school of thought

believing in the ultimate

- nothingness.

meditation by one in his
pure state of the soul.

activity or vibrations of
soul. not creating passions.



Subhadravya (gwsa): - those substances which
create auspicious thoughts.

Sramana (=) : ' monk.

sramanopasaka o ahouseholderwhorespects

(i) ~ monks.

Sravaka (sm®): . . 1)hstenerofthepreachmgs
.,of the enlightened; -

.2) householder following
o “ five anuvratas.

Suska jiiani (g= s#): _ pedant; one who only
’ ~preaches” the karma -
~bandha and liberation but
- does not practise and says
“"that moksa is ihagination;
who is full of attachment

and delusion.

§ruta jiiana (@ ae): . scriptural knowledge.

sad dar§ana (wsgstw) ;. --.- 1) Bauddha, 2) Naiyiyika,
.. 3)Sankhya, 4) Jaina,

S o 5) Mimamsa, 6) Cz’iryéka.

_s‘ad,.Qrai/ya (9gz=) : 1) life, 2) matter, '

.. 3) dharma, 4) adharma,
-. 5) space, 6) time.
sat péd"a (aue) six tenets : there exists'soul, it i$
- S . eternal, it.is doer of its
karma - bandha, it is enjoyer
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of fruits of karma-bandha,
there is liberation and there
is a path for liberation.

q

sankalpa (g@) determination,firm decision
to act.

samsthana (§&m): space.
safijfia (g=m): - 1) thinking capacity or
memory;
2) special knowledge or
| | memory.
samvega (§am) : intense desire; craving only
for liberation and nothing
. else.
satpurusartha (aémrei) : hardwork done to free soul
‘ from karma - bandha.
sat-mirti or sat-jivana-mirti : enlightened teacher.

(Wi e we-otiei)

satsanga () : " association with an
' ' enlightened or pious gurit.

sanatana (gm) ; eternal.

samakita dar§ana : - right faith, to have full faith

(i asi) and conviction in the

acquired knowledge (body
and soul are different etc.).

samadar§itd (gweffan): 1) equanimity towards
| ' friends and foes, joy and
grief. respect- and
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samaya (%) :
samasreni (gqauh) :
samadhi (@mfey) :

dishonour, wanted and

unwanted things etc.;
2) passionlessness

desirelessness.

or

. smallest fraction of time.

. equitable attitude.

meditative state of the soul;

... Stability in the nature of the
.~ self.

asamadhi (srmfy) - -
samadhimarana (gafimz)

samiti (gRif) :

unstable state of the self.
peaceful death with

introvert state of mind

cautious walking and other

- physical activities. .

samﬁdghéta,(agajm) :

samyaktva (@=Fq) :

release of some atma -

pradesas (fractions of soul)
before leaving of the body
(by the soul 7).

righteousness; compre-

hending what is sat, right

‘»God (One whose rdga,

dvaisa- passion and
ignorance, are destroyed)
right teacher (sadguru) and
right religion (saddharma)
and having right conviction

about the nature of the soul.

348



Appendix II : Glossary

, sahajasamadhl (Haaamﬁ:) state of being free from
pairs of opposites like
happiness and misery,
success and failure etc. and
also from delusion or
infatuation and other
passions.

sata-vedaniya (smmeia) : - experience of happiness due
to corresponding auspicious

karma-fruits.

sﬁdhu (ame) - A one who improves his own
self.

siméyika_ (i) 1)to be in equanimity of

mind for 48 minutes.
2)restraint of passions.

siddha () : free from the eight karmas.
siddhantajfiana : 1) knowledge regarding
(g spiritual concepts, e.g.

soul, its eternity, its
oneness or multipleness,
liberation, God, its
creative powers etc.;

2) a spiritual concept as
seen and experienced by
an enlightened person.

(siddhi) : (fRfe) internal or spiritual powers.

Sudharasa (gurm) : a juice emanating in the
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skandha (sw)

sﬂiaviré (@fr)

sthavirakalpa (zerfatm)

sthivéfa (wm) :

sthitap;ajﬁddaé a:
(Reaseraam)

sthitibandha (Referdier) :

syatpada (@m@w) :.
syadvada (@)

mouth because' of stability

- .of the “nature” of soul.

sulabha bodhi (gow 2) -

one who easily gets samyak

"~ dar§ana.

~a part of material thing

containing more than one
particle.

old monk.

1) code of conduct for

monks, or

| 2) rules of conduct for old
monks.

immobile beings - those
who do not have intelligence

| e.g. earth, water, fire etc..

state of being free from all

desires and becoming

totally introvert and stable
in the self.

limitation of time for
fruition of karma .

from a certain point of view.

a theory considering all
sides or properties of a thing
or a substance beforc taking

a stand.
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striveda (Eieg) : desire to have sex with a
male.

svacchanda (wrgs) : licentious (behaving as per
one's own desires and
passions).

svadravya (@se) one's own soul.

svadharma (@en) : religion of the soul.

svasamaya (@g9a) i - one's own system of faith,
pure soul.

sva upayoga (@ swam) :  vibrations or attention of the
soul.

Samyati (gaki) : carefulness about restraing
one's conduct.
&

hundavasarpini : a phase of time where the

(gsTarafity) religion is at its lowest

level; in a very deteriorated
era of time.

heya () : ' " worth abandoning.
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Index of Technical Terms

H-AM-5-5-F

- .avayaSl.-
avikalpa samadhi 93.
atma- jiana 90.

atma- dharma 1,88,117.
atman 1,111,121.

atma- bhavani 115. =
atma-siddhi 12,23,123,124,127-150.
é‘tma—'svabhéva 181.
arambha 208,212,214.
arta dhyana 229.
asrava 130.

iha 51.
upayoga 112,177,238.
upa$§ama 206,209,212,221.
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upa§ama bhava 220.
F-G-TN-A-8-7

karma- pudgala 146.
karma- bandha 50,74,75,92.
kasaya 172,297.
ksayopaSama 172,177.
ksapaka $reni 24.

gunasthana 28.

jatismarana 4,19,48,50.
jianavaraniya karma 208,210.

g-u-7

dehatitavastha 183,237.
dravya moksa 164.

dharma 107,108,114,115.
dharma dhyana 228ff,233,239.

dharana 51.

dhyana 227,228.
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nirjara 130.

padastha 236.
paramatman 203,242,
parigraha 212. .
pindastha 236.

prakrti 145.
pratikramana 48.
prarabdha 46.

bhakti 241.

bhava moksa 164.
bhavana 220.
bhranti 183.

mati jidna 50,51.
mahavrata 213.
mithyatva 80,167.

moksa 95,277.

mohaniya karma 151,158.

I-7
ratnatraya 186.
raudra dhyana 230.
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rupastha 236.
rupatita 236.

vitaragata 28,83.
vairagya 47,212,215.

N~

Sravaka 78,79.

sat- purusa 188,190ff,302.
sat-sanga 188,190ff.
Satavadhana 1,152.

sadguru 137,188,190ff,198ff,282,302.
samadhi 57.

samarambha (see arambha).
samyaktva 28,83,294.
samyak caritra 183.

samyak jidna 176.

samyak dar§ana 24,116.
svadhyaya 163,205.



Appendix IV~

S rimad’s Atma-siddhi Sistra By courtery of
Stimad Rajchandra Asrama, Agas.

éwmm,mgﬁml
WISeg o US Y, o Ugre e 1

Je svartipa samajya vind, pamyo dulkha ananta;
Samajavyuni te pada namuni, $ri sadguru bhagavanta. |

As real self I never knew,

So suffered I eternal pain;

I bow to Him my master true,

Who preached and broke eternal chain. 1

T 3N HIBAT, HISHT &g & |
ToomaT IreaTefy, wred 3 rnw 1R

Vartamana @ kalama, moksamarga bahu lopa;
Vicarava atmarthine, bhakhyo atra agopya. 2

In this degrading Age, who knows
Salvation-way, mostly unknown ?
For seekers true, this Gospel shows,
Unhidden as their fingers own. 2
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wE fraTee U @I, gehmEE e |
A HRT HiEAy, HEOm IS S 1130

Kof kriydjada that rahya, suskajidnamani kof;

Mane maraga moksano, karuna ipaje joi. 3
Some follow rites forgetting self,
Some learned fools believe freedom;

Misled are both none knows the self,
Merciful state, I feel for them. 3

- e TRami T, Sty 9% 7 wiE |
AT TR, 9w feuwse ot v
Bahya kriyamani rdcatd, antar bheda na kanii;
Jhanamdarga nisedhata, teha kriydjada anii. 4
The first are stuck in outward deeds,
With heart unturned, they save and serve;

But prohibit they knowledge - seeds,
Believing old as gold preserve. 4

Y Ay ® e, Wi Flt 9w
I HIGIYH, YR @ A il

Bandha moksa che kalpand, bhakhe vani manihi;
Varte mohavesamani, suskajiiani te anihi. 5

No bondage, freedom new or old,
The other preach, in words, the soul,
Attachment all in acts behold,

So word-wise they get not the goal. 5

I W W, Y Wy STeEE |
T W AT Tt FeE g
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In ignorance no obligation, -
Such undelstandmg makes him God 12

mﬁ:aﬁ“mﬁw ﬁ%ﬁmmn
Yeag WEIeArT T, A nyrR guiF g3

Atmadi astitvananm, jeha nirupaka sastra;
Pratyaksa sadguru yoga nahi, tyani adhara supdtra. 13

True scnptures soul and all expound,

To seekers fit, unerring guide;
Where direct Teacher is not found,
“Tis next best for one's safer side. 13
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Athava sadgurue kahyani, je avagahana kaja;
Te te nitya vicaravam, kari matantara tyaja. 14

Or whatever true Teacher said,
For thinking deep, daily practise;
Forgetting sects, popular head,
Opposition of families. 14
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Roke jiva svacchanda to, pame avasya moksa;
Pamyd ema ananta che, bhakhyuni jina nirdosa. 15

If one controls his self-conceit,
Gets surely as infinite souls

The final state that is most fit,

So says innocent Jina in scrolls. 15
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Pratyaksa sadguru yogathi, svacchanada te rokdya;
Anya updya karya thaki, praye bamano théaya. 16

One's self-conceit is checked at once,
In direct Teacher's nearness;

To root it out use other means,

It grows two-fold, in general sense. 16
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Svacchanda mata dgraha taji, varte sadguru laksa;
Samakita tene bhakhiyuni, karana gani pratyaksa. 17

If one has true Teacher's guidance,
Putting aside one's whims and views;
Sectarian ways, obstinateness,

"Tis termed true Faith, for direct cause. 17
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Manadika $atru maha, nijachande na mardya;
Jatani sadguru $aranamani, alpa praydse jaya. 18

One connot kill by self-conceit,
Foes pride and all; but seek refuge-
True Teacher's, easily defeat,

All mighty foes, extinction huge. 18
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Je sadguru upade§athi, pamyo kevala jiidna;
Guiu rahyd chadmastha pana, vinaya kare bh agavana. 19

Who knew full soul, attained Godhood,
By means of sermons such sublime,
Reveres his Teacher of true mood,

Not yet perfect for former crime. 19
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Evo marga vinaya tano, bhdkhyo $ri vitaraga;
Miila hetu e margano, samaje kot subhdagya. 20

Such system of Reverence so deep,

The Lord proclaimed in holy Books;
Profit thereof they only reap, |

Few fortunates, who know the nooks. 20
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Asadguru e vinayano, labha lahe jo kanii;
Maha mohaniya karmathi, biide bhavajala manihi. 21

If any untrue teacher takes,
" Advantage of such reverence,
Goes down into the deep birth-lakes,

Delusion great is dangerous. 21
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Hoya mumuksu jiva te, samaje eha vicara;
Hoya matarthi jiva te, avalo le nirdhara.22

Hoya matarthi tehane, thaya na atamalaksa,
Teha matarthi laksano, ahini kahyani nirpaksa. 23

This fact the seekers understand,
The bigots draw the sense perverse;
Impartial description, attend.

Of bigots' badges, soul-aimless. 22-23
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Bahyatyaga pana jiana nahi, te mane guru sarya;
Athava nijakul adharmand, te gurumani ja mamatva.24

Some bigots follow false teachers,
Who outwardly renounced the world;
Or their hereditary preachers,

But soul-aimless, believe their word.24
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Je jinadehapramana ne, samavasaranddi siddhi;
Varnana samaje jinanuni, rokt rahe nija buddhi.25

Some confine their own talent,
In pompous godly congregation;
Jina's pictorial form and height,
Or superhuman revelation.25
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Pratyaksa sadguruyogaman, varte drsti vimukha;
Asadgurune drdha kare, nija manarthe mukhya. 26

Even in presence of true Teachers
.The bigot takes the perverse side;
Confirms his former false preachers,
To mostly gratify his pride. 26
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Devadi gati bhangamani, je samaje Srutajiana,
Mane nijamatavesano, agraha muktinidana. 27

" Celestial abodes, universal lores,
He takes for inherent knowledge,
Sectarian forms and creed adores,
Believing cause of final stage. 27
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Lahyuni svarpa na vyttinuni, gralyuni vrata abhimana;
Grahe nahini paramarthane, leva laukika mana. 28

Is proud of vows, ignorant all,

Of mental yearnings for world-fame;

He does not heed to inner call,

Thus loses chance, remains the same. 28
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Athava niscaya naya grahe, matra Sabdani maniya;
Lope sadvyavahdrane, sddhanarahita thdya. 29
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Or talks of original state,

Of souls, refutes practical ways;

Lip-wisdom is not heaven's gate,
Without true means he wastes his days. 29
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Jiianadasa pame nahim, sadhanadasa na kanii:
Pame teno sariga je, te bidde bhavamanihi. 30

He who follows one unduly,

Not expert in true soul-notion;

Neither practising it truly.

Is drowned in this vast world-ocean. 30
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E pana jiva matarthamani, nijamanadi kaja;
Pame nahi paramarthane, an-adhikarimani ja. 31

For one's prestige and selfishness,
If one lets his ideals go;

Consider that too foolishness,
The bigot he unfit also. 31
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Nahi kagcfya upasantatra, nahi antara vairagya,
Saralapapuni na madhyasthata, e matarthi durbhagya. 32

Controls no passions and the heart
Contains no unattachment true;



No frankness and no open heart,
Unfortunate that bigot too. 32
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Laksana kahyan matarthil nam, inaz‘cﬁfha java kaja;
Have kahuni atmarthinam, atma-artha sukhasdja. 33

The bigot's badges thus described,

To give up bigotry for good;

Soul- seeker's virtues now prescribed,

Are for attaining supreme good. 33
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Atmajiiana tydni munipanuni, te saca guru hoya;
Baki kul aguru kalpana, amarthi nahi joya. 34

Sainthood is there where's true self-knowledge,
Soul-seekers follow such frue Teachers;

Not family-priests or one who plays,

On worldly stage the part of preachers. 34
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Pratyaksa sadguru praptino, gane parama upakara;
Trane yoga ckatvathi, varte jniadhara. 35

The company of the Teacher true,
Directly does the greatest good;
Soul- seekers all accept this view,
Completc obedience understood. 35
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Eka hoya trana kalamani paramarathano pantha;
Prere te paramarthane, te vyavahara samanta. 36

The path of perfection is the same,
In all times past,present,future;

Its path practical worth the name,
Acceptable if helps soul-nature. 36
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Emavicart antare, $odhe sadguru yoga,
Kama eka atmarthnuni, bijo nahi manaroga. 37

Determines thus and tries to find,

'The proximity of true Teachers;

No ideal else that eats the mind,

The soul alone for all soul-seekers. 37

HUTEIHT IuLaar A W AT |
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Kasayani updS‘canard, matra moksa abhildsa;
Bhave kheda pranidaya, tyani atmartha nivasa. 38
See seekership in soul-compassion,
Suppression of all passions four;

The hope of only liberation,
Dejection of such rebirth-tour, 38
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Dasa na evi jyam sudhi, jiva lahe nahi joga;
Moksamarga pame nahinm, mate na antara roga. 39

Unless one reaches such a state, .
No company of teachers good;
Nor soul- suffering gets a gate,
Cannot attain the freedom-road. 39

@@Wﬁm,wg@ul
@ &Y glowmon, @ W gee™ Yol

Ave jyam evi dasd, sadgurubodha suhdya;

Te bodhe suvicarana, tyani pragate sukhaddya. 40
While one comes up to such a state,
The sermon of the saint awakes

The inner thought, that is good fate,
Soul-seeker's sleep so deep it breaks. 40
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Jyani pragate suvicarand, tyanipragate nijajﬁﬁna;
Je jiiane ksaya moha that, pame pada nirvana. 41
With inner-thought, self-knowledge shines,
That knowledge delusion roots out;

The topmost state the seeker climbs,
Thus gets the salvation, no doubt. 41
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Upaje te suvicarand, moksamarga samajaya; ,
Gurusisya sanivadatht, bhakhuni sat-pada anihi. 42
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Six facts I say in this Gospel,

A dialogue between the two;

To stir the inner-thought so well,

For bringing home the path so true. 42
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‘Atma che’, ‘te nitya che’, ‘che kartd nijakarma’;
‘Che bhokt@', valt ‘moksa che’, ‘moksa upaya
sudharma’. 43

The soul exists, see it eternal,
Accepts bondage, receives the fruit;
It can be free, take means devotional,
Ignorance is the bondage-root. 43
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Sat-sthanaka sariksepamani sat-darsana pana teha;

Samajava paramarthane, kahyani jidnie eha. 44

Six Subjects or six schools of thought,
Are here described as seers great,

In abstract scriptures strictly taught,
For understanding soul concrete. 44
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Nathi dystiman: avato, nathf jandtuni ripa;
Bijo pana anubhava nahini, tetht na jivasvaripa. 45

The pupil doubts the soul's existence.
Is out of sight, its form unknowns:
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In any way no experience,
Nowhere is soul, cannot be shown. 45

Themn g wmat, T 92 dumr nva

Athavd deha ja dramd, athava indr iya prana;
Mithya judo manavo, nahin juduni endhana 46

The body, senses or the breath,

Can be the soul, all else is false;

How one can know the soul ere death 7
No clear signs I see as walls. 46
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Vali jo atmd hoya to, jandya te nahi kema ?
Jandya jo te hoya to, ghata pata adi jema. 47

If there's the soul, why it's not known ?
As pots and clothes, it should be seen;
If there is soul's existence own,
Arguments mine are true, I mean. 47
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Maite che nahi Gtamd, mithyd moksa upaya,
E antara sarikdtano, samajavo sadupaya. 48

Thus there's no soul, futile all means
For freedom of the soul - of saints;
Destroy my doubts by any mcans,

To make my heart frec from all taints. 48
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Bhasyo dehdadhydsathi, @ma deha samana;
Pana te banne bhinng che, pragata laksane bhana. 49

Bhasyo dehadhyasatht, aima deha samana;
Pana te banne bhinna che, jema asi ne myana, 50

The Teacher true does so explain,
The body and the soul seem one,
Distinct. are both, the signs are plain,
Remove body - infatuation. 49

The body and the soul seem one,
Distinct are both, but this deceives,
Alone the body-infatuation,

Distinct are both as sword and sheath. 50
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Je drastd che drstino, je jane che rilpa;
Abadhya anubhava je rahe, te che jivasvaritpa. 51

Ah ! one that sees the sight and knows.
Experiences one unconcealed:
Indisputable sign that shows.

The Soul itself to all revealed. 51
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Che indriya pratyekane, nija nija visayanuni Jiana;
Parica indrind visayanuni, pana atmane bhana. 52

Each sense has its own subject-knowledge,
The knowledge of all sense- subjects;

The soul possesses, ’tis not strange,

The ear hears, the soul rejects. 52
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Deha na jane tehane, jane na indri, prana,
Atmant satt@ vade, teha pravarte jana. 53

The body cannot know the soul,

Nor senses, neither knows the breath; -

All do their deeds, if there's the soul,
If it goes off, it is called death. 53
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Sarva avasthdne vise, nyaro sada janaya;
Pragatariipa caitanyamaya, e endhdna sadaya. 54
In all the states the soul separate,
Is seen always as consciousness;

Distinctive mark is accurate,
To ascertain the soul's presence. 54

e, Y Mg @y f, 9t 97 9 |
HUHR & T AR, FEIC @G WA 7 ekl

Ghata, pata adi jana tuni, tethi tene mana;
{ L 1 jana o ene e
Jananara te mana nahi, kahiye kevum jaana 55
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You know the pots and clothes and all,
- Thus them believe but not the knower;
If pots and clothes exist big, small,
Why not the soul with knowledge-power 7 55
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Parama buddhi kr§a dehamani, sthill a deha mati alpa;
Deha hoya jo atama, ghate na ama vikalpa. 56

Supreme in thought, though bodies thin,
In fat, strong bodies no cleverness;
This proves the body is the inn,

And not the soul; there's no oneness. 56
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Jada cetanano bhinna che, kevala pragata svabhava;
Ekapanuni pame nahini, trane kala dvayabhava. 57

The nature of the soul and matter,

Is clearly quite different;

Can never be of one character,

See ages all: past, future, present. 57

ST ekt &Y, STTCAT Wid 31T |
YHHT HER 4, TS Tg 3HT Hucll

Atmam sarika kare, atma pote apa,
Saikano karandra te, acaraja eha amdpa. 58

O ! one that doubts the soul's existence.

He himself the soul must be;
Without the doubter's obvious presence.

Can there be doubt ? surprises me. 58
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Atmand astitvand, ape Lalzya pI aAam
Sambhava teno thaya che, antara ka ye vicara. 59

By thinking deep upon your points,

Of soul's existence, I allege;

That there must be the soul who joints,
The conversation of this knowledge. 59
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Biji $aitka thaya tyani, dtma nahi avindsa;
Dehayogathi fipaje, dehaviyoge nasa. 60
The second doubt now I put forth,
The soul cannot be eternal;

The contact of the body's birth,
Destruction of union visual. 60
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Athava vastu ksanika che, ksane ksane palatdya;
E anubhavathi pana nahini, atma nitya jandya. 6/

Or things are transient, constant change
Is seen in every living being;

And substances without knowledge,

I see, thus, there's no cternal thing. 61
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Deha matra saniyoga che, valt jada riapi drsya;
Cetanand utpatti laya, kona anubhava vasya. 62

The body is only adherence,

The object seen, lifeless, with forms;
Who knows the soul's genesis, hence,

Or death thereof ? Think of the norms. 62

SHT g9 999 T, 39T Bag 74 |
o qdT &1 foa T, 9/ T %R 9F 1§20

Jena anubhava vasya e, utpanna layanuni jiiana;
Te tethi judavina, thaya na keme bhana. 63

The seer of the rise and fall,

Must be quite different from the scene;
Can hear the dead their death-roll-call ?
Or ere one's birth what can be seen ? 63
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Je samyogo dekhiye, te te anubhava dr$ya;
Upaje nahi saniyogathi, aima nitya pratyaksa. 64
Compounds of elements can be seen,
But not the soul that's original;

The soul is the seer and not the seen,
Nothing can create the soul eternal. 64
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Jadathi cetana ipaje, cetanathi jada thava:
Evo anubhava koine, kyare kadr na thava. 63
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From matter consciousness may rise,
Or consciousness might it create;

Is not experience of the wise,

It never happens, say the great. 65
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Kot samyogothi nahin, jeni utpatti thaya,
Nasa na teno koimani, tethi nitya sadaya. 66

If out of any element,

One is not created at all;

It cannot be put to an end,

The soul is seen thus eternal. 66 .
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Krodhadi taratamyata, sarpadikani maniya;
Piirvajanma-saiiskara te jivanityata tyaniya. 67

In beings like snakes anger's untaught,
It shows the former birth's habit;
Therefore the wise have deeply thought,
The soul has lost last body, not it. 67
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Atmad dravye nitya che, parydye palataya; ’
Baladi vaya tranyanuni, jiiana ekane thaya. 68

One sees in childhood, youth and age,
There's knowledge of being the same;
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So see the soul's all states but change,
Remaining ever the substance same. 63

IJrUET T &Ry, 0N FEAR
gETa § arfors afs, S sy frai neq

Athava jiian