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Publisher’s Note

Achdrya Kundakunda was the first and foremost of all the Achiryas who
flourished after Bhagavdn Mah#vira and Gautama Ganadhara. Inscriptions
and literature h..ld him more auspicious than the Jaina law itself. He wrote
what he thoght in a natural way. What he contemplated was the gradual
annihilation of spiritual pollution.

Samayasdra, one of his mounting works, signifies the truth of
spirituality. The philosophy interknit in it is a puritanic type with no room for
tantra and mantra. Achirya Amritachandra, a great thinker and master of
social science of tenth century A.D., tried to beautifully illustrate the metrical
aphorisms.of Samayasdra. Based on the same is the commentary in English by
Prof. A. Chakravarti, a leading Indologist of this century.

To introduce both the text and its commentary Prof. Chakravarti has
discussed in no less than one hundred and fifty pages: self in Furopean
thought, self in Indian thoughts rudiments of Upanishadic thought in the
Samhitlls, the evolution of the cosmos from the primeval Prakriti, a
discussion of dreams and hallucination, and self in modern science. Carrying
the weight of a post-doctoral research this voluminous Introduction is an
appropriate answer to the questions like: Is the mechanistic and materialistic
philosophy reconcilable with spirituality which is often labelled. with
intellectual immaturity, primitive superstition and even psychopathy? Is it
true that science without religion is lame and religion without science is blind?

The Miirtidevi Granthamald of the Bharatiya Jnanpith published this
Gitd-of-the-Jainas in 1950 and is now happy to present this third edition to the
scholarly world and to those contemplating the self. And it is a timely
programme during this year which is being celebrated as the 2000th
anniversary of Achirya Kundakunda.

The Bharatiya Jnanpith is, as a matter of fact, dedicated to conduct
researches so as to bring out the extinct, rare and unpublished works of
knowledge and to give inpetus to the creation of original literature for the
benefit of the people. Its annual Jnanpith Award of 150 thousand rupees and
Miirtidevi Literary Award of Rs. 21,000 have acquired a unique status at all
India level, irrespective of language or faith or caste. Apart from the 475
valuable works published under the Lokodaya and Rdéshtra-bharafi
Granthamalas, the Bharatiya Jnanpith, having 45 years standing, has to its
credit under the Mirtidevi Granthamald 150 works in Sanskrit, Prakrit, Pali,
Apabhramsha, Tamil, Kannada, Hindi etc. besides English, which fact
remarkably emphasizes how wide and varied was the ambit of Indian thinking
and learning and how it was actually a part of people’s life in the ancient time.

It-is my privilage to thank our principals who are unfailing to equip us
with the basic requisites. For their enthusiasm and cooperation my
colleagues, also earn my thanks.

Gokul Prasad Jain

Deputy Director
Sruta I:anchami, 1989
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GENERAL EDITORIAL

Kundakundicarya is an unquestioned authority on Jaina dogmatics;
and his position, especially among the Jaina Teachers and Authors of the
South, is unique. His very name has an auspicious significance, to be enume-
rated next only to that of Mahivira and Gautama Ganadhara. All of his works
are available in Przkrit which borders on Sauraseni and contains some traits
of Ardha-migadhi, and hence called Jains Sauraseni. Three of his major works
Paficastikjyasira, Pravacanasira and Samayasira are called NataKa-traya,
Prabhrta-traya or Sara-traya remindirfg us of the term Prasthana-fraya of the

Vedsntins. The Samayaszra is studied with great zeal among the Jainas; and
its exposition by Amrtacandra has made it a fountain of religious inspiration,
spiritual solace and universal appeal.

Kundakunda is so popular in the South Indian Jaina tradition that he
is mentioned under different names. Some of the details about him need fur-
ther verification and clarification. In all probability Padmanandi was his name;
he came to be called Kundakunda or Kondakunda possibly from the place to
which he belonged; and his name reached such an eminence that a line of
Teachers originated from him, Kondakundznvaya by name,

Besides the Sira-traya or Prabhrta-traya noted above, some more works
{ all the available ones in Prakrit ) are attributed to him; The Satkhandagama-
t7ka, Parikarma by name ( not available at present ); the Milacara (Kunda-
kunda’s name is mentioned in some Mss. as its author ); Ten Bhaktis in Przkrit
( Titthayara-, Siddha-, Suda-, Caritta-, Apagara-, Ayariya-, Nivvana- and
Paficaparamé&tthi-bhatti, to which we have to add perhaps Namdisara- and
Samti-Bhattis available in prose passages ); Eight Pahudas ( Damsapa-, Cari-
tta-, Sutta., Bodha-, Bhiva., Mokkha-, Limga-, Sila-Pzhuda }; Rayana-sjra
( its authorship, still sub judice ); Barasa-apuvé€kkhs; and Niyamasara. Whether
all these available works are composed by one and the same Kundakunda; or
there were authors more than one bearing the name Kundakunda : this has to
‘remain an open question so far as critical scholarship is concerned (’see for ins-
tance, W, Schubring : Kundakunda echt und unecht, ZDMG, 107, 3; Dec. 1957;
here the full text of the Bodha-pahuda is edited by him ). Itis more or less
accepted now that the Rayanasira, as the text stands today, cannot be
attributed to Kundakunda, the author of the Prabhrta-traya.
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Generally speaking, Kundakunda’s works are like small and big Praka-
ranas devoted to a specific topic or topics. They are a repository of inherited
knowledge which the author has recorded for future generations. Their mode
of treatment and discussion have a traditional stamp, and the exposition is
systematic. This can be very well seen from the Bodha-pzhuda, etc. Some of
the verses of Kundakunda are almost Stitras, quite pregnant with meaning and
presuming a great inheritance of traditional knowledge.

" There are traditional tales recorded in later literature to shed light on
the biography of Kundakunda; but their authenticity is of uncertain nature, as
long as they are not substantiated by contemporary - evidence. So far as his
own works one concerned, his name is found mentioned in some Mss. of the
Bjsrasa-anuvdkkhi; and at the end of the Bodha-pzhuda it is specified that it
was composed by the Sisya of Bhadrabzhu.

As to the age when Kundakunda flourished, different opinions are held.
That is inevitable in the absence of any clear-out evidence given by the author
himself. Pattavalis and traditional tales assign him to the first century of B. C.
or A. D. Modern scholars have offered their opinions on the date of Kundakunda,
but as yet no unanimity is reached, Taking into consideration the history of
Jainism in the South, it appears that Kundakunda’s age lies at the beginning
of the Christian era,

Now-a-days attempts are made to arrive at conclusions in chronological
matters from parallel ideas and expressions. But this is not a correct and safe
" method, because the Indian thought-pattern is made up of much that is tradi-
tionally inherited from the past, besides there being many under-currents and
cross-currents the clues of which are not necessarily detected. Secondly, we
cannot lay much reliance on the so-called dates given in the Pattavalis and
Prabandhas, etc., because these are not contemporary records; and further;,
their details are full of inconsistencies and anachronisms. Lastly, chronology
needs a certain type of evidence which we must try to discover before assigning
a specific date to any author. Under these circumstances it is safer to put
together such data as help us to fix the relative chronology of different authors
and their works. Kundakunda's age may also be fixed in this manner.

(1) Pajyapada, in his Sarvirthasiddhi ( I, 10 ), has quoted five Gathas
( 25-29 ), in the same order, from the Barasa-Anuvékkha of Kundakunda,

(2) Siddhasena Divakara, as sufficiently indicated by Haribhadra in call-
ing him Srutakevalin, was a Yipaniya and therefore a native of South India,
His Sanmati-siitra clearly shows the influénce of the Pravacanasjira both in'its
pattern and even in some expressions. He proposes Abheda-vida to indicate
the relation between the Jfiana and Darsana of a Kevalin which is, in fact;
" nearer the Yugapad-vada already put forth by Kundakunda in his Niyamasara,

(3) The South Indian tradition, recorded even in some inscriptions,

etc., is quite uniform in mentioning Umasviti as a successor in the ascetic line
of Kundakunda, though he was Grddhrapiccha, ie., one who carried a bunch
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of vulture-feathers as against those who carried a bunch of peacock-feathers
or a bunch of wooly stuff.

{4) Lastly, there are the Mercara copper-plates of Saka 388 which men-
tion the Kunda.kundzinvaya and enumerate six Acaryas of that lineage.

While proposing ariy date for Kundakunda the facts noted above should
not be ignored or just explained away somehow or the other.

The three major works of Kundakunda have been commented upon in
Sa.ns'krit by Amrtacandra ( ¢c. close of the 10th century A. D, ) and by Jayasena
(€. 12th century A.D.) and in Kannada by Bjilacandra ( c. 13th century
A D-A ). On the Niyamassra there is the Sanskrit commentary of Padmaprabha
Maladhzrideva who passed away on Monday, February 24, A. D. 1185. Sruta-
sagara has written Sanskrit commentary on Six Phudas, and he flourished at
th‘? beginning of the 16th century A.D. Some other Sanskrit commentaries by
Prabhicandra and Malligena are reported on some or the other of the Pra-
bhrta-traya. .

Among the commentators of the Pribhrta-traya, Amrtacandra is concern-
ed more with the exposition of the contents in a high-flown style.
Jayasena, however, interprets the text word for word and then adds some
observations here and there. Balacandra mostly follows Jayasena.

Amrtacandra’s commentary on the Samayasara is full of religious fer-
vour; and the verses composed by him in his commentary are replete with spiri-
tual appeal. They are studied, even to this day, with great zeal. Lately, Muni
Sri Punyavijayaji has discovered another work of Amrtacandra, namely,
Sphutatattvasiddhi, in fluent Sanskrit verses. It is awaiting publication.
Amrtacandra, as observed by F. W, Thomas, ‘4 an excellent master of Jaina
Sanskrit; he employs fullness of phrase which not-unfrequently gives an impre-
ssion of enjoyment of sonorous circumlocution and complicated sentences
rather than of a simple striving for exactitude, and which renders the work of,
interpretation and translation extremely difficult; but no special charity is

required for recognising in the remorselessness of style. the outcome of and
inflexible religious faith.’

The works of Kundakunda, especially the three Prabhrtas, have enjoyed
unsurpassed popularity. They are translated into many an Indian language;
and there have been various editions from different places.

The Pajicastikaya was translated into English by Prof. A. Chakravarti;
and the Samayaszra by J. L. Jaini; and both of them appeared in the Sacred
Books of the Jainas. The Pravacanasira has been translated into English by
B. Faddegon and A. N. Upadhye.

The late Prof. A, Chakravarti ( Nayanar), ( 1880-1960 ), passed his
M. A. with distinction, in *1905, from the Christian College, Madras, and
took his L. T. in 1909 from the Teachers’ College, Madras. For a year or two
he worked as a Teacher in the Wesley Girls’ School and as a Clerk in the
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Accountant Gencral’s Otfice, Madras. In 1906, he was appointed as Assistant
Professor of Philosophy in the.Presidency College, Madras, and thereafter
he worked as such ( having become a Professor in 1917 ) in the Government
Colleges at Rajahmundry, Madras and Kumbakonam (ofthe then Madres
Presidency ) from where he retired as Principal ir 1938." He was conferred
upon the title of Rao Bahadur in the same year.

Prof. Chakravarti was well-versed in the various schools of western
philosophy. He brought his wide learning and deep scholarship to bear upon
his study of Jaina Philosophy. His Introduction to the Paficastikaya ( Arrah
1920 ) is a valuable exposition of Jaina metaphysics and ontology. In 1937 he
delivered Principal Miller Lectures which are published under the title ‘Huma-
nism and Indian Thought.” He was a stalwart Jaina Sravaka of his times in
Tamil Nadu. He was specially interested in ‘Jaina Tamil' literature* on which
he has written a monograph in English (Arrah 1941). He has edited a ‘number -
of Tamil works by Jaina authors with their commentaries and, in some cases,
with his learned exposition in English. For instance, Neelakesi, the text and
the commentary of Samaya Divgkara Muni, along w1th his elaborate Introduc-
tion in English { Madras 1936 ); Thirukkural by Thevar, along with the Tamil
commentary by Kavxra]a Pandlthar ( Bharatiya _]’nanapntha Tamxl Senes. No.

-.~_,..-

ed the Merumandarapuranam in Tamil. His exposition ( descnbed by M. S H.
Thompson, in the J. R. A. Society, London 1953, as ‘an indiépensable aid to
the study of Tirukkural’ ) of the Tirukkural has been hailed both in Thdian smd
outside as a learned and hberal exposition of the Kural, the Tamil Bible.. Hls
‘Religion of Ahimsa’ is pubhshed by Shri Ratanchand Huachand Bomba.y
(1957 ). It is a learned exposition in Enghsh of some aspects of Jainism.

Prof. Chakravarti, as an authority on his subject, contributed a number
of essays and articles on Jainism, Ahimsj and contemporary thought to various
publications such as Cultural Heritage of India, Philosophy of the East and
West, Jaina Gazette, Aryan Path, Tamil Academy. He wrote both in Enghsb
and Tamil. Some of his papers are reprinted in the ‘Yesterday and Today,
Madras 1946. He was a member of a number of Associations and Institutions
in Madras.

As a pious Jaina and a deep scholar of Jainism, he wrote a commentary
in English on the Samayasjra of Kundakunda. He mainly follows the Sanskrit
commentary of Amrtacandra Still his exposition of the Samayasira and his
evaluation of its contents clearly demonstrate how ably he has expounded
the principles of Kundakunda to make them intelligible  to the modern world.

Prof. Chakravarti was a well-wisher of the literary activities of the
. J@isnapitha which are conducted under the patronage of Shriman Sahu- Shanti
Prasadji Jain and his enlightened wife Smt. Rama Jain. Both of them have
encouraged with great self-sacrifice the study and publication of the neglected
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branches of Indian literature. It is through their generous patronage that the
second edition of the Samayasara by the late Prof. Chakravarti is being publish-
ed here in the Mgrtidevi Granthamali. There is no change in the contents;
but care has been taken to print the Prakrit and Sanskrit texts more correctly
and to add diacritical points, etc., for the Sanskrit words used in this work.

The General Editors remember with gratitude the late Prof, A. Chakra-
varti who gave this work for publication in this Granthamglz and record their
sense of gratefulness to the patrons of the Granthamjlz who kindly financed
the publication of this second edition.

'Mahavira Jayanti, H L. Jain
April 8, 1971. A. N. Upadhye



PREFACE

Samayasara is the most important philosophical work by Acarya
Kundakunda., It deals with the nature of the self the term
Samaya being used synonimously with Atman or Brahman, The
translation and commentary herein published are based upon
Amrtacandra’s Atmakhyati but some other commentaries are
also consulted. Jayasena’s Tatparyavrtti and Mallisena’s Tamil
commentary were also consulted, The extra gathds found in
Jayasena’s Tatparyavrtti do not give any additional information
nor do they affect the general trend of Atmakhyati. Hence the
present English translation confines itself to the gathas found
in Atmakhyati. It may be mentioned that the Tamil commentary
by Mallisena seems to be based upon Atmakhyati by Amrtacandra.
Since the work deals with the nature of the Self from the Jaina
point of view, the introduction also deals with the nature of the
self from other points of view, The introduction is divided into
three main groups; the nature of the Self dealt with in Western
Philosophy, the nature of the Self in Indian Philosophy and the
same topic according te Modern Science. A rapid survey of
Western thought beginning with the Greek philosophers is
given in the first part of the introduction. The second part, Indian
Philosophy begins with a concise account’ of the Upanisadic
thought with which Kundakunda appears to be acquainted,
The modern scientific approach towards the problem of self is
also given in the introduction. Itis not a detailed account of
modern scientific tho,’ught; but here an attempt is made to
present the modern scientific attitude which is quite different
from that of the latter half of the 19th century, The Scientists
and Philosophers of the Victorian period were not sure about
the nature of the self. Orthodox Physicists and Physiologists treated
consciousness as a by-product in the evolution of matter and
motion, Following this domiuant attitude of physical science,
psychologists also tried to discuss the problem of consciousness
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without a soul or self, All that is changed now. Scientific writers
mainly influenced by the results obtained by the Psychic Research
Society now openly acknowledge the existence of the conscious
entity, the self or the soul, which is entirely different in nature
from matter; it survives even after the dissolution of the body.
Researches in Clairvoyance and Telepathy and veridical dreams
clearly support the attitude of modern thinkers as to the survival of
the human personality after death. Though nothing definite is
established scientifically this change of attitude is itself a welcome
one, This change introduces the rapprochement between Western
thought and Indian thought asis evidenced in the writings of
persons like Aldous Huxley, This must be considered as a good
augury, because in war-worn world bankrupt of spiritual values
there is a ray of hope that the Indian thought of perennial nature
may feed the spiritually starved world which is in search of some
genuine idea serving as a solace and hope for the spiritually famished
humanity.

This book is published as the first of the English series in the
Bharatiya Jnanapitha publications The publication will reveal to the
world what Indian thinkers 2000 years ago had to say about the
problem of the Self,

A, Chakravarti

13
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INTRODUCTION
1. Self in European Thoxight

Man’s development in all aspects may be deséribed as an attempt to
~discover hiruself. Whether we take the development of thought in the East
or the West, the same principle ‘Know thyself’ seems to be the underlymg
urge. When we turn to the West we find that the begmmngs of philosophy
-are traced to the pre-Socratic period of Greek c1v111sat10n

GREEK PHILOSOPHY

That was a period of culture where Greeks had a form of .religion
according to which their Gods, Athene and- Apollo, were superhuman perso-
nalities trying to help their favourite Greeks by taking part in all their struggles.
This naive popular form of religion very soon gave -place to -a flood of
scepticism organised by the school of Sophists. They began to challenge
some of the fundamental concepts of religion' and ethics. -It was, when

this process of social disintegration was going on, that we find Socrates
appearing on the scene. Though he was one of the Sophists himself, he was
actuated by a higher ideal of salvaging what' remained -of the destructive
analysis of Sophism. For this purpose he began to question and to find out
the so-called educated individuals of the Athenian society. -This process of
questioning with the object of discovering whether the-opponent knew anything
fundamental about religion and ethics was designated as the “Socratic
Dialectic”. He would catch hold of a person from the market-place who .was
eloquently haranguing about justice or goodness and questioned. what he
meant by the Just or the Good. When the opponent gives an instance of what
is just or what is good and defines the concept ‘on the same. principle, . Socrates
would confront him with an exception to that definition. This would force
the apponent to modify his definition. This process of debating will go on
till the opponent gets confounded in the debate and .is made to confess
that after all he was ignorant of the nature of the fundamental Qohcgpts.
By this process of cross-examination Socrates exposed the utter vanitj/
and hollowness of the so-called learned Sophists of Athens.  Then he realised
himself and made others realise how shallow was the knowledge of the so-
called scholar. That was why he obtained the singular testimony from the
Delphic Oracle that he was the wisest man living because he knew that he
knew nothing. This process of dialectical analysis so succcessfully employed
by Socrates resulted in the building up of the Athenian Academy which

gathered under its roof a number of ardent youths with the desire to learn
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more about human personality and its nature.

Plato, a disciple and friend of Socrates, was the most illustrious figure of
the school. In fact all that we know about Socrates and the conditions of
thought about that period are all given to us by Plato through his immortal
Dialogues. He systematized the various ideas revealed by his master, Socrates,
He constructed a philosophical system according to which sense-presented ex-
perience is entirely different from the world of ultimate ideas which was the
world of Reals. He illustrates this duality of human knowledge by his famous
parable of the cave. According to this parable, human being is but a slave
confined inside a cave chained with his face towards the wall. Behind him is
the opening through which all-illuminating sunshine casts shadows of moving
objects on the walls of the cave. The enchained slave inside the cave is
privileged to see only the moving shadows which he imagines to be the real
objects of the world.  But once he breaks the chain and emerges out of the
cave he enters into a world of brilliant light and sunshine and comes across the
real objects whose shadows he was constrained to see all along. Man’s entry
into the realm of reality and realization of the empty shadow of the sense-
presented world is consid ered to be the goal of human culture and civilisation
by Plato. Instead of moving in the ephemeral shadows of the sense-presented
world, man ought to live in the world of eternal ideas which constitute
the scheme of Reality presided over by the three fundamental Ideas—Truth,
Goodness and Beauty. This duality of knowledge necessarily implies the dua-
lity of human nature. Man has in himself this dual aspect of partly living in
the world of realities and partly in the world of senses. The senses keep him
down in the world of shadows whereas his true nature of reason urges him
on to regain his immortal citizenship of the ultimate world of ideas. On the
basis of this conflict of reason and the senses, Plato builds up a theory of
which man should learn to restrain the tendencies created
by Senses through the help of Reason and ultimately regain his lost freedom
of the citizenship in the world of Tdeas. The two worlds which he kept
the world of ideas and the world of sense-perception, were
lation with each other by his successor Aristotle who
hey are closely related to cach other even in the
case of concrete human life. Human personality is an organised unity of both
reason and sense and hence the duality should not be emphasised too much

to the discredit of the underlying unity in duality.

ethics according to

quite anart,
brought into concrete re
emphasised the fact that t

A few centuries after Socrates, we find the same metaphysical drama
enacted in the plains of Palestine. The Jews who believed to te the chosen
people of Jehovah claimed the privilege of getting direct messages from Him
through their sacred prophets, the leaders of the Jewish thought and religion.
On account of this pride of being the chosen people they maintained a sort
of cultural isolation from others whom they contemptuocusly called Gentiles.
A tribe intoxicated with such a racial pride had the unfortunate lot of being
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politically subjugated by more dominant races such as the Egyptians, the
Babylonians, and finally the Romans.

CHRISTIAN THOUGHT

When Palestine was a province of the Roman Empire ruled by a Roman
Governor there appeared among the Jews a religious reformer in the person
of Jesus of Nazareth. Asa boy he exhibited strange tendencies towards the
established religion and ethics which sometimes mystified the Jewish elders
congregated in their temples and places of worship. After his twelfth year we
know nothing about his whereabouts till he reappears at the age of thirty in
the midst of thc Jews with an ardent desire to communicate his message.
When he began his mission, the Jewish society was marked by an extreme
type of formalism both in religion and ethics. The scholars among them who
were the custodians of the religious scriptures—Pharisees and Scribes—were
so much addicted to the literal interpretation of their dogmas and institutions
that they pushed into the background. the wunderlying significance and
spirit of the Hebrew thought and religion. In such a society of hardened
conservatives, Jesus of Nazareth first appeard as a social curiosity evoking
in them an intellectual shock which ended in hatred. Here was a person
whose way of life was a challenge to the established traditions of the Hebrew
religion. He freely moved with all classes of people, disregarding the social
etiquette. The elders of the Hebrew society therefore were shocked when they
found the so-called reformer moving freely wiih the publicans and sinners.
When challenged he merely replied that only the sick required the healing
powers of a doctor. He was once again questioned why he openly violated
the established rules of conduct according to the Hebrew religion. He
answered by saying, ‘Sabbath is intended for man and not man for Sabbath’,
thereby proclaiming to the world in unmistakable terms that the various
institutions, social and religious, are intended for helping man in his spiritual
development and have no rightto smother his growth and impede his pro-
gress. He enthroned human personality as the most valuable thing, to serve
which, is the function of religious and ethical institutions. He told the Pharisees
and Scribes frankly that the kingdom of God is within. Though in this
conflict between the new reformer and the old order of Pharisaism the latter
succeeded in putting an end to the life of the new leader, they were not
able to completely crush the movement. His disciples recruited from the
unsophisticated Jewish society firmly held fast to the new ideas of the Master
and went about all corners of the country publicising this new message.
From the Roman province of Palestine they made bold to enter into Rome,
the very capital city of the empire, and ardently preached what they learnt
from their Master. They were suspected to be a sub-versive organisation
and persecuted by the Roman authorities. Undaunted and uncrushed by
persecution the movement was carried on in the catacombs till the new
idea permeated to a large section of the Roman population. The Romans
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had hitherto a naive realistic form of religion after the pattern of the
Greek Religion of the Homeric Period. The advent of Christianity resulted
in the breaking down of these primitive religious institutions of the Romans.
This breakdown of traditional Roman religion brought many recruits
to the new faith from the upper strata of Roman society, till it was able to
convert a member of the Imperial household itself. The condition of the
Roman society was extermely favourable to this wonderful success of the
new faith.

The Roman Empire which had the great provincial revenues pouring
into the Imperial Capital convertéd the Roman citizens from ardent patriots of
the Roman Republic into debased and demoralised citizens of the Imperial
Capital sustained by the doles offered by the provincial pro-consuls. They were
spending their time in witnessing demoralising entertainments and in luxuries.
For example, the Roman citizens were entertained in the amphitheatre to wit-
ness the slaves being mangled and torn by hungry lions kept starving for this
purpose. It is no wonder that such demoralised social organisation completely
collapsed when it had the first onslaught from a more powerful idea and certainly
a more soul-stirring message. =

The Roman Empire became the Holy Roman Empire in which there was a
ooalition of the authority. of the States with that of the Church. This Holy
Roman Empire which had the Church and the State combined had rendered
wonderful service to the whole of Europe by taking the barbarian hoardes of
various European races and converting them-into chivalrous Christian knights by
a strict' religious discipline imposed on them by the various self-sacrificing
orders of the medieval monasteries. This education of the inferior races through
strict discipline enforced by the Roman Church had in its own turn a drawback
cautioned against by the founder of Cristianity. The Roman Church so jealously
guarded its power influence that it did not promote any kind of free intellectual
development suspected to be of a nature incompatible with the established tradi-
tions of the Church. This process of disciplinary.suppression of the development
of human intellect went for several centuries which are designated as the “dark
ages’ by the historians of Europe. But human intellect can never be permanently
suppressed hke that.

REI\AISSANCE

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

~ Similarly the discovery of the new world by Columbus introduced a revo-
lution in geographical knowledge revealing new routes of travel and conquest
unknown to Alexander the Great, who had to turn back from the banks of the
Indus because his army would not move any further, as they thought they were
approaching the ends of the earth. To add to these two discoveries there was
the flight of the Greek scholars towards Rome as a result of the conquest of
Constantinople by the Turks. These Greek scholars carried with them rich
treasures of Athenian culture, which was a revelation to the starved intellect of
the medieval Furope, an intellect which had nothing but the Christian Bible and
Aristotle’s logic to feed upon. This wonderful Athenian culture and civilisation
had produced a fervour of enthusiasm among the few thinking individuals of
medieval Europe who devoted themselves to the development of the new arts
such as architecture, sculpture, painting, music etc. The whole movement is
called Renaissance or the rebirth, when man discovered his true nature. This
movement of Renaissance incorporated with the religious Reformation ushered
in the new world of Europe which was so fruitful of important results, such as
the origin and growth of modern science, a new intellectual development which
completely transformed the modern world. The growth of modern science
resulted in a conflict between the established religion and the new Thought.

The intellectual development just after the Renaissance took two different
forms, one asscciated with Francis Bacon, who emphasised the importance of
experimental method adopted by science, and the other associated with Descartes
who emphasised the mathematical method as the necessary intellectual discipline
for the reconstruction of philosophy. ‘

BACcON AND SCIENTIFIC METHOD

Francis Bacon who felt the inadequacy of the old Aristotelian method
of intellectual discipline proposed a new method suitable for modern scientific
research, in his book called ‘Novum Organon’—The New Instrument. This new
method suitable for scientific rescarch, Bacon describes in detail.  According to
him it should neither be purely imaginary as the spider’s web spun out of its
own body nor should it te.merely mechanical collection of facts by observations
like the ant. Scientific method must adopt the way of the honey-bee which
collects material from various sources and transforms them into useful honey.
Such an intellectual transformation of facts observed will ultimately unlock the
secrets of Nature for the benefit of man. Such a discovery of Nature’s secrets
for the purpose of utilizing them for social reconstruction ought to be the ideal
of science according to Bacon. In order to successfully apply such a scientifie



6 SAMAYASARA

method, Bacon prescribes certain conditions as a necessary intellectual prepara-
tion. Generally the mind of a scientist may be crammed with certain traditional
beliefs and superstitions. Such precouceived notions which Bacan calls ‘Idola’
should be entirely got rid of and the student of science should approach Nature
with an unbiassed open mind which alone will give a correct insight into the
Laws of Nature. This experimental method prescribed by Bacon if adopted by
a student of science will give inductive generalisations relating to the constitu-
tion of Nature and her Laws, generalisations which would be of a certain
amount of high probability. Though the inductive generalisations arrived at by
scientific research do not have the absolute certainty, characteristic of mathe-
metical propositions, they were considered by Bacon to be of great practical
value for the benefit of mankind. The attitude has been perfectly justified by
the development of modern scienee with the practical application of scintific
gencralisations which have transformed the life of man in the modern world.
Such a reconstruction of human society based upon scientific achievements was
forescen by Bacon in his essay on the New Atlantis. This new experimental
approach to Nature has conquered for science, realm after realm,
departments of Nature as Astronomy, Physics, Chemistry, Geology ctc. This
successful conquest ‘of the realms of Nature by science resulted in complete
elimination of mind of man as a factor for interpretation of natural events. This
elimination of consciousness, completely, from the field of research ultimately
resulted in scientific recomstruction of Naturc as a huge mechanical system in
which the Law of Causation was the only principle of operation. In this mechani-
cal system all events are guided by necessary causal conditions. There is no
scope of intellectual interference either to modify or to suppress the occurrence
of natural events according to the desires of man. The old thought which enter-
tained the possibility of interference with the natural events by supernatural
agencies was completly discredited as a pure mythology having no place in the
realm of Nature, whose constitution is revealed to the student of Science. This
inductive method adopted by modern science finally resulted in the generalisa-
tion of conservation of mass and energy as the basis of nature and in relegation
of consciousness to an extremely subordinate place as a sort of a by-product
in the operation of natural events. Such a generalisation suggested by the
physical science was also adopted by Charles Darvin to explain the phenomena
relating to the animal kingdom. He also fell in with the general trend of physi-
cal science and formulated his famous Law of Evolution, based upon natural
selection and survival of the fittest. This principle of explanation of the origin
of species also relegated consciousness as an unnecessary factor not required for
the explanation of life phenomena which he considered to be quite intelligible
on the same principle of mechanical Law of Causation. This intellectual attitude
which attempted to explain both the organic and the inorganic realms of nature
purely on the principle of mechanical Law of Causation was designated Natura-
lism as contrasted with prescientific thought which introduced supernaturalism.
Such was the state of modern thought at the end of 19th century. But this
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triumph of Naturalism was openly challanged in the beginning of the 20th cen-
tury especially by Biologists and Psychologists who exposed the inadequacy of
the naturalistic method of interpretation in dealing with biological and psycho-
logical phenomena. This open challenge to Naturalism which started in the
beginning of the present century had led to the recognition of consciousness as an
important factor in the evolution process of both biological and psychological
and restored consciousness to its own status of dignity and importance. Such
challenge and the consequent recognition of the importance of consciousness
which is relevant to our general enquiries as to the nature of the self will be
dealt with later on.

CARTESIANISM : MATHEMATICAL METHODS

In the meanwhile let us turn to Descartes. He was a mathematician and
philosopher and he formulated another method necessary for the reconstruction
of philosophy. Being a mathematician he wanted to reconstruct metaphysics
on certain foundation. Just as Euclid started with certain undeniable and
axiomatic propositions on the basis of which he raised the whole structure of
mathematics, Descartes attempted to examine human experience and discovered
some absolutely certain and undeniable propositions as the foundation for
metaphysical reconstruction. Like Bacon he also prescribes certain preliminary
conditions as necessary preparation for such a course. - He examines the contents
of human experience in order to find out whether there is anything of the nature
of mathematical certainty, which cannot be challenged by anybody. All the
traditions and principles accepted on the authority of a great person or of the
Church, principles and beliefs on which the religious and moral aspects of
human life ars based, he found to be open to challenge and denial. The very
fact that every religious dogma or moral principle has a rival or opponent in
another system reveals the inadequacy of such religious beliefs. Since they lack
the absolute certainty of mathematical propositions they could not be taken as
the basis for philosophical reconstructions. Even the sense-presented world,
Descartes finds to be inadequate as the world of sense-presented experience is
liable to illusions and hallucinations and hence the object of the sense-presented
world cannot be taken to be of absolute certainty. Thus step by step he clears the
whole of human experience as inadequate foundation for philosophy according
to his mathematical principle. Is there no intellectual salvation ? Does such a
sceptical analysis of our experience leave nothing to the student ? Descartes says
there is one thing which is absolutely certain. Even if we doubt every item
of experience the act of doubt cannot be denied. That there is thought even
when in the process of challenging experience must be accepted as an unde-
niable fact. If we accept thinking as an undeniable fact we have necessarily to
accept some entity which is responsible for such a thinking. Thus he arrived at
the famous conclusion Cogito Ergo Sum—I think, therefore, I am. Such a
sceptical analysis through which Descartes approached the problem of meta-
physics led him to the thinking self as of absolute certainty whose reality cannot
be doubted at all. This principle of Cogito Ergo Sum forms the foundation of
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what is known as Cartesianism, a philosophical reconstruction just after the
Renaissance in Europe.

Because thought exists therefore the soul exists, is a proposition which
emphasises the relation between a substance and its essential attribute. The
principle of cogito is an inference from the reality of an essential attribute to the
substance in which the attribute inheres. The metaphysical bedrock on which
Descartes wanted to raise a superstructure was thus arrived at through a sceptical
analysis of human experience. Having arrived at this inevitable conclusion
Descartes tries to bring back all those ideas which he dismissed as improbable
and unreal. When he examines the contents of thought he is able to perceive
certain ideas entirely distinct in nature from the ideas acquired through sense-
perception. The latter are only contingents whereas the former are found to be
necessary and certain. All ideas relating to mathematics are such necessary
ideas. These cannot be contradicted; hence they are absolutely certain. Such
necessary ideas which he calls “innate” must be traced to a different origin
altogether. One of such ideas which he chooses for investigation is the
idea of a perfect and infinite Being, God. Man could not have acquired
this idea through sense perception. Nor is it possible for him to construct
such an idea from elements supplied to him by the senses. Hence he
concludes that this idea of a perfect and infinite Being must be an item
of thought from the very beginning of man. Man from the very moment
of his origin should have started with this idea and hence Descartes infers
that this idea necessarily leads to the conclusion that thereis a real being
who is the origin of this idea—God. He stamped his own mark on man
from the very beginning. By such an argument Descartes emphasises the
reality of a perfect and infinite Being, God, besides the thinking substance,
Soul, whose reality he established through the famous cogito. Given the
reality of Soul and God, the rest of experience which he dismissed as unreal
is brought back again. The external world which he dismissed on the sup-
position that it might be due to sense deception is now recognised to be real,
for sense deception would be a blot on the character of the Creator—the
Perfect Being. Such a being cannot indulge in deceiving his creatures. Hence
the external world must be accepted to be real. The reality of the external
world though admitted to be real is considered to be entirely distinct from
the soul. The external world which consists of material objects is made up of
a different substance altogether—matter, whose essential attribute is exten-
sion. Thus Descartes recognises two distinct substances, the thinking thing
and the extended thing. These two substances constitute the whole of reality,
The physical realm made of extended things is entirely based upon the mech-
anical principle of causation. Any event in this physical world is necessarily
conditioned by appropriate physical antecedents. Human body as a part of
this realm of extension is controlled by the same physical law of nature,
whereas the soul and its behaviour since they are guided by a different system
of laws are not subjected to the operation_ of physical laws, This duality
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consisting of thinking things and the extended things forms the main characte-
ristic of Descartes’ philosophy. Though he recognises that these two substances
are present in a human being, his body a part of physical realm and his soul
the thinking substance related to his body, he does not consider that the rest of
the animal kingdom is of this type. The animals have no soul. The animal body
being thus unrelated to the thinking substance, is considered to be purely a
mechanical apparatus, unguided by a thinking thing. The animal is a soulless
physical automation. The Cariesian belief persisted till the end of the second
half of the 19th century when the Biologists proclaimed the fundamental
unity of the animal kingdom and emphasised the kindred nature of the man
and animal. Once again we have to emphasise that the thinking substance
or the soul is the central doctrine of Cartesian philosophy and this is relevant
to our study of the self.

His successor Malebranche took up the problem relating to the nature
of man. According to Descartes man has a dual nature, his body belonging
to the realm of extension is associated with the soul which belongs to another
realm altogether, Each is a closed system controlled by the operation of dis-
tinct laws. Inspite of this distinctness the behaviour of man illustrates the
strange phenomenon that a particular change in the mind produces a corres-
ponding change in the body and vice versa. How could there be such a relation
between two things which are absolutely distinct from each other in nature
and attributes. The body is subject to the laws of the external world, the mind
is subject to the psychological laws and strangely these two appear to be
related in the human being. This is a problem for Malebranche to explain.
How could there be a correspondence between an event in the physical
realm and an event in the mental realm when they belong to the isolated
systems. The solution offered by him consists in his throwing the respon-
sibility on the shoulders of God for maintaining svch a correspondence
between events belonging to two different and isolated systems of reality.

According to Malebranche, God so arranges things that there is a paral-
lel and harmonious correspondence between events in the physical realm
and events in the psychical realm. Such a solution of a harmony secured
through divine intervention was found inadequate. His successor Spinoza,
the famous God-intoxicated philosopher took up the trend of thought as
left by Malebranche and developed it to a wonderful pantheism. He found
the dualism of substances, thinking thing and the extended thing, which was
the legacy of Descartes to be an inadequate explanation of experience, neces-
sitating the intervention of a third substance to make the relation between the
two intelligible. Spinoza thought such a multiplication of substances to be
purely unnecessary. According to Spinoza there is only one substance,
God, endowed with a number of attributes of which the extension and
thought are but two important attributtes. All physical objects in the exter-
nal world are but modifications of this ultimate substance through the
attribute of extension and all the living beings, the souls are again thg
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modifications of the ultimate substance through the other attribute of
thought. The theory of harmony through divine intervention introduced
by Malcbranche for the purpose of explaining human behaviour was
considered to be quite irrelevant and unnecessary by Spinoza. Man being
a modification of the wultimate substance must exhibit corresponding
changes both in extension and thought, the ultimate substance being the
necessary condition for corresponding changes. Thus the thinking sub-
stances with which Descartes started passed through the two natured man of
Malebranche and ended with the all-absorbing pantheism of Spinoza. The
Spinozistic pantheism though extremely fascinating did not last long. It
reduced human personality to an entirely inadequate and unimportant position
and whenever there is such a deterioration of human personality there is
always the inevitable reaction. The Spinozistic pantheism which absorbed
all thinking things and reduced them to non-entities was followed by Leibniz,
monadism.

Leibniz wanted to restore the reality of individual personality. He did
not relish the theory of an all-devouring ultimate substance. Hence according
to Leibniz the whole system of reality censisted of monads or individual units,
some of which are thinking monads and others with a dormant thought.
Thus though thought is the necessary characteristic of all monads it was
explicitly present in some monads and in others it existed in a latent
form. These latter monads whose thought was latent practically
appeared to be unthinking substance and thus constituted the physical
realm. The unity emphasised by Spinoza between the external world
and the thinking souls was thus retained by Leibniz though he threw
overboard the ultimate God substance which Spinoza introduced to bring
about the unity. According to Leibniz the unity is the identical nature of
the monads throughout the realm of reality, though some of these constituted
the apparently unthinking physical objects as contrasted with the thinking
monads or souls. Thus at one stroke, the ultimate God substance of Spi-
noza was split up into an infinite number of monads, all identical in kind
though they appeared with different degrees of development. This
theory which reduced the world to an infinite number of monads has
introduced a problem in itself. Leibniz’ monad was considered to be com-
pletely self-sufficient. Development of thought was purely an internal
affair. Even in the matter of sense—presentation Leibniz does not belicve that
the monad has an access to the external world. The monad is windowless
and completely shut up within itself. There is no external world or
internal world in the case of monads. The monads being completely
windowless and shut up, how could they have a common object of per-
ception ? Several individuals may perceive the same tree or stone in the
external world. Monads being windowless, the common perception of single
object in the external world will remain unintelligible because there is
no perception at all, much less a common perception. Perception is an
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inner development in the monad and hence the supposed common per-
ception of the same thing in the external world could only be interpreted as
a correspondence in the perceptive consciousness of the various windowless
monads unrelated to one another. Here Leibniz introduces his theory of
pre-established harmony which is merely a modified form of Malebranche’s
theory of divine intervention. When the monads were first created they
were so arranged that each developed in its own way and maintained a
correspondence with the other monads which developed in their own way.
In order to illustrate this pre-established harmony, Leibniz compares Monads
to several clocks which may show the same time though unconnected with
one another. The different clocks may be wound up and may be set up at a
particular time and they will all show the same time at subsequent periods,
not because they are connected with one another, but because their mecha-
nism is so constructed that they are bound to show an inevitable corres-
pondence. This he calls pre-established harmony which he introduced for
the purpose of explaining the mysterious correspondence in experience among
the various windowless monads.

Tue ENGLISH EMPIRICISM

Let us turn to the empirical philosophy of Locke, Berkeley and Hume.
Here we have a complete change of attitude. Instead of trying to wunderstand
the nature of the substance, the Ego, the English empirical philosophers
confined themselves to the analysis of human understanding. Technically
there is a shift from the ontological point of view to the epistemological
point of view. Here is an attempt to comprehend the nature of the self by
trying to analyse the nature and the process of knowledge and by examining
the nature of the contents of knowledge. We saw that the Cartesian philo-
sophy was based upon what is called the innate idea, the idea of the
Supreme and the infinite Being. The Cartesians recognised the importance
of such necessary ideas besides sense perception. But the English
empirical philosophers start with this assumption that there is nothing in the
mind which was not obtained through the senses. Hence all the contents of
the human understanding may bte traced to sense perception. The mind
itself is compared to a sort of photographic camera withfthe sensitive plate
inside the mind on which the sense impressions are created by the stimuli
from the environment. What the mind perceives is just the impression on
this sensitive plate caused by the objects in the external world. The mind
itself being a passive receptacle of impressions from outside and the contents
of the mind must be ultimately traced to the impression caused by external
objects. Starting with this assumption Locke tries to make a distinction
among the impressions so created by external objects. Some of the charac-
teristics of these sense impressions or images in the mind such as colour, taste,
smell, etc., are dependent upon the nature and function of the sensory
organs. These qualities are referred by the mind to the external objects.
These are called secondary qualities as contrasted with the primary qualities
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of extension etc. The spatial object perceived by the senses thus appears to
be a complex constituted by the spatial properties of extension, solidity
etc., and the sense-created properties of colour, taste, smell etc. According to
Locke, the latter secondary qualities are purely mental and are present in the
mind alone though they are referred to external objects. The object existing in
space has only space qualities without these secondary qualities. Thus the
external object is analysed into two groups of properties, the primary properties
residing in the object in the external world and the secondary qualities as colour,
taste and smell which are really present in the mind though referred to the
external object by the mental habit. By this analysis Locke emphasises  the
importance of the stimuli from the external world and reduces the mind or the
self to a tabula rasa, an inactive receptacle for impressions and converts the
objects of the external world into colourless entities though endowed with spatial
properties. This bifurcation of exprience partly consisting of colourless external

objects and partly consisting of mental impressions inside the consciousness is
taken up by his successor, Berkeley.

Berkeley, being a clergyman is influenced by his religious predilections. He
is not satisfied with Locke’s classification of properties as primary and second-
ary. Even the spatial properties which Locke considers primary and which are
supposed to reside in the external world are really dependent upon the nature
and function of the perceiving agent. Intrinsically there is no distinction between
the spatial qualities of the object and the properties of colour, taste and smell.
The whole group of properties thus being taken to be mental images the only
form of reality consists of a number of perceiving spirits for there is no external
reality of objects. The spirit and its ideas constitute the experience of the
individual self and the whole world and the nature is but the perceived body of
the supreme spirit, God. Just as one individual spirit appears to another indivi-
dual spirit as an embodied entity so the supreme spirit of God appears to the
individuals as the world of Nature which is really the body of God. Thus
according to Berkeley, the external objects cease to exist and the reality consists
of individual spirits presided over by the Supreme Spirit. One spirit appears
to another in the form of body whereas the body itself is really the mental image
in the mind of the perceiving spirit. What we are sure about is our own self.
Our knowledge of the external world is based upon an inference from the directly
perceived ideas or images inside the mind and even that inference is unwarran-
ted and erroneous. What we surely know is our own spirit and the ideas pre-
sent in mind which we wrongly assume to be the objects of the external world.

This empirical idealism of Berkeley is taken up by the Scottish philosopher,
Hume.

Hume is not influenced by religious bias, He carries the empirical ana-
lysis regorously to its logical conclusion. He accepts Berkeley’s analysis of the
external world as sound. The contents of the mind are but ideas. Imagining
them to be objects in the external world is certainly unwarranted and erroneous
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as is maintained by Berkeley. But Berkeley’s certain assertion about the nature
of the spirit is but the result of religious prejudices. Berkeley must have direc
ted his attention towards this nature of spirit. If he had done so he would have
obtained a different result. ““For whenever [ turn my attention inwards®, says
Hume, ““I stumble upon some idea or other and what they call the Soul 1 am
not able to perceive.”” Thus when experience is thrown into the crucible of
philosophical analysis by Hume not only the external world disappears but also
the supposed undoubted entity called the spirit or the self which could not with-
stand the logical analysis of experience. According to Hume therefore conscious-
ness consists of successive ideas or images, a stream of psychic entitics and no-
thing more. Belief in the spirit or the soul is as unwarraated as belief in the
external objects. Belief in these instances is but a psychological habit which
could not stand the test of rational analysis. The popular assumptions of the
external world and the existence of a self are thus dismissed to be unwarranted
social prejudices by Hume, social prejudices which cannot be accepted as phi-
losophical truths. Thus Locke’s empiricism ends logically in Hume’s Nihilism
according to which there is no reality except the stream of conscious ideas.
As a result of this nihilistic conclusion Hume is bound to discard even the Law
of Causation which is the bedrock of modern science. The Dbelief that events
in nature are inevitatably determined by their antecedent causal conditions is
also taken to be purely a habit of the mind having no rational foundation.
The fact that A precedes B on so many occasions creates in the mind the habit
to expect B whenever A occurs and on account of this habit A is called the cause
of B. Beyond this mental habit of expecting B whenever A occurs there is no
rational connection between A and B. There is no reason why B may not occur
after X or Y. There is no fundamental reason to prove that B will occur only
after A and not after any other events X or Y. Therefore the Law of Cau-
sation which is made so much of by modern science is also converted by Hume’s
analysis to be a popular prejudice based upon the mental habit having no ratio-
nal foundation. This nihilistic conclusion of Hume is exactly parallel to the
Buddhistic conception of experience in Indian Thought. Buddhism also is a sort
of Nihilism for which neither the external world nor the Self or Atma has any
reality. What really exists is a stream of momentary and mental impressions
and nothing more. Thus the English empiricism practically ends in the denial
of both the self and the external world.

THe GLRMAN IDEALISM

Hume’s sceptical analysis resulted in reducing the Law of Causation only
to an empty mental habit but also in rejecting all propositions such as mathema-
tical ones which are considered absolutely certian and unchallengeable. Proposi-
tions in mathematics, according to Hume, depend upon the same mental habit
‘which is the foundation of the Law of Causation. We have been accustomed to
observe for example the angles of a triangle are together equal to two right
angles. Merely because of the fact that this proposition has been observed to be
true in the past in all cases that we examined, it does not follow that it would
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be true in other cases. Thus even mathematical propositions according to Humé
are only highly probable statements but not recessarily binding on the human
intellect to be absolutely true. This sceptical result obtained by Hume was the
starting point of idealism. Immanuel Kant, the great German philosopher
admits that he was roused from his dogmatic slumber by Hume. According to
Kant, Hume’s result though logically inevitable from the empirical assumptions
shows the frustration of reason. Neither the dogmatic philosophy of Descartes
nor the sceptical philosophy of Hume would be a satisfactory solution of the
metaphysical problem. Kant therefore attempted to reconstruct metaphysics in
such a way as to avoid both these extremes. As he himself confesses, “The
starry heavens above and the moral law within always fill me with awe and reve-
rence’’, his task as a philosopher therefore is to explain nature and constitution
of the cosmos and understand and explain the significance of the moral Law.
The former he takes up in his first book of Pure Reason and the latter he takes
up in his second book of Practical Reason. His attempt to salvage metaphysics
from Humean scepticism constrains him to examine first the foundations of
mathematics. Are the mathematical propositions really necessary and true or
are merely contingent and probable statements ? He is not prepared to accept
the latter alternative. Hence he concentrates his attention to find a suitable
explanation for the necessary truth of mathematical proposition. According to
Kant, the typical mathematical proposition is associated with geometry. Hence
for him space is the foundation of mathematics. The problem therefore resolves
itself into the study of the nature of space and its properties. Locke’s attempt
to give space an independent existance in the external world proved to be futile
in the hands of his successors, Berkeley and Hume. If space therefore is assu-
med to be an external entity then we have to get ourselves entangled in the in-
evitable scepticism of Hume. Hence Kant is compelled to adopt a new method,
The external world no doubt is the region of scnse stimuli. But the object per-
ceived by the sense is the result of a combination between the stimuli supplied
from the external source and the shape given to it by the mind itself. The con-
tribution which the mind makes in the process of perception is the form of space.
Space and time according to Kant are the forms contributed by the mind while
it is engaged in the process of perceiving external objects. The external world as
seen by us is thus the result of two different factors, one the sense stimuli from
an external source, the other the space which the mind impresses upon these
sense stimuli. Thus no object can become an object of perception for us unless
it is compelled to take the form of space. Since it is the combined product of
sense stimuli and space-form it necessarily follows that all objects perceived by
us must necessarily have the form of space impressed on the materials by the
mind itself. Spatial quality therefore becomes a necessary property with all
perceived objects in our sense-presented experience. This world of experience
therefore must necessarily conform to spatial form and hence the objects of
experience must necessarily be in conformity with spatial properties. If spatial
form is indispensable and neccessary concomitant of physical objects, the space
properties are similarly inevitable and necessary in a sense-presented experience,
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It automatically follows according to Kant that spatial properties, which are
necessary and inevitable, form the fundation of mathematics. Hence mathema-
tical propositions since they are based upon the properties of space must also
share the nature of space and thus must be necessary and inevitable. Thus
having secured a safe foundation for mathematical propositions, Kant next goes
to further examine the implications of human understanding. Just as in the
process of perceptual activity mind contributes the forms of space and time so
also in the higher intellectual activity of understanding mind contributes certain
other elements which he calls categories, the most important of which is Causa-
tion, Since the construction of experince is to be in conformity with the cate-
gories of human understanding they must be according to the pattern of causa-
tion which happens to be the farmework of the whole edifice, according to Kant.
Hense causation is the inevitable and necessary framework of human experience
and events therein must necessarily happen according to this causal sequence on
which the whole structure rests.

Thus after securing a foundation for the principle of causation in the very
structure of human experience, Kant surveys the whole of exprience which is
the result mainly of the activity of the mind in contributing the forms and
categories according to which the sense-materials are shaped and arranged.
The sense-material which is thus fashioned into human experience by the mind
comes from beyond. What is the source from which this sense stimulus comes
to the mind ? Have we any access to this? Kant frankly admits that this
‘Beyond’ from which sense stimuli proceed is inaccessible to the mind and there-
fore not known. For according to him anything that is to be known by the
mind must become a part of human experience and hence must already be subject
to operational activity of mind and must bear its impression. Hence what is
not so subjected to the intellectual operation must necessarily be unknown. This
thing which is outside our experience and which is unknown and which is the
source of sense stimuli, Kant calls the “Thing-in-itself’. Similarly the mind we are
aware of is the one engaged in its operational activity in the experience. What
the mind is when it is not so cngaged in the fabrication of human experience si
unknown, since it is also outside the human experience. Therefore the Ego in
itself also is beyond our knowledge as the Thing-'n-itself. The Ego-in-itself and
the Thing-in-itself, since both lie outside our experience must necessarily be un-
known to us and hence we cannot state anything about them. Nevertheless we are
certain of their existence though we are not aware of their nature. This unknown
region of the Thing-in-itself and the Ego-in-itself is the region of real existance
according to Kant which is the ‘Noumenal® region as contrasted with the pheno-
menal nature of our experience. Thus our experience is confined to the phenomenal
region whereas the Ultimate Reality is the region of Noumena of the thing-in-
itself and the ego-in-itself. This result obtained by Kant is rather unsatisfactory.
The ultimate region of reality remains unknown for ever and what we know is
the phenomenal one which is merely an unimportant appearance resulting from
the operation of the mind upon the stimuli supplied by thing-in-itself,
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Thus we are destined to be shut up within the phenomenal experience
never hoping to come out beyond this magic circle. Kant’s attempt to salvage
metaphysics from Humean scepticism thus results in an inevitable agnosticism
aecording to which man can never know the nature of reality and must be
satisfied with the unimportant illusory appearance of the phenomenal world. In
spite of this unsatisfactory conclusion, Kant proceeds with an undaunted spirit
to reintroduce some of the important moral concepts which got exploded in the
first part of his Critique of Pure Reason. The conclusion of the
critique of Pure Reason does not permit Kant to speak with any
amount of certainty as to the nature of Ego, whether it is mortal or immortal,
whether its ultimate destiny is to achieve the combination of virtue and happi-
ness. He frankly says that according to pure reason we can never be certain
about this. In his Critique of Practical Reason many of these concepts are
admitted by the back door which were driven out by the front door. He pro-
ceeds with the assumption that virtue must necessarily be associated with
happiness, If virtue is not associated with happiness ultimately there can be no
moral foundation at all. But in ordinary experience, virtue is not always associated
with happiness. That is why in cases of weak men they forsake virtue in pursuit of
pleasure, because they find that virtue is not always rewarded with happiness.
This contradiction of moral experience, Kant attempts to solve by his meta-
physical suggestion, the ultimate summum bonum of life necessarily be the
combination of virtue and happiness. This would happen though not now
ultimately in some far off future. If this proposition is accepted, it necessarily
follows that the short span of life which man enjoys in the phenomenal world
persists beyond the phenomenal birth and death and hence the immortality of
Self should be accepted if the moral proposition that virtue and happiness coin-
cide somehow is to be accepted.

Thus occording to Kant in order to justify moral life of our existence we
are bound to accept the reality and immortality of the self which could not be
guaranteed according to the pure reason of his first book. Thus in spite of the
Agnosticism in his first book he attempts to restore the centre of gravity in the
second book, the Practical Reason, where he tries to explain the reaiity and
immortality of the Self and provides rational justification of his moral pursuit
in search Tof happiness. In spite of his service to religion and morality his
metaphysical system as a whole remains unbalanced since it rests upon a
meaningless dualism of Noumena, the Unknown Reality and the phenomena,
the unimportant illusory experience, which is the only source of knowledge
for us.

Kant’s philosophy is taken up by his successor Fichte. Fichte directs his
attention to the criticism of the Thing-in-itself. The Noumenal world which
was considered to be the Ultimate Reality by Kant which was also said to be
unknown and unknowable Fichte considered to be an unnecessary metaphysica}
gneumbrance. Why speak about the thing which is unknown and unknowable ?
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What is the value of your statement as to the existence of such a reality ? Since
nothing is known as to its existence and its nature, [Fichte dismisses that as
unworthy of metaphysical consideration and confines himself to what Kant
called the phenomenal world of appearance. Therefore‘ Fichte recognised the
ego and the phenomenal world which it constructs. He does not worry himself
as to the source of the sense stimuli. What we are searching about is the world
of the objective reality. This world of objective reality is the result of the
activity of the ego.. Why should the ego or the self indulge in creating such a
phenomenal world of experience ? According to Fichte this is necessary because
of the full moral growth for the self. The self creates the world of experience,
a sort of moral arena in which it struggles in order to gain moral strength and to
grow to its full stature of moral personality. Thus with Fichte there is nothing
more than the self and the phenomenal world of experience which it creates for
its own purpose; there is no other reality besides this. Thus Kantian idealism
in the hands of Fichte turns out to be merely the self and the phenomenal world
of experience which it creates, a result more or less same as the Berkeley’s
idealism in English empiricism. This dismissal of the foundation of external
reality and converting it into merely an appearance created by the self was
considered to be extremely unsatisfactory and it was rejected by his successor
Hegel.

Hegel is one of the great world-thinkers. He saw how a careless analysis
led to an unsatisfactory and incomplete system of metaphysics. He was not
satisfied with Fichte’s moral idealism. Nor was he satisfied with Kant’s
bifurcation of reality into a thing-in-itself and the phenomenal world of
appearance. The whole attempt of Hegel is to restore the ultimate unity of
reality and to avoid the inconvenient corollary of mistaken bifurcation. He does
not like to postulate the reality as unknown and unknowable, far off from the
world of experience. He can’t think of a reality detached from the world of
experience. The reality must be in the world of experience and there must
be an intimate relation between this reality and what Kant called the phenome-
nal appearance. The thing-in-itself dissociated from the world of appearance
and appearance dissociated from the underlying reality, both are meaningless
abstraction according to Hegel. The appearance is just the appearance of the
reality and the reality cannot exist apart from and independent of its appearance
which is but its manifestation. The contradiction between the reality and
appearance is but the result of mental abstraction, and as such has no basis in
a genuine metaphysics. The function of metaphysics is to understand the
significance of our great experience and any conclusion that nullifies the reality
of our experiecnce must be self-condemned. Hence Hegel tries to bring back the
reality which was located in a far off beyond by Kant and restore it to its legi-
timate place in the world of experience. According to Hegel the great world
of experience consists of organic entities which are characterised by continuous
growth and development. Organic development s significant and symbolic of
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the nature of reality itself. What do we find in the nature of org anism ? What
is the process of growth of a particular tree or a plant? A seed that does not
sprout out must be considered to be defunct and worthless. If it is to grow into
a plant it must somehow change its nature as a seed breaking itself up so that
the seedling may sprout out. The tender plant that comes out of the seed must
also change its nature and put on foliage. Further growth must necessarily
depend upon sprouting out of the new leaves and shedding of the old ones. Thus
the growth of an organism consists in a process of dying in order to live, a com-
bination of two opposite processes united and integrated in the life of the
organism. This process of organic growth which contains within itself the pro-
“cess of breaking up and building up while maintaining its intrinsic identity and
‘unity is the central idea of Hegel’s thought. He calls that ““dialectic”. According
to this dialectic we have the thesis, the antithesis and synthesis. Thesis refers to
the postulation of affirmation characterising this. Antithesis is just the opposite,
negation of this characteristic, and synthesis is the combination of the two pro-
cesses in the same nature of organic “identity. The growth of organism is the
illustration of this dialectical process. If you fix your attention to a particular
stage in its growth you have to postulate its nature at that moment. If what is
true at that moment does not change but perpetuates itself then the plant will
practically die. If it is to live it must give up its nature and change into some-
thing else. It must shed off its own leaves and put onnew sprouts. It must
change. It must be displaced by antithesis. Without antithesis there cannot be
~ growth, no reality. Yet the change must be consistent with its thesis. A
" margosa plant all of a sudden will not put on the characteristics of a mango
tree. That will be a mass self-destruction. No reality in nature behaves in this
erratic fashion. Even while the old leaves are shed off and the new sprouts are
springing up, the intrinsic identity of the plant is not destroyed. There is a my-
sterious process of sy athesis which maintains the ultimate identify and unity
throughout the process of this change. This dialectical process which we found
illustrated in the life of a single organism is taken to be a symbolic process of
the whole of Reality. Viewed from this point of dialectic, the whole of reality of
our experience is characterised by this process of change, a change which is
held together by an underlying inevitable identical unity. Identity in the midst of
¢ difference, unity in the midst of multiplicity, reality in the midst of appearance
_are the significant phrases used by Hegel in describing the nature of Reality. To
speak of identity in isolation from the diversity or unity apart from multiplicity
or of a reality apart from appearance should be said to be an empty
abstraction in the place of reality and these empty abstractions can never
sustain their stability long, even though they are set up in metaphysical throne by
careless thinkers. They must quit the realm of abstraction and come back to the
world of experience where alone they can live and have significance. This
realisation of reality in its proper place in the realm of experience and the
recognition of its importance in the midst of appearance and diversity
must be considered to be the greatest contribution of Hegel to modern
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philosophy. He accepts the Kantian doctrine that experience is the
result of the activity of mind though he rejects Kantian abstraction of
reality, When viewed from his own dialectical process this world of experience
is but the appearance and the manifestation of the Ultimate Reality. The whole
is an organic process of development, the underlying reality being spiritual. He
calls this Ultimate Reality, the Idea, The great world of experience is the
dialectical manifestation of this Ultimate Idea. This Ultimate Idea is also
called the Absolute, a term which has become more popular among the philo-
sophers. The Absolute is Ultimate Reality, the manifestation of which is
experience of this great world. The great world of experience therefore, is
considered by Hegel as an organic growth. Hegelianism became very popular
throughout the thinking world and practically all the European thinkers have
been influenced by Hegel’s metaphysics. Absolutism of Hegel became dominant
world concept. It immensely influenced the world in all the fortunes of life.
Universities in England and in the continent of Europe and even in distant
America were subject to the influence of Hegelian Absolutism, and thinkers began
to introduce Hegel’s point of view and the dialectical development as a necessary
panacea for the intellectual troubles created by the earlier thinkers. Besides its
influence directed in the face of metaphysics which completely brushed aside the
other forms of thought as English Empiricism, Kantian idealism etc.

Hegel’s influence was felt in two important directions which led to
the complete transformation of the concept of State and concept of the
society. When Hegel postulated that the Ultimate Reality is Absolute and
the ‘whole of our experience is the manifestation of this Absolute, every
department of human activity including religion and morality is given a
subsidiary place in this development of the Absolute idea. The most
important manifestation of this Absolute according to Hegel is the state
organisation. The state is the greatest and the highest manifestation of this
absolute idea, and every other social organisation must be subordinate to this.
Even the Church must be subordinate to the State and religion becomes an
instance in the manifestation of the state organisation. The ultimate result
of this state absolutism of Hegel reduced human personality to the status of
building material for raising the edifice of a state. Man is but a brick to be
utilised for constructing the state edifice and besides this function there is
no justification for the existence of man. This result is unfortunately the
contradiction of the noble idealism of man by Kant who declared that man
isan end to himself and should not be reduced to a means for any end.
Hegel’s Absolutism completely changes this picture and reduces man to be
merely the material for building up the state. Man derives his sigaificance
and importance only because of his services to the state. Apart from th:
state organisation lie has no significance and no right of independc t
existence. Thus from a genuine metaphysical contribution, a perver.z
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political philosophy is developed which pervaded the whole Furopean culture
and civilisation and resulted in the two destructive world wars.

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

Hence the restoration of the economic organisation according to Karl
Marx must consist in restoring the true controlling agency to that power
which creates wealth, i.e. the labour which creates wealth must necessarily
be controlling agency of the capital and must run the industrial organisation.
The creator of wealth must have the right to control it and to enjoy it.
This economic revolution is also the result of Hegelian Absolutism in
subjugating the organisation of society. - Thus the modern civilisation of
Europe which started with Hegelian Absolutism exhibits both the beneficial
influence as well as the baneful infiuence of the Hegelian Absolutism.

2. Self in Indian Thought

Before we begin the systematic study of the Darianas let us try to
acquaint ourselves first with the general tendencies of Indian thought
prior to the rise of Buddhism. All the available information is to
be gathered from three sources. (1) The later Sambhitis, the Brahmanas,
and the Upanisads. (2) Jaina literature, secular and religious.
(3) Buddhistic literature, secular and religious. A broad survey of the first
group certainly indicates the existence of a rival school of thought side by
side with what may be considered the main current of orthodox thinking.
This early protestant school among the Aryans had its important influence in
moulding the thought of the Aryans in general, sometimes because of its strong
opposition and sometimes because of sympathetic reconciliation. Roughly
speaking this school of Aryan Protestantism may be associated with the
Ksatriyas of the Iksaviku line. whereas the Aryans of the Kurupancila may
be identified with the orthodox school. In this connection it is better
to remember that the term orthodox simply means implicit acceptance of
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the ritualism of Vedic sacrifice whereas protestantism merely means
opposition to the sacrificial ritualism either in a complete or a partial form.
This Jksvaiku house of Ksatriyas is associated with Ayodhya, in the
country of Kosala. Purinas as well as the literature of the Jainas and the
Buddhists, all vie with one another in singing the praises of the kings of
the Iksvaku line. It is enough to mention the fact that one of the two great
epics of India is about an lksvdku hero. The Iksvaku heroes have so
much dominated the thought of the later Vedic period that about the time
of Puranas, some of the members of the Iksvaku line were elevated to the
avataraship of Visnu. In describing generally the characteristics of the
Raghus, Kalidasa says, “The Raghus during their youth are engaged in study,
during the period of manhood are engaged in their daily household life, in
old age they renounce the household life and become Munis and finally relin-
quished the body after performing_ Yoga.”

In Sarhhitas the Self or Atman only means that Self existing in free
form of Spirit. It is the Life of all lives and the moving power of all things.
This idea of the Atman is further elaborated in the Brahmanas and the
Upanisads until it is made to absorb all the other ideas and it means the
only real existence. In the beginning the world was the Atman alone. There
was nothing else near to it. 1t thought, “‘let me create the universe”” and the
universe was created. Here also Auman figures as the Lord and king of all.
“As the spokes of a wheel in the chariot so all the souls of the world are
fastened in one, that Soul the Gods adore as the light of all lights. That
Divine Self is not fully grasped by tradition nor by understanding nor by all
revelation, It is he whom the Self chooses. By him alone is the Self to be
grasped”. Spiritual immortality consists in the perceiving of the Divine Seif
the Atman as the only existing thing. The other conception that runs para-
llel to this until it finally becomes identified with it is the Brasman. In
the Rg hymans Brahman signifies force or will. It means the sacred hymn
or prayer invoking the aid of Gods. This hymn or Prayer is endowed with
a mystic power, an occult force which inevitably binds the Gods towards
men. This meaning of the word Brahman slightly changes and becomes
applicable to the magic utterance at the sacrifice. Thus the term gets a new
connotation, and the term itself most probably was derived from a different
root 874 which means to grow or spread. Finally it came to signify
the pfiest who uttered the sacrificial mantra, Thus the term Brasrmana
became identified with the sacrificial priest. Finally this term is used to desig-
nate a person of a particular community whose general occupation would
be sacrifice. The term now becomes a term of masculine gender and that

is the persent significance in as much as it refers to a member of a particular
caste. But from the original Vedic meaning of prayer or magic power
of prayer there is another line of connotation ending with Upanisadic
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Brahman. The term Brahman in the sense of prayer is constantly used
in the Vedic hymns and in the Brahmanas. This magic power denoting
some thing of spiritual order behind the visible universe forms the
foundation or Brghman in the sense of God, though this import is not
quite prominent in the period of the Rg Veda wuntil it is explicitly
persent in the Brahmanas. Braluman is spoken of as a God dwelling
in the highest place whose head is the sky, whose measure is the Farth
and it is this significance which becomes prominent in the Upanisadic
period. Throughout the Upanisadic texts we find this as the ruling concep-
tion.. Towards the close of the Upanisadic period there is the Identification
of Brahman with Atman. These terms are indiscriminately used to refer
to the Ultimate Reality of which man and the nature are but the special
manifestations. “From Him the universe springs, to Him it returnes.”
“Thou art the Self of all and Maker of all.”> In Maxmuller’s words, ‘It was an
epoch in the history of the human mind when the identity of Self with
the neuter Brahman was for the first time conceived though the name of
the terms, the Ultimate Reality, which is the import of both is very often
referred to as Sar—Existence. Tattvamasi—That thou art. This famous Upani-
sadic formula represents the development and the final identification of the
terms Atman and Brahman. Then it becomes a Transcendental concept
thereafter. The significance of personality which was associated wiih Atnan
gets submerged in the neuter concept of Brahman.. The Upanisadic
Brahman is said to be beyond description. It can be described only
negatively. Itis not man or woman, nor is it neuter. It is without breath
without mind, higher than the Highest, the Imperishable. The only adequate
description we can have of this is Nesi Neti—not this, not this. When we go
to study the Upanisads in detail we shall see more of this.

The Age of the Upanisads—The Upanisadic age has certain marked
characteristics peculiar to itself and not found either in the Samhitd or
Brahmana period. During the Rg Vedic period the Aryans were mainly of
a homogeneous society. Their Gods were magnified human beings actuated
by human sympathies and sharing even human failures. The Vedic singer
invoked their aid both in war and peace to fight the enemy and to promote
his' own prosperity. This age corresponds to the Homeric age in the Greek
civilisation. All this primitive simplicity disappears when we enter into
the Upaniyadic period. Here we have a difierent order of society. We
are no morc with the Aryans whose life was mainly pastoral whose wealth
was cattle and who spent most of their time in cffering sacrifices to Indra or
Agni and drinking their favourite soma.. To bring the Greek parallel once
again we are quitting the world of Agamemnon and Odysseus and entering
the world of Socrates and Euripides. Now we are concerned with a people
already divided into different sects and we are face to face with a race highly
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contemplative. Sacrifices and rituals do not retain their importance though
they are still extant. These persist merely as vestigial institutions preserved by
tradition and custom. They ceased to be the genuine ideals of religion.
The intellectual atmosphere is surcharged with sophistical idealism. In
short, we are in the centre of the world of Indian sophists who are actuated
by theoretic curiosity as to the nature of man and the universe. With such
a change in the body-politic of the Aryans, the old order must have elapsed.
We have already noticed the internal social differentiation even during the
period of the Brahmanas. The Vedic bard has somehow lost his enthusiasm for
life. The joy of living present is somehow surreptitiously replaced by the
ennui of life. Life in this world is nothing but a link in the endless chain of
births and deaths. Link after link may come and go but the chain will go on
for ever. This mysterious whirling of life, endless and aimless rotation of
births and deaths is considered by the Upanisadic thinkers as an evil to be
avoided. The theory of transmigration and the corollary of karma have some-
how taken possession of the thought of this age. Further the social organisation
has resulted in the establishment of certian religious customs as well. Besieds
the differentiation into several castes the Upanisadic society recognised four
distinct stages of individual development. This evidently refersto a process of
spiritual probation and development to which every one irrespective of birth
was entitled. The period of youth isto be spent as a Brahmaciri when the
young man is to be educated under the personal guidance and supervision of a
master. During this period he has to live away from his home in his master’s
asrama. Learning and service are the only two occupations for him. Intellec-
tual development of the highest order associated with personal humility would
equip the individval to discharge his duties in the best possible manner. So
equipped the Bralmacari after education returns home and enters into the second
stage of grhasthalife. Now he becomes a householder and looks after his
personal property, gets married and lives as a husband and father. Asa
member of the society then he does not forget his obligations. He fulfils socio-
economic duties and thus contributes to the general welfare of society. But he
is not to be here for ever. He has to enter the third stage of his life. He is to
become a parivrgjaka or a religious mendicant wholly devoted to the spiritual
affairs. Having served society well and to the best of his ability he now depends
upon society for his maintenance devoting his whole time to philosophical
research. Now he spends most of his time outside the grama or nagara staying
in the adjoining vana or woodland. On account of this habit of dwelling in
the wudyanas or vanas outside the city, the third stage is very often
referred to the stage of Vanaprastha. This is to be followed by complese renun-
ciation which is the last stage—Sarmnyisa which marks the close of the spiritual
development. The Upanisads and their associated Aranyakas perhaps refer to
the third stage, Vanaprastha. 1t calls to our mind a picture of life closely akin
to that of St. Francis of Assissi in the medieval Europe. His associates were
the beasts and the birds of the forest, He had untrammelled spiritual peace,
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that passeth understanding in the undisturbed solitude of forest full of charm.
It is something like this that we have 'to imagine as the characteristic of the
Upanigadic period. We arc ushered into a world of congregations of preachers
and disciples, the former ¢laborately expounding, the latter reverently listening
to the theosophic rahasya otherwise known as Upanisadic secrets. The change
from the world of sacrificial ritual to the world of philosophic speculation
brought with it new claimants to honour and Truth. The sacrificial mantras and
the sacrificial procedure were mainly cultivated and practised by the priestly
class during the earlier period. But the Brahma vidyi or Atman cult of the
Upanisads has nothing in common with the recitation of sacrificial formulae.
This new philosophic speculation seems to have had its origin in the king’s
courts., It is associated with the Ksatriyas on account of peace and prosperity
or perhaps the fruits of life are eaten to surfeit by them. The Ksatriyas were
the first to experience the emptiness of life and to turn their attention inwards
in search of the underlying spiritual principle, Atman or Brahman. Whatever
be the social conditions that brought about this new outlook on life this much
is certain that the Ksatriyas of the Upanisadic age were mainly engaged in the
speculaion about man and the universe whereas traditional sacrifices were still
important to the priestly class. Perhaps this is not quite an accurate description,
Even the priests could not escape the influences of this new thought. We see them
therefore disturbed by this new discontent. They go about from place to place,
from thinker to thinker, with the object of getting initiated into the new wisdom,
the Arma vidya. This craving for the Brahma vidyi becomes almost universal.
The whole age is thrown into feverish activity intellectually and every one desires
to participate in the new knowledge—par excellence as aginst the earlier learning
associated with ritualism. Like a pillar of light this new paravidya was leading
the Aryans into the promised land of wonderful philoshphical wisdom which
constitutes the treasure of Aryan learning and to which all the later systems of
Indian thought point out with pride as the Source of authority and inspiration.

The meaning of ‘Upanisad’—The term as used in the Brahmanas normally
denotes the secrets of some word or text. But in the Brhadiranyaka it is already
used in the plural as the designation of a class of writings no doubt actually
existing. Thus the term came to be used to denote the writing containing the
secret doctrine. The exact primary sense of the term is doubtful. The natural
interpretation of the world adopted by Max Muller makes the word mean first
- a session of pupils, hence the secret doctrine communicated to a select number
of disciples. Secondly, it is the title of a work on such a secret doctrine.
Oldenberg traces the word to the original sense of worship. According to this
interpretation Upanisad primarily means a secret form of worship. Deussen
combines both these interpretations when he explains the meaning of the word.
For him the word originally meant a secret word or a secret text. Then it
came to refer to secret import of secret doctrine. This order of meaning is
improbable as is suggested by McDonald, The term is explained by Sankara
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in his commentary as that which destroys ignorance or that which leads to the
knowledge of Brahman. Indian writers use the term in the sense of secret doct-
rine or Rahasya. Upanisadic texts are generally referred to as Paravidya, the
great secret. The Indian usage distinctly implies something secret. Further as
Deussen points out it was an ancient custom all over the world to preserve cer-
tain important spiritual truths as a secret and to communicate them only to the
initated few. Among the Pythagoreans the philosophical doctrines were confined
only to the members of that order. Similar was the case during the medieval
-age. Numerous passages from the Upanisads point to the same reference. There
is internal evidence to show that Upanisadic truths were communicated to others
with great discretion and very often with great reluctance. The father would
select his eldest son as his fit disciple. If the disciple is a stranger to the master
the applicant has to serve several years of probation before he can be initiated
into the mysteries. Even among the learned men evidently all were not acquain-
ted with the Upanisadic truths. These facts go to support the traditional mean-
ing of the term Upanisad that it is a secret doctrine—that it is a Rahasya,
sometimes in the primary sense of secret doctrine. These differences do not
matter much. When the initiated talked to one another they must indicate
their meaning only by signs which would be understood only by the initiated.
This fact explains why the term is used in the sense of a secret word or text.

The Date of the Upanisads—1000 to 500 B.C. :—The Upanisads do not form
the composition of a single author. They are many in number. Most
probably even a single Upanisad is due to the co-operation of several persons.
The Upanisads taken as a whole collection would cover a period of several cen-
turies. Some of the earliest Upanisads take us to the period of Vedic thought
and rituals and some of the latest exhibit distinct traces of modern thought and
would even bring us to the period of Mohammedan rule in India. To ask for a
chronology of the composition stretching across so many cenfuries would be nej-
ther scientific nor useful. Indian commentators such as Sar’xka,ra recognised
certain Upanisads as genuine and wrote commentaries on them. Scholars gener-
ally confine themselves to such Upanisads as are recognised by the well-known
commentators. Even heré there is no consensus of opinion. Tradition speaks
of ten Upanisads ; whereas different commentators mention different numbers.
If we confine ourselves to the most important and the recognised ones we can
say this much of their period of composition. They are distinctly anterior to
the rise of Buddhism. So we can safely mention that the Upanisads, the
important of them at least, must be placed earlier than the 5th Century B.C. Can
we say anything as to the beginning of these Upanisdas ? The period generally
accepted by Orientalists is about 1000 B. C. Hence the duration from
1000 to 500 B. C. would probably represent the period when the Upanisads were
composed.

The Origin of the Upanisads—An interesting controversy is associated with
the origin of the Upanisads. We need not emphasise the fact that the Brahma
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vidya of the Upanisads is quite opposed to Vedic ritualism based upon sacrifice.
The question therefore arises, “How could this theosophic speculation be
logically connected with the Vedic form of ceremonialism 7 Many important
passages in the earlier Upanisads supply us with a clue. Thus in the Chandogya
we find five learned Brahmins requesting one Oudgalya to instruct them concerning
the Atman ; he confessing inability takes them to Aévapati Kaikeya to whom all
the six appeal for initiation into the Atmavidya. Again in Brhadaranyaka the
famous scholar Gargya offers to expound the knowledge of Brahman to the

king Ajatasatru of Kasi. But his explanation is rejected by the king as erroneous
whereupon the Vedic scholar presents himself as a disciple to the king to be
instructed in the knowledge of Arman. The king does accordingly prefacing
his exposition with the remarks that it is a reversal of the rule for a Brahmin to
enter himself as a pupil under a Ksatriya in order to have Brahma knowledge
expounded to him. Again in the Chandogya, a king figures as the teacher to'a
priest whom he addresses as follows :—“Oh Gautama ! This doctrine has never
upto the present time been in circulation among the Brahmins. Therefore in
all the world the Government has remained with the warrior caste.”” From
these passages scholars like Deussen and Garbe conclude with a very high
degree of probability that the doctrine of thc Atman standing as it did in such
sharp contrast to all the principles of Vedic ritual was taken up and cultivated
primarily not in the Brahmin but in the Ksatriya circle and was adopted by the
former in later time. As against this view it is contended that Brahma vidya
had its origin in the earlier Vedic literature itself and that the Brahmins them-
selves had as much to do with it as the Ksatriyas. In order to understand the
full significance of this controversy we have to remember certain important and
relevant facts,

Even earlier than the Upanisadic period, in the period of Brahmanas we
have traces of rivalry between Brahmins and Ksatriyas. We need not go back
to the legendary period of Viévamitra vs. Vasdigtha, when the former asserted
his equality of status with the latter. What is contained in the Brahmana
literature is much more historical than such legendary anecdotes. We have a
reference to an Aryan tribe in the countries of Kasi, Kosala, Videha and
Magadha. The term Kasi is used in plural to denote the people thereof. The
Kasis and the Videhas were closely related because of their proximity. Some-
times the Videhas were clubbed with the Kosalas. These were always considered
by the Kurupaficilas as a hostile group. It is a fair conclusion that between
these two groups of people there did exist some political conflict, probably based
upon some difference of culture. The Satapatha Brahmana in which occurs the
story of the advance of Aryan civilisation over Kosala and Videha, preserves a
clear tradition of its time and furnishes a piece of evidence that in the Kuru-
pancala country lay a great centre of Brahmana cult. From these it appeats to
have been brought to the countries of Kasi and Kosala probably by the settlers
of a later date. 1t is probable that the Eastern Countries were less Aryan than
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the Western ones as they were less completely brought under Brahmin supremacy
as the rival systems of Jainism and Buddhism indicate. Among the Kosalas,
Videhas and Magadhas the Ksatriyas were ranked above the Brahmins. The
social supremacy of the Ksatriyas in these countries is further corroborated by
the fact that the later Vedic texts display towards the people of Magadha a
marked antipathy which may be reasonably explained by that people’s lack of
orthodoxy which may perhaps be traced as far back as Vajasaneya Samhiti. In
this Samhita (the earlier of the Rg Samhitas) we have a contemptuous reference
to the current language used by the Magadhas which perhaps indicate the use of
‘Prakrta’ in those parts. Even in the Brahmana period there is reference to a
prevaient unbelief which is deplored. “Then the unbelief took hold of men,
those who sacrificed became more sinful and those who sacrificed naught became
more righteous.” “No sacrifice then came to the gods from the world.” The
gods thereupon said to Brhaspati Angirasa—“Verily unbelief has come upon
men. Ordainst thou the sacrifice to be done.” This Brhaspati Angirasa seems
to have accepted and thus revived the sacrificial culture. The Ksatriyas referred
to in the Upanisads as the custodians of Upanisadic Rahasya are ail of the
Kosala—Videha country. Ajatadatru is the king of Kisi, Janaka the king of
Videha. The other important names mentioned therein also appear to be
Ksatriya names. In Satapatha Brahmana there is a reference to the fact that
king Janaka became a convest to Brahminism—a fact which indicates the tradi-
tional Brahminical lore reasserting itself.

The founder of Buddhism was himself a Ksatriya of the Magadha country.
He was a contemporary of Mahavira. This latter is claimed by the Jainas as
the last of religious teachers. Orientalists generally accept this claim and suggest
that his predecessor one Parsvanatha was the real founder of Jainism. Leaving
Qpén the question of the origin of Jainism we may note the _interesting fact about
Mahavira’s predecessor. According to Jaina tradition Par¢vanitha belongs to
the ruling family of Kasi. His father was the ruler and his name was Vi¢vasena.
The relevant fact for us here is that one of the Ksatriya founders of Jainjsm be-
longed to Kasi. If we remember that the central doctrine of Jainism—A hirhsi—
orlgmated as a protest against Vedic sacrifice, then we may not be far wrong if
we maintain that the “Ksatriya heretics” referred to in the Brahmana literature
were probably the earlier founders of Jainism. The Brahmana literature as we
already saw had a sinister reference to the people of Kasi and Videha. The
country of Videha also had a religious importance for the Jainas. Jaina tradition
speaks of Videha as a Nityapunya bhoomi, a place where Dharma is always
ﬂounshlmg The Jaina teachers who succeeded Mahavira, whenever they had
any doubt on scriptural matters, went to Videhaksetra to clear these doubts. The
very place which is pointed as the abode of heterodoxy is held in-high esteem
according to Jaina and Buddha traditions. The unbelief referred to in Sata-
patha Brahmana, the unbelief which mapifests in opposition to the Brahmanas,
must therefore refer -to some sort of Ksatriya movement that must have been
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prevalent in the countries of Videha and Magadha even prior to the rise of
Buddhism. All these facts constitute strong circumsiantial evidence supporting
the theory that Arma vtdya—the central doctrine of Upanisadic culture first

v \,arose from the Ksatriyas as a sort cf protest against the Vedic sacrficial ritu-
talism, . jealously defended by the Brahmins. Upanisadic thought is mainly
influenced by the Ahirhsa cult associated with Lord Rsabha, a cult prevalent in
India even prior to the Arya invasion. Since the Upanisadic thinkers have accep-
ted this Ahimsi doctrine as superior to Vedic ritualism there was a spirit of
compromise at that period. Except for rival claims for social domination there
was most probably no great difference between the Brahmins and the Ksatriyas
of those ages. Both were Aryans and both defended their culture and civilis-
ation from non-Aryan inroads. This is substantiated by the fact that many lear-
ned Brahmins welcomed the new movement of Atma vidya and were willing
disciples under Ksatriya teachers to learn the new truth. If they had any
antipathy to the new form of faith they would have exhibited it. They would
not have manifested so much eagerness to assimilate it. In fact about the time
of Brhadaranyaka we find the tables are completely turned. Yijfiavalkya a
great teacher in Brhadaranyaka figures as the towering personality. He, a
Brahmin, becomes the instructor now and Janaka the king places himself as his
disciple. This represents a later stage in the development of Upanisadic thought.
Yajliavalkya being a master-intellect successfully incorporated the new doctrine
into the old. Ksatriya protestantism in the reform of Atma-vidya was so
completely assimilated that it ceased to exist as an independent movement, a
phenomenon which is often repeated in the later history of Indian  thoughts; for
example Sankara completely assimilated Buddhism which led to its extinction.
This conjecture is further supported by the nature and development of the
Upanisadic thought itself. On account of reconversion of Janaka to the old
orthodox ritualism which evidently implies an effected compromise between two
rival schools, radical reformers of the extreme left had to recede entirely from
the orthodox centre. They persisted in their protestantism and emphasised their
opposition to sacrificial ritualism as a result of which we have birth of Buddhism,
Reading facts in this light would agree well with the theory suggested by some
oriental scholars on the evidence of the Upanisadic passages themselves that the
Upanisadic doctrine of Atma vidya first started in the Upanisads as a protest
against the sacrificial rites of the Vedas and thereafter assimilated and
recognised by the priestly class as well.

The Fundamental Doctrine of Upanisads—We have already noticed the Vedic
concept of Atman or Brahman. We have to touch upon two other doctrines,
Transmigration or metempsychosis and Karma. The latter is in a way the
corollary of the former. The doctrine of metempsychosis is peculiar to the age
of the Upanigads. There is no trace of it in the Vedic period. So much so
scholars ate of opinion that the Aryans must have borrowed this from the non--
Aryans. We know the Egyptians believed in the doctrine, It is certainly a
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difficult question to settle whether the Upanisadic thinkers borrowed this doctrine
from non-Aryans or the Egyptians. Probably the truth is that they borrowed
from non-Aryans who were living in the land at the time of the
Aryan invasion. They were evidently having a higher form of culture
and thus they were champions of a more satisfactory doctrine of Self. The
{value of any theory depends upon its offering satisfaction to intelletual
‘curiosity. Any theory of creation, any philosophy that retains the importance
of human personality and maintains it to be an eternal principle will be forced
not only to look forward to an infinite future but also to trace back to an infinite
past. The human personality that is associated with the short span of the
present, must somehow be related to a hoary past as well as a glorious future,
making the present but a step in this spiritual evolution. It is this process of
spiritual development that is the inner meaning of the doctrine of transmigration.
It is because of the Truth of this principle of spiritual progress that the Indian
mind persists in tenaciously clinging to that doctrine. If this is remembered then
we can very well understand that the attitude of Gough and others is more
guided by inborn prejudice than by an endeavour to intellectual appreciation.
Upanisadic thought is not the babbling of a primitive race but it marks an
important stage in the philosophic development of Indian culture. Associated
with this doctrine of metempsychosis is the doctrine of Karma. Samsdra, the
cycle of births and deaths is supposed to be the result of Karma—as a man
soweth so doth he reap. Samédra for the Upanisadic thinker meant
a meaningless chain of births and deaths heralding a gloomy prospect.
The summum bonum of life for the Upanisadic thinker therefore comsisted in
liberation from this chain. The very term Moksa implies ““Deliverance”,
“Liberation.” Pessimistic aversion may be present with an inborn optimism of
the future, the inherent evil of Samsdra and the implied possibility of Mokga,
These constitute the correlative doctrine to that of Brahman which together form
the message of Upanisadic thought. All the latter Indian systems in spite of
their mutual differences are permanently based upon these ideas. This fact stands
as an evidence of the unity of their origin, i.e. all the Indian systems are born of
the Upanisadic speculations.

The Upanisads and the Western [thinkers—The first knowledge of the
Upanigads gained by European scholars is an interesting historical gfact. A
Mogul prince, one of Shah Jehan’s sons, evidently influenced by Akbar’s dream
of universal religion attempted to bring about a union between Hinduism and
Islam, With this purpose he translated the Upanisads into Persian for the
benefit of his coreligionists. A copy of this Persian translation was presented to
a French scholar who was interested in the study of Zoroastrianism, This French
scholar translated the Upanigads from Persian to Latin. This Latin version fell
into the hands of Schopeuhauer, who by personal temperament and philosophic
tradition was eminently fit to appreciate the philosophy of the Upanisads, It
was he who first popularised its study among German students, He himself
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used them as a Bible. “It has been the solace of my life and I hope it will be
the same in my death.” The Upanisads peculiarly appealed to the German
students, because they themselves at the time of Schopenhauer were in possession
of a philosophy quite analogous to this.

Deussen on the Upanisads.—Speaking of the concepts of the Upanisads in
their relation to philosophy, Deussen writes : “The whole of religion and
philosophy has its root in the thought that the universe is only appearance and
not reality. This fact that philosophy has from the earliest times sought to
determine the first principle of the universe proves that it started from a more or
less clear consciousness that the entire empirical reality is not the true essence of
things, that in Kant’s words is only appearance and not the thing-in-itself.  There
have been three occasions on which philosophy has advanced in a clearer com-
prehension of its recurring task and of the solution demanded. First_in India in
the Upanisads, again in Greece in the philosophy of Parmenides and Plato and
finally at a more recent times in the philosophy of Kant and Schopenhauer”.
Deussen adds : “All great religious teachers therefore, whether in earlier or later
times, may even all those at the present day whose religion rests upon faith are
unconsciously followers of Kant. The new testament and the Upanigads, the
two noblest products of the religious consciousness of mankind are found, when
we sound their deeper meaning, to be nowhere in irreconcilable contradiction,
but in a manner the most attractive serve to elucidate and complete one
another.” The purport of these words of Deussen is that Kant’s philosophical
agnosticism is the last word in philosophy and that a religion not associated with
Kantian metaphysics is far from being a genuine religion. It places the phﬂoSophy
of the Upanisads on a par with that of Kant and Plato. If he wants to express
his admiration of the philosophy of the Upanisads by comparing it to his own
national philosophy we have nothing to quarrel about. He is at liberty to choose
his own method of critical appreciation. He may quite well regard the philbso-
phy of Kant and Plato as the only genuine philosophy. But when he says that
the philosophy of the Upanisads is the same as that of Plato we have to protest.
This is an unwarranted philosophical attitude with certaiii European scholars
who started the study of Indian thought with the unwarranted assump-
tion that the Advaita Vedinta was the one fruit to produce which
the whole of Indian life and culture conspired. This bias was
further strengthened by the tendencies of European thought moiulded
by such German thinkers like Kant and Hegel. It requires no serious
argument to show how unfounded the assumption is even if we admit for the
sake of argument such an interpretation of the*Upanisadic .philosophy. We can-
not consistently explain the claims put forward by other systems of Indian’
philosophy that they are also resting on the Upanisadic authority. The real
fact is that all the Indian systems whether orthodox or heterodox are based up-
on funidamental concepts of Upanisadic thought and that all have the right to
¢laim' the anthority of their source, This simple fact of History cannot’ be deniéd
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in the face of so much preponderating evidence. To maintain that the Upanisadic
thought is the Indian counterpart of Plato or Kant is quite an unwarranted
dogma sustained more by personal predilection than by objective evidence.
Further Prof. Deussen is justified in maintaining that Plato-Kantian idealism is the
best system of philosophy. In spite of the beauty of conception and grandeur
of diction Plato’s idealism is but a temporary aberration of Hellenic thought
which was brought to its equilibrium by his friend and disciple Aristotle. Similar
is the case of Kant’s transcendental agnosticism. It is but an episode in the
career of modern thought quite unconnected with the course of modern culture.
As against Deussen’s obiter dictum we take the liberty to state that the idealism
of Plato or Kant is distinctly of a modern thought and marks but the refuge of
the defeated intellect sustained more by personal mysticism than by logical
necessity. Champions of such a philosophy of the type of Deussen always make
the mistake of believing that any other form of philosophy will be incompatible
with the highest aspirations of religious and moral culture. In short, they think
that the only alternative to such an effective idealism is an impossible materia-
Yism. It is because of this assumption that they try to escape into some form of
“idealism. The birth of idealism is very often due to such intellectual confusion.
In order to safeguard the eternal values of life from the alleged menace of
materialism some thinkers propound the doctrine of idealistic metaphysics which
ultimately results in nullifying the very eternal values. It ends in repudiating the
distinction between truth and error, good and evil and beauty and ugliness. Let
us go back to Deussen. He makes the astounding proposition that the true
religious philosophy must have as its background something of the Kantian
transcendentalism. He says in so many words that the value of a religion consists
in its allegiance to a philosophy to which the concrete world is an illusion
or maya and life is but a mockery. There may be some kind of religious
satisfaction resting on such a metaphysics. But we doubt very much if the
Upanisadic religion is of much value only because of this attitude. Again he
seems to think that modern Christianity has its value because of its metaphysical
idealism which he assumes to be its foundation. We are quite sceptical about
this. Neither the founder of Christianity nor his followers ever believed that
the concrete world of reality is butan illusion or an appearance. We rather
think that the success and popularity of Christian religion are entirely due to its
grasp of concrete life and its emphasis upon the value of human personality.
Take away these, it would cease to have any value and with that perhaps it
would cease to be a religion. We can only look with dismay when Deussen
connects modern Christianity with Kantian idealism. His congratulations on
Upanisadic thought because of its similarly to Kantian Idealism we are rather
prone to decline because his attitude is corroborated neither by historical
development nor by philosophical evidence of later thought in India.

The Chandogya Upanisad—The Upanisad belongs to the Samaveda as
evidenced by “Chandas”” 1t is one of the oldest Upanisads and is divided into
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eight parts of varying lengths. The first_two are related to rituals which go to
show that this Upanisad was once a Brahmana treatise dealing with ritualistic
procedure. The really Upanisadic or philosophic portion is very interesting
mainly in the form of dialogues reminding one of Platonic dialogues. This
Upanisad may be taken as a typical of the Upanisads in general. Some of the
important characteristics of the Upanisadic thought are found here, The
fundamental concept of the Upanisad has been mentioned as Brahman. This
concept is introduced in the very beginning of this Upanisad. Even in the
ritualistic chapter it is not forgotten. Some of the syllables of the mantras
uttered are identified with Brahman or Atman. This attitude of philosophical
interpretation of even dry ritualistic formulae is a distinct mark of Upanisadic
period. The spiritualistic interpretation has replaced the materialistic interpreta-
tion of the Rg Vedic Period, for example ‘Self transcends all magnitude. He
is myself within the Heart, smaller than the canary seed or the kernal of a
canary seed. He also is myself within the heart, greater than the earth, greater
than the sky, greater than heaven, greater than all these worlds.” There is
no physical measure which is able to comprehend the non-physical. The Self
is completely incommensurable with anything physical. The Upanisadic truth
relating to the Brahman or Atman was considered to be a secret by the teachers
and was communicated to others with great caution. This aspect is well brought
out by the legend of Satyakama who goes to a teacher with the idea of becoming
his disciple. “I will lead the life of a student of the sacred knowledge,
I will lead the life of a student of sacred Self.” Thus he addressed himself to
Gautama. “Of what family art thou my dear ?” asked Gautama. In reply to
this Satyakama said, ‘I do not know Sir, of what family I am. I asked my
mother. She answered in this manner: ‘When 1 went about a great deal
serving as a maid I got you. So Ido not know this of what family you are.
However I am Jabila by name and you are Satyakama by name !” So I am
Satyakama, son of Jabala, Sir.”” The teacher was attracted by the frankness of
the boy and admitted him as a disciple “I will receive you as a disciple for you
have not deviated from the truth.” His discipleship consisted of tending the
master’s cows for a number of years and such patient service was finally
rewarded and he obtained the knowledge of Brahman.

In chapter V an allegorical representation of Life is.given. The several
senses quarrel among themselves saying “I am better—I am better.” They all
went to the great father—The All Creator and asked Him “Sir, who is the best
of us 7 He replied, he by whose departure the body seems worse than the
worst, is the best of you. Then first, speech departed from the body.
Returning after some time it found the person still alive though mute,
Convinced of its own impotence according to the criterion proposed by the All
Creator, speech returned the wiser. The eye went off : Having remained a year
away it came round again and said, “How have you been able to live without
me 27 “Like the blind people not seeing but breathing with the Breath,
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speaking with the tongue etc. Thus have I been able to live.” The eye entered in.
Next was the turn of the ear. The person though deaf nevertheless lived. Then
the mind tired its worth. Nevertheless the person lived mindless. Lastly it was the
turn of the vital breath. Now the breath, when on the point of departing, torn up
the other senses as a horse going to start might tear up the pegs to which he is
tethered. Then they all came to it and said “Sir, remain, thou art the best among
us. Be thou our Lord. Do not depart from us.” This allegory distinctly implies
that the spiritual principle on account of whose presence the senses function is
the Zuman or Self. It is the life-principle itself that is the foundation of existence.
This_vital breath is certainly more than the material conception of the Rg Vedic
period. It is identical with that which makes all sense-activities possible. In the
same V chapter again we have an important dialogue indicating the nature of the
problems especially discussed in the Upanisad. A young man by name Svetaketu
Kruneya goes to an assembly of scholars from Paficalas. The boy is subjected to
severe cross-cxamination, when he told the assembly that he had been fully
instructed. He was asked, “Young man, has your father instructed you?” “Yes
Sir”. “Do you know where men go to from here?” “No Sir.” “Do you know the
parting of the ways, one leading to the God and the other to the Fathers?” “No
Sir.” “Do you know how the yonder world is built up?” “No Sir.” Then the
teacher scolds him: “Why do you say you were instructed ?”

This dialogue is instructive and points out the nature of the topics dealt with
and studied in those days. The study of the traditional type was confined to the
Vedas and the Vedic rituals. Besides this traditional course there was the
characteristic interest of the age centering round the philosphical studies as to
the nature of the Self. It was the latter which was prized and coveted by the
scholars of the age. Of course the dialogue ends with the boy returning to his
father to ascertain the answer to the above questions. The father also has to
confess his ignorance. The lad and his father returned to the king for the
information. Then Gautama went to Janaka’s court when the king offered him
proper respect. In the morning the king went up to the assembly and announced,
“Ask of me such a boon as men desire.” Gautama replied, “Such things as men
possess may remain with you, Sir. Tell me the speech which yoy addressed to the
boy.” The king was perplexed and said “Wait a while.” Then the king said “As to
what you have said to me, Oh Gautama, this knowledge did never yet come to
any Brahmin before you and in all the world the truth belonged to Ksatriyas
only.” /

Two points may be noticed from this interesting dialogue. (1) The new
thought, the knowledge of the Atman was considered to be richer than the
richest possession in all the world./(2) It originated among the Ksatriyas and was
preserved as a secret doctrine for some time. The very same fact is emphasised in
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another section of the same chapter. Five great theologains held a great
discussion as to what is Self and what is Brahman. After a few days’ deliberation
they go to a great scholar Uddédlaka who is reputed to be in possession of the
knowledge of the Self. But the great scholar promises to enlighten them on the
matter and asks them to accompany him. He takes them to a king As’vapati
Kaikeya. This king also offers them rich presents which they decline begging him
to impart the much prized knowledge of Brahman. In the VI chapter several
illustrations are given to explain the nature of Brahman.

The scene is as follows:

The boy is given a small seed and asked to break it open, Then the
father asks the boy, “What do you see there ?” ¢Nothing inside it, Sir,”
replied the boy, Then the father said, “‘the central essence you do not see
there. Of that central essence this great tree exists. But it is in the essence
of it. In itall that exists has its self. Thisis the truth, ltis the Self and
That thou art!” Similarly the all pervading nature of this principle is
taught to the boy in the following way : The boy is asked to dissolve a
little salt in a cup of water, He is then asked to take a sip of it from
different parts. He finds it everywhere saltish. Then the boy is instructed :
“Though the thing is not perceived by the senses, still the salt is there,
That which is the finest essence of the world is the soul of reality, That
thou art I’ The boy who wants further instruction is taught by the father
that life here is one of bondage and escape from it is the form of realisation
of Self. But as one might tread his way home even if he be stranded in a
foreign country, so can we individuals tread our way back to the Universal
Being. Towards the close of the Upanisad the scene is pliced in Devaloka
The thirst for knowledge possesses even the gods. Narada goes to Sanat-
kumara with this appeal : Sir, teach me the doctrine.”” Narada is asked
to give a list of all the sciences he learned. After enumerating the names
of different sciences, such as the four Vedas, mathematics, astrology and
s0 on, he addresses Sanatkumira thus : “but Sir, with all this I could not
know the Self. I have heard that he knows the Self who overcomes sorrow.
I am in grief. Do help me to overcome the grief.” Then Brahma-knowledge
is imparted to Narada by Sanatkumira and he realizes his Self. Narada is
then progressively instructed by Sanatkumfra as to the nature of Self.
Finally, the Chapter concludes with the following words : “The soul is indeed
below, the soul is above, the soul will be in this whole world, Verily he
who sees this, who thinks this, who understands this, who has pleasure in
the soul, who has delight in the soul, he is autonomous. He has Svarajya.
He has unlimited freedom in all the worlds. But they who know other-
wise than this are withoat Svardjya. They have perishable worlds. In all
the worlds they have no freedom.”
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The True way to Brahma World—The way to realise the true self -
and to enjoy the spiritual bliss is not by following the traditional rituals but
by purity of conduct. “Now what people call sacrifice, Yajia is really
the chaste life of a student of sacred knowledge. For only through the
chaste life of a student of sacred knowledge™ does he who is a knower find.
that world. Now what people call what has been sacrificed is really
the chaste life of a student. Now what people call the propriety of a
sacrifice is also the chaste life of a student, Now what people call silent
asczticism is really the chaste life of a student. Now what pzople call
hermit life is really the chaste life of a student.”

Next we have the instruction of Indra by the Lord of Creation, Indra
is actuated by the desire for Brahman-knowledge. He goes to the Lord of-
Creation to beg of him the same knowledge. The S:lf which is free from:
evil, ageless, deathless, sorrowless, hungerless, thirstless, whose desire is
Real, whose conception is the Real. It issuch a Self that Indra wants to
realize, The Indra here is: quite different from our old friend of the g
Veda. Indra here seeks to obtain a knowledge of the Brahman which is
the ultimate principle both of the individual and the world., He is told
that even the gods in Brahmaloka reverence their selves shaking off evil,
shaking off the body as the moon shakes itself from the mouth of Rahu, a
perfected soul passeth off into the uncreated world of Brahman and into
it, it may pass. Such is the consolation of the perfected soul which has
become perfect by knowing its own Self. Thus we have a complete change
of intellectual attitude, Life in the world according to ceremonies and
customs is looked down as a source of misery, It is merely to sell one’s
birth-right of freedom, to be ruled over by anything other than our own
Self. The true relief from grief is to secure the freedom from the danger
of the nonself. Thisis the fundamental truth of the new thought. - This
seems to have actuated both men and gods. The reference to the Devas,
the mythological personalities which we have in the Upanisadic writings is
really interesting. We find in Vedic period, for example, Indra who
wanted casks of wine to infuriate the strength of him in the battlefield is
now met with as a docile disciple of the samite in his hand begging to be
instructed in this new knowledge of the Self. Here heroes are not measured
by physical prowess. Self-control and purity of thought constitute the real
worth of life both for men and gonds. This aspect will become more and
more prominent as we go to study the other Upanisads,

. Katha Upantsad-—This belongs to Yajurveda., It is mainly associated
‘with a particular kind of sacrifice = called Naciketas. But the Upanisad
is interesting for us not because of this sacrifice ‘but because of the important
problem discussed therein—the great problem of the Hereafter. What is
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ithe nature of the soul ? Doesit survive death -2 If it does whither does it
/ 'go? These are the questions which are discussed in this Upanisad. These
questions have occupied the serious attention of thinkers all over ‘the
world. In facl these problems form the pivot of religions and philosophy.
Socrates, Plato, Buddha and Christ have -all had their attention to these
facts and the very same problems are here discussed by the Upanisadic
thinkers who were evidently the fore-runners of the above mentioned great
world teachers. The Upanigad opens- with a simple household scene. A
Brahmana wants to obtain certain benefits by offering sacrifices. He
promised to offer all his valuable possessions for sacrifice to seek his end.
He was offering his cows and sheep and other things of great value, He
had an intelligent boy who was watching the whole thing., His name was
Naciketas. The sacrifice mentioned in this - Upanisad  is named after him,
It means the sacrifice of Naciketas. This boy perhaps in a scoffing mood
reminded his father that he did not offer his most valuable thing referring
of course to himself. - The boy importunately asked his father, “Whom are
you going to offer me to ¢ When this question was repeatedly put, the
father got angry because of this disturbance during the sacrifice and he
answered in a rage, “To Yama, thou shalt go; thou art offered to Deat !
Before his father could revoke his command the boy started on his journey
to Yama’s land. Having reached that place he could not meet the Lord
of Death, for he was not at home. The boy had to wait three nights
without being attended to. Yama returned on the fourth day, and he
regretted very much for the neglect shown to the Brahmana boy waiting as a
guest at his door. Asa compensation Yama offered three boons to the boy
and he was asked to choose any three. As his first boon the boy cleverly
asked that he might rejoin his father and that his father should forgive and
forget and welcome him to his household. This was granted by Yama.
As his second boon the boy chose to be instructed in the well-known
sacrifice Naciketas leading to heaveniy bliss, Yama . initiated the Boy into
the mysteries of the desired ritual and honoured the boy by naming the
sacrifice after him. The boy had his. third boon stillleft. When Yama
asked him to choose the third, the boy said, “When a man is dead where
is this doubt about him—some say that he is and other that he is not. Let
me know the truth and let this be the third boon.” = When the boy asked
Yama to lay open the door of Hereafter there was a good deal of hesitation
and reluctance on the part of the teacher. Whenever the- great religious
teachers of the world are asked about the Hereafter they offer only an
evasive reply. = Yama too wanted to avoid this question and tried to turn
away the boy’s curiosity from awful and sublime, He says, ‘The gods
themselves have been perplexed about this, It is no.easy thing to discover.”
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Hence he asked the boy to choose an alternative boon. The evasive:
answer only whetted the curiosity of the boy. Yama himself admitted that
the problem was very important and subtle and that it perplexed even
the minds of the gods. Certainly such a thing is worth knowing
and if knowledge is to be had at all it must be from the Lord of
the Great Hereafter, The boy would not loose this golden opportunity.
Hence he insisted on getting an answer. But Yama tempted his disciple’s
youthful imagination. Like the great temptation of another Personality this
youth Naciketas had the sovereignty of the world, human and divine,
placed at his feet. The whole aggregate wealth was at his disposal. He
was promised heavenly damsels. He had the chance of being feasted with
their divine music. But none of these things appealed to him, He would
not budge. Like Gautama Buddha this boy spurned the pleasure of the
world as worthless. He must have that one priceless boon the knowledge
of the hereafter from the only pzrson who had an authority to spgak on the
matter. Man is not to be satisfied with wealth. Wealth we shall obtain
ourselves. Tell us about that life that gods themselves do not know.
Thus the boy would not have any other boon but would rent the veil which
hid Yama. Thus the strength of will exhibited by the boy ultimately
succeeded in eliciting the sympathy of Yama who was willing to offer the
truth. Thus there is the revelation of the Upanisadic teaching as to the
nature of the soul and its survival after death. The teaching begins with
the good and the pleasurable. Both these engige a man though the ends
are diverse. Of these it is well with him that takes the good. ~He that
chooses the pleasurable is tied to the wheel of life dwelling in the midst of
illusions infatuated by the pleasures of the world. These fools are subject
to repeated births and deaths and go round and round like the blind led by
the blind. He is even under the subjugation of Yama. But the path of
good leads to the Self. Wonderful is he that teaches and wise is he that
attains it. This goal is attained only by renouncing the other path leading
to the misery of Sarhsira. Thus we notice in this teaching of Yama the
emphasis on Self-realization as the goal of life. This goal is to be obtained
only by self-renunciation, freedom from the allurement of the environment,
The cult of sacrifice is subordinated to this path of spiritual discipline. Here
we notice the movements of great religious thought. Continuing this
teaching, Yama describes the nature of the Atman. The Self is not born
and it dies not. It is omniscient. It is not created and it creates nothing.
It has no beginning nor end. It perishes not even when death overtakes
the body. lf the slayer thinks that he slays and the slain thinks that he is
slain neither of then knoweth the Self for the Self neither slayeth nor is
slain. It is bodiless and yet is in all bodies unchanging and yet in all changing
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'things. The sage that knows the infinite, the all-pervading self no longer
.- has any grief. The .nature of the soul is therefore distinct from that of the
body. Apprehension of this truth is the gate to wisdom. But this greit
self lies in the midst of different senses which lead him astray towards the
worthless treasures of the world. This self is not to be obtained by mere
learning or even by much sacred lore, It is obtainable only by the grace
of the great self. Itis by a process of minute spiritual development that
spiritual freedom is to be acquired. The allegory of the chariot is introduced
here. Yama continues his teaching and compares the soul to the chariot
and the senses to the restive horses. Only by controlling the senses that
the self gains freedom, We are reminded here of the same allegory in
Plato. He compares the soul to a chariot dragged by horses, In the case
of the gods the winged horses are good and controllable, and they never
lead reason astray but in the case of man one of these horses is restive and
is dragging the other one. Hence the ethical conflict in man’s nature is due
to the conflict between reason and the senses. The same analogy is obtained
in Yama’s teachings. The release from the chain of births and deaths is to
be had only through spiritual purity. Here again we notice the subordination
of the sacrificial cult to moral discipline, Then Yama comes to the point
which started the discussion. ¢Oh Gautama,l will proclaim again this
mystery : The everlasting self and his hereafter. Some souls pass to other
births. Some to enter into other bodies according to their worth and
knowledge.’ Hence we have the emphatic sanction of the doctrine of
metempsychosis.  Souls after death pass into another birth determined by
their own Karma and Jfidna. This is the basic principle on which the
future Indian systems arose. The self that is still after pleasures is tied to
the wheel of births and deaths ; some goingup and some going down;
some endowed with happiness and others with misery, but all sharing the
universal merry-go-round of Sarhsara. But only that self which realizes
its true spiritual nature, only that which saves itself from the allurements of
the world and imposes on itself the rigorous spiritual discipline can know
the truth, can escape from the illusion and attain that never-failing bliss
of true freedom.
Mundaka Upanisads—This Upanisad belongs to Atharvapa Veda,
It is divided into a number of Khandas. Its main purpose is to teach the
knowledge of Brahman. Hence it may be taken as the farthest limit of
the anti-Ritualistic culture of the age. This Upanisad starts with the
distinction between the two kinds of knowledge. Lower knowledge
consists of the study of the Vedas and the secular sciences such as grammar,
astronomy, astrology etc. The higher is the knowledge of the indestructible
Brahman. Itis this indestructible Brahman that is the source of all things.
6
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Its nature is described thus. “That which is invisible, unseizable, without'
family or caste, that which has no eyes, mor ears, no hands, nor feet, the :
Eternal, the omnipresent, Infinitesimal and imperishable. That it is which
the wise regard as {the source of knowledge. As the spider sends forth and
draws in its thread, as plants grown on earth, as the hairs of the head shoot .
forth from every person, thus does everything arise from fhe imperishable.” -

These two verses clearly illustrate the spiritual nature of Brahman and he
is the root principle of all existence. Knowledge of this is claimed to be
knowledge par-excellence. What is the value of the lower knowledge of
the traditional religion of the sacrificial Mantras and the skill in arranging
sacrifices, bul frail in truth are those boats ( the sacrifices ). Fools are
they that praise this as the highest for they are subjected again and again
to old age and death. Fools who hold this Vedic scholarship or rituals wise
in their own conceit and puffed up with vain knowledge go round and
round staggering to and fro like blind men led by the blind. If at all it is of
any use to a berson who offers sacrifice, it will lead him to Svarga which
ismerely a kind of lower happiness since that state of existence is also
included in the Sarhsdric cycle. How is the higher knowledge to be
obtained ? “By tn;thfulness, by penance, right knowledge and abstinence
must that Self be gained.” The Self whom spotless anchorites gain is pure, -

and like a light within the body. Further the Upanisad emphasises that
that Atman cannot be gained by the Veda nor by understanding nor by
much learning nour is that Self to be gained by one who is destitute of
strength or without earnestness or without right meditation. Having well-
ascertained the object of the knowledge of the Vedanta, having purified their
nature by Yoga or renunciation, all anchorites enjoying the highest immor-
tality become free at the time of the great end in the worlds of Brahma.
This imperishable Brahman is the soul and the goal of all beings. He is
the supreme person who is fhe source of human personality as well as
the cosmic universe. He is in short the source of the world and the
individual. Because of him the senses are active, all doubts are cut off and
one’s Karmas cease when He is seen. The highest golden sheaf is Brahman
without stain, without parts, The sun shines not there nor the moon and
the stars.  There lightnings shine not, much less this fire: when He shines
then everything shines after him. This whole world is illumined with His
light. That immortal Brahman is before, is behind, is right and left, is
‘below and above. Brahman indeed is this whole world; it is indeed the
excellent. Not by sight is it graphed, not even by speech nor by another
sense-organ, austerity or work. By the light of the knowledge of one’s
nature becomes purified in that way, by medicating one does not behold
Him who is without parts. The cause of rebirth and Samsira is said to be
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- desire, those who attain to the Brahma-jfidna are free from these desires
and pass beyond the seed of rebirth. But he who is still in the meshes of
desires is born again here. The reward of attaining this Brahma-jfiana is to
assume the mnature of Brahman himself, He who knows that supreme
Brahman becomes the very Brahma. He crosses all sorrow. He crosses
all sin—1liberated, he becomes imamortal, This is the truth. So ends this
short Upanisad.

. Brhadiranyka Upanisad—This perhaps represents a later stage of
thé Upanisadic culture. In this we have an attempted reconciliation
between the traditional ritual cult and the new theosophic wisdom of
Brahma-vidya. We referred to the implied rivalry on a former occasion
between the Kurupaficilas on one hand and Kosalas and the Videhas on
the other. The latter countries were associated-with heretical anti-sacrificial
civilisation. In an interesting chapter in the Satapatha Brahmana there is
mentioned an attempt by the Kurupaficilas to reconvert the Kosalas and
the Videhas to Vedic traditions. Such a successful reconversion most
probably marks the .period of the Brhadarapyakas. One of the champions
of the old traditional culture studies the new thought successfully and finally
assimilates it so completely that the theosophic Brahma-jfidna once originated
by the- rival school dominated by the Ksatriyas ceases to have an inde-
pendent existence. This personality who contributes to the complete
annihilation of the rival school by the successful assimilation of the same by
the old culture is Yaijfiavalkya. From the point of view of culture and
philosophic insight he is head and shoulders above his contemporaries. He
is looked upon with awe and reverence by other priests, "He is welcomed
and honoured by kings. Having studied the new thought and made it his
own, he is able to reassert the supremacy of the traditional Vedic cult thus
in this Upanisad, = We have all the characteristic conflicts symptomatic
of a transition period. The Upanigad begins with the conception of Asva-
medha, Hefe it bas only a symbolic meaning. The whole world is
compared to one grand process of cosmic sacrifice. There is an account of
the creation which starts from a@sat—non-being—and evolves into being.
Here we have merely an echo of the Vedic hymn which describes the
origin of the world sat from asat. After comparing the evolution of the
world to the grand horse-sacrifice, the Upanisad goes to- describe the nature
of human personality. Breath or Prana is said to be superior to the other
bodily functions. This leads indirectly to a glorification of chanting the
Vedic hymns which is possible only because of breath. In the next section
there is another account of the creation of the world. Starting with the
lonely Purusa who is the beginning of all things, the narrator proceeds to
describe the appearance of a mate from himself. From these primeval
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pair the whole of the human race is supposed to have originated, But the
primitive mother all of a sudden develops a resentment to the unconven-
tional matrimontal alliance and tries to hide herself from her companion.
Thus she becomes a cow but he became a bull and thus originates another
species of animals. Then she changes herself into other animals and the
primitive Puruga longing to meet his mate undergoes a corresponding
transformation, Thus are created the different species of animals. In the
next passage there is an interesting and novel version of the hymn of
Purusasukta of the Rgvedic hymns. In the Rg Veda there wasa
description of the origin of the four castes. Here. is a different account.
Purusa- exists originally as Brahman, Being lonely it was not developed.
It created still further a superior form of the Kgatrahood even those who
are Ksatras, rulers among Gods. This higher principle of Ksatrahood
is represented by Indra, Varuna, Soma Rudra, Yama, and 1§ana. Therefore
there is nothing high'er‘ than Ksatra. Therefore at the Rajasiiya ceremony
the Brahmana sits below the Ksatriya. Upon Ksatrahood alone does he
confer his honour. Yet this same thing viz; Ksatraheod has as its source
Brahmanahood. Therefore even if the king attains supremacy he rests finally
upon Brahminhood as his source, so whoever injures Him ( that isa
Brahmin ) attacks his own source, He fares worse in proportion as he
injures one who is better. This passage is characteristic of the spirit of
compromise. Ksatriyahood and Rijastiya sacrifice are clearly acknowledged
to be super-eminent and at the same time the rank is derived because they
originate from Brahmanhood. Unlike the Purusasiikta of the Rg this
account suggests a caste organisation even among the Gods. Brahman’s
manifestation was not yet complete. Then he produced the Vaisya
element which is represented among the gods by the Rudras, Adityas, the
Maruts, and the Visvadevas and among men by the Vai§ya. Brahma was
not yet developed and he created the Siidra-varna of which caste the divine
representative is Plisan identified with the Earth the-all-nourisher and
among men the same is represented by the fourth caste. The process of
creation is not yet complete. Then Brahma created a still further form in the
shape of Dharma or Law, It is the source of all. This is the power of the
Ksatriya caste. Therefore there is nothing higher than Law. Verily that
which is Law is truth, This law is higher than Gods as well as men, It
is because of this Law and in conformity with it the world-order subsists.
The Ksatriya-order on earth is but an aspect of the sovereignty of Law
over all, In this interesting passage we have several instances, We are
distinctly in a philosophical age when an intrinsic principle of Law or
Dharma is recognised as highest to which even the traditional gods are
subordinated. This reminds us of the corresponding period of the Hellenic
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civilisation represented by the age of Eurepides. Just as the conception of
Law in Greek thought formed the central doctrine of the later Stoic
Philosophers so the conception of Law is to be elaborated by the later
Buddhistic schools in which it would occupy the central position in the
shape of the doctrine of Karma., But we quit the age of an intellectual
conflict and enter into an age of compromise. The old rivalry and struggle
between the two rival communities are in abeyance. There’is a spirit of
mutual give and take. From the one point of view, thc Rajastiya sacrifice
associated with the Ksatriyas is the highest and from the another point of
view the Vajapeya-sacrifice associated with the Brahmins is the highest.
Ksatriya is taken to be superior because of his strength and Brahmin is
equally powerful because of his religious inspiration. Thus we have a note
of compromise indicating that both the aspects are necessary and important
from the point of view of social economy.

In the Il Adhyaya we are introduced into the scene in Ajatasatru’s
court. A learned priest by name Gargya Baldki goes to Ajitasatru, King
of Benares and offers to expound the doctrine of Brahman. The king was
very much pleased and promised to give him a present of a thousand cows
for such a speech before him, for it wasa general fashion among the
philosophers in those days to run to the Court of Janaka of Videha; then
Balaki narrates his views about Brahman. He identified Brahman with
the sun, moon, lightning, ether, air, water, fire and so on. He even suggests
the identity of Brahman with the image in the mirror, All these things
are rejected by Ajatasatru as inadequate. Is that all ? Asked Ajatasatru.
Gargya replies “That is all’. Ajatasatru: Oh ! With that much is not
known. Gargya: Let me know.

Ajatagatru : Verily it is contrary to course of things that a Brahmin
should come to a Ksatriya with the objecl of gaining Brahma-knowledge !
But anyhow Girgya was willing to be instructed by Ajatasatru, Balaki was
taken to a man who was asleep, But when he was touched with the hand he
arose. From this object-lesson Ajatasatru drew the following conclusion,
When this man was fallen asleep thus then the person who consists of intelli-
gence having taken to himself, the intelligence of these senses rests in that
place which is within the heart. When that person restrains the senses he is
said to be asleep. The breath, the voice, the eye, the ear and the mind are
all restrained, When he draws in his senses the worlds are all in him. Then
he becomes a great Brahman as it were. Verily as a youth, as a great king, or
a great Brahman when he has reached his summit of bliss so he rests now,
As a spider might come out with its thread, as small spark come out from the
fire, even so from this Soul come forth all vital energies all worlds, all gods,
all beings. The mystic meaning thereof is the real of the real. Breathing
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creatures are really the Real, but He is their Real. Thus accordingito Ajatagatru

the self in the movement of sleep is not only the custodian of the senses of

the individual but is also indentical with the soul of the world, All breathing

things are real but He is their Real. Continuing the discourse Ajatagatru
speaks of the two forms of Brahman-Miirta and Amiirta—the formed and

the formless—the mortal and the immortal, the actual and the beyond. This
doctrine of duality of Brahman is interesting in this way. The ultimate reality
includes both the actual concrete experience and the transcendental principle
which expresses itself in this, The transcendental is described by negatives.

The actual and the ngrmal portions of reality are recognised to be real and

are described by the positive designation. This section lends support to that
particular school of Vedanta—Vigistadvaita. The organic world consisting of

breathing things is real and not Maya. It represents the Mirta form of

Brahman but this does not exhaust the complete Erahman because there is

the Amirta, the formiess aspect of that on account of which he is called the .
rea] of the real.

Next we find ourselves in Yajfiavalkya’s household. The scene is laid
in his home. Yijfiavalkya proposes to take leave of his wife and retire from
the householder’s status, Yajfiavalkya wants to make a final settlement of his
property but Maitreyi asked Yajfiavalkya whether by possession of wealth
one would obtain immortality, This interrogation perturbed the philosopher
a bit and he had to answer the question in the negative, Maitreyl would not
be satished with anything else than that which lead to the highest bliss,
““What you know, Sir, that indeed tell me.” Then we have Yajfiavalkya’s
teachings as imparted to his wife Maitreyl. The only thing in the univefse
which has intrinsic value is Atman or Self. It is this that is dearest to us.
Everything that we desire to have obtains a derivative value from this Atman.
This is the end in'itself. This is associated with the unconditioned and
absolute value. Domestic life, worldly possessions, social status and even
religious ceremonials and national traditions have their value only so long as
they serve us as means to the realization of the Atman. A Brahmin who
prides on his birth without knowing this ceases to be a Brahmin and the same
is the case with the Ksatriya, One may possess riches. One may carry out
every commandment of his religion and all this would be of no avail if the
knowledge of the self is not the guiding star of life. Conventional notions of
value of social status and rank are all things that dwindle into insignificance
by the side of this—One truth, the Great Purusa. Communion with this is
the only safety for and the only guarantee of true life. Even the much prized
Vedas and the other sciences own their origin and importance to this one. It
is this one inspiring principle the unitary Purusa that lends lustre to anything
that is shining. From Him comes the elements, into them also they vanish,
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After death there is consciousness. Thus say I, says Yajfiavalkya. This
doctrine that after death there is consciousness bewildered Maitrey), She
demanded an explanation. Accordingly Yajfiavalkya said thus :
Consciousness is entirely bssed upon the subject-object duality
“Dvaita”, On account of this dualism we have an sgent who has an object,
presented to him who hears a sound, who speaks to another person, who
thinks of another thing, but if this subject-object dualism is transcended and
if we are left with one only without a second then whereby and whom
one would hear and whereby and whom one would spesk to, whereby
and whom one would understand. Naturally all objects of thinking
and consciousness would cease to be because consciousness implies duality.
Unity cannot therefore accommodate consciousness, Thus we have not
only the identification of subject-object into one soul but the identification
of the universe with the one soul, Thus we obtain an unqualified Advaita,
an uncompromising - Advaitism diametrically opposed to Ajatasatru’s doct-
rine of the two kinds of Brahman. This conflict only proves that we don’t
have a systematic doctrine worked out in the Upanisads but we have embo-
died therein the germs of all possible speculations. Next we are in Janaka’s
Court, and we meet there the great Yajfiavalkya again. Janaka was going to
perform a great sacrifice. Several learned Brahmins were assembled. Janaka
had a desire to know which of these Brahmins was the most learned. He
offered a tempting prize of 1000 cows with ten gold coins tied to each horn.
#Oh the venerable Brahmins | Let him who is the cleverest among you drive
these cows,”” No one came forward, Yijfiavalkya said to his disciple “Drive
these cattle home.” This excited the other Brahmins who challenged him to
a metaphysical discussion. He proved himself more than a match to these
rivals, Several eminent scholars tried their strength with Yajfavalkya. But
no one of them would stand his cross-examination. Finally, it was the turn
of a lady philosopher—Girgi. She proposes three important questions
as to the nature of the Imperishable and the Ultimate. The way in which
she addresses Yajfiavalkya is expressive of her real greatness, She announces
that if Yajfiavalkya answers all her questions then they must all recognise
and acknowledge that they are vanquished and disgraced. Three questions
proposed by Gargl were all about the self indestructible both in the in-
dividual and in the Universe. Yijfiavalkya answered all of them to the great
satisfaction of the questioner. The whole physical universe ultimately depends
upon space and space itself ultimately depends upon the Atman, This is the
meaning of his answers. Yajfiavalkya makes out that the soul is transcending
all notions of humanity and devoid of all sense-qualities. “Thou shalt not see
the seer nor hear the hearer, That is the self that is within all, It is above the
heavens beneath the Earth, and embracing past, present and future, Whoso-
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ever not knowing the indestructible offers oblations and performs penances
even for one thousand years is a miserable slave whereas he who knows the
self as jmperishable is real Brahman. This indeed is the true form free
from evil, This is filled with bliss and is free from sorrows. Yajfavalkya
explains the different stages of consciousness a doctrine which becomes more
prominent in later metaphysics. The first stage is waking-consciousnes. The
second is sleep where we have dream-consciousness, Third is the dreamless
stage of deep sleep, and the fourth stage beyond which we reach the
inmost self. According to Yajfiavalkya the true nature is identical with the
fourth or the Turiya state. This may be spoken of as the “Ego in_itself.”
Self which is distinctly metempirical and transcendent,

The next scene is where we see Yajfiavalkya again in the court of
Janaka of Videha who asked Yajfiavalkya the purpose of his visit whether it
is for philosophical disputation or for rich presents, Ya)favalkya is shrewd
enough to answer that his aim is both, Then begins the discussion. Janaka is
asked to expound all that he learned "about the doctrine of Brahman, The
king narrates the different doctrines of Brahman which he learnt from various
scholars, He tries to identify Braman with sight, speech, hearing, mind etc.
All these doctrines are recognised by Yajfiavalkya to be only partially true,
He completes the teaching by supplementing Janaka’s doctrine of the self.

According to Yajfiavalkya the Atman is the condition of the operation
of the different senses as well as manas. As conditioned by Atman, these
sense-activities may reveal in their own way the nature of the underlying
Brahman. But to identify consciousness or any one of the senses with
Brahman would be unjustifiable and erroneous. The soul is what subserves
these functions though it is not identical with any one of these, Its true
nature lies far beyond the strata of consciousness. We should have to dive
deep into the consciousness in order to have a glimpse of this Brahman. In
his teaching, Yajfiavalkya exhibits a width of learning quite manifest from
his-discussion. We can also point out that this is corroborated by modern
- psychical research, What we are aware of as consciousness is but a fractional
aspect of our true personality, a great portion of which lies hidden in the
depths of subconsciousness. Yajfiavalkya's teaching therefore rightly and
justifiably repudiates this shallow intellectualism and tries to bring to the
forefront of discussion the magnifude and the importance of the subconscious
self which more than anyth/ing else determines the conduct of the individual
and contributes to his worth. This subconsciousness of our personality is
always felt by the conscious individual as something other than ourselves
which makes for righteousness, It is this sublime mysticism that forms the
solid contribution of Yajfiavalkya’s teaching in Janaka’s court. No wonder
that at every stage of discussion his speech is punctuated with a present of
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1000 cows. This time Yagfavalkya leaves Janaka’s court with his well-
earned present of several thousands of cows, a good fee for a noble work.

Janaka is the examiner in another occasion and Yagfiavalkya the
examinee, Consistent with his antecedents here also Yagfavalkya surprises
Janaka with his sublimity of thought land intensity of philosophical insight,
It is here that Yagfiavalkya describes in suggestive verses the true nature of
Brahman. This is indeed in true form free from desires, free from evil, free
from - fear, knows not anything within or without, This indeed is his true
state, There is no wish in him left unfulfilled and hence is he free from
sorrow. In that state ordinary relations of social life have no meaning, a
husband is not a husband, a mother is not a mother, the candala is nota
candala, saint is not a saint, it is a state beyond Good and Evil, Then we
have transvaluation of all values, From Him proceedeth all that has value,
Himself being beyond all valuation. Side by side with this uncompromising
pantheism Yagfiavalkya propounds the doctrine of Karma. A person is after
all a bundle of desires, His desires determine his conduct and according as
one acts so doth he become. The doer of good becomes good, the doer of
evil, evil. One becomes righteous by righteous action and bad by bad action.
He does not accept that desires have no connection with acts. Some say that
man is judged by his desires and not by acts. Yagfiavalkya rejected - this
erroneous notion. The springs of desires are in the action, What a man
desires that he tries to achieve. Hence there is no discrepancy between desire

- .and conduct and each person is the architect of his own. The true meaning

of salvation consists in getting rid of desires Which drag the scul along all
points of the compass. Man free from desires has but one desire to realise his
true nature or to become the released person. He verily becomes the Brah-
man. As the slough of a snake lies on an ant-hill, dead and cast away, even
so is it with this body. But this incorporeal immortal life is Brahman indeed,
is life indeed, The rest of the Upanisad is concerned with Yagfavalkya’s
attempts as justifying the rituals symbolically by giving them metaphorical
interpretation. He tries to identify the vedic conception of diversity of Gods
with the supreme concept of Brahman. This part of the Upanisad is characte-
ristic of the attempt to reconcile the Atmavidya with the traditional Vedic
culture, Yagfiavalkya by embracing this new philosophical doctrine was not
evidently prepared to snatch himself away from the traditional vedic rituals,
We may also note here that Yagfiavalkya probably did not belong to the
orthodox Brahmins of Kurupaficila and hence was looked with an amount
of suspicion by the latter, This is quite evident from Yagfiavalky’s conver-
sation with lkalya who resents to Yagfavalky’s reference to the Brahamanas
of Kurupancala and retorts “Yagnavalkya | because thou hast decried the
7
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Brahmanas of the Kurupancalas what Brihmana dost thou know,” We see
Yagnavalkya throughout this Upanisad mustering all his resources to prove
that in the various rituals there are the same tendencies, the same doctrines,
embodied in the Upanisads,

~The General Tendencies of the U panisadic Period—The
study of these important Upanisads has revealed to us some main characteri-
stics of this age. The most prominent idea is the Brahma, the ultimate
vprinciple in the universe as well as in the individual. This is represented in
various discussions where the self is indentiied with Prana or Akdga or
sometimes with Vedic gods such as Surya, Soma, and Indra. Many of the
Vedic terms are used synonymously to denote this new Upanisadic concept
of dtman, But all these synonymous terms are brushed aside as inadequate.
Brahma is identified as the principle of Cetand or the ground of conscious-
ness which manifests in various forms of activities, That is the truth revealed
by Ajatasatru. That is the truth learned by Narada from Sanatkumiara, That
again is the teaching of the celebrated Yagfiavalkya. Brahma is conscious-
ness or Cetana plus something more than that. Hence it cannot be identified
with any particular aspect of experience, He being the knower cannot be
one of the known, He is within the heart of man and yet has his abode in
far off Heaven. He is neither the sun nor the moon of the vedic thought but
he is the Purusa. He is quite near us and yet not seen by us, He is within
us and yet illuminates things outside of us, This is the message of the
Upanigadic thinkers, The identity between Brahma as the cosmic principle
and atman as individual personality is generally acknowledged by all the
Upanigads. Is the identity contemplated here of the nature of absolute
identity ? Is it one or many ? Are the objects of the world real or illusory ?
Is there existence besides the Seif ? These are some of the questions for
which we have no unanimous answer, Some Passagesin the Upanisads -
emphasize the identity of the Brahma and the individual whereas many of
the important passages tend towards pantheism. Everything in the universe
is maintained and sustained .by the Brahma. This Upanisadic pantheism
does not contemplate the unreality of the external world, The process of
evolution, the birth and growth of the world from this spiritual principle
according to this Pantheism is compared to the spinning of cobwebs by the
spider. Besides this, pantheistic tendency there is also a clear idealistic note
sounded by Yagfiavalkya, His doctrine (Brhadaranyaka Upanigada) may be
taken as the basis of Advaita, According to Brhadaranyaka the Brahma is
shown to be the transcendental Identity beyond the knower and the known.
Hence it is metempirical and beyond consciousness, He is to be described
only by negatives because no category of our experience can truly explain
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this transcendental Idea, Besides this advaitic attitude there are also symp-
toms of theistic tendency. Brahma'is spoken as identical with Rudra and
Vishnu, He is spoken of as the creator and sustainer of the Universe, The
individuals are to look up to him for spiritual guidance and help and for final
emancipation from Sarhsira. Besides these general tendencies there are other
characteristics of the Upanigadic Age.

() The Upanisads are mainly antiritualistic. Since they are antiri-
tualistic they are ina sense anti-Vedic also. Internal evidence indicates
that the new thought had its origin mainly among the Rajarisis,

(1Y)  Asceticism and the practice of Yoga seems to be the characteris-
tic institution of the Upanisadic age. The practical course of realising the
Brahma contemplated by the Upanisads involves an elaborate process of self-
discipline. As against the older forms of fire sacrifice the Upanigads contem-
plate a new kind of sacrifice, Sacrificing one’s own attractions towards the
world. “These two are unending immortal oblations referring to the sacrifice
of speech and other sense-qualities, Whether waking or sleeping one is
sacrificing continuously uninterruptedly. Now whatever other oblations there
are they are limited, for they consist of works-Karma maya, Knowing this
very thing verily indeed the ancients did not sacrifice the agnihotra sacri-
fice” (Kauéitaka Upanigada II Adhyaya ), This passage indicates that Yoga
or Tapas is considered as an ancient institution and has taken the place of
the traditional agnibotra about: the time of the Upanisads, This is further
strengthened by circumstantial evidence that the Upanisadic age must be of
very long duration comprehending within itself an earlier conflict between
antiritualism and ritualism and a later attempted reconciliation of some sort,
Asceticism of the type of spiritual agnihotra must necessarily imply what is
elsewhere called the other-worldliness. The concrete of our everyday life is
associated with evil and suffering, The goal of life is emancipation from
sarhsaric cycle. The means of attaining this goal consists in eradicating all
desires by performing Tapas. All that is of the nature of evil in Life must be
burned in the spiritual fire of the Atman, This is the path of self-realisation.
Instead of the sacrifice of various animals to realise the aim of one’s life one has
to offer one’s own desires as the sacrificial victim in his higher agnihotra,
The Yagakunda of the Upanisadic age is in the very heart of one’s own self,
It is a sort of crucifying the old Adam in man for the glorification of the
new one. Thus we have in this age of theosophic wisdom all the terms of a
later systematic philosophy. Here we are able to trace the Vedantic idealism
as well as the Samkhyan realism. Here we find the traces of all theistic
tendencies in India, We have also in the same age the ground of the intelle-
ctual condition that ultimately developed into the religion of peace and
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harmony which preached the glory of renunciation. Max Muller says, ‘“The
Upanisads are to my mind the germs of - Buddhism while Buddhism is in
many respects the doctrine of the Upanisads carried out to its last consequ-
ences, The doctrine of the highest goal of Vedanta, the Knowledge of the
true self is no more than the Budhism the common property of the Saiigha
fraternity open alike to the young and old, to the Brahmana and the Sudra
the rich and the poor, the literate and the illiterate.”” In the Upanisads we
have the germs of all the philosophical system not only to the Vedic and the
orthodox but also those religiophilosophical systems which are non-vedic such
as Jainism and Buddhisin. We may repeat our statement that it was an age
of general philosophical outbursts in which there were several tendencies with
multifarious characteristics, Crystaliéation of these tendencies and forces
ultimately resulted in the rise of several systems of Philosophy which adorned
the succeeding period,

THE RUDIMENTS OF UPANISADIC THOUGHT IN THE
SAMHITAS AND THE BRAHMANAS

Upanigadic literature practically forms a part of Vedic literature in
general, Thus it is a part of Sruti as opposed to Smrti, When we spoke about
the various Brahmanas we saw what these Brahmanas treated about, The
Brahmanpas are associated with different Vedic groups, i. e., we have the
Brahmanas belonging to Rg, Yajur and so on. Thus we have the mantras or
the sacrificial hymns constituting the Sambhita‘portion of a particular Veda
followed by the Brahmanas which explain the sacrificial procedure. These
Brahmanas contain what are known as aranyakas or forest-—treatises and
Upanigads, a sort of Philosofical discourse. These Upanigads constitute the
last of the druti or Vedic literature. Hence they are sometimes known as
Vedant, the last of the Vedas which name was specialised to represent a
particular school of Philosophy later on. Now we have to consider this third
stage of Vedic literature known as the Upanigadic literature. It is here we
have the origin of genuine phildsophy. There are two fundamental concep-
tions implicitly present throughout the early vedic literature which finally
become the central ideas in the Upanisads. These are atman and Brahman.
Atm_an is derived from a Samskrit root meaning Breath, It implies soul or
spirit of the individual and indirectly of the universe as well. In a verse of
the Rg Veda it is used in the sense of Life. “Increase or Bright Indra this
our manifold food thou givest us like sap.” This life-principle was early
recognised to be inside of and different from body. The next step in the
history of Vedic thought is to recognise the soul or life of the universe. Just
as there is a non-material principle constituting the essence of man there is
an essential principle at the centre of the universe, This spiritual principle
at the core of the universe is also designated by the same term atman, Another
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verse of the Rg Samhitd runs thus; where was the life, the blood; the soul
of the universe who went to ask this avocations, in their old age all take to
Sarhnyasahood or to use his own words become Munis and finally give.up
their bodies through the performance of yoga or tapas, Thus taking to the
life of a muni and preferming tapas or yoga was considered the general
career of the Ksatriyas of the lksavaku family, Further we have to notice
. this fact that the lksavaku line is traditionally traced to series of Manus
who were a sort of mythic rulers and organisers of humanity, Reference to
the same house is made by the Jaina writers relating to the origin, The
founder of Jainism according to their own tradition was one Vrsabha, king
of Ayodhya belonging to the lksavaku line and a descendant of the Manus,
After ruling the country for some time he abdicated the throne in favour of
his son, Bharata and became a muni engaged in tapas or yoga. This Vrsabha
is supposed to be the founder of the doctrine of ahimsd that it is wrong to
inflict pain on any living thing on any account even in the name of religion
or God. From this Vrsabha the tradition speaks of a succession of Jaina
prophets ending with the last and the twenty-fourth Mahavira Vardhamiana,
an elder contemporary of Gautama Buddha. The date of His nirvana is
fairly well determined to be 527 B.C. The Jaina tradition asscciated his
immediate predecessor Parswanath with Kasi, He was the son of the King
of Kasi, whose name was Viswasena, The interval between Parswa and
Mahavira is 250 years and this would place him about 777 B.C. This date
is recognised to be fairly accurate and the personality of Parswa is accepted
to be quite historical, The fact we have to notice in connection with this
Jaina tradition is this, Of the 24 Jinas nearly 20 are associated with the
Iksavaku house and all of them are connected with the Royal houses of Kasi,
Kosala, Videha and Magadha. Throughout the sacred Jaina writings the
country of Videha is referred to as a sacred® land, mtya?%nyabhumz,
where the Dharma never dies—Dharma referring to the doctrine of Ahimsa,
The importance of Videha, we shall kcow in another connection also, The
Upanisadic thought mainly centred round Janaka of Videha and Yagfavalkya
also of Videha, Perhaps we have to make a slight distinction between
Eastern Videha and Western Videha. The portion bordering on Magadha,
what is known as Purva Videha, evidently retained the anti-sacrificial culture
whereas the north-west part of Janaka's country finally accepted a sort of
compromise between these sacrificial ritualism and the antisacrificial protes-
tantism, The same importance of the Iksaviku house we find in Buddhistic
literature. The very first chapter of Rockhill’s life of Buddha contains an
account of the life of the Sikyas clan to which Gautama Buddha belongs.
In this account we find the Sakya clan traced to the house of the lksavakus,
This evidently implies the general belief in those days, that to trace their
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lineage to the lksaviku house was considered to be a proud distinction
among the Ksatriya clans, Such a distinction could be claimed by this
Iksaviaku house only because of the solid contribution they made towards
the culture and the civilisation of the early Aryans and yet these Iksavikus
are hardly known and rarely mentioned in the Rg vedic period. Hence we
have to think of the two different schools of culture even among the fold of
the Aryans and we are constrained to accept Bloomfield’s hypothesis that
the Aryans of the Eastern countries in the Gangetic plain mainly dominated
by the Ksatriyas constitute an early group of Aryans who migrated into
India much earlier than the Aryans of the Kurupaficila whose ritualistic
culture was dominated by the priests. Rivalry between the two, not merely
in culture but in political relations, there must have been; for we have
constant references to expeditions of the Kurupificalas into the countries of
Kosala and Vedeha which appzar to be partly for the purpose of prosely-
tisation and partly for the purpose of political aggrandisement, the spirit of
the conquest being associated with the missionary spirit a frequently found
phenomenon in modern history. One other thing we have to notice and that
is about the sacred language of the respective clans. The Eastern Aryans
mainly used a form of Prakrt as their language a corrupt and an easier form
of Sanskrt, a fact very often referred. to by the Kurupificalas. The Kuru-
pancalas sneered at the Eastern Aryans because of their incapacity to
pronounce accurately many of the Sanskrit names. But the language
sneered at by the priests of the Kurupaficalas, was not only the language
of the masses among the Eastern Aryans but also the medium of this sacred
literature, The Jaina and Buddhistic scriptures were all written in the
form of Prakrt language, for Pali the language of the Buddhist scriptures
was but a slight modification of Prakrt. We cannot have a clear history
of the beginning of this protestant school among the Aryans till we are able
to understand the several obscure references which are scattered in the later
Sarihitas as well asin the Brahmaga literature. It is enough to mention
only two. The institution of Yatis and Vrityas constitute extreme obscure
topics of the Vedic literature. The {crm Yati occurs in the Samhitas
literature where they are said to be destroyed by Indra by offering them to
the wolves of the forest.  These Yatis are described to be Sarminyasin who
did not accept Indra worship, who would not chant the vedic mantras and
who were oppo ed to the Brahmavadins. The description is quite clear
and it implics that the yatis werea group of ascctics quite opposed to
sacrificial ritualism for which they were evidently punished and persecuted
by the more dominant branch of the ritualistic Aryans, The school of the
yatis must have been at a certain period more influential and consequently
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more popular a fact indicated by the Brahmana literature, which speaks of
the giving up of Indra worship and the Soma sacrifice for several years, It
is very significant to note that the reason giving up the Indra worship and
Soma sacrifice is the series of murders committed by Indra begining with
the slaughter of Vrthra ending with that of the yatis, Does it not suggest
that at a certain period of the later Sarhhitds and at the early Brahmapa
period the antisacrificial school was more popular than the other which led
to the discarding of Indra worship and of the consequent sacrificial ritua-
lism ? The same note of opposition is associated with the institution of the
Vrityas, The Vrityas are sometimes extolled for their virtues and very
often condenned for their antisacrificial unconventionalism, In an impor-
tant book of the Atharvana Veda the traditional deities of the Vedic pantheon
are made subordinate to him and they go about as his attendants. He is the
greatest and the highest among the Gods and yethe is described as a
wandering mendicant, an ascetic who has to occasionally visit a house-
holder for his food, a description quite in keeping with later Jaina and
Buddhistic accounts, A Jaina yati or Buddhistic bhiksu of a later period
had to live mainly in the outskirts of his city and had to go in the streets
of the city only during the time of meals and that too occasionally. The
description of Vratya is almost identical with a wandering ascetic. Heis
one who has given up the traditional rituals of a Brahmin, the sarhiskaras of
a brahmacarin, In spite of this fact theyare not considered as complete
alien racially because the orthodox fold devised ceremonies as a sort of
prayascitta after the performance of which the Vratya could be taken back
into the Brahmanical fold. This fact completely rejects the hypothesis
suggested by some scholars that the Vratyas were some sort of aboriginal
nomades living in the midst of the Aryans. The orthodox literature even
while condemning the ways of the Vratyas never speaks of them as non-
Aryans. They are only corrupt Aryans speaking a corrupt language found
in Magadha and the surrounding districts—Magadha was the seat of Jaina
and Buddhistic cultures. Taking all these into consideration it is not an
implausible hypothesis to suggest that long before the rise of Buddhism
there was a liberal school of thought existing side by side with the orthodox
vedic school., To stop here with the suggestion that the protestant school
was dominated by the Ksatriyas just as the other was by the Brahmins
would rather be inaccurate, There must have been militant proselytising
on either side and also dominnt free thinking. So much so we find several
schools led by Vedic ritualism and the Kgatriyas just as Janaka accepting a
modified form of ritualism, Among this school of rrotestantism we are
able to recognise through the hazy past two inner currents one indicating
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the origin of Vaisnavism and the other jainism. Vaisnavism to be accurate
is a mixture of several currents of thought and culture with a vedic nucleous
is well brought out by Dr. Bhandarkar in his monograph on the ‘History of
Vaignavism’, The vedic nucleus is associated with Nirada a disciple of
Sanatkumara, Narada must have been one of the great opponents of the
sacrificial cult involving Hirhsd as was Viéwamitra of the Rg vedic period,
This Narada school of the Upanisadic period constitutes the Vedic nucleus
for later Vaisnavism characterised by the full recognition of the doctrine of
reaches the Brahma world are given, After mentioning the condition of
Vedic study the following is added. ¢He who has concentrated all his
senses upon the atman. He who practises Ahimhsa all elsewhere than at
Tirtha who indeed who lives thus throughout the length of life reaches the
Brahma world and does not return again.” This verse indicates a spirit
of compromise, We see a split in the very body of the antiritualistic school
the right one representing the Upanisadic thought, This thing must have
gone on for some centuries when there was the necessity and the occasion
of a more radical school—Buddhism which threw open the gates of Dharma
to all irrespective of the distinction between the Aryan and the non-Aryan
Many of the schools or dardanas must have been codified just after the time
of Buddha,

Sarmikhya Philosophy : Kapila— The Sarhkhya system propounded by
Kapila is perhaps the oldest of the traditional systems of philosophy. It is
referred to both in the Jaina and Buddhistic sacred literature, Jaina work
describing the origin of Jaina Dharma associates the origin of Sarhkhya
school with one Marici who was a grandson of Vrsabha the founder of
]éinism according to Jaina tradition. This grandson of Vrgabha even during
his grandfather’s life-time is siid to have started a rival school though
based upon the fundamental doctrine of Ahithsa, The difference between
Marici and Vrgabha's school is in the philosophical background of each
and Kapila is referred to as one of the disciples of Marici. This suggestion
is borne out both from internal and other references, From internal evid-
ence Sarhkhya school clearly appears to be a revolt against the Vedic
sacrificial ritualism in unmistakable terms, Further Gunaratna in his
commentary on Haribhadra’s Sad-darsana Samuccaya refers to the Samkhya
school thus. Sarhkhya were opposed to the Vedic doctrines of Hirhsa and were
interested in Adhyatmavada. Again this Kapila, the reputed author of Sathkhya
is referred to in the Buddhistic account as to the origin of the Sikya clan of
Ksatriyas to which Gautama Buddha himself belonged. We referred to the
fact that the Sakyas cliamed to be descendants of the Iksavaku family,
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One of the kings of the Ikgvakus Viruddaka declared his youngest son as
his successor and exiled his four other sons by his first wife. The princes
accompanied by their sister and a great many people travelled towards the
Himalaya mountains and reached the hermitage of Kapila. The Rsi
showed them where to build a town and they built it according to his
directions. The Rsi Kapila having given the soil Vastu of the place they
called the town the soil of Kapila—Kapilavastu, and this Kapilavastu is
the birthplace of Gautama Sakya Muni, son of the ruling prince
Suddhodana. According to this account, Xapilais an ancient rgi
much earlier than the rise of Buddhism. In the puragic literature he is
sometimes referred to as the son and sometimes as the avatar of Visnu,
Kapila isreferred to in the Mahabharata and Ramayapa. The Bhagavata Gita
which is a-part of the Mahabharata is mainly based upon Kapila’s Samkhya
philosophy and distinctly mentions the name of the Philosopher as well as the
philosophy. By the time the Mahzabharata was composed Kapila’s Samkhya
system must have been prevalent and was probably very popular. Kapila
again figures in the Ramiyana. He is associated with King Sigara who
wanted to perform an Aévamedha. The horse let loose by him to have its
triumphant march was stclen by a Raksasa. It was taken to the nether-
world and tied to a tree close by which Kapila was performing tapas. The
persons sent out to search the animal found it by the side of the rsi. Mis-
taking the rsi to be the culprit they began to molest him. Enraged at this
he punished them by burning them all to ashes through his mystic powers.
Again Kapila is referred to in the Upanisads. Here not only the name of
the author but also several characteristic doctrines of the system are also
mentioned. This reference in the Upanisads indicates that Samkhya school
was one of the dominant schools of revolt against Vedic ritualism. The
literary references cast a good deal of mystery round the personality of Kapila
the great thinker responsible for Samkhya philosophy, But he is always
referred to with great awe and reverence and in Sanskrit Literature he has
the unique distinction of owning the title Paramarsi. This unique title of
Paramarsi is a clear evidence to show his imp(EEance in the early philosophical
literature of India. The followers of Samkhya school are called after the
founder’s second name Paramarsi. But at present this school is not repre-
sented by distinct followers. Most probably all the Samkhyas were absorbed

into the fold of later Vaispavism; for it is clear from the introductory
remarks of Guparatna that they were the worshippers of Nardayana. This
absence of a school claiming a number of devotees is sometimes explained
by the fact of the antiritualistic and antitheistic tendencies of the
system. DBecause of these tendencies Xapila’s teaching according to
some European scholars never secured a good following. This view of
European scholars cannot be accepted. Though at present there are no
representatives of the Samkhya school still we have evidence to show that in
earlier period of Indian history about the time of Guparatna there were a

8
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. number of devotees professing the Samkhya faith, Therefore it is not quite
accurate to state that Kapila “Left no traditions and found no school.”
(David’s “Samkhya Karikds.”) In Gunparatna’s commentary we find the
following introductory note to the chapters on Samkhya. “In order to
distinguish who the Samkhyas are 1 mean to describe certain of their charac-
teristic marks and habits of dress, They carry three sticks but some of them

' carry only one. They all had red-coloured clothes and carried with them
deerskins, as their zsanas. Whenever they met each other they saluted
nomo naréyana which would be returned narayanaya namak. These were called
Parivrajakas.”” From this description we have to admit that at one time there
were a large number of &8 mkhya ascetics in the country, which belied obita
dicta of the Orientalists who believe that there were no school of the Samkhyas
Most probably these Parivrajakas were absorbed into the general Hindu fold
as was suggested. From the characteristic salutation referred to by Guna-
ratna we can infer that Samkhya Parivrajakas had something to do with the
growth of modern Vaispavism which is a result of several tendencies
of Thought,

I. The Upanisadic doctrine of Brahman which is closely allied to the
Samkhya doctrine of Puruga or Atman. (2) The Vasudeva cult and the
traditions which have grown around the Yadava prince Krspa. (3) The
traditions associated with the Pre-Ramiznuja period represented by the
alvars of the South. From Tamil literature two things are quite evident.
(1) The great a!vﬁis—the religious devotees of the Dravidian country were
worshippers of Nirayapa. (2) The earliest Tamil reference Tolkapyam
speaking about the religious faiths. It is impossible for us to say with any.
amount of exactitude when the Krspa cult came to the South. This
much we can assert that it must be several centuries before the Christian era
much_earlier than the introduction of Buddhism. This suggestion is borne
out by the fact that some of the founders of Vedic schools Apastamba and
Kitydyana are spoken of as Dravidian and the Tamil work already referred
to also speaks of the prevalent Indra worship in the South. Taking all these
facts we have to assign the Aryan migration somewhere about the 7th Century
B.C. The migration of Aryans with their characteristic Indra worship must
certainly have been associated with the Samkhya school which was mainly
opposed to Indra worship and animal sacrifice, that is the two schools of
thought must have come down to the south almost simultaneously. Another
thing we may notice in this connection is this. The school of revolt against
Brahminical ritualism must generally be more liberal in its social aspect.
This is clearly borne out in the case of Jaina and Buddhistic schools. The
Samkhya school was evidently at one with these two schools in removing the
social barriers against religious devotees. Such an assumption well borne
out by sister schools of thought would explain the fact that among the alvars
of the south we find representatives from among all strata of society irrespec-
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tive of the distinction of Arya and Dravida. The Vaispava tradition: is
confirmed even by Ramianuja’s teachings though by a strange irony of fate
his followers at present represent the most bigoted form of orthodoxy.

Samkhya Philosophy—The term Samkhya according to European scholars
is derived from Samkhya or number, because Kapila enumerates a number
of Tattvas as constituting elements of reality. The term is supposed to be
related to number. But according to Indian thinker the term is synonymous
with discrimination. This is the meaning in which the term is used in the
Mahabharata. Vijianabhiksu a famous writer of the Samkhya school also
explains the term as discrimination or setting forth the distinction between
spirit or atman on the one hand and matter or Prakrti on the other. samlgara
also adopts the same interpretation. Hence the traditional meaning may be
accepted as more correct and the other one suggested by European scholars
has to be rejected as far-fetched. Some of them even go to the length of
connecting the Samkhya system with the Pythagorean school. Pytha-
goreanism is also connected with the mystric doctrine of numbers.
Reality is some how constituted numbers according to Pythagores. Itis
scarcely necessary to point out how unfounded such a suggestion is. It is
a sample of that method which very often builds up fantastic theories merely

on the strength of verbal analogy.

Samkhya Method—The philosophical method adopted by the Samkhya
school is just the method of discrimination or vivekajiisina. This method
of discrimination is expounded as a means of salvation from Sarnhsara, By
the way, we may point out that this is the motive of all the Indian
systems of thought—how to obtain liberation from the Samsaric cycle of
births and deaths. Such a freedom according to Samkhya philosophy is to
be obtained by “discrimination” or knowledge of the distinction between

the spiritual principle or Purusa and the environmental existence or Prakrti.

The Sources of Samkhya—The existing works through which we can have
an idea of the Samkhya system are mainly the following: Some of these are
in the saitra form and the others in the form of commentaries. (1) Samkhya
siitras or otherwise known as Samkhya-pravacanasttras is traditionally
ascribed to Kapila himself. But this belief is quite unfounded, There is clear
evidence to show that this is quite a modern work. éamkara and Vicaspati
Miéra the great philosophical commentators never refer to this work at all.
Guparanta, the commentator on Saddarfanasamuccaya while mentioning
several other works on Samkhya does not refer to this work even by name.
Hence this is considered neither important nor an authoritative work on' the

Samkhya school of thought.

(2) Tattvasamésa: This work also is erroneously attributed to Kapila.
Max Miiller elaborately argues that this work is a genuine work of Kapila.
His arguments are far from convincing and hence his view is not accepted by
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modern scholars. (3) Samkhyasara: This is by Vijtidnabhikgu who wrote
a commentary on the Samkhyapravacanasittra. Hence this work is a com-
pendium of his commentary. (4) Samkhya-Karika of I$vara Krspa: This work
contains a clear exposition of the Samkhya system. It isa small work of
72 couplets and may be considered asan early authoritative work on the
Samkhya system. This work is referred to by several philosophical writers,
Guparatna bases his commentary on the chapter on Samkhya mainly on
this work from which he freely quotes. This may be taken as an evidence
of its antiquity as well as its authoritativeness. Besides this work Guparatna
speaks of a number of other Samkhya Treatises many of which are not
available.

The Samkhya System—The chief purpose of philosophical study in ancient
India was to get rid of the sorrows of life.  This ideal is stated at the very
‘beginning of the system. Life according to Kapila is subject to three kinds
of sorrow. Moksa or liberation consists in the extinction of pain and misery
originating from these three sources. The three sources of sorrow according
to Samkhya are (1) adhyatmika, that” which is dependent of self (2)
adhibhautika, that which is dependent on the environment (3) adhidaivika,
that which is dependent on supernatural and divine influences; Adhyatmika
Duhkha, sorrow dependent on self may be due to two reasons (a) bodily
conditions or Sarfraka (b) mental conditions or Manasika. Sorrow due to
bodily condition relates to suffering in pain due to diseases, etc., which
pertain to the body. Sorrows due to mental conditions are the unpleasant
experience associated with certain emotions such as anger, fear,
etc. The second class of sorrows known as Adhibhautika is due to
environmental conditions. The iInterference from environmental source
may be from fellow human beings or animals or birds or other natu-
ral conditions. The third kind, Adhidaivika, refers to sorrow originating
from the influences of supernatural agencies, The wrath of the deities,
adverse conjunction of planets, the mischief of the Yaksas and Riksasas
would all come under this head. The summum bonum for life is to escape
from these kinds of Duhkha or sorrow. This escape from suffering and pain
is to be achieved by the knowledge of the several Tattvas and hence the
desire to know the Tattvas. All souls long to escape from such misery and
to seek liberation. The Samkhya method propounds the means of escape
from sorrow and of the attainment of the consequential bliss. The Samkhya
method of liberation is quite different from the traditional Vedic method:
which was by sacrifice. Kapila condemns the sacrificial cult. The reveal -
ed'Vedic method is quite useless according to Kapila because of its defects

Impurity—Destruction and excess or enormity, The Vedic method of
sacrifice is impure because it is caused by bloodshed due to slaughter of
animals, This method of sacrifice though supposed to expiate all sins even
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Brahmahatya is rejected by Kapila for all such rites accoraiug to him are
impure. Further it leads to mere destruction, The method of sacrifice
instead of leading to complete liberation from Samsira merely leads to
another state of Samsaric existence. The end aimed at is happiness in
Svarga and certainly this is not Moksa. Hence the path of sacrifice is
the path of destruction and not of salvation. The traditional method
is excessive or unequal. Sacrifice generally involves lot of expenditure,
eg., in an Aévamedha sacrifice sometimes hundreds of horses have to
be sacrificed. Hence this method- is not within the reach of all. There-
fore as against such an impossible way of escape Kapila proposes a method
which_is quite adequate and feasible to all. The path to liberation
according to Samkhya philosophy consists in the progress of acquiring
discriminative knowledge of the nature of the self from its' environmental :
existence. This discrimination that the spirit or Puruga is quite different
from Prakrti or matter that leads to self-realisation which is the true
Moksa. The material environment which practically imprisons the
spirit is called by Kapila Prakrti. The whole physical universe is.but
a manifestation of this Prakrti. Hence the discriminative knowledge also
means the knowledge of the number and the nature of the several
Tattvas—ultimate principles. The problem relating to the path of Moksa
resolves therefore into the problem as to the nature of the Tattvas.
The next question therefore is what are the Sampkhyan Tattvas ? Kapila
starts with -the assumption that the self or Purusa is quite distinct from
Prakrti or the ultimate matter. The former is the spiritual principle in
man whereas the latter, the primeval basic principle of the material
universe. The cosmos is evolved out of this Prakrti. In the midst of
this unfolding and developing Prakrti the several Purusas are si\t}}f/t,ed.
‘According to Kapila the Purugas are infinite in number. Thus in the
technical language of modern metaphysics the Samkhya system may be
said to be the dualistic as well as pluralistic.  Dualistic because it
postulates two classes of reals Cetana and Acetana, spiritual and non-
spiritual and pluralistic because it postulates an infinite number of
Purusas or souls. Each Purusa is encircled by Prakrti or Pradhina
which is another name for describing matter. In the earlier form of
the Samkhya system each Purusa was supposed to have his own peculiar
and individual Prakrti. But later schools of Samkhya maintained that
all the different Pradhiinas relating to different Purugas are really one in
nature since they are all evolved from one and the same Prakrti. The
Purusa who is encircled by an alien and extraneous matter forgets its
true nature and pristine purity, identifies itself with bodily activities
and conditions, This ignorance of its true heritage is the real cause of
human misery. Hence the realisation of the true nature of the Puruga
as distinct from the material conditions is the ideal to be aimed at,
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Evolution of the cosmos fmm the Primeval Prakrti—This Prakrti is une
created and self-existing. It is from this Prakrti all other things emanate
except the Purusa. This primeval matter or Prakrti is endowed with
three gupas or qualities. ~Whenever the harmonious equilibrium of the
quality in the Prakrti is disturbed it begins on the career of manifestation
or differentiation. This process of differentiation really constitutes the
process of the building up of the Cosmos. The first thing that emanates
from this unmanifested Prakrti is Buddhi or Mahat—the Great. The
term Buddhi is sometimes translated as intellect but we should remember
this fact that it is mainly of the nature _of pratter since it evolves
from acetana reality—Prakrti. Intellect in modern psychology suggests
a relation to a mind or self but Prakrti in Kapila’s system corres-
ponds to Descarte’s unthinking thing.  Therefore Buddhi which
is evolved from this Prakrti subtle though it be is stil a material
mode. This Buddhi or Mahat must therefore mean in the SAmkhya system
some sort of subtle material environment quite in. the proximity of the
Purusa or self. Itis only through the medium of this Buddhi that Purusa
has knowledge of the external world. Simkhya writers compare Buddhi to
a sort of mirror which reflects the knowledge of the external world for the
benefit of Purusa. On the one band, it reflects the outer world and on the
other it reflects also the Purusa. Buddhi is that peculiar medium in
whlch the Purusa and his material environments are brought into relation
which is the ultimate source of Sarhsira. Itis because of this relation of
Buddhi between the self and the non-self that there is a chance for the
Purusa to mistake his true nature and to identify himself with Prakrti and
thus to imagine that he is responsible for all the changes in the material

—

environments. The next step is the birth of ‘“ahamkira® from Buddhi. It .

is the I or the Ego which is the ground of our personal identity. Here also we
have to notice that ahamkara, the Samkhya ego is not quite identical with
the conception of the Ego or self of modern psychology. The ego of modern
psychology corresponds to Purusa whereas the Samkhyan ahamkara merely
means some further modification of the subtle Buddhi which itself is a modi-
fication of acetana Prakrti. The Samkhyan Ego probably refers to a process
of individuation, a process culminating in organic body. The self or P;;uga
becoines an orgahic individual through the means of ahamkara. Next we
have the origin of the five senses known as the Tanmatras. This term is a
technical term of the Samkhya school meaning the sense-qualities. These
subtle sense-qualities emanate from that principle of individuality known
as ahamkara. The Tanmitras are five in number, sound, touch, smell,
taste and visibility. Even these Tanm&tras we have to remember are mate-
rial categories. These sense-elements or Tanmitras form the primary basis
for the evolution of the grosser matter, This grosser matter which is derived
from these Tanmitras is again of five kinds, the Paficabhutas, Akafa
(Ether), air, earth, water and fire. Ether arises from sound, air from touch,

o
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earth from smell, water from taste and fire from visibility or light. Thus
the five bhatas are respectively derived from the five Tanmatras, the basic
categories of the physical universe. This line of development from ahmkara
to the world of physical things represents only one side of the process. There
is another process of development from the same source—from ahamkira
or the principle of individuality. We have the principle of building up the
organic. This process of building up the organic body consists in the evolu-
tion of the five buddhindriyas or organs of sense-perception and five
karmendriyas or “the organs cof activity and manaindriya—the organ of
thouéfit. The five organs of sense-perception are the five familiar sense
organs—Eye, ear, nose, tongue and the skin, These sense-organs according
to the Samkhya system are evolved out of the principle of individuality, '
ahamkfira. So also are the five Karmendriyas which are the vocal organs ‘
for speech, the hands, the feet, the organs of excretion and the generaitive’
organs. These five Buddhindriyas and the five Karmendriyas together with
the manas are the eleven Indriyas derived from Ahamkira. Thus the pri-
meval cosmic principle Prakrti evolving upto ahamkara branches off into two
lines of development one leading upto the cosmos and the other to the building
up of the body which serves as the temporal tabernacle for the Puruga.
Thus the Samkhya Tattvas which are derived from Prakrti are 24 in number.
These togéther with Purusa constitute the 25 Samkhya Tattvas.

The Nature of Prekyti—Prakrti is otherwise called Avyakta or the un-
manifest or Pradhina or the primary basis of existence. When we look to
the E;ocess of evolution of the different Tatwas enumerated above we find
this Prakrti as the fountain source of not only the elements that go to
build up the physical universe but also of those that lead to the origin of
organised living bodies. This primeval subtle matter Prakrti may be some
kind of Ether which early Samkhyas may be said to have imagined. This
is the connecting link between the gross matter on the one hand and life-
‘activity on the other, the fountain source of both the inorganic and the
orgamc Even according to modern Science Ether is the primeval source
of matter. According to what is known as the electron theory of matter, the
physical atom is a complex system of electrons. Thus the physical basis
of matter is traced to Ether which is the basis of forces like electri-
city, magnetism, light, heat, etc. The process of development of physical
science is interesting in this respect. Towards the close of the 19th century
there was the wonderful analysis of the physical realm into a definite
number of chemical elements out of which the whole cosmos was built.
Science then recognised two fundamental concepts mass and energy as
-constitutive of matter. The speculation of Maxwell and Thompson ulti-
mately indicated that Mass was but a derivative concept, Energy being the
prin;gt:y one. The next step was reached when the electrical theory of
matter was propounded. This leads to the complete identity of all forms
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of physical energy, heat, light, magnetism and electricity. The next and
most important step of advance is marked by the discovery of radio-activity.
On the one hand it discovered the extremely complex nature of the atom
which resembles the Solar system in miniature inasmuch asit contains a
nucleus around which a number of negative electrons revolve with incredible
velocity, The second result of this discovery is equally important. The
chemical element which were considered to be completely isolated are now
shown to be merely of quantitative differences brought about by the elec-
tronic changes in the intra-atomic constitution. The dream of the alchemist
that all the chemical elements had a common basis-and hence transmutable.
is no more a matter of historic curiosity suggesting merely how men went
wrong in their early scientific speculations, It becomes a matter of scientific
possibility for unquestionably it is indicated that all the elements have a
common source. If this theory as to the constitution of the cosmos is
accepted and there is evidence enough supporting it then ether becomes the
primeval fountain source of all energy constituting the physical realm. This
again conversely implies that due to the intra-atomic changes the physical
universe may altogether 'get dissolved and then disappear into the very same
primeval Ether. On the side of the organic world we have had a similar
development pointing towards some such source asthe Ether. We are all
acquainted with the Darwinian conception of biological evolution which
traces the diversity of animal life to a single source of organised protoplas-
mic matter. No doubt modern science has not been able to bridge up the
gulf between the inorganic and the organic. Nevertheless the life-activity
in protoplasmic matter which is the ultimate source for the wealth and
richness of animal life may be this very intra-atomic energy, probably con-
trolled and guided by a higher category not yet fully known to modern
science, and most probably indicating to the same source of Ether. Towards
the side of psychology many an abnormal phenomenon such as telepathy
and clairvoyance are supposed to be due to some kind of Ether which is
capable of transmitting thought-waves. Thus from every direction speculation
leads to the same kind of origin. When different departments of modern
science agree to postulating a common entity—Ether, for the purpose of
explaining their respective phenomena we may very well imagine that Kapila
contemplated some such ultimate basis which would account for the
evolution of the cosmos as well as the organic world. Kapila’s system not
only describes the building up of things living and unliving from a primeval
Prakrti but also contemplates the possibility of their loosing their concrete
form and thus disappearing into the original Prakrti. Thus as a tortoise
throws it limbs backwards so also will the universe retract all its emanations
and evolving things back to its own bosom., Thisin short is the account of
the evolution of the world according to Kapila.

This primeval Prakrti of Pradhfina is considered to be the substratum
of the three gunas, Sattva, Rajas and Tamas, The Samkhya 'system
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emphasises the importance of the three gupas of Prakrti, Sattva means
good or Truth; Rajas means activity or passion. Tamas means darkness
or inertia. This conception of gupas is really an obscure doctrine in the
Samkhya system. These three gunas are supposed to inhere in the primeval
matter Prakrti. These do not belong to Purusa. The uncreated and indes-
tructible Pradhana which has the potency of life and consciousness has also
this privilege of owning | these three Gunas which somehow. are interested in
the evolution of the Cosmos. The interplay of the three gupasin the Prakrti
forms the starting point in the evolutionary process. When the three gupas are
harmoniously settled there is a sort of internal equilibrium and peace within
the Prakrti. Somehow this primeval harmony is disturbed when one of the
gunas gets predominance over the rest and this starts the process of evolution,
On account of this original and unexplained disturbance, the Prakrti enters
into a sort of creative evolution though itself is not created. Thus it carries
in its bosom in a latent form the richness and multiplicity of the well
ordered universe. The original disturbance of harmony which is the begin-
ning of the process of evolution remains an ultimate metaphysical assump-
tion on which Samkhya system rests. Why there should be a disturbance at
all in the primeval peace, Kapila does not trouble to explain. But this is
an assumption without which subsequent changes would remain inexplicable.
By some mysterious internal disorder, Prakrti is set moving and then follows
change after change and at each step the progressive making of the universe.
In the fully evolved universe Kapila assigns each Gunpa its respective region.
The Sattvaguna which is associated with light, fire or flame is the symbol of
purity. The spotless shining quality of Sattva is present in the ordinary
fire and flame. The presence of this quality makes the flame turn skywards
thereby indicating its divine origin from above. In air there is the predomi-
nance of Rajogupa. Hence it is marked by its violence. It roams
about horizontally in the middle region of the universe. Solids and liquids
stand for Tamoguna. Hence their opacity to light and hence their inert
and impervious nature and hence their tgr—l:dency to sink downwards. Thus
the evolution of the denser and grosser matter is the result of the precipitat-

ing of the Tamogupa. Thus the three gupas have their part in the
evolution of the inorganic world. They also have their- part to play in the

origin and growth of the organic world. Organisms are but the modifica-
tions of the same Prakrti, and hence they are also subject to the influence
of the three gupas. The living world is divided into the up‘p_er,‘ the middle
and the lower. The upper region of the cosmos traditional svarga is the
abode of the devas. The lower one is associated with the animal and trees
whereas the middle region is the natural havitation of man., The svarga
abode of happy diviiié being is also the place where Brahma and Indra
reside. The elemental beings like Gandharvas and Yaksas also reside there.
These beings of the higher regions have in them the Sattvagupa in abun-
dance. Hence they are marked by mutual goodwill and general happiness.

9
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In man there is a predominance of Rajogupa. Hence arises the feverish
activity of man who is destined to eat the fruits of his karmas. His life is
marked by the dominant note of struggle the misery and the few cases of
momentary happiness which he now and then manages to experience only
go to accentuate his general unhappiness and misery. The last is the region
of the ammals This has the maximum of Tamogupa or darkness.
Hence all the inhabitants of this region are marked by general unconscious-
ness and stupor. All these there regions of the world constitute the one
whole world of samsiric cycle according to Kapila, The_ same chain of
births and deaths binds the three kinds of beings animals, men and Devas.
Even the prominent residents of Svarga, Brahma and Indra who generally
enjoy unalloyed happiness throughout their lives have to meet with_death.
Hence their life is equally subject to the visicitudes of Sarhsira and suffers
from the bondage of births and deaths. Theirs is not the life of pure and
liberated Purugsa. Thus not only in the building up of the inorganic world
but also in the evolution of the organic including the super and subhuman
regions, the part palyed by the three gupas of Prakrti is felt in no mean
degree. These gupas are invoked by the Samkhya thinkers to explain the
birth of world and the process of Samsira.

Moksa or liberatz'on According to Samkhyas Moksa or liberation

kinds of bondage, mentxoned above. Kapila curiously expects the means of
salvation from the very P Prakrtl which is the original source of the bondage.
The intelligent Purusa is inactive by nature and hence is incapable of
being the architect of his own destiny. Acetana—the unenlightened—
Prakrti has all activity and force in itself and is quite blind by
nature. The Purusa is intelligent but inert and Prakrti is all activity
. but _blind. Thé union of the two—the blind and the cripple—leads
to living. It is that the soul may be able to contemplate on its
own nature and entirely separate itself that the union is made as of the halt
of the cripple and the blind and through that union the universe is formed.
It is Prakrti that is privileged to carry the Puruga to its final goal. Itis
through the manifestation of Prakrti that the soul acquires discrimination
and obtams moksa. Is there -any conscious co-operation between Purusa
and Prakrtl ? No, that cannot be for Prakrti is Acetana and the Puruga
cannot live in peace with it and yet thereis this union between the two.
Kapila vehemently protests against postulating a higher intelligence than
Prakrti, Iévara in order to explain the union between the two. He advances
arguments to show that there can be co-operation even in the region of the
unconscious. Purposive adaptation according to Kapila need not necessarily
imply the operation of an intelligent agent. Secretion of milk from the cow
is no doubt necessary and useful for the calf. This secretion is no doubt a
case of purposive adaptation, but all the same the cow is not consciously
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responsible for this. Similarly the relation between Prakrti and Puruga is
a case of purposive adaptation without the necessity of an intelligent adjuster.
Prakrti uncdnciously itself operates for the benefit of Purusa and is a case
of unconscious inner necessity to serve the purpose of the soul. The
adaptation between the two is absolutaly unconscious thougt suggestive of
an intelligent designer. Again through the help of Prakrti Purusa is able
to obtain discriminative knowledge about his true nature. The Purusa is
able to realise himself to be absolutely independent of and uninfluenced by
the Prakrti activities. He knows he is different from the senses, Buddhi
and ahamkara. This realisation of independence from the environment
including his own psychophysical mechanism leads to perfect knowledge.
Then the purusa is able to perceive that the activities are all due to Prakrti
while he himself remainsin unruffled peace. Prakrti ceases to affect him.
Prakrti retires from the stage saying “I have been seen. I can no more please
the Puruga’ and then the Purusa remains calm and peaceful saying “I have
seen her; no more can she please me.”> This discriminative knowledge and
the consequent retirement of the Purusa from the cosmic stage is an interest-
ing philosophical metaphor. Prakrti or nature continues to spin round
on account of its own original impulse even after Purusa’s liberation. But
this activity can no more influence the liberated Purusa because through
knowledge he obtained freedom or Moksa.

The main objection is that Kapila starts his system asa panacea for
the evils in this world. He thereby recognises at least to some extent the
importance of ethical value. But the system as finally wrought out by him
is incapable of accommodating any such moral value. Human volition and
consequent human conduct as such are said to be the effects of acetana
Prakrti virtue and vice are alien to the Purusa. They are associated with
the nonspiritual Prakrti and hence they do not aﬁ'ect the soul and yet with a
and pamﬁﬁ of the karmas directly and unmedlately due to the activity of
Prakrti.  Why it is the fate of Purusa that he should vicariously suffer the
consequences of an alien being is life entirely unexplained. To be consistent
with his own presuppositions he ought to have made Purusa indifferent to
the consequential pleasure or pains of conduct. But that would have made
the Puruga an altogether unintelligible shadow of reality. It is this inherent
paralysis of his system that strikes us as an important defect. In spite of
the various defects we have to pay our homage to the great ancient thinker
for the courageous application of the rational method for the problem of life
and reality. In a remote age of Indian thought when customary dogmas
played the dominant part in the explanation of philosophical problems. it is
really a mattar for admiration to see such a rigorous and rational thinker
as Kaplla In phllosggb_lcal study the method is more important than the
results. The results may be modified but the method leaves a permanent
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impregsion and contributes an endowing value in creating the right intellec-
taal attitude. If the method of analysis and explanation is admitted to be
of greater philosophic value than the actual doctrine obtained thereby Kapila
judged by this standard must occupy a place on a par with the world’s
greatest thinkers,

It was stated in a previous section that the doctrine of Ahimsi was
prevalent even before the time of the Rgvedic period, probably due to
the influence of the Lord Vrsabha of the Iksvaku clan. This school of
thought continued to have a parallel existence to the Vedic culture of the
sacrificial tenets. There must have been mutual influence between these
two schools, one emphasising sacrifice and the other condemmng it. That
there were such counter currents of thought is obvious from the conflicting
passages found in the Rgvedic literature. It sometimes emphasises sacrifice,
in such passage as Ajena Estavyaha, and sometimes condemns sacrifice—
Maz-himsyit. In this struggle between the two schools of thought, we find
the rival school to Vedic sacrifice becoming more dominant now and then,
leading to giving up of sacrifice and Indra worship. But about the time of
the rise of the Upam;adlc literature the schools standing for Ahirhsa cham-.
pioned by the succession of Ksattriya teachers became, quite supreme. The
sacrificial cult championed by the Priests evidently gave up the struggle as
hopeless and entered into a compromise. They recognised-the new thought
characterised by Ahirnsa and Atmavidya as distinctly superior to their own
sacrificial cult which they accepted to be distinctly inferior. -This compro-
mising effect by welcoming the new thought as Para vidya and assigning an
inferior place to the sacrificial cult as Apar3-vidya must have secured intellec-
tual peace and harmony only for some time. Because in the letter Upanisadic
literature while accepting the new doctrine of Atmavidya they surreptitiously
smuggled into the Upanisadic cult the doctrine of sacrifice as a specially
exempted one. Thus we find in Upanisadic literature an open recognition
of the doctrine of Ahithsa and at the same time introducing a clause except

“in the case of religious sacrifice. This ingenius method of smuggling into the
new thought, the old objected doctrine of sacrificial ceremony was evidently
_virulently protested by the rival schools. The struggle continued with in-
creased strength, because by that time, the old Vysabha thought of Ahirhsa
gained additional strength by the rise of Buddhism and also from the co-
operation of the Samkhya and Yoga schools which crystalised out of the
Upanisadic cult itself. Strange to say there was the unexpected co-operation
from free thinking school of Carvakas, when they joined the struggle—a
school of 'thought identical with school of modern materialistic philosophy.
Though the Carvakas did not believe in the existence of Atmi, or in the
future world, they were opposed to the Vedic culture as an ineffectual waste.
In this renewed struggle abounding in destructive criticisms against Vedic
sacrifice there must have been a distinct damage caused to the traditional
edifice. Hence the orthodox thinkers were bound to reconstruct the cultural
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e‘diﬁg:gs/qz;d, re-habilitate the same from the destruction caused by the rival
intellectual bombardment. They had to re-examine the notion of Dharma
as well as the notion of Atma. As a result we have the two schools of thought
the Parvamim@rnsi and Uttaramimiirsa or Vedanta,

The PirvamImzamsd school concedes many of the points of the rival
schools in order to safeguard its main doctrine of Vedic sacrifice, They
openly reject the doctrine of creation and the existence of Iévara or Sarvajfia.
They do not recognise anything higher than the human personality itself,
the point emphasised by the Jainas, Samkhyas and the Bauddhas. In spite of
this concession they try to maintain with elaborate arguments that Dharma
means the Vedic Dharma in the sense of sacrificial ritual. Thus it isan
enquiry into the nature of Dharma and hence the work begins with the satra
Athato Dharmajijfiasa.

Uttara Mimarsa or Vedanta : Who are qualified to Brahma Vidya—Surpri-
singly in conflict with the Upanisadic tendencies the Brahma-satras take the
attitude that only the Dvijas are eligible. As a matter of fact about the
period of the Suitras, caste “conservatism was rampant. That is the reason
which explains the retrograde tendency herein implied. The critical exami-
nation and representation of Samkhya is again taken up. Pradb#ina as the
basic principle of the Universe is rejected. The scriptural terms Aja— “‘non-
generated’’—cannot refer to Avyakta pradhana. It must imply Brahman
who is the author of all. He is the only Aja. Brahman is not only the
' guiding intelligence of cosmic evolution but also is the constituting substance
| of the cosmos. Brahman is not only the Nimittakarana but also the Upa-
danakirapa, the material cause of the universe. Brahman is the stuff of
which the world is made. All that exists partakes of the nature of Brahman,
It is the beginning as well as the end of things. It is- the origin as well
as the goal of individual souls. Here ends the first book.

The second book also begins with the same topic, Yoga is taken
up for criticism. According to Yoga there is a controlling 1dvara
superintending the cosmic evolution proceeding from Pradhina. This
lévara of Yoga is said to be identical with Brahman. It is said to
represent only an inappropriate and imperfect aspect of Truth. Conse-
quently Yoga Iévara is taken to be an incomplete description of ultimaté
reality which is Brahman. Incidently there is an attempt to answer several
Samkhyan objections against 1évara. The author formulates = his own
doctrine of causation, Vedantic view of causation does not recognise
The Samkhya concept of causation is therefore rejected as unreal.
According to Vedanta cause and effect areidentical. This is corroborated
both by Vedic authority and concrete experience. ~ The cause of cloth
is thread, There could be no quarrel about this that yarn in a particular
arrangement constitutes cloth.
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Responsibility of the Creator—Samkhya emphasises the fact that an
-1évara being an intelligent cause of the universe must be responsible for
the whole of the cosmos including the faults thereof. The defence put
in the Brahma-siitras is something obscure. Here the author takes his
stand on the separateness of Brahman from Jxvztma According to the
Samkhya view activity implies desire and motive. Creation as an act
must therefore imply a desire and motive in the agent. The desire of
Brahma to bring about the world, cannot be a desire to help various
beings, for they are still uncreated and non-existent. If there is a
motive for the activity the motive must imply some sort of want in the
creator. The answer is that there is no genuine motive for the creator.
According to the Vedantic defence Brahma creates the universe merely
out of sport or Lila. But the next is the more important objection.
It relates to the responsibility of the creator for uneven distribution of
pleasure and pains, The answer offered by Vedanta is a bit strange,
The act of creation is not said to be quite arbitrary but takes into consi-
deration the merit and the demerit of the individual soul. This defence
naturally implies that the individual souls should have their separate
and independent existence and that they are not really created thodgh
they are destined to undergo a periodic cosmic slumber from which they
get awakened at the beginning of creation. How such a doctrine of
individual selves could be recoaciied to Vedantic monism is not cl.arly
shown, Neither the sttras nor the great commentary of Samkara is
helpful. The latter part of the second book is devoted to the refutation
‘of the other theories such as Valéeg\ka, Bauddha, and Jaina. The author
again and again returns to the criticism™ of Samkhya, There is an inte~
resting point to be noticed before we take leave of this. Buddhism
is condemned to be unreal. We shall be surprised to see both the
Sntrakara and the commentator Samkara reject the Bauddha conception
for this reason that according to Buddhistic view the world of external
reality is purely mental and unreal. This reason offered for rejecting
the Buddhistic view is certainly perplexing. The Bauddhas are found
faulf_ with because they annihilate the fundamental distinction between
the concrete. world of reality and the dream world of unreality and they
believe that the world is made of such stuff as dreams are made of. And
yet this is the very conclusion to which Vedanta is striving., This
surprising philosophical attitude has a parallel in western thought. Kant
establishing the phenomenality of the external world to his satisfaction
gives vent to righteous indignation at Berkleyan idealism to refute which
he devotes one full chapter. Berkley would be much more akin to
the ordinary view and yet Kant in the west and éamkara-»in- the East
claim the privilege of protesting against their own conclusions, when they
are heard from alien quarters. To us it is interesting in this way. Idealism
which is considered to be the claim of philosophic thought even in its
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most triumphant existence has an unconscious desire to hide itz true
identity from the ordinary world and attempts to appear as some thing
different.

The latter part of II Adhyaya again takes up the discussion of the
doctrine of creation. According to Vedantism, there is no process of
creation at. all. The evolution and involution of the world during
periodic kalpas is but an appearance. If creation is a real process of evolu-
tion then they cannot reasonable object to Samkhya evolution. The Avyakta
unmanifest of Kapila is the primeval matter. But the Vedanta takes this
Avyakta to be his intelligent Brahma. From' Avyakta proceeds Akaéa or
ether. From this proceeds Vayu, then Agni, and then water and then thé
earth. This description of creation occurs both in the Vedic texts of the
Mantras and the Upanisads. The elements created out of the Brahma get
reabsorbed by him in the reverse order. Thus describing the process of
creation the scriptural texts demand an explanation from the Brahma-Stitras.
According to the Vaifesika view Ak#da or spaceis eternal or uncreated.
It is the substratum of Sabda or sound. This Vaifegika doctrine will conflict
with the ultimate concept of Brahma. There would be two eternals Akada
and Brahma. Hence the Vendanta school is constrained to show that the
Vaidesika doctrine of infinite space is unique and they must show that space
is created by Brahma, According to Samkhya the starting point of evolution
is Acetana Prakrti. The Vedanta school emphasises the psychical nature of
Buddj}iﬁgffd\Ahamkara. But these according to Samkhya are derived from
Acetana Prakrti. Brahma-siitras therefore rightly criticise that Samkhya
vigw of deriving Cetana entities from Acetana Prakrti. Buddhi and aham-
kara are therefore considered as the manifestation of Brahma or Sat. Simi:
larly théiNyaya and Vaifesika view of Self is rejected by Brahma-Sttras.
Nyaya-stitras maintain that the individual souls are uncreated. In this res-
pect the Vedantic doctrine conflicts with Nyaya and Vaifesika view.
Though the Vedantin accepts the uncreated and eternal nature of individual
selves in a way still he does not recognise the substantiality thereof. Indivi-
duality is an illusion for him. Birth and death, creation and destruction of
the individual souls are all due to the body. The self in itselfis beyond
birth and death. Its essence is Cetana. Hence the view of the Brahama-

consciousness is an accidental quality of the Self brought about by its contact
with manas or mind.

The doctrine of the size of the Atman is next critised in the Brahma-
sotras. The atomic size of Atman is as old as the Udanisad. This doctrine
is accepted by the Vaifegikas. The Brahma-siitras reject . this view in gpite
of the Upanisadic authority. To speak of the size of soul or Atmanm isto
confound its nature with body. The categories of spatial magnitude are
inadequate to describe the soul which is intrinsically of the nature of
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thought and the spiritual entity may be spoken of either as an atom or as an
infinite. It may be both infinitesimal as well as infinite. The individual
self is also a karts or agent. He is able to act and thus he is able to produce
karma. Being the author of karma he is abliged to enjoy the fruits thereof.
Karta must be bhokts also. In this respect the Vedantic view is different
from the Samkhyan system where Purusa is merely the enjoyer and not an
actor. But when we examine more closely the Vedantic view the prima facis
objection disappears. Activity is not the intrinsic quality of the soul.
Activity is due to its accidental conjunction with the body. In the technical
language of Vedanta Atmz becomes a karta only because of the Physical
conditions or Upadhi. On account of the same upadhi it becomes a bhokta.
Thus action and enjoyment are both due to extraneous conditions. The
so-called upadhis are constituted by the several indriyas or sense-organs.
In this respect many doctrines are common to Samkhya and the Vedanta.
The activity of the individual self though appearing as a difference between
the two schools does not constitute a real difference. The activity is explain.
ed away ultimately in the siitras. Activity in the individual is really due
to Brahma himself or the Anfaryami. Hence the individual soul is not a free
agent. He acts because of the Isvara in him. But this control exercised
by Iévara is assumed to be entirely consistent with the karmas of the
individual. The inference of an Isvara is not an instance of an arbitrary
act. He is himself determined by the karmas of the individual self.

The third “q,_hapter of Brahma-sutras contains the same topic about the
soul. Transmlgr}mon is taken up. The soul retains its manas and siitksma
{arira after death. Hence it is not Free from Upadhi. Itis still subject to
decay and death. It isstill tied to the wheel of Sarhsara. After death it
may have its sojourn in different lokas. But nevertheless the individual must
come back to the world because it is from here that it has to obtain final

liberation.

A Discussion of Dreams and. Hallucinations ~The doctrine of the four stages
of the Self mentioned in the Upanisads finds a place here. The two kinds
of knowledge absolute and relative Paravidyd and Aparavidya. The lower
knowledge or aparé;;idya refers to the sacuﬁce and it is supposed to be related
to Sagupa Brahma whereas the higher knowledge leads to Nirgupa Brahma.
The last and fourth chapter leads to Moksa. The two Vidyas lead to two
different paths. The lower associated with worship of Iévara leads to
Svarga whereas the higher resting upon the contemplation of Nirguga
Brahma leads to Self Realisation and identification with Brahma. There is
no distinction between the individual and the absolute. The upadhis being
eliminated, the conditions being destroyed, the individual self finds the
absolute This is known as Mukti. It is direct of immediate 'realisation of
the Self, whereas the former path through lower knowledge may ultimately
Jead to Mukti though not directly and immediately. The realisation of the
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self and the consequent liberation is brought about by Samyagdaréana, the
true path. There is true knowledge of the self. It is the state of perfect
Nirvaga. All qualities have withered away from Brahma. It is nirguna,
nirvifesa. Thus qualityless and formless He is beyond description—anirva.
canfya. Thus ends the Brahma-sitras indicating the true nature of ultimate
reality—the un-conditioned Brahma.

Sankara and Vedantism—Saiikara represents a stage in the development
of Vedantism. He lived about the 8th century, a contemporary of Kumazrila
Bhatta, a student of Govinda, who was a disciple of Gaudapada. Sankara’s
Vedantism is expressed in his great commentaries on the Upanisads as
well as Brahma-Stitras. His advaita is the logical outcome of Gaudapada’s
advaitism. It is most influential among the current schools of Indian
thought. In his introduction to the great Bhagya on the Brahma-Stutras he says
‘It is a matter not requiring any proof that the object and subject whose
respective spheres are the notions of Thou and Ego and which are opposed
to each other as light and darkness. The two cannot be identified. Hence
it follows that it is wrong to superimpose on the subject the attributes of
object and vice versa.”” Thus he starts with a sufficient warning that the
subject and object are quite distinct and they should not be confounded
with each other. He warns against the superimposition of attributes—
Adhyfisa. The subject should not be associated with the attributes of the
object nor the object with those of subject. The two are distinctin kind.
One is a cetana_entity and the other an acetana thing. $ankara starts
just where Sankhya started. There also Cetana Purusa is different from
acetana Prakrti. Again the starting point of modern thought in Europe
was the same. Descartes started with the distinction between the thinking
thing and the extended thing. Yet by an inscrutable logic adopted by both
Descartes and Saiikara the goal reached by them is fundamentally different
from the starting point. Cartesianism ends in Spinozistic monism where
the ultimate substance engulfs all things Cetana and Acetana within itself,
And similarly Sarikara ends with an all-devouring absolute which could not
braok by its side any other entity. Sankara in the same introductory
passage suggests that this Adhy3sa is a commeon vice of our experience and
is due to our ignorance or avidya. The only way to get rid of it is by Vidya
or knowledge. Thus Adhyasa or mutual confusion of self and nonself is the
result of ignorance. It is on ignorance that all the duties en_)omed in the
scriptures are based. Hence the doctrine of Pramipas includes perception
and inference. Several vedic texts enjoining various religious duties all
have for their objects world which is the resultant of the avidya or ignorance.
The world of objective reality is thus due to ignorance and even the vedic
rites and mjunctxons are not excepted. These have no value for one who
possesses real knowledge. Distinctions of caste, status in society, etc. are all
due to adhyasa. The conception of Vedic Dharma has meaning only with
reference to Adhy#sa, accidental conjunction of the true self with the

10
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extraneous conditions of caste, birth, etc. But for this false conception Vedic
Dharma could have no meaning and no validity for Dharma pertains to
Vargpa, which in turn depends upon the body and not upon the soul. Because
of the false identity between soul and body we speak of one as a° Brahmin or
a Ksatriya. These attributes are true only of the body and yet are falsely
associated with the self. Thus Sankara not only indicates the truth that the
self and the environment are distinct but also suggests that the confusion
and false identity is due to avidya. From a thinker who emphasised the
danger of this philosophical error we should naturally expect consistently a
system of philosophy strictly maintaining the opposites. On the other hand,
Sankara offers just the reverse. He dismisses the distinction between self
and non-self as unreal and unphilosophical. What is the nature of the
external world according to Sankara ? Gaudapada already compared it
to a dream, Sankara accepts the same without question. The diversity
and objectivity of the world of things and persons are all illusory. The
objective world around is but the mzya of the juggler, the Jjuggler in this
case being Atman himself. Since the juggler himself is not a victim to his
own illusion so the highest self is not affected by the world-illusion, The
whole of the external world is but the manifestation of Brahma or Atman.
The substance of which this world is constituted being Cetana is genuinely
akin to dreams. That it is a dream will not be evident to us so long as we
are dreaming, so long as there is avidya. When we wake from this dream
to another world then the dream-world will vanish. When the individual
wakes up into highest selfhood then he will understand the dreamlike
illusory nature of his former experience. When he rids himself of over-
powering avidya the multiplicity and objectivity will adutomatically
disappear.

Is the individual atman real according to Sankara ? The individual
self sharesthe same fate as the objective world. All the other ndian
systems of thought recognised individual Atman to be eternal and uncreated.
But in the hands of Sankara the individual soul dwindles into a shadow of a
higher reality. In the passages emphasising his own advaita view he rejects
the panthetistic view according to which the objective world and the indivi-
dual self can be real and yet subsisting in the same universal. Several
passages in the Upanisads compares the Brahma to a tree and the individuals
to various branches thereof. Unity and multiplicity are both real in organic
life. Sois the ocean one though the waves are many. So the clay is the
same though the pots are many. These Upanisadic passages do not
and need not necessarily imply the doctrine of the illusoriness of the world
and individual selves. But such an interpretation Saikara does not want.
He sternly rejects that as erroneous. He emphasises the unity as absolute.
If the phenomenal world and individual souls are unreal then it would
be against the practical notions of ordinary life. Such consequences are
not disconcerting to Sankara. Such objections do not damage his position,
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because the entire complex of phenomenal existence is still true to a
person who has not reached the true knowledge and realised his true
self. As long as one is in ignorance the reality of the world and selfis
vouchsafed for him. He may behave as if these were true and his life
not affected by the higher philosophical doctrine. Sankara’s self is thus
an absolute—a sort of Parmenidean absolute—eternal and unchanging.

What has Sarikara to say about the several passages in the Vedic
scriptures which speak of the creation and evolution of the world ? If
the world of concrete reality is illussory the Vedic doctrines of creation
would have no meaning. This objection he wards off with the remark that
the creating qualities of Brahma depends on the evolution of the germical
principles Nama and Rupa. The fundamental truth that we maintain
is that the creation, destruction and sustenance of the world all proceed
from an omniscient and omnipotent principle and not from an unintelligent
Pradhana. While maintaining absolute unity or Advaita of self how can
the above be maintained ? The longing of the self—the name and form
are the figments of Nescience. These are not to be either as being the same
or different from it. The germs of the entire phenomenal world is called in
the Sruti, May3 or 1llusion, $akti or Power, Prakrti or Nature. Different from
these is the omniscient world. Hence the Lord depends upon the limiting
adjuncts of M#ya and Rupa the products of the avidya out of which Is-
vara creates the world. His being a creator, His omniscience and omnipo-
tence all depend on the limitations due to those very adjuncts whose nature
is avidya. From these passages extracted from $ankara Bhasya we have an idea
of S$ankara’s philosophy. Ultimate reality is undivided and undivisible unity
same as Upanisadic Brahma. The several vedic gods are but fractional
aspects of this. $ankara wants the reader not to confound his system with the
Vedic theology. He clears away adhyasa or error. His system is a streneous
attempt at an accurate definition of atman. Through a very skilful dialectic
all the qualities of the external world are shown to be alien to Brahma.
Spatiality, objectivity, colour, sound, etc. all are with a psychological insight
shown to be pon-spiritual. By this process of elimination the essential nature
of Atman is clearly defined as Atman. It is the only thinking thing Cetana-
dravya. Thinking is not merely an attribute of the Self. Self is thought.
Atman is Cit. Having gone thus far Sankara is tied down to a philosophical
doctrine which appears to be inconsistent with his own standpoint and also
with thought and general tradition. Such a result is probably due to the
following reasons. The Upanisadic writers spoke of the Brahma as the
spiritual essence the leaven which leavens all things. In these passages the
doctrine of stman exactly corresponds to Cartesian thinking substance. The
Upanigadic passages did not negate the reality of the phenomenal world.
When S$anikara took up the doctrine he was confronted with a difficulty.
Saikara could not accept the naive Upanisadic pantheism. He wants a
clear definition of Atman. This naturally widened the gulf between subject



INTRODUCTION 73

and object, While these according to Upanisadic writers had vague common
substratum. Not satisfied with this philosophic vagueness Sankara wanted
to shift reality to the side of the subject or Cit. Hence Sankara not only
finds ‘atman identical with Cit but it is also identical with existence or Sat.
If the Brahma is the soul and if the soul is the Brahma then the Sat must be
Cit-existence and thought must be identical. If existence and thought are
absolutely identical then anything other than thought will be unreal or Asat.
The objective world is not Cit or thought. Hence it cannot be real or Sat.
Sankara is compelled to propound the doctrine of the unreality of the objec-
tive world. Whatis the justification for such a conclusion. There is no
doubt he is supported by certain Upanisadic passages as well as by some of
his predecessors like Gaudapada. But we have to remember that many
Upanisadic passages that declare the external world as unreal do so only
metaphorically and comparatively, The Upanigadic doctrine compares with
the Cartesian doctrine of gradation. The ultimate substance has the
maximum of reality whereas man has less ot that, But with Sankara it is
otherwise. For him a thing must be Sator an Asat. To be real, a thing
must be Cit and what is not Cit must necessarily be Asat, Thus after establish-
ing the reality of atman and the illusoriness of the rest Saxjkagaw is confront-
ed with an extraordinary difficulty to reconcile his philosophy with the
§common-sense v1ew on the one hand and the traditional Vedic religion on
" ithe other. "He~ ‘manages this by his distinction between Vyavahsrika and
Paramarthika points of view. For all practical purposes and for the ordinary
affairs of r rehgncn the world may be taken as real though philosophically it is
no more than the phantom of a deluded personality. Many Vedantins
bring in the parallel of‘fant who also has a duality. The world is empirically
, yeal but transcendentally ideal. But we should protest against such a
ﬂct:nu;zu‘:sgg_.@_. For Kant recognises the so-called thing-in-itself which is the
ultimate source. The phenomenal world is the resultant of the interaction
between thing-in-itself and Ego-in-itself—the one supplies the stuff and the
other the form. That is one of the reasons why Kant protests against Berkley
and wanted to keep his philosophy entirely different from that. Sankara’s
advaitism is fundamentally different from Kant’s phenomenalism. He is
more akin to Fichte’s. Even this resemblance is superficial for the monistic
idealism of Fichte is only a metaphysical explanation of moral value,
According to Fichte the world of objective reality is a stage or an arena
created by the Ego for its own moral exercise. Moral value is the pivot on
which Fichte’s monism revolves. But for Sankara all these values
have reference to human life and human personality and therefore
must be relegated to the realm of illusions from the higher point of view.
In his own words ‘“The external world as well as individual personality are
maya, asat, nothing else.”
Sakara and the Doctrine of M ajg—Speaking of the External world
Sarkara says it is all maya or illusion and yet he with other vedanting
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repudiates the doctrine of Buddhism that the external world is purely
psychical and as such has no substantiality of its own. What is the signi-
- \ficance of this paradoxical attitude? According to the Saikhyan doctrine
as to the origin and nature of the world the External world is evolved out of
Prakrti which being opposed to Purusa is Acetana. Itis more or less simi-
lar to the modern scientific “Matter” Besides this Prakrti Sankhya postulates
the existence of the Purusas. Now for the Vedantin everything existing is the
manifestation of Brahma. The Brahma being Cetana entity it is not difficult
to derive individual souls therefrom. But the Vadantin derives the external
world also from the same. But the external world is acetana entity and is
therefore opposed to thought. Hence it cannot be easily derived from Brahma.
Saikara certainly has recognised the fundamental difference between the
two Cetana and Acetana and warns the reader against confusion. Yet he
wants to logically maintain that every thing living and non-living is derived
from the same Brahma. He tries to reconcile the two irreconcilable doc-
trines. First he maintains that the subject is quite independent of the object
and the two have nothing in common and that all ills of life are due to
confusion between the two. Secondly he wants to show that there is only one
existence ultimate and real and that all else is purely derivative. If he is
successful in establishing the former doctrine (the distinction between the
subject and object) he cannot at the same time maintain the latter. The
actual result is he introducesa sort of make-helieve reconciliation. The
objective world is something derived from maya. Maya is the substantial
and constitutive of the external world. The stuff of which objective world
is made is variously described as Maya Prakyti and Pradhana. He thus
introduces Sankhyan terminology in order to emphasise its distinction from
Purusa. Pursuing this line of thought he ought to have got the conclusion
that the external world is constituted by a substance fundamentally distinct
from and incompatible with Self or Brahma. This would have landed him
in a dualism which he streneously tries to avoid. Thus the problem with
him was to retain the Sainkhyan dualism just to emphasise the distinction
between the subject and object and at the same time to maintain Vedantic
monism. In this attempt at a compromise his language becomes ambiguous
and his own attitude wavers between Dualism and Monism. FHe satisfied
himself by introducing two kinds of existence or Sat corresponding to Puruga
and_Prakrti and yet these two kinds of Sat he wants to derive from the
Cetana Brahma. Beyond the Brahma there could be no existence, he being
the only Sat as well as the only Cit. Hence the Prakrti which Sankara
requisition to explain the external world is not only acit, non-thought, but
also asat—non-real. Being asat inasmuch as it is distinct from Brahma, it
must be identical with mere nothing and yet it must be substantial enough
to be the basis of objective world. Itis such an impossible function assigned
to Maya by Sankara, He cannot condemn it altogether to be nothing for he
expects real work out of it and so far it must have some causal potency,
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But on this account he dare not recognise its reality lest it should set up an
impMp}ggrip a rival claimant to the throne of Brahma. Therefore
Sankara relegates Miaya to the metaphysical purgatory where it is expected
to live the life of somethmg midway between absolute being and absolute
nothing. What he further means by this curious amalgam of something-
nothing we do not clearly appreciate. It is because of this precarious reality
of mya that he is able to make his readers believe that in his monism the
objective reality maintains a greater dignity than assigned to it by the
Buddhists. In short to avoid the Sunyavada Sankara invents the impossiblé
doctrine of Mays which lends plausibility to his system which would other-l "
wise be untenable and also indistinguishable from Buddhistic nihilism, It )
was because of this indistinguishability between Buddhism and advaitism
that Indian cntics condemned advaita as Buddhistic nihilism in camouflage
Brakma : Sat as Well as Cxt Existence and Intelligence, but for Vedan-
tin it is something more. It is not merely the substratum of the concrete
world, it also stands for the transcendental goal of life. It stands for the other
world to which every Indian thinker looks forward. It is that higher reality
which the Indian aspires to as a haven from the ocean of Sarnsira, a place
of rest from the.toils of transmigration. It corresponds to Buddistic Nirvana,
the Samadhi of the Yogin, the Liberated Purusa of the Saikhyas and the
God 1évara of Nyaya Vaiegikas. Ifitis to be the negation of the ennui of
Sarhsara to be the end of the misery of concrete life, to be the place from where
there is no return, it must embody in itself something unique and that is
absent in the world of Samsira, an unalloyed and unchanging Bliss which
knows not its opposite. The Brahma therefore besides Sat and Cit is Ananda
as well, It represents that transcendental bliss 'which no man has tasted
here and which everyone is entitled to have if he walketh the path of liber-
ation. Such a transcendental bliss is entirely different from the ephemeral
pleasure of the world. Else it would not be sought after by the wise. Hence
the Brahma must also be Ananda, Bliss or Joy. This absolute reality Sat
Cit Ananda is the ultimate concept of Vedantism. It not only serves as
the metaphysical cause of things existing, but also stands for the light shining
in individual souls. It also represents the goal to which the whole creation
moves. It is not only the beginning but also the end of things, Climbing the
pinnacle of Metaphysical monism Sankara finds it bard to recognise the claims
of ordinary mortals in his system. He cuts the Gordian Knot by invoking
the aid once again of the doctrine of the distinction between the relative and
the absolute points of view. There is no justification for the demands of
either religion or morality in an absolute monism. In the ratified atmos-
phere of momism neither morahty nor religion can breath and live. The
inevitable conclusion of his logic may not be realised by the ordinary man
nor accepted by the orthodox scholar, The Vedic scholars have faith in
the injunctions of the Vedas and may still believe in the beneficial effect of
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sacrifice. The unsophistical man of the religion associates with absolute
reality, the object of his religious adoration and worship and maintains that
to be the fountain head of all good and valuable. The metaphorical con-
ception of Brahma, therefore, must live side by side with popular religion
and must live in accordance with Vedic ritualism. Sankara manages to
satisfy all these demands by postulating the fictitious deity of a lower Brahma
who may be considered real from the practxcal and relative point of view
though he cannot hide his real inanity from the vision of the enlightened.
The ordinary man may continue his traditional worship, the orthodox
vaidika may perform his usual sacrifices quite unperturbed on the assumption
that there is an object of devotion and worship in his I{vara. In this matter,
Sarikara seems to take a lesson from the Mimarhsakas who repudiate the
conception of a God at the same time insisting upon the efficacy of worship
and sacrifices which they hold are intrinsically efficacious not depending upon
Tévara. Sankara agrees with Kumarila the great Mimarnsaka teacher and
lets alone the traditional ritualism unhampered by metaphysical speculation.
It is a peculiar mentality the like of which we have in Hume. After proving
the unsubstantiality of human personality and the external world Hume
exclaims that the world will go on, nevertheless, as if these things were quite
real. This kind of estrangement between life and metaphysics life getting
on in spite of metaphysics would only establish the undeniable truth that life
is more than logic. To allow concrete life to exist by sufference, to recognise
its reality from the vyavaharika point of view, may instead of proving the
reality of the concrete world, really establish the bankruptcy ‘of the under-
lying Metaphysics.
JAINISM, ITS AGE AND ITS TENETS

The term Jainism which means faith of a Jaina is derived from the word
Jina which means the conqueror or the victorious. Jina means who conquers
the five senses, destroys all the karmas, and attains of Omniscience or
Sarvajfiahcod. The person who performs tapas or yoga attains such a
self-realisation and omniscient knowledge or kevala jiiina. After attaining
self-realisation and after acquiring Omniscience, the Jina spends the
rest of his time in Dharmaprabhavana or preaching the Dharma
to the mass of human beings. Not satisfied with his own self-reali-
sation, he engages himself in the noble task of helping his fellow-
beings with his message of Dharma which would enable the ordinary
mortals to reach the summum bonum of life and attain the same spiritual
status of perfection which he himself has acquired. Because of this noble
task of showing the path of spiritual realisation or Moksamarga, Jina is
also called Tirthankara. This term Tirthankara means one who helps
human beings to cross the ocean of Sarnssira by providing them with a vessel
to sail with in the form of Dharma. Jinadharma is the boat which is
provided for the human bheings for the purpose of crossing the ocean
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of Sarhsira and because of this noble task of helping the mankind Jina is
also called T1rthankara, The divine personality Jina, who by his act of
benevolence is called Tirtharkara is therefore called Arhanta which means
one worthy of adoration and worship. Arhat Paramesthi is therefore the
Lord worshipped by all the Jains. He is represented by a pratibimba or
image which is installed in a Caityalaya or a Jain temple built for the
purpose. The pratibimba is always of the form of a human being because
it represents the Jina or the Tirthankara who spent the last portion of
his life on earth in the noble . task of proclaiming to the world Moksamarga
or the path to salvation, The idol will_ be either in a standing posture or
Kayotsarga or in the posture of Pédmasana-sitting-—technically called
Palyankisana. Whether standing or sitting it represents the Divine Lord
absorbed in the self-realisation as a result of Tapas or Yoga. Therefore the
facial expression would reveal the intrinsic spiritual bliss as a result of self-
realisation.. People who worship the Jina in this form installed in Jindlaya

or tlge Jain temple and who follow the religious tenets proclaimed by
the Jina are called the Jainas and their religion is Jainism,

The same faith is also designated by the term Arhatamata, which
means religion followed by Arhatas or Jainas, since the term Arhata means
one who follows the religion of the Arhat Paramesti. The terms Jina,
Tirtharikara and Arhat Paramestht all refer to the divine person or Sarvajfia
who lived in the world with his body, and it refers to the period after
attaining Sarvajfiahood or Omniscience and the last period of the parinir-
vipa, when the body is cast away and the self resumes its own intrinsic
pure spiritual nature and it becomes Paramitma or Siddha. Thisis the
last stage of spiritual development and is identical with the Selfcom-
pletely liberated or Muktajiva or the Self which attained Moksa. This
Siddhz{paragnegthi is identical with the Vedantic conception of Parabrahma
or Paramatmz which terms are also used by the Jaina thinkers. This
Siddhasvartipa or Paramatma Svartpa is without body—Adarira, and with-
out form—Arupa. Hence its nature can be understood“;nly by yogic
contemplation for which the individual must be fit and highly qualified.
Ordinary people who are not endowed with the capacity of realising the
nature of the pure self Paramatmi or Siddha Paramesthi whose pratibimba ;
is installed in Jaina temples for the worship by the ordinary householder. )
This practice prescribed a mode of worship for the ordinary people who
‘were expected to concentrate their attention on the image of Jina or
Arhat Paramesth! corresponds to the Vedantic attitude, which while recog-
nising that the highest state of spiritual development is represented by the
Parabrahma, provides for the ordinary man something lower than this as
the object of worship, or what is called the popular or vyavahirika point
of view. As a matter of fact, it may be said without contradiction that
this ‘distinction. between vyavahdrika and paramarthika..peints-of view was

adopted by the great commentator Sankara who took the suggestion frowm
{ the earlier Jaina thinkers, especially Sr1 Kunda Kunda. This term Siddha,
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since it implies tne complete destruction of all the karmas which enshrowds
the intrinsic purity of the self is also called Nirgrantha, who is devoid of
all attachment, The term Kandazhi which occurs in the Tamil work
Tllolkpya means the same thmg as Siddha or the self which is completely
liberated from all the shackles of karmas. Though the temple-worship
is associated with Arhat Paramestht or Tirthankars, Jainas have not forgotten
the fact that the Siddha represents the highest spiritual development.
Hence the practice of silent salutation, Namah Siddhebhyah or Siddhan
Namah is a common practice among Jains whenever they begin any good
work either literary or of ordinary kind. Probably this practice of
begmmng with adoration of Siddhan Namah or Namal Siddebhyah was
prevalent among the non-Jainas also especially in South India where the
.;people when they begin their daily work in school are taught to start with
this salutation Siddhan Namah.

The Age of Jainism:—There is a good deal of incorrect views prevalent
among even educated people as to the age of Jainism. It is an unfortunate
fact that Indians had to learn their history from foreign scholars, Foreign
writers with incorrect and insufficient knowledge of the Indian historical
background wrote textbooks on Indian history which provided the historic
information to Indian student in schools, These history text-books were
mainly responsible for a good deal of erroneous views prevalent among the
educated Indians as to the past history of their land. One of these deplo-
rable errors is the view that Jainism is an off-shoot of Buddhism and
Hinduism. This error we are glad to say is no more prevalent among the
oriental scholars both in the West and East though the error persists among
the educated Indians whose knowledge of history is not uptodate. The
origin of this error is to be found in the fact that the founder of Buddhism
Gautama Sikyamuni and Mahavira Vardhamana the last of the Jaina
Tirthankaras were contemporaries. Buddhistic literature contains references
to'Mahzvira and his followers, and similarly Jaina literature composed at the
time of Mahavira contains cross references to the Buddha and hjs religion.
Persons who studied first the Buddhist literature and who had no knowledge
of Jaina scripture come to the hasty conclusion that Jainism must have been
a branch of Buddhism. Later on when oriental scholars came to study the
subject they corrected their erroneous views and were constrained to call that
Jainism must have been earlier than Buddhism. As a matter of fact, the Buddha
was a younger contemporary of Lord Mahavira. The Buddha himself in his
conversation with his friend and disciple Sariputta, narrates the fact that he
himself in his earlier days was adopting Jaina practice of austerity which
he had to give up because of the rigorous discipline which he did not
like. The date of Mahavira’s parinirviga, 527 B.C. is accepted as a
land-mark in the history of India. According to Cambridge History of India,
the 23rd Tirthankara, Lord Parfva who lived 220 years prior to Lord
Mahavira is also considered a historical personage. According to the view

11
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Jainismi must have been prevalent in India nearly thre¢ centuries prior to
Gautama Buddha, the founder of Buddhism. Though writers of Cambridge
History of India did not go beyond Lord Paréva, we may point out the fact
that Jainism was in existence even prior to this period. The Tirthatikira
prior to Lord Paréva, the 22nd Tirthatkara, according to the Jaina tradition
is Lord Arigtanémi, who is said to have attained his Nirvina on the Mount
Girnfr in Junzgadha State, which is a place for pilgrimage for the present-
day Jainas, This Arlgtaneml was a cousin of Sri Krsna of Mahabharata
famé and the name Arigtanemi occurs in Vedic literature as one of the great
Rgis. This Jaina tradition circumstantially supported by non-Jaina Vedic
literature may also be accepted as having some historical basis.. If $r1 Krspa
of Mahabhzrata war is accepted as having some historical basis then we
have to accept the history of Aristanemi also. According to the Jaina
tradition, there were twenty-four Tirthankaras beginning with Lord Vrgabha
and ending with Mahavira Vardhamana, Of these the last three may be
taken to be personalities of the historic period. The rest are persons of pre-
historic age and we need not trouble ourselves about their history till we
know something more than merely tradition. The first of these Tirthankara
Lord Vrsabha who is considered by the Jainas to be responsible for revealing
personalxty According to the Jaina traditiop, he was a hero of the Iksvaku
family. His father was Nabi Maharsja, the last of the Manus and his
mother Marudevi. Vrsabha’s period represents a complete change of World
conditions. Prior to this the country was called Bhoga Bhumi where the
people were satisfied with all their wants by the mere wish through the help
of the traditional kalpakavrksa. During the time of Lord Rsabha these
happy conditions completely disappeared and the people were in a perplexity
as to the way of life which they were expected to carry. Then they all
went to Lord Rsabha praying for help. He is said to have consoled
them by showing the way of life. He taught them how they could obtain
food by tilling the soil, that they should take upto agriculture for the produc-
tion of food, which they could obtain in plenty by their own toil in spite
of the fact that the Kalpakavrksas disappeared. He taught some other
people to carry his agriculture-produce to different peoples and supply to
those that were in need. He again set apart a number of able-bodied men
for the purpose of defence. Tﬁxus the first social organisation owes its
existence to Lord Vrsabha who divided the society according to its functions
into three groups, agriculturists, traders, and soldiers. After ruling over his
kingdom for several years, he abdicated his throne in favour of his son,
Lord Bharata and went into the forests to perform tapas. After the practice
of tapas for several years he attained Kaivalyajfiana or Omniscience : then
he went about from place to place preaching his Ahirhsi dharma to the
people of the land, so that they may also have spiritual relief. Thus Lord
Rsabha is known among the Jainas as Kdijina, Adi Bhagavin and jo on,
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This first Tirthankara’s life is repeated verbatim also in non-Jaina Purigas,
for example the Bhagavatapurina (V. skandha). The same story-is repeated iin
the Vignupurana and the Vayupuripa also. All these Hindu purinas maintain
that Lord Rsabha preached the doctrine of Ahirmsa after perforsming yoga
for several years. He went about from place to place completely. discarding
all ornaments and clothes, and hence he was misunderstood by the people to
have gone.mad. The repetition of this life history of Lord Rsabha in non-
Jaina puriipas can only be explained by the fact that at one time when the
story was a common property to both Jainas and non-jainas the hero must
have been considered as worthy of worship by all.

According to Jaina tradition when Lord Rsabha attained his Nirvaga
in Mount Kailash, his son and the ruling emperor of the land, Lord Bharata
built a temple in the place of Nirvana and installed an image of Loord Rsabha
for the purpose of worship for himself as well as for the general public,
This worship of Lord Rsabha’s idol must have been prevalent throughout
India from far-off ancient period of the Indian history. That it.wasso
prevalent in ancient India we may infer from certain facts available in the
Vedic literature. The Vedas constitute the earliest record available. They form
three distinct groups, the Samhuas, the Brahmanas and the Upamgads. The
Samhbitas are four in number. The Rg Veda, YaJur Veda, Sama Veda and
Atharvapa Veda. The Rg Veda mantras are uttered for the purpose of
invoking the aid of the Vedic Gods. Indra is the most important of the
Vedic deities. The religious life of the Aryans in the Rg Vedic period
centred round the personality of Indra, the Vedic.God. His aid is invoked
by the Aryans of the Rg Vedic period to obtain prosperity in their agricnlture
and also in their cattle wealth. His aid is also invoked for the purpgse of
destroying the enemies, the people of the land, who resisted their advance.
Thus the Aryans had to encounter opposition from among the people of the
land whom they considered their enemies, who strongly resisted the invading
Aryans. The Rg Vedic hymns composed with such a back-ground of zacial
conflict furnishes us with certain interesting facts as to the life and character-
istics of the people of the land who violently opposed the "incoming
Aryans. These hymns referred to a section of the Ikgvakus or Puruga who were
in existence in the land long long before the Aryans of the Rgvedxc Jperiod
came into the scene, These lksvakus are recogmsed to be of the Aryan race
and they are referred toin terms of respect and adoration. This Iksviku-
vams$a otherwise called the Raghuvaméa, evidently was an important and
a famous ruling dynasty of ancient India, which must have been in existence’
even prior to the Aryans of the Rgvedic period. That this Iksvakuvarnéa
was famous is borne out by the fact that most of the ancient Ksatriya families
traced their origin to these Iksvakus and even the.Sakya clan to which
Gautama Buddha belonged claimed its origin from the Iksvakus. The
heroes of this family are celebrated in Kalidasa’s Raghuvarnéa. According
to Kailidasa, these heroes began their life in early childhood as studeats, then
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they lived their household lives, after which they completely renounced
their worldly attachment and roamed about in the forests performing Tapas
or Yoga and then finally discarded their bodies after realisation. This
description in full corresponds with the life history of Lord Rsabha, the
greatest hero of Iksvakus and the first revealer of Ahirmsa to the world
and the importance of tapas or yoga for the purpose of self-realisation. We
suggest that this Rsabha cult must have been prevalent even before the
advent of the Aryans and the Rg-vedic tradition. In support of this thesis
we note the following facts revealed by the Vedic literature. The Aryans
of the Rg Vedic period it is stated, were resisted by the people of the land
who are called Dasyus. The term Dasyu is interpreted sometimes as enemy
and sometimes as a slave. These two interpretations represent two different
stages. First when the people of the land resisted they were called the
enemies, and when the enemies were subjected after a military conquest and
taken as prisoners and made to work as slaves, the same Dasyus became
slaves. Facts that deserve emphasis in this connection are the descriptive
terms used by the Aryans to describe these enemies, the people of the land.
These Dasyus are described as Ayajfia, Anindra, Avrata, Anyavrata and so
on. These terms respectively mean those that are opposed to Yajita, Indra-
* iworship, those that observe a different religious practice, and those that do
not practise the religions of the Aryans, From these descriptive terms it is quite
clear that the people of the land were dead against the Vedic institution of
Yajfia or animal sacrifice. Their opposition to the invading Aryans must
therefore be due to two factors. The people of the land politically resisted
the invading foreigner, and secondly because the people of the land were
afraid of the fact that their culture would be destroyed by the invaders whose
culture and religion were entirely different from their own. These Dasyus
the people of the land, are also described to have been of dark skin and to
have been ‘speaking a different tongue. Therefore they must have been the
early Dravidians who were present all over India at the time of the
Aryan invasion. After describing the practice of these Dasyus in negative
terms, the Vedic literature uses a very significant term to describe their
religion. The early Dasyus, the enemies of the Aryans, who were opposed
to Yajfias and Indra worship were worshippers of Siénadeva. This is a very
interesting revelation. European oriental scholars translate this term
Siéngdgya as worshippers of Liadga. The Sanskrit term Sifna is not
identical with the Linga which is now worshipped by the Saivites. Sifna
represents the male sex organ whereas the Linga designates both Si$na and
Yoni. Hence the term Siéna cannot be interpreted in any way to mean the
Linga which is a combination of Sina and Yoni of phallic worshippers.
Therefore the only interpretation that we could have is our theory that the
ancient Dasyus who were the people of the land and who resisted the invading
Aryans were in the habit of worshipping a nude idol as their God, which
can be called consistently as Si$nadeva, If the prergvedic people of the land
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had for their worship a nude male image called Siénadeva by the Aryans all
the other descriptive terms may fit in with this theory if you take that this
Si¢nadeva worship must have been the characteristic of the Rsabha cult
introduced by Lord Rsabha, the first Tirthankara, and encouraged by his
son Bharata in the form of a temple-worship. The excavations of Harappa
and Mohenjodaro circumstantially corroborate our theory, because among
the discoveries resulting from the excavations we have nude images of a yogi
considered to be idols used for worship by the people of the Indus Valley
civilisation and the symbol of the bull is found in abundance in coins and
seals belonging to that period Hence it will be consistent to maintain that
the religious life of the people of the Indus Valley civilisation must have
been associated with the Rsabha cult which must have been prevalent
throughout the land from Himalayas down to Cape Comorin and further
south in Lanka After some time when the invading Aryans completely
conquered the whole of Northern India, the people of the land who are called
Dasyus must have withdrawn to the south, viz., to this side of the Vindhya
hills. That there must have been sucha withdrawal by the people of
the land to the south is corroborated by the traditional account both in Jaina
purigpas, and Hindu purapas. According to the Jaina tradition the Northern
India was completely occupied by five Ksatriya dynasties, namely,
the lksvakuvaméa, Harivarn$a, Kuruvaméa. Ugravara and the
Nathavaméa. These five Ksatriya groups completely occupied he whole
of Northern India and the people of the land who are called
Vidyadharas by the Jaina tradition had to be satisfied with the peninsula
to the South of the Vindhyas. These Vidyadharas are represented
by two important dynasties of ruling families, one of which was
more powerful to which Ravapa the emperor of Larka belonged. The
other group was represented by Vali, Sugriva and Hanuman. According
to Jaina tradition, these Vidyadharas were highly cultured people, in fact
more cultured than the rest and they were specially skilful in applied
science, or Vidyas, on account of which they were called Vidyadharas. They
had the privilege of travelling in air by some sort of aerial vehicles
or vimanas which they were skilful enough to build for themselves, Since
they were skilful people of very high culture, the ruling chiefs of the Ikgvaku
family very often entered into matrimonial alliances with these Vidyadhara
families, in fact, the Jaina tradition mentions that Lord Rsabha himself
married a Vidyadhara princess by whom he had his son Bharata, the first
ruler of the land and who gave his name to the land, Bharatavarga. These
Vidyadhara rulers who were designated as Raksasas by their political enem-
ies, Aryans, are recognised to be highly cultured by the Aryans themselves. The
Jaina tradition makes these Vidyadharas followers of Rsabha cult, strictly
practising Ahirhsa Dhrama and sternly opposed to Vedic Yajiia. There is
an interesting chapter in Jaina Ramayana Padmapuriagpa of the Jainas, which
narrates the life story of Sr1 Rama. The chapter refers to the elaborate
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preparations made by one Ksatriya prince called Marutha for the purpose of
vedic sacrifice. The chapter is called Maruthayajfiadhvarisa sarga. These
preprations for the performance of yajfia are made in the borders of Ravanpa’s
territory. Narada who happens to pass by that way observes these
elaborate preparations. According the Jainas, Narada is considered
to be a champion of Ahirmsa, He advised the Ksatriya prince
Marutha not to perform the sacrifice, Narada’s advice was rejected. He
then goes to Ravapa straight and informs him of the vast preparations made
by a Ksatriya prince quite in violation of Ahirnsa. Ravapa sends a few
officers to stop these preparations. These officers were sent away unceremo-
niously by the prince Marutha. But Ravapa himself appears in person
officially with his soldiers. Then Marutha confessed that he was instructed
by the Vedic priests to perform this yaga though he was not very well in-
formed about this, Then Riavapa rebukes him, stops the preparations,
releases all the animals intended for sacrifice and threatens the priests. Then
Marutha was initiated to the practice of Ahirisa Dharma and he was made
to give a solemn projpise that he would be no more a party to animal sacrifice
or yajfia. This story found in. Jaina Ramayapa clearly indicates that the
Vidyadharas since they were followers of Ahirhsa cult were sternly opposed
to any performance of yaga within their borders. Perhaps that explains why
according to the Valmiki Ramayana, the Raksasas were always bent wupon
preventing the performance of yagas and whenever an attempt is made to
perform yzga the parties had to seek the aid of military protection before they
could carry on the ceremony. This is illustrated in the Ramiayaga where Viva-
mitra takes the military aid of the royal princes, Rama and Laksmana before
he starts the rituals. Thus the circumstantial evidence goes to support the
theory that the people of the land were all followers of Rsabha cult and they
were-staunchly defending their cult of Ahimsa whenever there was an
interference from outside. This theory implies that even before the advent
of the Rgvedic Aryans, the people of the land had a higher form of- religion,
"~ The Rsabha cult of Ahirhsa is further borne out by an evidence supplied by
the later Brahmapas and the Upanigads. When the Aryans of the Rgvedic
period prominently settled in Northern India, their vedic culture of Yagas,
must have been prevalent side by side with the religious practice associa ted
with the earlier Rsabha cult. The royal families representing the Iksavakus
clan and other clans must have been driven towards the East by the conquer-
ing hoards of the Rgvedic Aryans who came and settled in the Punjab. The
earlierxryan families who adopted the Ahirhsa cult of Lord Rsabha must
have been opposed to this new cult of the Aryans. Therefore we have a
reference to the Pracyadefa, the Eastern countries in the Brahmanpas. The
most important of these the satapathabrahmana refers to the poeple of
these Pracyadesdas which include, Kaéi, Kofala, Videha and Magadha as
Aryabhrastas. The orthodox Brahmins of Kurupaficiladesa are advised not to
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travel in the Eastern countries. Because the corrupt Aryans completely gave
up the performance of yiga; they adopted an opposite Dharma altogether.
They hold that not performing yZgais their Dharma and performing
yaga is a contradiction to Dharma, or Adharma. Further these people
of 'the Eastern. countries do not recognise social eminence of the
priests. \ Socially the Ksatriyas claim to be superior to the Brahmaga
priests.  Hence the orthodox priests, if they travel in the Eastern countries
will not be respected according to their social status. These reasons given
in the Satapathabrahmapa clearly indicate that the people of the Eastern
countries of Gangetic valley were all opposed to the Vedic culture of the
yiga, and were followers of Ahirmsa Dharma. Here we have to note the
fact that the followers of Ahirhsa Dharma the intellectual leaders of the
Eastern countries of the Gangetic valley were all Ksatriyas. All the twenty-
four Tirthankaras of the Jainas and the founder of Buddhism Gautama
Buddha all claimed to be Ksatriyas; that the Ksatriyas were champions of
Ahimsa Dharma that they were opposed to vedic sacrifice, yaga championed
by the priests of the Kurupaficila country is further corroborated by the
Upanigadic literature which forms the Vedanta or last form of vedic
literature, When we turn to Upanigadic literature we observe a complete
change in the intellectual attitude towards life and problems. Prior to that
the whole of Vedic culture is Svargakama Yajetavyah—if you want happi-
ness in Svarga you must perform sacrifice. But when we turn to the Upani-
sadic period the idea is entirely different. We notice that the intellectual
leaders of the Upanisadic period do not attach any importance to the utili-
tarian idea. Prosperity here and Svarga happiness hereafter are considered
both as worthless acquisitions. One is advised to look to something far
more valuable than this. That Naciketas rejects the blessings of prosperity
offered by Yama, that Maitreyi, the wife of Yajfiavalkya refused the offer
by her husband of all his riches show clearly that the ideal of the Upani-
sadic principle is far higher than that presented by the previous age of the
vedic culture. Spiritual yaga is considered to be inferior. The Upanisads
emphasise a metaphorical yaga of kindling the spiritual fire by yoga in which
all the inpurities associated with the self are to be burnt for the purpose of self
purification and spiritual realisation. The priests of Kurupanficila countries
throng to the royal courts of the Pracyadeda witha request to be initiated
into this new culture of Atmavidya which is championed by the Ksatriya
scholars of the land. What is the origin of the new change of the attitude
in the Upanisadic culture. The only answer that we can think of is the
Ksatriya intellectuals of the Eastern countries of the Gangetic valley
staunchly defended their Ahirnsa cult given to them by Lord Rsabha till
they were able to convince the priest of Kurupaficala that their sacrifice was
distinctly inferior to this cult of Ahirhsa or Atmavidya. Thus we have the
Jaina tradition fully corroborated by non-Jaina Vedic literature in these three
distinct historic groups of the Sarnhitds, the Brahmapgas, and the Upanisads
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These facts supplied by the Vedic literature taken in conjunction with the
evidence supplied by the excavations of the Indus valley civilisation will
constrain us to believe that the Rgabha cult of Ahimsa and the practice of
tapas or yoga must have been the ancient cult of the Indians throughout the
land prevalent even before the advent of the Aryans who sang the hymns of
the Rgveda. Thus the Ahimsa cult revealed by Lord Rgabha was the most
ancient of religious cults which must have been prevalent in the Nothern
India and which must have been the practice in religion of the people of
the land at the time of Aryan invasion.

Moksa Marga:—What is the Moksamiarga which is peculiar to Jainism ?
What are its special feature ? How is it different from the religious principle
associated with the other Indian Dharisagas. Moksamarga is defined by
Umasvami thus : Samyak Darfana Jfiana Caritragi Moksamargah : Right
faith, right knowledge and Right conduct, these three constitute the path to
salvation. This the first Suitra of Umasvami’s monumental work called Tatt-
vartha Soitra. The emphazsis is laid on all the three only when all the three
characteristics are combined they can constitute to Moksamarga. Each
by itself is imperfect and therefore insufficient. To depend entirely on faith
as is maintained by some Hindu Darfana will not lead one to happiness
or Moksa. Similarly J#iana or knowledge alone cannot lead one to happi-
ness. Nor can Ciritra by itself however admirable the conduct be, is suffi-
cient to lead to the desired goal. Hence faith, knowledge, and conduct
must be presented together by an individual if he is to walk the path of
righteousness. Further it is emphasised that these three—faith, knowledge
and conduct must be of the right type. Hence it is called right faith, right
knowledge and right conduct alone when combined together would constitute
the Moksamarga. Mere faith which is not of the right type will not be
founded upon the ultimate nature of reality. Similarly right knowledge and
not any other knowledge will constitute the Moksam#rga. Right knowledge
will therefore exclude all incorrect attitude and disruption of the nature of
reality. Hence that prefix Samyak is used in each of the terms. The Commen-
tator of the Sttras gives an interesting metaphor to bring out the force of the
satra. A person suffering from a disease, say fever, if he desires to cure
himself of the disease must have faith in the capacity of the doctor and must
know the exact nature of the medicine prescribed by him for his disease and
must dripk the madicine according to the instructions of the doctor. Mere
faith in the doctor will be of no use. Faith in the capacity of the doctor
and the knowledge of the nature of the medicine would equally be useless
unless the patient takes the medicine. The person who expects to be cured of
his disease must not only have faith in the doctor’s capacity, and full know-
ledge of the nature of the medicine but also take the medicine according to
the prescription. In this case beings in the world of Samsfra are assumed to
be patients suffering from a spiritual disqualification or disease who desire
to get rid of this disease and to attain perfect spiritual health. Thus for the
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purpose of helping such persons this Moksamarga is prescribed as a spiritual
remedy and the spiritual remedy therefore must be associated with all three
characteristics of right faith, right knowledge and right conduct in order to
be effective. These three constituent elements of the path to salvation are
called Ratnatraya or the three jewels. These Ratnatraya or the three Jewels
of the Jaina Dharma should not be confounded with the three jewels or the
Ratnatraya of the Bauddhas, where they mean three different things—
The Buddba, founder of Buddhism and Dharmd, the message revealed by
Buddha, and the Sangha, the social federation organised by him. Therefore
*the three jewels of the Bauddhas are Buddha, Dharma and Sarigha which are
quite - different from the Ratnatray\a of the Jair;és, which constitute the
Moksamarga.
What is Samyak Darfana or Right faith ? Samyak Daréfana is defined
in the following stitra :—

Tattvartha Sraddhinam, Samyak Darfanam: Faith or beliefin the
nature of the reality is right faith or Samyak Darfana, Belief in the Tattvas
or the reals as they exist forms the foundation of Jaina faith. What are
these Tattvas ? Belief in it is emphasised as the important foundation of
Jainism. These tattvas or the reals are said to be seven in number. Jiva the
living entity, Ajiva non-living entity, Aérava, Bandha, Sarmvara, Nirjara
and Moksa. Aérava means flow of karmic matter into the nature of self or soul.
Bandha implies the mixture of the karmic matter with nature of the sole on
account of which the soul looses its intrinsic purity and brilliance. Sarhvara
represents the act of preventing the inflow of the karmic matter and hence it is
the blocking of Afrava. Nirjara represents the act of destroying the karmic
matter which may adhere to the soul. As a result of blocking up the flow of
fresh karmic matter and destruction of the old karmic matter clinging to the
soul you have the emergence of the soul in its pure form, free from karmic
upadhis, whose state is represented by the term Moksa. These are the
several fundamental realities proclaimed by the Jaina Darfana, which every
Jaina is expected to believe. Of these the first two Jiva and Ajiva the
living and the non-living, form the primary categories and the others are only
secondary. The third and fourth represent the association of the first and
the second. The fifth and the sixth represent partial dissociation of the first

(Jiva) from the second Ajiva or matter. The seventh represents the complete
dissociation of the first,

Before examining these categoriesin detail let us explain some of the
fundamental philosophical doctrines associated with Jaina Darfana, Let us
take first the doctrine of Sat or Reality. The definition of Sat given in Jaina
Metaphysics is that it is a permanent reality in the midst of change of
appearance and disappearance, Utpada-vyaya-dhrauvya.yuktarn Sat. This
conception of reality is Peculiar to Jainism. The only parallel that we can

thinl; of. is the Hegelian conception of reality in Western thought. The real
12 B
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existence is not merely the state of static and permanent existence, An
existing reality in order to maintain its permanent and continued existence
must necessarily undergo change in the form of appearance and disappear-
ance. This may appear to be apparently a paradox. But when we
appreeiate the significance of this description of reality, it may be found that
it is the most accurate descnptlon of reality of the actual state of things.
Everywhere we find growth and development .and this is manifest in the
orgagic world. Whether we look to the world of plants or of animals, the
field of botany or biology, this description 'of reality is clearly borne out. Let
us confine ourselves to the life history of a plant. It begins itself in the form
of a seed. The seed which is planted in the soil must necessarily break
the shell and sprout out. That is the first step in its attempt to grow, If
the seed remains as a seed without this change there will be no growth and
no plant the seed will be condemned as a lifeless one. Hence it is necessary
that it should change its own form and assume a new form which is the
necessary stepping stone for the growth of the plant. This sprouting seed
must further undergo change and some portion of it must come out seeking
the sunlight and another porftion of it must go down into the earth in order
to obtain nourishment from the soil. That portion of the sprouting which
goes down into the soil will undergo enormous. changes into the root system,
all engaged in acquiring nourishment for the mother plant. Similarly the
portion that shoots up into the air and spnlight will undergo enormous change,
of sprouting out in tendrils and leaves finally resulting in branches and stem
of the plant all engaged in the task of procuring nourishment with the help of
sunlight, from among the chemicals available in the atmosphere, such as
carbondioxide. At every stage thus we find ‘change, the old leaves being shed
off and the new sprouts coming in. This seems to be the géneral law of
Nature by which life maintains its identity and permanence because without
this change life will cease to be life and organism will die. What is true of a
plant is equally true with the life history of an animal. The life history of a
mammal or a man may be of the same principle -with similar process of
growth starting with a single cell organism with fecundated ovam in passing
through the multiplicity of cells constituting a mass undergoing elaborate
anatomical change within the uterus of the mother till the time of the birth
when.it comes out as fully constituted body waiting to grow further in the
outer environment. Here also the same priaciple is maintained, i.e., ndentxty
in the midst of change appearance and disappearance the old disappearing
and the new appearing in the organism. Every part of the physiological
system of the body of the child will thus undergo change till the child grows
into an adult and full-grown individual. It is this Law of nature that is
‘observed to be prevalent in the world of reality. That is implied in the
definition of reality given above. The apparent paradox thus reveals the
intrinsic nature of reality and we find it illustrated everywhere in the world
of nature. It is this verv same _principle that is associated with the great
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German Philosopher Hegel, who spoke of the dialectical nature of reality,

dialectic implying thesis passing to its opposite, the antithesis, and the bufh

opposites being comprehended under the general principle synthesis. What:

are apparent contradictions are but two essential aspects of the same highér
reality which comprehends within itself two conflicting principles, The

general biological conception of life in the form of metabolism may be tgken
to be a fit illustration of this Hegelian dialectic, as well as the Jain conception

of Reality,—Sat. Life activity or what is called Metabpiism implies

conflicting process of anabolism and catabolism which ate the two mecessary

aspects of life-activity and the healthy balance between these tivo

conflicting activities is the general characteristic of metabolism, K this

respect Jaina conception of reality is different from the other Indian
Dar$anas, because the other Darfanas some of them would emphasise permra-

nency alone as the nature of reality while some others would emphasise
change alone as the characteristic of reality. Vedantism may be taken to be

an example of a philosophical system which emphasise permanency as the

characteristic of reality and dismisses change as sheer illusion. Simikarly

Buddhistic Kgapikavida—momentary change over-emphasises change to the
utter neglect of the underlying permanency. The one sided emphasis either
of permanency or change is rejected by Jaina thinkers who condemn such
systems as Ekantavada, a system which clings to a partial aspect of the reatity,
It neglécts to note the other aspects which are also necessarily present in the
system of reality. After rejecting the non-Jaina systems as a group of
Ekantavadins, the Jaina thinkers call their own system as Anekzntavada; a
system of philosophy which maintains that Reality has multifarious aspects
‘and that a complete comprehension of such a nature must necessarily take
into consideration all the different aspects through which reality manifests,
Emphasis on one particular aspect of reality and building up the system of
philosophy on that alone would be similar to a fable of blind men attempt-
ing to describe the nature of an elephant. A clear and correct description
of the animal, elephant, would be accurate only when you take into consi-
deration all the descriptions which the blind men make by their partial contact

with the real animal. Hence the Jaina Darfana is technically called

Anekantavida as it attempts to apprehend fully the whole of reality by taking

into consideration the defferent aspects through which this reality manifests,

The Concept of Draypa—This conception of Sat or the existing reality

that is a permanency in the midst of change leads us to another philosophical

concept associated with the Jaina Daréana, the Corgcept,,of_Dgavya. The
term Dravya is generally applied to different classes of objects that constitute
the whole of reality. The term Dravya itself is derived from a root which
means the flow. Any object of yeality which persists to exist in the midst of
continuous- disappearance and appearance may be described to be a flow of
reality just like a stream of,water. This autonomic fluidity of an object of

reality is what is implied by the technical term Dravya which is applied
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to any class of objects constituting the Reality, This Dravya is defined thus :
Gupa-paryayavat Daravyah—that which has characteristic qualities and
that which is undergoing constant modifications is what is called Dravya.
The general illustration ¢f a dravya given in textbooks is the substance,
gold. This dravya——gold—has got its characteristic quality of yellowness,
brilliance, malleability, etc.,, and it may be made intc several ornawents.
One ornament of gold may be changed into another ornament if the owner
so desires, The changing form into which this substance, gold, shall be
constituted is its mode, The substance, gold, out of which these ornaments
are made is the Dravya and the characteristic attributes of yellowness, etc.,
constitute its Gupa. Here also the conception of Dravya is peculiar to the
Jaina Darfana, and to a very large extent differs from the conception of Dravya
found in the other Non-Jaina Darfanas, The substance and qualities cannot
be separated. Dravya and Gupa are inseparable and yet the substance is
not the same as its attributes nor the attributes same as the substance, though
it is'a fact it is the substance that manifests this nature through its attributes.
Substance without attributes and attributes dissociated from the underlying
substance would all be meaningless abstractions. Gupa cannot exist apart
from the Dravya mor the Dravya apart from the gugas. A real Dravya is
that which manifests through its Gupgas and real gupas are those that have
their roots in the underlying. Dravya. Gupas which are not based upon the
underlying Dravya, whose manifestations they are, would be merely sensory
illusions having no claim to the status of reality. Hence in the world of
reality there can be no separate existence either of Dravya or Gupa from
each -other. It may be clearly seen that according to Jaina Darfana, the
systems which speak of a real existence without Gupgas, Nirgupa or of Gunas
existing separately from the substance till they are brought together by a
third entity called Samavaya, are erroneous philosophical views not
corroborated by facts of reality. As we shall see later on, according to this
conception even Cetana or Soul or Atma cannot separate its quality of
Cetana or consciousness but some other philosophical systems do maintain
that the Cetana quality and Atamadravya are two different entities
occasionally brought together by extraneous circumstances. These two
,doctrines as to the nature pertaining to reality—Sat, and Dravya lead us'to
)\‘the consideration of fundamental and logical doctrine which is also peculiar
to Jainism.

Asti-Nasti Vada—According to this logical doctrine every fact of reality
is capable of being described in two logical propositions—one affirmative and
the other negative. This paradoxical logical doctrine of Asti-Nasti Vada
has perplexed many non-Jaina thinkers including even the great philosopher
Sankara. Apparently this conception will be meaningless. How could
the same fact be described by two contradictory logical propositions ? How
can we say that it is and at the same time it is not ? Because Asti-Nasti
literally means the thing is and is not. If we remember the two previous



920 SAMAYASARA

philosophical doctrines of Sat and Dravya and if we remember that the
pltimate reality is a permanent and changing entity manifesting through
constant change of appearance and disappearance, then we can understand
that a fact of reality when looked at from the underlying permanent
substance may be described to be unchanging and permanent, where from
the point of view of the modes which appear and disappear, the thing may
be described to be non-permanent and changing. This difference of aspect
is called Na laya technically by the Jaina thinkers. Describing a thmg from
the aspect of the underlying substance or Dravya is called Dravyarthikanaya
whereas the description based upon the modifications or changes is called
Paryayarthikanaya. Thus the same fact of reality may be apprehended
and described from the Paryayarthikanaya or from Dravyarthikanaya. From
_the point of view of the former it may be called an ever-changing fact
whereas from the latter point of view it may be said to be an unchanging
permanent entity. Hence these two apparently contradictory logical pro-
positions though applicable to the same fact of reality are predicated from
‘two distinct aspects, one emphasising ‘the underlying substance, the other
emphasising the changing modes. If we recognise that the conflicting
predications.are logically possible and fully significant since they refer to two
different aspects of vicw, the logical doctrine of Asti-Nasti Vada looses much
of its mystery and apparent contradictory nature, This Asti-Nasti Vada
doctrine is further elaborated by Jaina Logicians. Take the case of a piece
of furniture, the chair or the table before us. If we enquire into the nature of
the matenal the timber, the same piece of furniture admits of two different
loglcal propositions, one affirmative and the other negative.

If the chair is made of Rosewood then it is capable of being described
as furniture made of rosewood. Can we describe the same chair as made
of teakwood ? Certainly Not. We have to say emphatically that it is
fot made of teakwood. The same piece of furniture therefore admits
an affirmative proposition that it is made of rosewood, when you take into
consideration the actual timber out of which it is made and a negative
proposition that is it not made of teakwood when you take into consi-
deration some other timber alien toits own nature. Similarly ‘when we
want to know whether a piece of furniture is in the drawing room or
in the verandah of your ‘house, and if it actually existsin the drawing
room we have to say that is in the drawing room and it is hot in the
verandah. It is according to this doctrine of Asti-Nasti Vada as elaborated
by the Jaina logicians every fact of reality may be described according to
four different conditions—Dravya, Ksetra, Kzla and Bhava—Nature of
the substance, the place where it is, the time when it exists, and the
characteristics intrinsically presented in it. Every object from its oy:h
Dravya or substance admits of an affirmative predication and looked at
from the paradravya, alien substance, admits of a negative predication,
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The example of a chair given above from swadravya rosewood adrits
of affirmative predication, it is made of rosewood; and from the point of
view of paradravya, alien substance, negative predication. = Similarly
from svaksetra it is said to be in the drawing room and from pa@j_;;_étra
it is said itis not found in the verandah. This principle of predications.
may be extended to any object of reality. When we say an animal
Cow, and one question arises what kind of animal it is, we have to
say affirmatively it is a cow and negatively it is not a horse. If the
question is where is the cow and if it is actually grazing in the compound we
have to answer the cow is in the compound and it is not in the cattleshed.
Affirmative predication from the svaksetra and negative predication from
parakgetra where it isnot. Similarly historical proposition may be said to
be true in its own period, and not true in another historical period.
Alexander’s invasion of India is an event which took place before the
beginning of the Christian era and therefore cannot be associated with the
historical period of the Christian era. Hence we have to say that the invasion
took place in B.C. and notin A.D. from the point of view of kala.- So this
doctrine becomes an obvious statement according to common sense point of
view and need not be considered to be an extremely intricate philosophical
doctrine. Yes, in spite of its obvious nature based upon commonsense point
of view it has been misunderstood by many non-Jaina thinkers and even the
great Sankara dismisses the doctrine as a prattlings of a mad man. With
this short account of philosophical background of Jaina darfana, we may go
-to examine some of the important categories in detail,

Jiva or Soul :—The term Jiva represents a living being. It denotes a
spiritual entity. Its essential nature is Cetana or thought. Jiva is defined
by the Jaina thinkers as atiwé’n'fiAty' which lived in the past, which continues
to live in the present and which will certainly live in the future also. From
this definition it is clear that the term Jiva or soul is an entity which had no
‘beginning and which will have no end. It is beginningless and unending
continuous existence of a spiritual nature. This .]Ivé or soul is mainly of
two kiﬁds—SamsaraJiv_a and Moksa Jiva. The soul that is embodied, life
in the concrete world of biological kingdom associated with the karmic
bondage is the Sarhsira Jiva; the soul that is free from such karmic bondage
and which transcended the cycle of Sarmsiira and which had attained its
mature of intrinsic purity as a result of liberation from karmic bondage is
::‘Mok;a Jiva. This conception of Jiva may be said to be the central
i\do«:trine of Jaina philosophy, all the other categories being merely
{secondary and subsidiary to the central entity. The Samsira Jiva itselfis
divided into four main classes, or Gatis as they. are technically called Catur
Gatis. These Gatis are Devagati, Manusyagati, Tiryaggati and Naraka-
gati. The first represents the class of devas living' in what' are called
Devalokas. The second term Manugyagati refers to the human being
living in this world. The third term refers to the sub-human creatures or
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lower animals of the zoological and botanical kingdoms which are found
with mankind in this world.™ The fourth term refers to the beings in the
hell or the Naraka —Netherworld. The Devaloka or the upper _world and
Narakaloka the world of hell are recognised in Jaina cosmology, according
to which the concrete world of living beings men and lower animals is called
the Mz ihyama loka, the middle world. All beings of these four different
groups are called Sarhsara Jivas, that is a Jiva which is subject to the cycle
of birth and death, which cycle is denoted by the term Sarnsara. All
Sarsarajivas are embodied according to their individual spiritual status.
Each Sarnsaric soul is born with a body and continues to live as embodied
soul subject to growth, old age, decay and death; when it has to quit its
body in search of another body it acquires another body consistent with and
determined by its own karmic conditions. Throughout the series of births
and deaths thus associated with the appearance and disappearance of the
corresponding body the underlying Jiva or the soul is a perpetual entity
serving as a connecting thread of unifying the various births and deaths
associated with that particular Jiva. This Sarhsira Jiva associated with its
own karmic bondage and its own corporeal existence is considered to be
uncreated and therefore beginningless. For the Jaina metaphysician the
question when did the soul get associated with material body is a meaningless
question, because they say Sa thsdra is anadi.  The cycle of births and deaths
has no beginning. Whatever may be the difference of opinion between Jaina
metaphysics and the other schools of Indian thought, in this particular point
all agree. All maintain that the Sarnssra is Anadi. Hence no school of Indian
thbughf would allow the question when did Sarnsara begin to be a sensible
question. While all the systems maintain that Sarsara is beginningless—
Anadi, all of them do maintain that this series of Sarsara will come to an
end. At the time of liberation of the : soul from material and karmic
bondage it is said to attain Moksa or liberation. In this respect also they
are at one with the Jaina thinkers that the Samsara Jiva is capable of liberat-
ing itself ultimately from the sarhsaric cycle' of births and deaths and of
obtaining its form of intrinsic purity when the soul is called Mukta Jwa or
Paramatma. Fundamentally thercfore there is no distinction between the
soul that lives in Sarmsira and the soul that attains liberation or Moksa,
The Jivatma of the embodied soul in Sarisara is identical with the would be
Paramatma. The two are one and the same. The doctrine that maintains
that the Jivatma and Paramitma are intrinsically identical is the funda-
mental Jaina doctrine of Advaitism, which is also the fundamental doctrine
of Advaitism of Sankara of latter days. In fact Sankara dismissed all the
other systems which do not accept this doctrine as erroneous ones to be dis-
carded and emphasises this doctrine of identity between the Jivatma and
Paramatm3 as his own Siddhanta. The nature of Jiva is Cetana or thpught
and is therefore quite different from all the other categories which are not
so characterised by Cetana or thought. The other Acetana categories are
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called Ajiva in Jaina metaphysics. This term Ajiva includes Pudgala or
matter, Akafa or space and two other principles called Dharma and

Adharma, Principles of equilibrium and motion which are peculiar to Jaina
Physics.

The four categories which are grouped in the Ajiva class are distinctly
non—splntual and hence incapable of consciousness or thought. They are
grouped under Acetana. All Ajiva categories are called Acetana. It is only
the Cetana entity, Jiva, that is associated with the consciousness. This con-
sciousness or thought which is the characteristic of Jiva may manifest in three

/distinct psychological _activities of cognition. The process of knowing,
| emotion—the process of feeling pleasure or pains, and conation—the process
\gfactlvxty culminating in voluntary activity. All Jivas therefore are asso-
ciated with these three different forms of psychic activity of consciousness
and are technically called Cetana Parysyas—awareness of the environment,
hedonic reaction to the objects so cognised and the characteristic activity
manifesting as a result of this feeling of pleasure or pain. This Jiva is intrin-
sically the Knower, the Enjoyer and the Actor. Every soul according to its
own status in the course of evolution is thus capable of being in its own way
the knower, the enjoyer and the actor—]Jfiata, Bhoktd and Karta.' This
process of knowing may be limited according to the biological conditions of
the individual being. Knowledge may be wider or narrower according to
the scale of evolution. The environment and knowledge expected of a lower
animal will be much narrower than that of a human being and the environ-
ment and knowledge of a cultured individual will be very insignificant when
compared to the knowledge of a person who by yoga or tapas acquired super-
sensual knowledge whose extensity would be very great. Thus the growth of"
knowledge is conditioned by the spiritual growth of the individual soul or
Jiva. In the case of Moksa Jiva the knowledge becomes infinite comprising
within itself all the three worlds, when he becomes the knower par-ex-
whose extensity is limitless in space and powers. This Paramatmi is Jiiani,
par-excellence. This Jaina conception of Jiva though fundamentally identical
with the concept of Jiva in other Indian systems of thought, still differs
from the other view in certain respects. For example, Sankhya Puruga
which corresponds with the Jiva of the Jaina metaphysics is slightly different
from the Jaina concept of Jiva. The Sankhyas thought that Purusais a
Cetana entity, but Purusa is the knower and the enjoyer, Jfiata and Bhokta
but he is not active. He is not a Karta., All activities in the concrete world
according to Sankhya school is associated with body, the material entity
which is called Prakgti in the Sankhya school and which is called Pudgala in
the Jaina school of thought. Since all activities associated with non-
thinking Prakrtis in Sainkhya system, the Cetana entity Purusa is not connect-
ed with any kind of activity. Then why should he be responsible for the
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activity carried out by some other entity? Heis really non-active Akarta,
The Jaina thinkers object to this Sankhya view. They say that if the Purusa
another agency there is no moral justification in maintaining that he is the
Bhokta or the enjoyer of the fruits of such an activity. The fruits of activity
are either pleasurable or painful, and why should an entity which is not
responsible for the activity be destined to enjoy the result of pain or pleasure.
Similarly the other schools of thought such as the Mim&rhsakas and the
Vaidesikas maintain that Jfiana or the knowing capacity gets associated with
the soul which is by nature intrinsically devoid of this gupa or quality. The
knowing capacity or Jfiana which is a distinct entity from the soul is brought
in association with the soul or Jivitma by combination; then the soul becomes
the knower. This doctrine also is rejected by the Jaina thinkers as most
contradictory, because it would reduce the Atm3a or the soul to a non-think-
ing entity before it has the good fortune to be combined with Gupa or
quality of knowledge or Jfiana. The knowing capacity or Jfiana is intrinsic
manifestation of .the spiritual entity Cetana dravya or Jiva. To imagine
that the quality of gupa can exist separately from the Jiva or the Atmai is
according to Jaina metaphysics quite impossible and meaningless, because
according to this central doctrine of Jainism Gupa and Dravya cannot be
separated and when so separated each becomes meaningless abstractions
incapable of existence in reality. Hence the triple psychic characteristics of
knowing, feeling and action are considered inalienable qualities of the Cetana
entity, Atm# or Jiva, and they should not be considered to be of independent
existence brought together by combination or association. Each quality

may vary in intensity or in extensity. But all the three characteristics must
be present in any Jiva however high or low it be in the scale of development.
The process of Jiiana being an intrinsic quality of ‘the Cetana entity or
Atm3z introduces a peculiar attitude in the matter of epistemology according
to Jaina thinkers. The basic principle of knowing process of the Jiva or
the Atm3, and the variations in the knowing process of a particular Jiva are
due to associated conditions. An ordinary living being has access to the
environmental objects through sense-perception. Sense perception is
through the medium of sense-organs of the body. Since they are parts of
the body, physical and physiological the sensory-organs are distinctly
material in nature and thus distinct from the nature of Jiva or the Atmi.
Sense-perception therefore according to Jaina epistemology is the knowledge
which the Atman acquires of the environment through the intermediary
of material sénse-organs. Since it is through the intermediary of physio«
logical organs of sense, perceptual knowledge cannot be considered to be
immediate access of the soul to the environment objects. Hence sense-
perception becomes mediate and not immeédiate. Direct contact of Jiva with
the object is what is called pratyaksa by the Jaina thinkers. Since the
sense-perception is conditioned by physical sense-organs, it is not immediate,
13
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Sense-perception becomes Paroksa, mediate knowledge, according to Jaina
epistemology. In this respect the terms Pratyaksa and Paroksa are completely
reversed in Jaina epistemology. What is directly in contact with the soul
is pratyaksa and what the soul acquires through intermediary agent is
paroksa. Hence the sense-perception is a paroksa knowledge and not
pratyaksa as described by the other Indian systems. But Jaina epistemology
recognises two kinds of supersensory knowledge, (1) awareness of objects in
distant places and times and (2) contact with thought present in other
individual beings. The former is called Avadhijisna which may be
translated as clairvoyant knowledge and the latter is called Manahparyiya
Jfiana which means telepathy in the language of modern psychology. These
two features of supersensory knowledge, Avadhi and Manahparyayajiiina,
clairvoyance and telepathy are recognised to be knowledge of immediate type
or pratyaksa since they do not depend upon any intermediary of sensory-
organs, Of course, the real pratyakga knowledge is the supreme
knowledge of Paramatma when he gets rid of karmic bondage and when
he attains Kevalajfiana the knowledge par excellence. This knowledge
is infinite in  nature and unlimited by spatial and temporal
conditions. In this belief that the Jivatms is capable of becoming
Paramatma or the Sarvajfia, we find similarities and divulgence between
the various other Indian systems. The Mimarmsakas whose fundamental
doctrine is that the Vedas are eternal and apaurugeya not revealed by
any individual person, do not believe in any Sarvajfia or Omniscient
being. In this respect the Mrimarhsaka system is wholly opposed to
Jaina system of metaphysics and also the Vedantic school of thought.
ThemMImarhsakas who deny the reality of the Sarvajfia also go to reject
the doctrine of a creator and the doctrine of creation—1iévara as the
Srstikarta, In this respect the Mimasakas entirely  agree with the
Jaina and Sankhya systems in rejecting the creation theory. The Sarvajiia
of Parmatma in Jaina system is not a Sristikarta or the creator. Asa
matter of fact, the doctrine of creation may be said to "have been com-
pletely rejected by all the Indian systems and not merely by the Jaina
school of thought. No Indian system, not even the Vaifesikas and
Naiyayikas who speak of an Iévara as the Srstikartd accept the
doctrine of creation as bringing into existence of non-existing entity.
That form of creation is entirely foreign to Indian thought. This doctrine
is xv'ehemently opposed and rejected by the Mimarnsakas as most ridi-
culous contradiction. All systems begin with the uncreated Atmas or
soul and the uncreated world of physical ebjects. Transformation in
these objects, conjunction and separation between the living and the
non-living in various forms are accepted and described by the Indian
thinkers as the primary entities so combined or so undergoing transforma-
tions are all postulated to be uncreated and indestructible having a
permanent existence of their own. In this respect also the Jaina philosophy
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agrees with the other Indian systems in mainiaining that the Jiva and
Ajiva categories are permanent and uncreated and indestructible.

SELF IN MODERN SCIENCE

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

Further cultural development involving socio-political organisations
and metaphysical evolution all point to the same end. Itis nowa recogr
nised fact that the character and behaviour of living organismg are
entirely distinct from that of the inorganic things. Life’s activity is charac-
terised by an underlying purpose. Purposive behaviour of organism marks
the distinguishing characteristic of the biological kingdom. No biOIOgist

matter contains the promise and potency of life and consciousness, The

(mechanical aspect of the physical realm is recognised to be different from the
‘teleological aspect of the kingdom of life. FEven the case of ameaba which

consists of protoplasmic matter covered by the cellular wall containing inside
it a nucleus behaves characteristically in a purposive manner. This mono-
cellular organism is able to recognise in a mysterious way the difference
between friend and foe. It is able to run away from a powerful enemy. It
is able to attack and defeat an enemy of modest intensity and power. It is
able to stretch out pseudo-podia from the cell-wall to capture food-stuff and
assimilate it. Thus it has in its own way the glimpse of sensitive awareness
to help its behaviour. It exhibits the main functions of life such as motion
and locomotion, digestion and assimilation and even reproduction by a
process of geramation. This acquatic mono-cellular organism does not carry
on with this mode of life and character for long. Nature seems to be dissatis-
fied with this process of evolution. Then begins the process of building up
a colony of cells clinging together with a sort of co-operative purpose of
common life. Thus arises the beginning of multi-cellular organism. The
mother cell separates into two cells which is brought about by a process of
gemmation. These clinging together resulting in the consitution of the colony
of cells, form the multi-cellular organism. The change naturally brings
about a change in the characteristics of the behaviour of the organism. The
cells in the outer periphery of the organism have the chance of coming
in contact with the environment whereas the cells inside the mass have no
such chance. This necessarily brings about a division of labour in order to
promote the common life of the colony of cells. The outer cells are practi-
cally specialised to perform the function of awareness of the environment
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and also the function of motion and locomotion whereas the cells inside the
mass specialise in the function of digestion and assimilation. In order to
facilitate this functional differentiation the colony of cells provides a central
channel through which food is shoved in which is assimilated by the inner cells
and circulated to the cells in periphery also. This central channel is a represen-
tative of the future digestive system of the major organisms and also the
circulatory systems. The cellsin the periphery get on specialised further
into sensory-motor systems of the higher organism. The front opening of
this colony of cells represents the primitive mouth of the organism. Itis
this side of the colony that approaches and catches foodstuff which are
shoved into the central channel for purpose of digestion and assimilation,
Hence the multi-cellular organism develops tentacles at the frontal orifice
for the purpose of capturing food-stuff and shovimﬁ’é"'them in. Some cells at
the frontal orifice further specialise into different types of sensory awareness
while the ameaba had the privilege of contact awareness only, the multi-
cellular organism develops in addition the sense of taste and the sense of smell,
the former to distinguish food from the non-edible object and the latter to
recognise the approach of an object whether it is friend or foe through scent.
Thus the cells of the periphery near the central orifice must further specialise
another functional structure some devoted to the awareness of taste and
others to smell. Thus form the beginnings of the sensory systems in the
organism. Even an organism of this type which is merely a mass of cells
with the central orifice with the tentacles near the orifice is able fo express
its characteristics in a significantly purposive manner.

Professor Loeb conducted certain experiments to determine the beha-
viour of such primitive organisms. He introduced pieces of bread near the
mouth, the tentacles caught these pieces ahd examined these and shoved
them in. When the experiment was repeated the tentacles were eagerly
awaxtmg for small bits of bread and the moment these pieces were intro-
duced without further examination they were pushed in When this behavi-
our was fully developed, he introduced pieces of card-board, the first piece
of cardboard was eagerly é‘aught and shoved in. After a little while this was
brought out without being digested and kicked away by the tentacles.
Afterwards this primitive organism was able to recognise the difference
between the piece of bread and piece of cardboard. The latter when intro-
duced would be kicked away without ceremony a characteristic behaviour
fully illustrative of the purposive nature of life-activity.

The next stage in the sensory development consists in the appearance
of the beginnings of eye which will be sensitive to light. Certain other cells
about the frontal oriﬁ;e develop a sensitiveness to light which is the primitive
representative of future-Eye of the higher organism, The differentiation of
cells thus responding to different sensory stimuli constitutes the origin of the
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different sense-organs, which naturally must get coordinated by interconnec-
tions if they are to subserve the general purpose. Such interconnections of
these sensory regions from the primitive nervous system form the brain of
the higher organism.

Let us pursue the development of the sensory organism and the other
systems in the higher organisms. All this development in the multi-cellular
organism is associated with acquatic organisms., When these animals become
amphibians partly living on earth and water, then there is the scope of
further sensory development of hearing. The latter evolution branches off
in two directions one towards the fowls of the air and the other towards the
beasts of the earth.

Confining ourselves to the career of the quadrupeds we find a wander-
ful development of the nervous system and specially the brain. Examination
of the brain of the lowest types of quadruped, say the rabbit, we
find that the whole mass of the brain consists of the sensory centres
connecting with the peripheral sensory organs, such as taste. smell,
touch, sight and sound. Besides these central semsory organs and the
brain, there are what are called motor regions of the body, some controlling
the movements of the hind legs, some controlling the movements of the front
legs and so on. When we follow the development of this brain in the
mammals, we find the appearance of some brain regions which are not
characterised either by sensory functions or motor functions, These areas of
the brains were called silent areas, because the physiologists were not able
to determine their function accurately by experiment. Later on it was
discovered that these silent areas perform a very important function of co-
ordinating the different elements of sensory awareness with appropriate
mascular reactions controlling the general behaviour of the animal and
these serve as the fundamental basis of the origin and development of
consciousness, This hypothesis is fully corroborated when we watch the
development of these silent areas in the brain surface of the mammals.

When we come to the simian type of quadrupeds, we find a critical and
interesting turn in the brain development. Probably frightened by the
pre-historic giants, certain quadrupeds had to take up to arboreal life by
climbing up the trees and living there the major part of the time in order
to preserve themselves, from the danger of the enemies below. This
necessarily resulted in the liberation of the front legs which were converted
.nto hands capable of grasping at things with the flexible fingers and so on.
This liberation of the front leg led to immense possibilities of future develop-
ments found in man. Beginnings of the human culture and civilisation may
be traced to this critical turn in the evolution of life where the front legs
changed into hands and which again led to an erect posture of the animal
standing on the hind legs alone, thus assuring in the advent of man in the world.
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We now perceivg the subordination of the sensory areas of the brain and the
major portion of the surface of the brain assigned to motor functions to the
functions of the association of different centres. Thereafter we find that the
so-called silent centres otherwise called association centres of the brain
becoming the dominant area of the brain, and they are at the maximum
in the human brain, thus indicating that they form the functional basis of
consciousness which is the fundamental characteristic of man. Thus the
process of building up the body for the purpose of serving as a vehicle for
the expression of consciousness, which seems to be the guiding principle in
the whole process of evolution. This principle is generally recognised by
modern biologists who refute the inadequacy of Darwinian theory of natural
selection based upon mere mechanical environment.

Let us confine ourselves to human brain. Here you have the centres
representing the various sense-organs of the periphery, the motor centres
controlling the various systems of the body and besides these large tracks of
association centres which cover the major portion of the brain area. Modern
physiologists recognise the importance of their association areas and they
believe that the same form the physiological basis of conscious activity, But
the psychological development and especially the study of abnormal psy-
chology brought to the forefront certain important facts, which necessitate
the modification of the theory postulating that conscious activity is generally
based upon physiological functions of the different centres of the brain,
sensory and motor. Since these facts indicate that sometimes consciousness
functioning in a mysterious way completely transcends the activity of the brain
this result is obtained from two independent sources. Mental disorders
brought about by violent shock or accident are observed in cases where the
medical men were not able to detect any injury to the brain, A person
falling from his dogcart, was found to be completely devoid of his past
memory. He was not even able to speak. His condition was just like that
of a baby incapable of uttering coherent words and incapable of recognising
familiar objects. In this case, the medical men were not able to find any
damage to the brain and they were in a fix to account for this tragic wiping
out of past memories. The case was finally taken up by a psychologist. He
began to teach this patient a few words and made him understand few objects
in the environment. Thus he was equipped with a few words to carry on
conversation. Then he was subjected to hypnotic treatment and to the great
surprise of the psychologist the patient when in hypnotic sleep remembered all
his past experince vaguely as ifin a dream. Feeling glad that the past memory
is not altogether wiped off, the treatment was continued for some time,
the patient was given the post-hypnotic suggestion that he would remember
all the past experiences which he vaguely recognised as dreams in the
hypnotic trance. When the patient woke up to normal consciousness from
the hypnotic sleep, to his great joy, he remembered the whole of his past
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experience which was temporarily wiped out and became his former self
once again. Such cases were numerous during the last war, when men in
the front through shellshock suffered such mental aberation. All such cases
were treated by the psychologist and restored to normal life to the joy of
the patient,

It is clear that verdict of modern psychology is that the human
4 -
personality s distinct from the material body with which it is associated and
that it survives even after death.

SANKARA AND KUNDAKUNDA

Sankara’s introduction to his Bhasya is a philosophical masterpiece by
itself. There he gives his own personal opinion without being constrained
to follow the text of the sitras Hence he freely expresses his views on life and
things. First he maintains that the Self and the Non-Self are two entirely
distinct entities. He begins his introduction with the following words:

“It is a matter not requiring any proof that the object and the subject
whose respective spheres are the notion of the ‘Thou’ (the Non-Ego) and
the ‘Ego’ and which are opposed to each other as much as darkness and
light are, cannot be identified All the less can their respective attributes
be identified. Hence it follows that it is wrong to superimpose upon the
subject—whose Self is intelligence, and which has for its sphese the notion of
the Ego—the object whose sphere is the notion of the Non Ego and the
attributes of the object and vice versa to superimpose the subject and the
attributes of the subject on the object.”

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

The second point which he brings out in the introduction is the
distinction between the two points of view, Vyavahara and Paramairthic,
practical point of view and the absolute point of view. The confusion of
attributes referred to above is brought about by Nescience or Avidyia. The
discriminating knowledge of the true nature of the Self is therefore to be
obtained by the opposite Vidya or knowledge. He maintains that the



INTRODUCTION 101

toncrete life in this world is vitiated by Nescience and is real only from the
practical point of view. “The mutual superimposition of the Self and the
Non-Self, which is termed Nescience, is the presupposition on which there
base all practial distinction-~those made in ordinary life as well as those
{aid down by the Veda—between means of knowledge, objects of knowledge
and all scriptural texts, whether they are concerned with injunctions and
prohibition (of meritorious and non-meritorious actions) or with final
release,” Thus he points out that in ordinary life, every individual has to
operate only through his body and sense without which life itself would be
impossible in the concrete world. Even the cognitive process of knowledge
depends upon sense-perception and intellectual activity which naturally
presupposes the organic body. Even when the individual is looked upon as
an agent carrying out the injunctions religious and ethical an organic body
must be presupposed for carrying out all those injunctions. His conduct as
the social being in the world is therefore inextricably mixed up with bodily
behaviour, without which he can neither discharge his duties as a social
being nor as a religious devotee. In this respect heis of common nature
with other animals, who also behave in an identical manner in reacting to
the environment. In the presence of an enemy, the animal tries to run away
and escape and in the presence of a friendly environment it feels happy.
‘Thus this concrete world of natural experience which is common to both men
and animals though philosophically supposed to be the result of Nescience, is
to be considered real and important from the practical point of view. In this
concrete world which is real in its own way, the social distinctions based
“upon rank and birth hold good. That one is a Brahmin and another is a
Ksatriya, one is a master and another is a servant, are all distinctions based
upon the body and hold good only in the empirical world.

The third point which he emphasises is that this empirical world
resulting from the non-distinction between the Self and the Non-Self exists
without beginning and without end. This natural world which is without
beginning and without end is produced by the Nescience or wrong conception
which is the cause of individual souls appearing as agents and enjoyers in the
empirical world which is eternal and uncreated. The individual selfin the
empirical world or Sarmsdra is influenced by this wrong knowledge and
identifies himself with external objects.

“Extra-personal attributes are superimposed on the Self, if a man
considers himself sound and entire, or the contrary, as long as his wife,
children and so on are sound and entire or not. Attributes of the body are
superimposed on the Self, if a man thinks of himself (his Self) as a stout,
lean, fair as standing, walking or jumping, Attributes of the sense-organs, if
he thinks I am mute or deaf or one eyed or blind. Attributes of the internal
organs when he considers himself subject to desire, intention, doubt,
determination, and so on.”
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Lastly he indicates the true nature of the Self which should be discri-
minated from the Non-Cetana bodily attributes as free from all wants and
raised above all social distinction as Brahmin and Kgatriya and so on, and
entirely transcended the empirical samsarika existence to whom even Vedic
injunctions will cease to be operative, because he is placed in a region from

- where he does not want to achieve anything more, because he is completely
self-sufficient.

This introduction of Sarkara may be taken to be an introduction to
ér1 Kundakunda’s Samayasara also. The philosophical work of Samayasara
deals with all these points and practically adopts indentically the same
attitude. $ri Kundakunda 'begins his work with the distinction between
the two points of view Vyavahirika and Niécaya, practical and real. He
describes the empirical world where the individual identifies himself with
the characteristics of the external objects as a result of the absence of true
knowledge. The course of conduct prescribed by practical ethics is said to
have only a secondary value as a probation for the higher class. Bodily
characteristics, instincts, and emotions and the various psychic states of the
individual Self are all dismissed to be the result of the operation of the
erroneous identification of the Self or Paramatma. Thus without changing
the words, Sankara’s introduction may be considered to be a fitting introduc-
tion to Sr1 Kundakunda’s Samayasira. We shall later on point out the
various points of similarity between the two, Sankara and Sr1 Kunda-
kunda, which would constrain the reader to accept the suggestion that

[ Satkara was well acquainted with Kundakunda’s philosophy either in the
"\_original or in the Sarhskyta commentary by Amytacandra.

SANKARA AND HIS POINTS OF VIEW

The distinction between Vyavaharika and Paramiarthika points of view
which $ankara makes throughout his commentary is said to have been
copied from the Buddhistic philosophy. A writer in the Journal called
‘““Achtita” referring to this says, that $ankara must have copied this from the
_Buddhistic metaphysics because the distinction is not found anywhere else.
This writer evidently is not acquainted with Jaina philosophy. If he Were
acquainted with the Jaina philosophy, he would not have made sucha
sweeping statement that the distinction is not found anywhere else. In fact
the doctrine of Naya or the points of view is peculiar to Jaina metaphysics,
which maintains that knowledge is to be obtained from pramzpas and
nayas., Pramipa-Nayadhigamah—is the fundamental Jaina doctrine of
knowledge. Following this Jaina tradition Kundakunda starts his work
Samayasira by mentioning this distinction between Vyavahiric and Para-
mirthic points of view in his study of the nature of the real Self or Samaya-
sara. He justifies the adoption of the vyavahdric point of view even in the
approach of a student towards the ultimate reality of the Self, asa

14
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preparatory method of his adopting the Nidcaya or the Paramirthie point
of view. According to him all persons are not capable of understanding
the real nature of the ultimate Self. Therefore the information must be
.conveyed according to the capacity of the student; just as it is necessary to
adopt as a means of communication the language with which the student is
acquainted so also it is necessary to adopt a method of instruction which
will be within the resch of the individual student. When a gurn teaches an
individual not acquainted with Sarskrta language through the medium of
Sarhskrta it would not be intelligible to the person concerned and the
instructor would defeat his purpose. Hence it is absolutely necessary to
speak to him in the language which is his mother tongue and which may be
some vernacular other than Sarhskrta. Similarly it is necessary to adopt
vyavaharic point of view in communicating metaphysical truths to ordinary
people. With this justification Srf Kundakunda examines every problem
from these two points of view, practical and real, the practical point of view
indealing with problems of an empirical life and the real point of view in
dealing with supreme reality transcending limitations of the empirical life.
In this respect as was pointed above. Sarikara closely follows Kundakunda’s

methods, with which obviously he was familiar when he began
his Bhagya.

THE INDIVIDUAL AND THE SAMSARA

Both $ankara and Kundakunda adopt identically the same attitude
as to the nature of the individual self. Both maintain that the individual
soul is identical with the ultimate reality, the Supreme Self. Saikara
following the traditional language of Jaina metaphysics calls this ultimate
reality Paramitman, or the Supreme Self. [ ven according to Sankara
the Brahma and Paramitma are synonymous and mterchangeable Both
the thinkers maintain that the individual self in the concrete world is
ultimately identical with this absolute reality or Param#atmi. The
nature of the individual self in concrete experience is the result of
limitations imposed upon the ultimate reality, Paramatmza. The limiting
conditions are very often spoken of as Upadhi, which is responsible for
clouding the true nature of the ultimate reality. Kundakunda compares
the ultimate reality with the shining sun in all his brilliance -and the
individual self is compared to the sun hidden by a dense layer of clouds
which hides the sunshine. According to the variation in the density of the
cloud, the rays of the sun will permeate through the clouds and make
the sun visible in varying intensity. These variations in the appearance
of the sun correspor.d to the various stages of spiritual developments
of the individual soul. When the clouds completely get dispersed the
sun begins to shine in all his glory withcut any intervening interruption.
Exactly in a similar manner, Karmic upadhis of different density obstruct
the self-shining Supreme. Atman where the Self will shine in his pristine
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purity and glory when all the karmic up#adhis are destroyed and got
rid of. The doctrine of identifying Jivaitma and Paramitma is ‘common
to both Saikara and Kundakunda. In this connection it is worth
péinting out that both Kundakunda and Senkara in their commentaries
used the word “Advaita” the indication of the oneness of Jivatma and
Paramztm3i, a term which becomes the central doctrine of Sankara’s
philosophy. It only means that the doctrine is common to both the
Upanisadic thought and the Jaina thought. This individual self which is
merely the Paramztma limited by Upadhic conditions is subject to transmi-
gration, the cycle of births and deaths This career of births and deaths
which is the peculiar property of the individual self is a result of the
ultimate self-forgetting its own nature and identify in itself with the
external objects of the non-Self. This confusion between the nature of the
Self and the non-Self is pointed out as the ultimate cause of transmigratory
existence of the individual soul both in the Jaina system as well as in the
Vedantic systems. The initial error or Adhyasa or Mithya is recognised to be
the cause of Sarnsdric existence by both the thinkers. Both maintain that
this Samsaric existence is without beginning-Anadi. Mokga or Liberation
consists in getting rid of this transmigratory existence through the
discriminating knowledge of the self as distinct from the external
objects. The individual self in this transmigratory existence or Sarnsara is
determined by its own karmic activity at every stage. If his conduct is good
he is destined to have happiness as the fruit of karma, if otherwise misery.
The variation in the individual hedonic experience is thus attributed to the
individual’s own action good or bad. Even here both the thinkers are at
one. Sankara in spite of his enthusiastic advocacy of unqualified monism
concedes this point that the individual souls are determined by their respec-
tive karmas, good or bad, and that the ultimate Brahma is not responsible
for such individual conduct.

Answering to the objection that the creative Brahma must be respon-
sible for the inequalities among the individual souls, Sankara writes:

“The Lord, we reply, cannot be reproached with inequality of dispensa-
tion and cruelty ‘because he is bound by regards’ If the Lord on his
own account, without any extraneous regards, produced this unequal
creation, he would expose himself to blame; but the fact is, that in creating
he is bound by certain regards, i.e., he has to look to merit and demerit.
Hence the circumstances of the creation being unequal is due to the merit
and demerit of the living creatures created, and is not a fault for which the
Lord is to blame. The position of the Lord is to be looked as analogous to that
of Parjanya, the Giver of rain, For as Parjanya is the common cause of the
production of rice, barley and other plants, while the difference between
the various species is due to. the various potentialities lying hidden in the
respective seeds, so the Lord is the common cause of the creation of gods,
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men, etc., while the difference between these classes of being are due to the
different merit belonging to the individual souls.” 1In this passage
Sankara appears to drop out the Advaitic doctrine that the Brahma is the
material cause or the Upadana Katana of the individual souls. The indivi-
dual souls are assumed to subsist with all their individual merits and demerits
irrespective of the occurrence of Pralaya and fresh creation. By bnngmg
in the analogy of Parjanya, he converts the first cause of Brahma to Nimitta
Karta like the potter making a pot out of clay. This attitude is in conflict
with the general advaitic attitude. In order to save the Brahma from the
responsibility of being the author of inequality existing in the world, he has
to assume the independent reality of the individual souls. So far Sankara
entirely agrees with the Jaina attitude represented by Kundakunda

While maintaining that the confusion of the Self with the Non-Self
constitutes the initial mithya or the error, both the thinkers part company
in further elaborations of their systems. It is certainly an error to identify
the Self with the sense-characteristics which are peculiar to the physical
body because the sense-qualities of colour, taste and smell have nothing to
do with the nature of the Self. Birth, old age, decay and death are all
characteristics alien to the conscious Self. Social and economic distinction
in the individual also pertain to the body and cannot be transferred to the
Self. In short the Self is a Cetana entity and the non-Self is an Acetana
entity, which is the object of sense perception. Both Sankara and Kunda-
kunda therefore maintain, one following the tradition of Vedantism and
the other following the tradition of Jainism, that it is mithys to speak of
the body as Self. Kundakunda stops with this statement and Sadkara goes
beyond this, For the latter it is not only an error to confuse Self with the
body, the body itself becomes mithya or illusion. Therefore Kundakunda
has to call, Halt ! It is only the false identification that is error. The non-
Self is not mithya or illusion, This is the fundamental difference between
the two systems of metaphysics, Sankara’s Advaitism and $r1 Kundakunda's
Jaina metaphysics, Saikara seems to forget his own statement in the intro-

duction of the fundamental distinction between the Self and the Non-Self |

!
i

when he comes to propound his theory of unqualified monism, by denying '

the reality of external world itself,

NATURE AND THE EXTERNAL WORLD

The reality of the external world is admitted by the Jaina metaphysics
as in the case of Sankhya philosophy. The Ubpanisadic thought also
maintains the reality of the external world in spite of its pantheistic monism,
The other commentators of Vedanta Siitras, besides Sankara also maintain
the reality of the external world. $arnkara himself while contradicting the
Buddhistic school of Vijianavada accepts the doctrine of the reality of the
external world in refuting the Buddhistic school, The Vijiianavada school of
the Buddhistic philosophy which maintains that the external reality is
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merely a manifestation of consciousness is condemned by Sankara by
pointing out the difference between the purely imaginary world of dream
and the concrete world of sense-perception. There he maintains that the
difference in the psychic ideas are intelligible only on the supposition that
the psychic images are direct effects of a permanent object in reality. This
faith in the reality of the external world which he employs in refuting the
Buddhistic metaphysics, he drops out completely when he tries to propound
his own theory of Maya according to which the whole of the external
reality is converted into a dream-world of unreality. This particular doctrine
of Sankara is incompatible with the Jaina metaghys:cs

The Origin of the concrete world—The popular view as to the origin of
the concrete world that it is due to the creative activity of an Iévara is
rejected by Jaina philosophy. It is also rejected by Siaikhya, Yoga and
Mimzmsi systems of thought. Sankara also rejects this theory when he
criticises the Vaifegika system and the PiAsupata system. The concrete
world from the creator or an Iévara as a result of his creative Will is thus
completely discarded by Sankara also. He maintains that it is a result of
the manifestation of the ultimate reality, Brahma. In order to establish
this doctrine that the world is the result of the manifestation of the Brahma
he elaborately discusses the Sainkhya view of deriving cosmos from Prakgti,
the Acetana root cause of the concrete world according to the Saikhya
school. Sankhyas and the Jainas staunchly maintain the difference between
the Cetana Self and the Acetana Non-Self. Prakrn of the Sankhyas exactly
corresponds to Pudgala or matter of the Jains. Since this is contradxctory
to the nature and attributes of the Self both the systems maintain that it is
impossible to obtain one from the other. Therefore they regard both the
Cetana and Acetana entities as not only distinct and independent of each
other, but both are utlimate realities existing permanently uncreated and
indestructible. But Sankara in order to defend the Vedantic doctrine of the
Brahma has somehow to derive the Acetana entity also from the same first
cause, Brahma. Kundakunda clearly points out that this is impossible.
If the doctrine of the identity of the cause and effect is accepted—Sankara
also does accept this doctrine—these two contradictory effects, the Acetana.
Non-Self and the Cetana Self, cannot be produced by the same cause, the
Brahma, which is taken to be a Cetana entity according to the Upanisadic
thought. How can the Cetana Brahma produce Acetana effect-matter, is the
objection raised by the Sankhyas as well as the Jainas. Sankara himself
concedes to the fundamental difference between the two in his introduction
when he speaks about the Adhyzsa which is the root cause of Sarsara and
yet since he has to defend the Vedantic pantheism he seems to forget his
own doctrine and uses his ingenuity to prove that it is possible to derive
Acetana non-Self from the Cetana Brahma. How far he succeeds in his
attempt is certainly an open question to be decided by the readers of his
commentary.



INTRODUCTION 107

THE DOCTRINE OF CAUSATION

Kundakunda following the tradition of Jaina metaphysics speaks of
two different causes, Upadana kiarana and Nimitta kirapa, material cause
and instrumental cause. For example, clay is the material out of which the
jar is made. In this case the material out of which the thing is made is the
Upadana kiaraga. For transforming the clay into the Jar you require
the operating agent, the potter, the potter’s wheel on which the clay is
moulded, and the stick with which he turns the wheel and so on
All these come under the Nimitta ki#rapa or the instrumental cause.
This_distinction is considered very important in Jaina metaphysics. The
Upadana_karapa or the material cause must be identical with its eﬁ'\ect'.
There can be no difference in nature and attributes between the material
cause and its effect. From clay we can only obtain a mud-pot. Out of
gold you can only obtain a golden ornament, Out of gold you cannot
obtain a mud-pot nor out of clay can you obtain a golden ornament. The
relation between the material cause and its effect is exactly corresponding
to the modern conception of Causation, that wherever the cause is present
the effect would be present and wherever the effect would be present the
cause must have been present. Again negatively, if the cause is absent the
effect must also be absent and conversely if the effect is.absent the cause
must also be absent, Following this doctrine of identity between the cause
and effect;, Kundakunda maintains consistent with the Jaina metaphysics,
that the Cetana cause can only produce Cetana effects; and that non-Cetana
cause can only produce non-Cetana effects. Accordingly he has to reject
the Vedantic doctrine of deriving both Cetana and non-Cetana effect from
the real causes of Brahma which cannot contain in himself, the contradictory
causal potencies to prcduce two contradictory effects. Strangely the Vedéantic
doctrine which maintains the Brahma to be the ultimate cause of all reality
also maintains the non-difference in cause and effect,

Commenting on these sitras, Sankara writes, “For the following reason
also the effect is non-different from the cause, because only when the cause
exists the effect is observed to exist and not when it does not exist. For
instance, only when the clay exists, the jar is observed to exist. <That it is
not a general rule when one thing exists, another also is observed to exist,
appears for instance, from the fact that a horse which is other or different
from a cow is not observed to exist only when a cow exists. Nor is the jar
observed to exist only when the potter exists. For in that case the non-
difference does not exist although the relation between the two is that of an
operating cause and its effect,”

Again he writes ‘‘Ordinary experience teaches us that those who wish
to produce certain effect such as curds, or earthern jars, or golden orna-
ments employ such as milk, clay and gold. Those who wish to produce
sour-milk do not employ clay, nor do those who intend to make jars employ
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milk and 50 on. But according to that doctrine which teaches that the effect
is non-existent (before its actual production) all this should be possible.
For if before their actual origination all effects are equally non-existent in
any causal substance, why then should curds be produced from milk only
and not from clay also and jar from clay only and not from milk as well.

Again he writes, ““As the ideas of cause and effect on the one hand and
of the qualities on the other are not separate ones, as for instance the ideas
of a horse and a buffalo, it follows that the identity of the cause and the
kﬂ'ect as well as of the substance and its qualities has to be admitted.

From these. quotations it is quite clear that Sankara’s conception of
cause and effect is the same as Kundakunda’s. The former following the
traditions of Vedantism and the latter the tradition of Jaina metaphysics.
Both maintain that the cause and effect are identical and that particular
cause can produce an effcct entirely identical in nature with the cause.
They both maintain that the cause and effect are identical in nature. Hence

‘they both reject the view that the effect is non-existent in the cause and
occurs as a new thing just after the cause. And therefore they both maintain
that the effect is present in the cause though only in the latent form. Clay

-is shaped into a jar and gold is transformed into an ornament. The jar as
such is not present in clay already, nor is the ornament as such present in
gold. Therefore the effect is the result of causal manifestation. Thus
according to Jaina Metaphysics, the effect is identical with the cause and
yet the effect is slightly different from the cause. From the point of view of
the underlying substance the effect and causé are identical, From the point
of view of manifested form and change, the effect is different from the cause.
~ Thus cause and effect may be said to be identical in one sense and different
from another point of view. In the last quoted paragraph $ankara applies
the same doctrine of identity and difference also to the relation between

“substance and its qualities. The substance and its qualities are inherently
identical though they are different in another aspect. This attitude of
Sankara is identical with the Jaina attitude as to the relation between Dravya
and Gupa, substance and attributes. Both Sankara’s Ved4ntism and Kunda-
kunda’s metaphysics' are at one in rejecting the Vaifesika doctrine that
substance and qualities are two different distinct categories brought together
by a third category Samaviya which conjoins the two. Rejecting this
Vaifegika view of the diffefence between substance and qualities it is
maintained by both Sankara and Kundakunda that they are identical in
nature.

ONE AND THE MANY

To speak of a thing as one or many is entirely dependent upon
the point of view you adopt. The same material clay may be transformed
into various clay vessels and the same material substance gold
may be trangformed into various kinds of ornaments. If you emphasise
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the wunderlying substance the mud-pots and jars will be identical in
the same nature, They all belong to one class and similarly orna.
ments may be said to be golden sinece they belong to. one class. But if
you emphasise the ornaments or the pots, they are many in number.
Or take the case of a tree. It may be spoken of as one or nfany. It
is one when taken in its complex as a whole and it will be many when
you emphasise the number of branches ip it.

“We point out that one and the same thing may be the subject
of several names and ideas if it is considered in its relations to what
lies without it. Devadatta although being one only form the object of
many different names and notions according as he is considered in
himself or in his relations to other; thus he is thought and spoken
of as man, Brahmin, learned in’ the Veda, generous, boy, young man,
old man, father, son, grandson, brother-—son-in-law, etc. ete.”

This last passage from $ankara completely coincides with the Jaina
point of view that any assertion about a thing would take different
forms according to the relations of the thing to other things. A person
is said to be father when he is taken in relation to his son, as the
son when the same is taken in relation to his father. Therefore the
question how can the same man be father and son would entirely be
meaningless and it will only exhibit the ignorance of the logical theory-of
. predication. The same principle is extended by the Jaina- metaphysics
| to other relations, such as space, time, substance and modes. This
_obvious truth forms the basis of the Jaina logical doctrme of predxcatzon—-
Avtmastlvada. That you can have two assertions about a thing positive
and neéétive according to the relation of the thing to other things.
Strangely this principle thus accepted by Sankara is 'forgotten by him
when he goes to criticise the Satra relating to Jainism, that two contra-
dictory things cannot exist in the same. This inconsistency is probably
due to the fact that he was only a commentator of an already
existing work.

s

Sankara commenting on the first sutra ‘Athito Brahma-jijiiasa.’
Let us then enquire into the nature of the Brahma or the Self. ‘‘Where
is the reason why such an enquiry should be taken up ? says, Since
there are various erroneous things as to the nature of the self held by
different schools of thought itis necessary to. clear up the errors and to
establish the correct notion of the self.” He enumerates various schools
he considers to be erroneous as Buddha, Sankhya, Yoga, Vaiesika and
_Pasupata etc., etc. It is strange that he does not mention the Jaina
"account of Self as one of the erroneous views. Probably the reason why
he omits this is his own siddhAnta is identical with the Jaina concept
of self that the Jivitma and Paramatma are identical. This exactly is
Sanikara’s considered view, Hence he cannot condemn this as one of



110 SAMAYASARA

the erroneous views for this forms the foundation of Advaita, which forms
the central doctrine of his commentary.

Sai:kamﬂqnd Amytrcandra : We mentioned above that Safkara wa
acquaintedwwith $r1 Kundakunda and Amrtacandra. We refer tc
this fact in connection with Sankara’s distinction between the Vyava-
harika and Paramarthika point of view. We bhave here to mention
the fact that the doctrine of Adhy3sa is also peculiar to Sankara. Adhy3asa
is the technical term he used to denote the confusion between self
and non-self, a confusion due to Avidya or Ajfiina. This term Adhyisa
is. not found in anv of the philosophical writings prior to Sankara.
Probably $arkara took a hint from Amrtacandra who freely uses this concept
in his commentary called Atmakhyati on $ri Kundakunda’s Samayassra.
Probably Amriacandra and Sankara must have lived in the same century,
Amrtacandra being slightly older than Sankara, The language of Atma-
khyati is very similar to Sankara’s Sariraka Bhagya. This suggestion is
made because Sankara himself speaks on one occasion that he is influenced.
by one Dravida Acarya. Probably this refers to Amrtacandra—the great
Commentator on Samayasara. The following quotations from Atmakhyati
will clearly bear out our suggestion that Sankara and Amrtacandra were
of the same age and that the former was acquainted with the writings of
Amrtacandra especially in his commentary Atmakhyati.

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

¢ Again the same Adhyasa or confusion caused by ignorance frighten
men is dusk at the sight of a rope and make them run away from it thinking
it is a snake,

¢Similarly on account of this confusion caused by ignorance men falsely
identify their pure and unruffied nature of the Soul with the body and
imagine that they are the author of the various psycho-physical activities
caused by impure karmas, just as the numerous waves in the ocean are caused
by atmospheric pressure while the ocean itself remains calm and unruffled
But Jfiana or knowledge produces discrimination between the self and the
non-self just like thé harhsa bird is able to separate water from milk
Unruffled self firm in its pure nature is able to understand that it is not the
author of the various impure psycho-physical changes caused by an alien

agency.”
ATMAKHYATL



SAMAYASARA
CHAPTER 1.
dfaq wafad gaw'sswoiaw Ak o)
Nezifa quaargefnuar gadadafod nt)

vamditty savvasiddhe dhuvamacalamapovamamn gadit patte,
vocchami  samayapahudaminamo suyakevalibhapiyam (1)
affzear gafaga sEasAgeAl nfd SR
ggaifn  gradngafigy @id) sERatewiiEd 1
1. Bowing to all the Siddhas who have attained a state
of existence, permanent, immutable and incomparable, I will
speak of this Samaya Pahuda which has been uttered by the all-
knowing Masters of Scripture. Oh, Bhavyas, listen to this.

COMMENTARY

The author begins the work with the worship of the
Siddhas. The term Siddha implies the Supreme Self which has
realised its true nature. He uses the word savvasiddke all the
Siddhas, probably to distinguish the Jaina conception of Moksa
from the non-Jaina conceptions. Jainism recognises plurality of
selves not merely in the world of Sarsira but also in the libera-
ted state or Siddhahood which is a sort of divine republic of
Perfect Souls, where each Self retains its individual personality
and does not empty its contents into the cauldron of the Abso-
lute as is maintained by some other systems of philosophy. It
is but proper that the work should begin with the worship of
the Siddhas, since the author is going to discuss the true nature
of the Self in this treatise. In the first line of the Gaitha, he
mentions the various attributes of the Siddha, the Perfect Self.
The attribute dhuvain implies an unchanging permanency
because, the Self, after achieving its true nature on the destruc-
tion of all karmic shackles, is not subject to any further mani-
festation and hence is characterised by unchanging permanency.

{. Other Rcading IR |



2 SAMAYASARA

The term acalain implies the complete cessation of transmigratory
existence. The Self in the world of Sarsara, determined by its
own Karmic conditions, roams about in the empirical world,
being born in any one of the four gatis, or major organic classes
as determined by one’S own Karma. When Karmas are comple-
tely destroyed, when the Self achieves his true nature and be-
comes a Siddha, this roaming about in the transmigratory
world comes to a full stop. This is what is implied by the
attribute acala. 1If the other reading, amala, is accepted then
the attribute would refer to complete absence of Karmic impurity
which is the sine qua non for achieving Siddhahood. The next
attribute is anupama, having no parallel or comparison. This
characteristic naturally follows a corollary because the excellence
of the Siddhahood far transcends the excellent things of the
concrete world. Hence Siddhahood cannot be indicated by
comparison with any concrete object of the empirical world,
however great and good it may be. After offering his obeisance
to Siddha of such characteristics, the author addresses the
faithful ones, for whose sake he composes the work called
Samayapahuda.

The first part of the word Samaya means the Self, the
knower, the latter part of the word Pahuda is interpreted to
mean the essence or Sara. Further, he declares that the treatise
which he is going to compose is in conformity with what is
taught by the Sruta Kevalis, the omniscient masters of the
scriptures. The author mentions this fact not merely to defend
his own work as is consistent with the revealed Word of the
Lord, but also to imply that what is not ;so based upon such
divine revelation is neither worthy of speaking about nor worthy
of listening to.

In the next gatha, the author takes up for discussion the
two kinds of Self, the Pure One which is termed as sva-samaya,
and the Impure One which is designated as para-samaya. The
latter refers to the empirical ego and the former to the pure ego
which transcends the empirical conditions,
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Jivo carittadathsanananatthido tam hi sasamayath janpa,
poggalakammuvadesatthiyam ca. tam jana parasamayath  (2)
Mamfrggafe: § & @asd @i

gegalanftad T § IR ®EAIT LR

2. Know ye that the Jiva which (in its intrinsic purity)
rests on Right -Conduct, Faith and Knowledge is the real Self.
But that which is conditioned by Karmic materials is other than
the_real

COMMENTARY

This gatha states the fundamental problem of philosophy
which is discussed by all the systems of thought, both in the
East and in the West. The term Svasamaya, the Ego-in-itself
is the pure and ultimate reality which is considered to be the
ideal aimed at by all the Indian Daranas and also by some of
the western schools of thought. This Ego-in-itself is characterised
by the three qualities of Dar$ana, Jfisina, and Caritra—Belief,
Knowledge and Conduct. These three attributes are also) _
associated with the ordinary human personality in the empirical -~
world. In the latter case the terms have quite intelligible
significance in as much as the activity of the ordinary human
personality manifests through his own body. The threefold
characteristics of Dar$ana-Jfidna-Caritra are to be understood
in relation to the body. But in the case of the Ego-in-itself,
which is entirely free from wpadhic conditions, the ordinary signi-
ficance associated with the terms will not .hold good. "Here
we have only to consider the nature of the Pure Self and hence
these terms must be interpreted consistent with the state of the
Self which is free and pure from wpadhic conditions. Caritra
.cannot therefore mean the same thing as conduct associated with

“an ordinary. man. It must imply the pure and intrinsic activity
of the spiritual entity which goes by the name of Paramitmai or
the Ego-in-itself. Similarly the other two characteristics must
imply the intrinsic vision and knowledge which are associated
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with the Pure Self which has destroyed all the upadhic conditions
constituted by karmic matter.

After stating the characteristics of sva-samaya the author
indicates the nature of the empirical ego by stating that it is in
association with the very wpadhic conditions of karmic matter
which are absent in the case of the Pure Self. The Self in
association with the upadhic conditions is not an entirely
different entity from the Pure Self which is designated as
Svasamaya. Ifthe two are identical in nature, the question
naturally arises, how does the Ego-in-itself which is pure in
nature and which is free from extraneous contamination of
Karmic material, become degraded to an empirical ego entirely
enmeshed in Karmic upadhis. Here is a distinct deterioration in
the nature of the Self which may be termed as the Fall of Man.
This Fall of Man, as is already stated, is the central theme of
religious philosophy all over the world. The self in its pure
nature is recognised to be entirely free from Karmic shackles and
yet in the concrete world he is found always in chains. He is
by nature free and yet he is everywhere found in chains. What

" is the explanation of this great spiritual degradation? The
Semetic religions, Judaism and Christianity, conveniently answer
the question of the Fall of Man by the hypothesis of the original
sin. But the Indian systems of thought do not adopt such a
cheap and convenient hypothesis. The explanation offered by
the Jaina system of metaphysics, places the association of the Self
with extraneous matter in the beginningless past. ‘The empirical
Self in sasmsdra is assumed to be in association with upadhic
conditions and it is said to struggle to extricate itself from the
shackles of Karmic conditions in its attempt to realise the ideal
and goal—the Liberated Self. The problem therefore for the
Jaina metaphysician is not the problem of the Fall of Man and
the Lost Paradise. On the other hand, it is the reverse of this.

“It is a grand pilgrimage to the spiritual goal, a noble excelsior

- towards the hilltop of the Region of Peace and Purity towards

 which the whole creation moves. This conception in some form
or other is accepted by the other Indian systems also. Sankara in
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the very beginning of his Bhasya enumerates the various hypo-
theses as to the nature of the Self which he rejects as incorrect
and finally states his own position which is the identification of
Brahma or Atma, the Ultimate Reality, with the empirical ego
in the concrete world. In describing the nature of the latter,
empirical ego in Sarnsdra, he also speaks of Sarnsara being anad:
without a beginning and that the career of the empirical Self is
also anadi without a beginning. Why is the Self found in
association with upadhis in its empirical form? Sankara distinctly
mentions that the Self builds a tabernacle of upadhis by its own
Karmas. The building up of the Karmic upadhis takes the form
of its corporeal existence where the Self, through its own body
as its vehicle, is able to enjoy the fruits of its own Karma, good
or bad, in the form of happiness and misery.

This association of the Self with the extraneous material
upadhis is thus explained to be the result of avidya or ignorance
which is present in the empirical self from time immemorial.
The attempt to get itself liberated from the bondage of upadhis
or Karmic shackles must begin with getting rid of the avidya.
When once this avidya is got rid of, the Karmas, good or bad,
are got-rid of and the individual soul realises its own pure
nature in the form of Paramatma or Brahma, as it is generally
designated by the Vedantic writers. This career of the
individual Self sketched by Sankara is exactly parallel to the
sketch given by Jaina "metaphysics and the theory is quite
unaffected by the other Vedanta theory, that the Brahma is
the ultimate cause of things and persons. The similarity is much
more marked when we turn to the Mimairsa conception of the
Self. This is not-encumbered with the Vedantic hypothesis of
Brahma as the original cause. It freely assuimes the Self to be -
eternal and uncreated. It postulates a plurality of Selves each
having its own individual career. This individual Self is present
in the beginningless Sarnsara in association with Karmic upadhis
which are material in nature. This association with material
upadhis is determined by the Self’s own conduct according to
Dharma or Adharma. Hence, liberation from the upadhis, must
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Thus the association of the Self with Karmic upadhis, its liberation
from the same, are both explained without bringing in the aid
of any extraneous causal agency. In fact both the Mimarsakas
and the Vedantins stoutly repudiate the hypothesis of a creator
or an Iévara put forward by the Nyiya-Vaifesika systems in
order to explain the association of the Self with material Karmic
upddhis resulting in the corporeal existence of the empirical self.

Our author therefore starts with the central theme of the
association of Self with karmic material, and his work is an ela-
borate explanation of the problems of why the individual Self is
found in Karmic chains and how it can break the shackles and
assume its own true nature, pure and free. This is the aim of
Samayasara.

waafsgaTdl gasl geaeT gad W@g |
J9FgT cad qu fqgafaely @iz 13

eyattanicchayagado samao savvattha sundaro loe
bandhakaha cyatte tena visaiwadigi  hoi (3)
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3. The Self which has realised its oneness (uncontaminated
by alien conditions) is the beautiful ideal in the whole Universe.
To associate bondage with this unity is therefore self-contra-
dictory.
COMMENTARY

The author further emphasises the greatness and sublimity
of the Ego-in-itself or sva-samaya. This is said to be the sublime
and the beautiful in the whole world. The whole of the organic
world from the one-sensed organism right up to man is viewed
from this angle of vision. It is this sublime and beautiful Ego-
in-itself that constitutes the inner reality of every organism. That
being the ultimate goal, recognition of this Ego-in-itself as the
object to be aimed at is therefore the most desirable thing. This
ultimate ideal is so far removed from the concrete world of the
empirical reality that it would be erroneous to associate upadhic
shackles with the sublime and beautiful entity of the Ultimate



CHAPTER I 7

Self. Itis difficult to understand what the author has exactly
in his mind, when he says that it is erroneous to predicate
bondage of this reality. Neither of the commentators is of any
help to us. When he says that it is erroneous to associate
bondage with Paramatma, the author must be thinking about
some rival theory which in his opinion makes that mistake. To
predicate a further career for the Paramitmi leading to a
further manifestation would certainly be considered by our
author as an erroneous hypothesis. Probably he is thinking of
rhe Upanisadic system which not only presupposes that Atma or
Brahma is the original cause of the world but also postulates
the periodic evolution and involutionin the life-career-of the
ultimate Brahma which our author evidently thinks reduces the
Brahma to a Sarsiric entity and therefore amounts to
predicating bondage to the Paramitmi Svartpa. It would
probably be more plausible {0 suggest that he was thinking of
the popular deities of the Puranic Hinduism. But such a
suggestion would be an anachronism, because Purinic Hinduism
and Puranic deities were not fully developed about the Ist
century B. C., which is the date of our author. Internal
evidence clearly shows that he was fully acquainted with
Upanisadic literature; hence our suggestion that the author
was having in his mind the Brahma’s periodic career of
manifestation and dissolution, an idea prominently present in
the Upanisadic thought. This Upanisadic Brahma, which is
also designated as Paramatma, is the same as our author’s Sva-
Samaya—the Ego-in-itself; but the Vedantic Brahma or
Paramiatma is credited with periodic manifestation and
dissolution, a characteristic entirely foreign to our author’s
concept of Sva-Samaya. This is only offered as a suggestion of

a probable implication of the author’s intention and we cannot
assert anything dogmatically about that.

Next, the author goes to show that of these two Egos, the

empirical Ego and the metempirical Ego, the former is easily
apprehended whereas the latter is very difficult to realise.

grafdfagiaprar gsaeg fa swTETHgT .
gaaegaat wafe o gaatr faume
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sudaparicidanubhida savvassa vi kamabhogabamdhakaha
eyattassuvalambho navari na sulabho vibhattassa (4)

gaaRfFagaa asenfd s |
UHREEAAHN: F3I$ T goAl fFawEd |20

4. The proposition that all living beings are characterised
by desire,for worldly things, enjoyment of the same and conse-
quential bondage has becn heard, observed and personally
experienced by all. But the realisation of the unity of the
Higher Self which is free from all such empirical conditions, by
our own personal experience, is not easy of achievement.

COMMENTARY

Here the author frankly states in the beginning that it is
extremely difficult to apprehend the nature of the metempirical
Self or the Ego-in-itself. He contrasts it with our knowledge of
the empirical Ego. 'The nature of the empirical Self can be
easily apprehended from the concrete world of living beings.
The behaviour of a living organism is a clear indication of its
nature. The instinct of sclf-preservation in an organism is
the main motive force of its bechaviour. Every animal has to
seek its food from the cnvironment to appease its hunger, to
search for water to quench its thirst, and to roam about in
search of a mate to satisfy its sex desire. This tendency to seek
objects from the environment, to acquire them and to enjoy
them is a common characteristic of the .behaviour of all living
beings from the lowest to the highest. This knowledge we
obtain from our observation of other animals and by the study
of books on natural history describing the behaviour of animals
in general. The information so gathered by observation and
study is further corroborated by our own personal experience
since our own behaviour as an organic being is no exception to
the general law of animal behaviour. The information thus
obtained from different sources gives us a fairly accurate
knowledge of the nature of the empirical Ego. But when we
begin to talk about the metempirical Ego we feel extremely
helpless. None of the above sources of information is available -
tous. The rcahty which we try to apprehend has nothing in
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common with our empirical reality. That is why the Upanisadic
thinker frankly states that it can be described only by negative
attributes. We can only speak of it as neti neti, not this, not
this. That is exactly why Gautama Buddha kept silent whenever
he was asked by his disciples to give some information about the
Self or Atmai. Again, that is exactly the reason why the founder
of Christianity always emphasised that the Path leading to the
Kingdom of God is extremely narrow and steep. It is this very
same truth that is communicated to us by our author in this
gatha. Instead of taking refuge in'a cheap agnosticism' that the
Ultimate Reality is unknowable, he mevrely states that itis
e xtremely difficult to apprehend. Then he promiscs that one -
who has the courage and conviction to plod along the stcep and
narrow path can, however, reach the Summit, the spiritual
hilltop, and thus have a complete view of the sublime reality,
a privilege not available to the ordinary mortals roaming about
in the valley below.

§ ugafaad gieg aeqon afagaor |

sifg qraes qamer girres g o dasd 1w

tarn eyattavibhattam dayehatn appano savihavena
Jjadi dayejja pamanam cukkijja chalam pa ghettavoam (5)
aRFRafEi aRIASEArRaT: &faaA |
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5. That Higher Unity differentiated from alien condi-
tions, I will try to reveal as far as I can. Acceptit if it satisfies
the condition of Truth er Pramanas. But if I fail in my descrip-
tion, you may reject it.
COMMENTARY

It isa general belief among Indian thinkers that the
metempirical Self or the Ego-in-itself is to be approached only
through undergoing a special kind of spiritual discipline called
yoga or tapas. This discipline opens up a new door-way to
approach the Ultimate Reality which cannot be apprehended’
through ordinary sense-perception. Such a super-sensuous
faculty of apprehending the Inner Selfis the privilege of those
few who by the pra‘ctié‘e of yoga successfully obtain it. Such a

supersensuous experience of metempirical Reality must have
2
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ber obtained by our wuthor through the r.ictice of the spiri-
tual discipline or Yoga which is the necessary condition for such
an acquisition. Otherwise he would not make bold to promise.
that he would reveal the nature of that Ultimate Reality—the
Metempirical Self. But when he begins to translate this spiritual
intention in terms of ordinary vocabulary for the benefit of his
readers, he is not sure about the adeduacy of language to express
‘the complete implication of his inner vision. Therefore he
cautions the reader to test the message offered to him according
to the canons of pramana or correct knowledge before accepting
it. Ifit does not stand the test, then it need not be accepted.
That would only prove the inadequacy of language to
express accuraicly the knowledge obtained by supersensuous
experience. The term pramana is to be interpreted in this con-
text not in the ordinary sense of sense-perception, inference,
etc.  As a matter of fact, the Jaina thinkers, when they speak of
pratyaksa, do not mean sense-perception, which is the meaning
given to the terin by the other Indian systems. Sense-percep-
tion or pratyaksas according{ to the ordinary meaning is called
paroksa by the Jaina thinker because such knowledge is obtained
through an intermediate instrument of sense-organ and not
directly by the Self. Ttis the latter that is called praiyaksa,
what is directly present before the Self without the mediation
of any external instrumentality. It is such a pramagna, the super-
senuous perception of the Self, that the author must be thinking
of when he cnjoins the reader to test his message before
accepting it,

One other point we have to notice is this. Though he says
that he is going to follow the footsteps of the Masters of the
scripture who went before him, and who themselves had the
information directly from the Omniscient Lord, the Sarvajiia,
still he does not want to impose this on the reader on the
authority of the Revealed Word of the Lord. His frank advice
to the reader to submit this message to the touch-stone of pramana
clearly implies two things. He does not want to adopt the
method adopted by those thinkers whose systems of thought are
based upon the authority of the Vedas. These philosophers,
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whenever they are confronted with intelicctual difficulties
incompatible with the Vedic traditions, reject these, even though
they are ordinarily in conformity with the usual pramagas To
them, the pramana of the Veda is the most important and, before

that, the other framanas become inadequate and hence lose their
value of authority. The attitude adopted by our author is

entirely different from the Vedic tradition. The other point to
be noticed here is the implication that such an inconvenient
situation will pot arise here, that is the conflict between what is
revealed by the Divine Word and the value of the pramanas. The
bold suggestion that his information should be tested before
acceptance expresses his complete confidence that what is
" revealed by the Sarvajiia and what is also experienced by his
own supersensuous method will stand the severest test when
critically examined by the canons of Truth. He is sure that his
message will certainly pass through the ordeal of critical examina-
tionand he will not need to take refuge in some kind of authority,
superhuman and unchallengeable. Thus in short the author
expresses the nature of Truth as he understands. it, and how it is
different from Truth resting upon the authority of the Vedas
which is alleged to be superhuman and therefore above criticism.

Next the author describes the nature of the Pure Self which

is free from the impure psychic states such as desire, etc.

ufq gif Aeqael o gAS UM g S ATET |
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navt hodi appamatio na pamatio janago du jo bhave

evarn bhanamti suddha nadi jo so du so ceva (6)
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6. That real being who is of the nature of the Knower, is
neither identical with Apramatta nor Pramatta beings. His nature
as the Knower is unique and self-identical. Thus declare the
thinkers who adopt the pure (absolute) point of view.

COMMENTARY

The terms apramatia and pramatta, (vigilant of duties and
non-vigilant of duties) are used as representative terms to denote
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the various shapes of spiritual development which are implied
by the technical term, gupasthanas, which are gradations based
upon ethico-spiritual dcveIopmcnt. Human beings are classified
according to the principle of such a development and arranged
according to various classes of ascending gradation beginning
with mithyadrst: upto ayogakevali, from the one in whom right
faith is absent upto one who has attained spiritual perfection
through liberation from Karmic wupadhis. Apramatta, which is
the seventh stage in the gradation, stands for the eight upper
stages, whereas pramatta, which is the sixth in the gradation,
represents the six lower stages. Thus the author emphasises the
fact that the characteristics brought about by the association
of the Self with wpadhic conditions,—the gupasthana being based
upon such qualities—must be understood to be entirely alien to
the nature of the Pure Self.

The author, who proposes to. investigate the nature of the
True Self, thus starts with the thesis that his nature is distinct
from modes and characteristics resulting from its combination
with the wupadhic material condition whose nature is entirely
distinct from that of the Ego-in-itself. The intellectual atmos-
phere about the time of our author was pregnant with certain
fundamental truths accepted by the various systems of thought
then prevalent. There were thinkers paying allegiance to the
Upanisadic movement, there were the Bauddhas and the
Sankhyas, besides the Jainas. There were also the materialistic
free-thinkers about that time. All these different systems accepted
certain principles in common. All started with the concrete
world of experience as the point of departure for their investi-
gations. In this concrete world they recognised the proud distin-
tion between the organic and the inorganic, the living and the
non-living, jiva and ajiva. They also noticed the fundamental
difference between the behaviour of the living thing and that
of the non-living thing. The behaviour of a living organism
however rudimentary in development always indicates a purpo-
sive activity capable of spontaneous manifestation, whereas such
a purposive spontancous activity is cntirely absent in the
inorganic world. The physical object inert and incapable of
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spontaneous movement will only move when hit by a moving
object—the speed and direction of motion being determined by
the original impact. Besides the purposive behaviour of the
living organism they possess also certain other characteteristics
which are altogether absent in the inorganic world. The chara-
cteristics are birth and growth, decay and death. Every living
being must be born from living parentage, must have develop-
ment upto a certain stage and then decay and end in death.
These characteristics were carefully noticed by the Indian
thinkers who postulated a life-principle which was supposed to
be present in all organic bodies capable of purposive activity.
The behaviour of organic bodies as contrasted with other non-
living physical bodies was thus explained by the presence of this
life-principle which operated through the living body which is
also constituted by various inorganic elements. Thus as far as
the organic body is concerned, they recognised two distinct
entities, 'The constitution of the organic body is explained by
the combination of various inorganic elements, and its purposive
- intelligent behaviour being credited to the operative life-principle
-called atma or Soul. After recognising the duality of the nature
of organic beings, the various systems of thought attempted to
probe into the secrets of the nature of this life-principle called
atma or Soul. The materialist saved himself from the trouble of
metaphysical investigation by a summary disposal of the problem.
For him there was no entity called Atma which is postulated by
others in order to explain.this purposive intelligent nature of
animal behaviour. The organic body is constituted by the
inorganic elements and there is nothing more in it. Its behaviour
is due to. the peculiar mode of combination of the inorganic
elements, and the presence of consciousness in man and some
other higher animals is merely a by- product resulting from the
combination of the inorganic elements constituting the organic
body. The other systems rightly rejected this view as erroneous
because of its inadequacy to explain satisfactorily the purposive
and intelligent behaviour of animals. Hence the other systems
are.at one in postulating a separate entity besides the body
which is constituted by inorganic elements, in . order to explain
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the purposive behaviour of the organism. This entity which is
so postulated is assumed to be a cetana, being of the nature of
intelligence as contrasted with inorganic bodies which are said to
be acetana and non-intelligent. Thus all the systems reduced the
organic beings, including man, to a combination of two distinct
entities cetana and acetana, intelligent and non-intelligent. Their
whole philosophical attempt is directed to a clear determination
of the nature of this intelligent principle which is supposed to be
present in all living beings. Again, all these systenis, minus the
materialistic, agree in maintaining that this life-principle or
atma should not be identified with the body or any organ of the
body though it is the operative principle responsible for the
activity of the organic body as a whole or of the various organs,
sensorial aud motor. Thus the philosophical investigation as
to the nature of the life-principle of atma or Self, by a careful
elimination of all that pertains to the body as alien to its nature.
So far the systems agree in their ultimate ainr as well as thejr
method of investigation though the conclusion reached is differnt
in each case thus resulting in different philosophical systems.
Thus we see our author stating the nature of the Pure Self by
a process of elimination of all those Characteristics which result
from its association with inorganic material elements which are
designated technically upadhis.

The author goes to point out next, that even in the case
of the Self free from upadhic conditions, certain diverse qualities
ordinarily associated with it such as Darfana, etc., when viewed
from the absolute point, can be differentiated only verbally and
not really.

Fagruafeafs mifreg afcadg o |
wfe anoi o afee o @ o g2 wen
vavaharepuvadissadi nanissa carittadmsanam pdnam,
navi panam ga caritiam pa damsanam Janago suddho (7)
sqEglieRad SrfAaRa g gt |
Arfe g1 a AR T 394 77%: g&@: el
7. - From ehe yyavahara point of view, conduct, belief and
knowledge are attributed (as different characteristics) of the
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Knower, the Self. But from the real point of view there

is no (differentiation of) knowledge, conduct and belief, in
Pure Self.

COMMENTARY

Jaina metaphysics always emphas:ses the nature of reality
to be identity-in-difference and unity in the midst of multxphuty
This characteristic which is assum-d to be present in
reality in general is associated in a-narked degree with the
Self. The Self in association with matsrial wpadhic conditions
is said to be born in the world of samsar1 with various organic
hodies in various places and various tim:s. The various births
associated with a particular Self will be practically infinite in
number when the beginningless samsaric career is taken into
consideration. All these various forms arc considered to be
paryayas or modifications of the self-same unitary cgo. The Self
is one and its modifications determined by upadhic conditions
are infinite in number. It is in this sense that the saying that
the atma is one and the rsis call it many is interpreted by the
Jaina metaphysician. Another point which is generally noticed
by Jaina metaphysics is the relation between the substance and
its qualities, The complex nature of the substance with its
qualities also interpreted to be identity-in-difference. The
qualities cannot be considered as entirely distinct from .the
substance. It is the same identical substance that expresses its
nature through qualities. No doubt the qualities may be spoken
of as different from one another and all from the underlying -
substance. Such consideration of the quality in abstract is
only verbal differentiation. But really the qualities cannot
exist independent of the substance nor the substance indepen-
dent of its qualities as is maintained by the VaiSesika school of
thought. It is thiz latter point that is emphasised in this gatha.
The'self in its pure nature, which is entirely free from upadhic
conditions, must be considered as an indivisible unity in spite
of the different attributes associated with it ordinarily. The
characteristics, Dar$ana, - Jiiana, and Caritra are only verbal
differentiations employed to explain the complex nature of the
unitary self. This point that the qualities can only be differentiated
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verbally from the substance is illustrated by Jayasena in the
following manner. We may speak of fire that it burns, that it
cooks or that it shines, when we consider the various purposes
for which it is employed. Burning, cooking and shining are
spoken of as the various properties of fire, because of its relation
to other things, based upon different purposes. In spite of the
various descriptions of ils properties, fire is one and the same.
Similarly the Selfis one indivisible identity and unity in spite
of the various descriptions ol its nature in terms of Dargana,
Jiiana, and Caritra. The same point is illustrated by Amrta-
candra in the following manner. When an able teacher wants
to inform his student about the nature of an extremely complex
reality pessessing innumerable properties, he will proceed
cautiously in chcosing one property after another in order to
instruct the student accurately. Confronting him with the
whole complex reality at the same time will only confound the
student and the teacher’s aim will be defeated. This process of
selecting one characteristic after another in order to produce a
clear understanding in the mind of the student of the extremely
_complex nature of the reality which is the object of study will
not in any way really tamper with the identical unity of that
object. In the same way the self whichis a complex reality
may for the purpose of instruction be described in different
terms but in spite of the variety of these descriptions it does not
lose its ultimate identity and unity. These two gathas (6 and 7)
may be taken to be an implied refutation of the Upanisadic
pantheism, Buddhist Ksanikavada or momentariness of the Self,
" and the Vaifesika theory of the distinction between drayya and
guna, as distinct categories.

1. Though the Jaina view recognises the identical unity
of the Self throughout its career of transmigratory existence,
still it does not reduce all the concrete personalities and
organisms as the modifications of one and the same atma as is
maintained by Upanisadic pantheism and later Vedantism.

2. The Ksanikavada of the Bauddhas is also rejected by

the Jaina metaphysics. The Bauddhas, like the western philoso-
pher Hume,_ rejected a permanent objective reality as well as
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the permanent identity of the Self. This goes by the name of
K sanikavida or momentariness which is also designated by the
term Anitmavdda. While the Bauddhas do not accept any
individual identity of the Self besides and beyond the series
of psychic states, Jaina metaphysics emphasises that these serie§
of psychic states cannot be adequately explained without the
postulate of a permanent a/ma.

3. We have indicated before, the Jaina conception of the
relation between drayya and its gunas and how this account is
different from the VaiSesika one. Hence there is implicit
refutation of the Vaiéesika theory also.

If the real nature of the Self is obtained only by adopting
the paramarthika point of view, what is -the use of adopting the
inferior gpavakara point which is able to give only a partial and
incomplete account of the ultimate reality. The answer is given
in the next gazha.

g wfe aFFaoISSt suesar faom 3 mRg |
g FAGRO AT qenegaIoaass s\

Jaha navi sakkamanajjo anajjabhasam vina u gihedum
taha vavaharena vipa  paramatthuvadesapamasakkam (8)

aqr A vaAsAEAlsAEaE B g sgfiga
aul s B waraaanosa sl

8. Just as a non-Aryan (foreigner) cannot be made to
understand anything except through the medium of his non-
Aryan language, so the knowledge of the Absolute cannot be
communicated to the ordinary people except through the vyava-
hara point of view. -

COMMENTARY

Here the author enunciates an important principle of
education which must be adopted by every teacher in instructing
his pupils. The teacher must take into consideration the under-
standing capacity of the pupil and he must adopt a method of
instruction suitable to the situation and present the matter of
instruction soas to be easily understood by the pupil. He

illustrates this by -pointing out how itis absolutely necessary
3
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when talking to a foreigner to converse’ with him only thyough
his own foreign language, in order to make him understand
what he wishes to communicate to him. This is given asa
justification for adopting the yyavahara point of view which is
recognised to be different from and inferior to the paramarthika
point of view. This distinction between the Paramarthika Naya
and the Vyavahara Naya, the two intellectual methods of
approach towards the comprehension of reality, is adopted by
the Jaina metaphysicians as a very important one. Our author
adopts these two methods throughout the work as the occasion
demands. Since Jaina metaphysics assumes the reality to be a
complex entity it is bound to adopt both these points of view.
The ultimate reality must be subjected to an intellectual analysis
and the constituent elements so obtained must be selected and
emphasised according to the interest of the student and also
consistent with the purpose of the discussion. The variations in
the context and the intellectual aim will naturally determine
the nature of the descriptions adopted with reference to the
reality studied. The method of selective description to suit 'the
purpose of the context is the method adopted by the ordinary
man who is engaged in his pursuit in life. Since the method is
determined by a purpose of practical interest, the investigation
will be relevant only to that purpose and the conclusion obtained
must be therefore partial since it is not concerned with other
aspects of the reality which are left out as of no concern, being
irrelevant to the purpose on hand. This process of investigation
goes by the name of the Vyavahira Naya or the practical point of
view as contrasted with the other method, Paramarthika Naya.
The term Paramartha refers to thej ultimate and implies a
pphilosophical attempt to probe into the inner core of reality
with the object of comprehending the intrinsic nature of reality,
whole and complete. It is also called Niscaya Naya, real point
of view, since it is not concerned with the various aspects, partial
and purposive, relevant only to the practical man and not to the
philosopher. This distinction between the paramrarthika view and
the ypavakara is also adopted by Sankara in his Bhagya on- the
Vedanta Sitras. Since Sankara came several centuries after
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Kunda Kunda, since he was also of South India; probably hel
was acquainted with Kunda Kunda’s writings and adopted the,

method of distinction between the practical and the reall
point of view as suitable to his -own purpose. Since our|
author has wused the word anarya in the sense of the
foreigner it must be noted that thereisno race-superiority
implied by term as is ordinarily assumed. In Vedic literature
the term arya is used exclusively to denote the immigrant clan
of Aryans as contrasted with the people of the land who are
described with the sinister name of Dasas. This racial
distinction ultimately led to the Hindu social organisation of
four vargas in which the Dasas were “assigned the fourth namc
or the Sudra caste. The Jaina conception of social organisation
is different from this Hindu conception. Here the distinction
is based more upon profession and qualification than upon birth,
as 1s clearly evident from the Jaina tradition that such a social
organisation was originally established by Lord Rsabha.
Commenting upon the Sutra arya mlecchasca 36. Il of
Tattvartha Satra, the commentators both Pujyapada and
Akalanka speak of five different classes of Aryas, K$etra Aryas,
Jati-Aryas, Karma Aryas, Caritra Aryas, and Daréana Arvas.
The first class includes all those who live in the countries Kasi,
Kosala, etc.; the second class includes those who belong to the
Iksvaku clan; the third class includes all those who are engaged
in the six kinds of professions such as defence, agriculture,
trade, art, etc.; the fourth class refers to all those persons who
ennoble themselves by moral conduct and spiritual discipline,
and the fifth class to all those who adopt the right faith as the
basis of their religious discipline. In speaking about the anaryas
or mlecchas they refer to two classes of mlecchas, antardvipaja, and
karma-bhamija, those that are born in foreign continents and
those that are born in Bhiaratakhanda, called Karmabhtumi.
The Sakas, Yavanas, Sabaras, and Pulindas, etc. are anaryas
living in the land. This description of Aryas and Anaryas is
quite clear. All the people of the land irrespective of their
birth and profession are included under the class arpa. The
Studras engaged in agriculture, the blacksmith, the goldsmith

¥
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and the sculptor are all designated by the honorific term of
aryas. The illustration given of non-Aryans, such as Sakas, and
Yavanas clearly indicate that the term is used to designate
foreigners. It is in this sense that our author uses the term in
the above gatha, when he says that when you talk to an anarya
you must talk to him in his language, that is in his andrya
language, the foreigner’s tongue.

st fg grufaregg swamifac g Fas gg )

& gaaafafafaen weifa dacadaaa nen

Jo hi sudenabhigacchai appanaminam tu kevalam suddha,
tam suyakevalimisino bhanamti loyappadivayara ' (9)
@ g saifaeely Al g %39 gga |
4 gakafeaaeR wafa Awsdesw 1=
9, Whoever realises the absolute and pure nature of this

Self through the knowledge of the scripture, him, the Rsis, the
light of the world, call an all-knowing Master of Scripture.

COMMENTARY

This gatha refers to niscapa srutakevall as contrasted with
t;avahdra Srutakevali referred to in the next gatha. This real
all-knowing Master of the Scripture, by the complete acquisition
of the scriptural knowledge, is able to realise the Self as that
which illuminates itself and the other and, hence, is of the
nature . of knowledge or Jiiana, an experience independently
obtained by the Kevala- jiiani, or the Sarvajfa, through the
instrument of sukla--dhyana, as the rcsult of tapas  Since almost
the same result is obtained in these two cases, one through tapas
and the other through the knowledge of the scripture, the
Srutakevall is designated as niscapa Srutakevali. The author
describes the Vyavahara Srutakevali in the next gatha.

ST gauit @=d strorg gadater aarg foom |
UITul AT Ged WG gADAT avar HLoll
Jo suyaninam savvam janat suyakevalin tamahu jing,
napamn appa savoan jamha suyskevali tamha. (10)
7: FE 64 S Hahafed aaglern |
FIIRA &9 A ATFAR qe 11 % ol
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10. The Jinas call him a (Vyavahara) Srutakevali whe
has full knowledge of the scripture; as all scriptural knowledge
ultimately leads to the knowledge of the Self, therefore the
(knower of the Self) is called Srutakevali.

The person who masters completely the scripture comprising
the twelve angas, is referred to as Vyavahara-érutakevali,
since he distinguishes himself by his study of the scripture, the
drayya sruta or the different works constituting the aengas or the
agamas. Even with the complete study of the scripture he has
not reached that stage of realising the .tma as the Pure Self,
though he may reach that stage ultimately. Hence he is
designated as Vyavahara-§rutakevali, as contrasted with the
other who, through the acquisition of bhava sruta, is able to
realise the real Self for which reason he is designated as Nifcaya- -
$rutakevali. The former has knowledge of all the reals, for
which he is called Kevali and, since his knowledge of all the
reals is through the scriptures, he is called Srutakevali. And
since his knowledge is obtained through the description of the
reals given in the scripture, he is called Vyavaharagrutakeyali.
The latter, through his knowledge obtained through the scrip-
ture, is able to immediately realise the true nature of the Self
and the whole reality is called the Ni$cayasrutakevali. These
two are contrasted with the Omniscient, par ercellence, one who
obtains kevala-jiiana, through fapas.

FIGTASIET el 2fad g ggord |
reanfeadl @ gwmifedr gafz stat uggn
vavaharo abhudattho bhudattho desido du suddhanayo,
bhadatthamassido khalu sammadittht havadi jive (II)
sggisaaral amal e gea:
qabaifsa: g @il e 1L
II. The practical stand-point does not reveal the reals;

the pure point of view is said (to relate to) the real; verily, the
soul that takes refuge in the real is one of right vision.

COMMENTARY
‘The yyavahara point of view, since it is based upon practical
interest, need not and does not take into consideration the
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reality as it is.  Only that aspect of reality which is c¢ _.dered
useful by the practical view in the context is taken into consi-
deration by the gyavahara point of view. Both the commentators
explain this first through an illustration. An ordinary illiterate
person, when he feels thirsty, may freely drink muddy water
if it is immediately available to him. He wants water to quench
his thirst and does not wait to enquire whether itis pure or
impure. But in the case of an enlightened person the behaviour
will be slightlyedifferent. If he is thirsty and if he can’t get pure
water he would try to purify the muddy water by the application
of the cleaning nut, thus separating the pure water from the
muddy deposit before using it. Exactly similar is the attitude
of man towards the nature of reality. The ordinary unenlight-
ened person goaded on by practical interest may behave with
the assumption that what is called Self is that which is in
association with karmic impurities and thus get on in life trying
to obtain as much satisfaction as possible; but an enlightened
individual will not thus be satisfied. He will try to distinguish
between the Self asa pure entity and the various impurities
ordinarily associated with it. With this discriminative knowledge,
he will try to guide his life as far as possible, thus basing his
whole conduct on the true knowledge of reality asitis. Itis
the latter class of person that deserves to be called Samyagdrsti
or right believer.

g&) ggIaE! rgear qeANTaRieEify |

FagrRfady qur & g A< fgar ard ng

suddho suddhadeso nadavvo paramabhavadarisikim,
vavaharadesido puna je du aparame tthida bhave (12)
Tg: YSRA Fiaea: wanEgfafa: |
saggrafea: gad caad feaar @@ 120
12. The pure stand-point which reveals the pure substance
should be adopted by (those whose object is to be) the seers of
the supreme state of the soul; but the practical one by those
who are satisfied with a lower status.
COMMENTARY
Thus it is emphasised that the point of view adopted

depeuds upon the object of the investigator. The commentators
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again elucidate this point with an illustration. A person whose
aim is to obtain pure gold without any impurities will go on
melting it a number of times till all the impurities completely
disappear; but in the case of a person who does not want gold
of such purity for making certain ornaments will not bother
himself with such repeated processes of purifying itin the fire.
He may be satisfied with two or three times of fire-purification
since his aim is not to obtain gold of the sixteen-touch purity.
Thus the object of the person determines the process of
purification in the matter of gold. The analogy is applied in
the context to the purification of the Self. Whether he adopts
the pure point of view or the practical point of view depends
upon the purpose in life adopted by the individual.

Here ends the pithika or Introduction.

The author then proceeds to describe the nine padarthas or
categories according to Jaina metaphysics.

qIATET ArarSiaEr T goorrE 7 |
aragdaforsazaat AlaEt g gwEad ug 3

bhidatthenabhigada jivajiva ya puppapavam ca,
asavasamvaranijjarabaindho mokkho ya sammattam (13)
wareAfwar SRR T gogud = |

AAgEaTFe N AgE @area 12 2

13. Right belief is constituted by a clear comprehension,

from the real point of view of the nature of the following cate-

gories:—Jiza (soul), Ajiva (non-soul), Pupya (virtue), Papa

(vice), Asrava (inflow of karmas), Samvara (stoppage of karmas),

Nigjara (shedding of karmas), Bandha (bondage), and Moksa
(emancipation).

COMMENTARY

The nine padarthas or categories are important because of

. their relevancy for understanding the life-history of the soul. Of

these, the first two, jiva and gjiva, the soul and the non-soul, are

fundamental categories and associated with each other from

beginningless.time. The other seven categories, though they

are enumerated on a par with the first two, according to the

doctrine of nava-padarthas, must be reco‘gnised as resultant
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categories due to the interaction of the first two. In spite of
the subsidiary nature of these seven categories, they are equally
important as the first two inasmuch as their knowledge is quite
essential to the process of self-development leading to the self-
liberation which is the last of these nine categories and which
is also the goal aimed at by spiritual development. Every one
of these categories has a dual aspect. Externally it implies the
material operative condition constituting the Karmic upadhi.
Internally it also implies the psychic modification in the self
caused by the corresponding Karmic upadhi. Thus each one of
these seven categories has a two-fold nature, material and
psychical, which are designated respectively by the terms drapya
and bhava. Thus we have in each case, dravya pupya, and bhdva
punya, dravya asrava and bhiva asrava, etc. These various categories
in the life-history of the soul are objects apprehended by right
belief. These various categories which are objects of right belief
are identified by our author with right belief itself because there
is really no fundamental distinction between belief and objects of
belief. As has been pointed out above, these categories though
considered as real entities because of their importance in the
life-career of the soul, it must not be forgotten, are but the
various aspects resulting from the interaction of the fundamental
reals, jiva. and ajivg. Recognition of this fact would naturally
imply that it is the’ same unitary Self that is present through
these categories which are but the modifications of the same Self
caused by the operation of the non-self upadhis. Thus it is possible
to eliminate the modifications caused by external conditions
since they do not form part of the real nature of the Self. Thus
after eliminating all those modifications alien to the nature of the
self caused by external conditions, it is possible to contemplate
upon the nature of the pure Self. Such a realisation of the
Self brought about by the discriminative knowledge of the
true nature of the Self, as distinct from the operating external *
conditions, would ultimately reduce the categories which are
considered real and important to a status of ‘unreality and
unimportance. Such a knowledge of the true Self present th rough-
out these categories and yet transcending all these modifications
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is called atmakhyati, knowledge of the Self par excellence, a name
introduced by Amrtacandra in his commentary on this gatha.
This term, atmakhyati or Self-knowledge, is also used by him to
designate the whole of his commentary on Samayasara.

STt qeafy steqiol gy sorvorg forad o
sfqRaadgd d ggod faamfifg v ox 0

Jo passadi appanam abaddhaputtham apappayain niyadarn
avisesamasatyjuttam tam suddhanayam vivanihi  (14)
1; yzafy acwE clegranasas fagag )

HfaRandygad d ggad Al o v

14. He who perceives the Atma as not bound, not touched,
not other than itself; steady, without any difference and not-
combined, know ye him, as suddha-naya or the pure point of view.

COMMENTARY

The person who has the pure point of view is himself called.
the pure point of view according to this gc‘zthé, as it is not
altogether incorrect to equate the person with his intellectual
attitude.

Not bound, not tovched: though the Atma is associated with
matter, Karmic and non-Karmic, it is neither bound by that
matter nor contaminated by it. Really it retains its pristine
purity just as a lotus leaf in water remains untouched by it.

Karmic matter means the subtle particles of matter suitable
to constitute the subtle Karmic body which continues to be in
association with the soul throughout its transmigratory existence
of births and deaths till the Self obtains liberation by the
destruction of Karma when the Karmic body vanishes. Non-Karmic
matter refers to the material molecules constituting the organic
body of each individual being, the body which appears at birth
and disintegrates after death.

_Not other than itself: though the soul is subject to different
modifications in its roaming about in different ga#is as a man or
a deva, etc., the soul throughout retains its identity just as clay
remains clay while it is shaped into different forms over the
potter’s wheel.

4



26 SAMAYASARA

Steady : the soul in spite of its several psychic modifications
remains steady in itself, unperturbed just as the sea which
remains steady in spite of the disturbance caused on its surface
by the waves.

Without any difference : the different qualities such as weight,
coleur, and malleability do not in any way interfere with the
nature of gold. - Similarly the possession of the psychic qualities
like knowledge, perception, ctc., does not in any way differentiate
the Atma. It i1emains undifferentiated in spite of the qualities.

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

St qeafy eqi AEgyg AuvorAfeRaH |

qRmygaAns qeafz o a5 0 %
Jjo passadi appanam abaddhaputthain ananpamavisesam
apadesasuttamajjham passadi jinasasanam savvamn (15)

T: quafy A EgrgERAAanfaRieg |

eRuaAed gxaf faawad adg 0 tu 0l
15. He who perceives the Self as not bound, not touched,

not other than self, steady and without any difference,

understands the whole Jaina doctrine which is the kernal
of the Scripture.

COMMENTARY
The author emphasises the fact that complete realisation
of the full Self is identical with the perception of the whole
reality, which is the topic discussed in the Jaina Scripture.
Knowledge of the Knower is also the Knowledge of the Known.

ggumnrafearfo fageanfo argon fos )
arfor qor srror fafor fq sweqrot 97 forsgagt o g5

dathsanananacarittan: sevidavodni sahuni piccam

tani puna jana tipni vi appanam ceva picchayado  (16)
gelagAwIfenor ¥fssmt argar fieas )
alfr gaaldfy Soafs «rens 9 fAmaa: 1 28 g
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16. TFaith, knowledge, and conduct should always be
~herished by saints from the yyavahdra point of vicw. Know that,
in reality, these three are the Self.

COMMENTARY

Just as knowledge, belief, and conduct of a person called
Devadatta, carnot have separatc and independent existence
apart from that person, so also knowledge, belief, and conduct
relating to the Pure Self cannot have any independent existence
apart from it and hence may be identificd with its true nature.
The three jewels above referred to, when cherished as the ideal
to be aimed at, constitute gyavahara-ratna-trapa. But when they
are realised as identical with the Self, they constitute the
niscqya-raina-traya. Thus the niscaya and yyavahara points of view
in the case stand in the relation of sadhya and sadhana, the 1dealé B

achieved and the method of achievement. -

g e Afa gfar T strfors SECE
ar & sqazfz g seged=R aador 19

jaha nama kovi puriso rayapam janiana saddahadi

to tath apucaradi  puno atthatihio  payattena (17)
a4 AW RSA 38N VYIF Frear wEafd
gatargafd gaealfds: 5aaa gwl
ud fg siravar mesa ag g gedee) |
AqEfaEal a 9o |1 99 g HEEEHRT 1<l

evamn  hi jivaraya npadavvo taha ya saddahedavvo

agucaridavvo ya  puno  so ceva du mokkhakamepa ~ (18)
g fg MU Fasaeadq AZsw: |

sqaficad 9 @ X7 g Rgw@a 12l
.17 and 18. As a man knowing the king believes in him
and with the object of gain serves him with resourcefulness,
even so should the king, the soul, be known, believed in and
attended to with the object of emancipation.
COMMENTARY

The nature of raina-traya is explained by a simile. Any
person who is desirous of obtaining presents from the king
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must first of all find out who the king is through the royal
paraphernalia of the royal umbrella, camara, etc. Then he
must have faith in the benevolent nature of the king; then he
must approach him and serve him whole-heartedly in order to
attain his end. Similarly one who desires moksa or libera tion
should obtain the knowledge of the true Self, should have faith
in the possibility of realisation and finally make an effort to
reach the goal. The approach towards the spiritual sovereign
is compared to the approach towards a temporal king.

Thus it is emphasised that right knowledge is the
indispensable condition of the attempt to successfully achieve
liberation or moksa

Next, the author points out that the view which identifies the
Self with the body, etc. is the mark of gjfigna or wrong knowledge.

F+q wnenfrg g agfafz sgd a seaowed |
ST qaT & 3@ edfeger gafz arm ngan

kamme nokammamhi ya ahamidi ahayatr ca kammanokammam
Ja@ esa khalu buddhi appadibuddho havadi tava (19)

A1 AN T ARl wgd 9 w7 AEA |
amw &g feulgd wafd aEg neau

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

COMMENTARY

This gatha emphasises the fact that it is sheer gjfiana or
ignorance to identify the Self with the various types of non-self.
Karma, here, refers to the subtle matter constituting the various
‘kinds of Karma, such as jianavaraniya, etc., and therefore implies
the various psychic states such as delusion, desire, etc. Non-
Karma refers to the physical molecules constituting the organic
body. One who recognises that the Selfis by nature entirely
distinct from the internal impure psychic states such as delusien,
desire, and the external body, is said to be prati-buddha or one
with discriminative knowl’edge. Therefore, one who believes that
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the Atma is identical with the warious impure psychic states
caused by the subtle Karmic matter or with the gross organic body
is called aprati-buddha, one devoid of discriminative knowledge.
Such an aprati-buddha, is called bahir-atma or one who identifies
himself with external objects.

¥gue gang wgnew fg sl aw o |

Roof & qiged  afuarfaafacd ar nxon
ahamedari edamaham ahamedassa hi alti mama edarn
annam jam paradavvam saciltacittamissam va  ( 20)

Rghagagengata aikta alaq |

Fagerged gfaufuafas a1 o

wife A9 geawg waed A(g fa aufa geq fz

gifg qoit f3 swwge wigdd =il Searfy 1)

asi mama puvvamedam edassa aham pi isi puvoam hi
hohi puno vi mam edam ahamedein capi hossami. (21)

Aeliean qEdagERad I g4 & |
wfesafa gfs aRaq wghaq oft wheafr ux o

T g wawg ARfaacd sy geqey o
WEEY Stoidt of FIE § T FEE U

eadi tu asambhidam adaviyappain karedi saminudo
bhidatthatn jananto na karedi du tah asammado (22)

ggqaganicafase w0 dqe
@ WA A U@ g aReEE: IR3N

20 to 22. *‘I am other substance, animate, inanimate, or
mixed; it is myself; I am its and it is mine; it was mine in past
time and I was its; even again it shall be mine and I shall be
its.” Such erroneous notions about the Self (as identifying it
with alien objects such as body, etc. (only the deluded one)
bahir-atma cntertains. But one who knows the real nature of
the Self, non-deluded (antar-atma) never entertains (such erro-
neous notions about the Self).
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COMMENTARY

These gathas refer to the erroneous belief of identifying one-
self with one’s own body as well as the environmental objects.
These alien objects such as wife and children, cattle and gold
and land constitute one’s home and property. Wife and children
and cattle are designated as sacilta-paradravya, living objects
in the environment. Gold ornaments,  house and landed
property constitutc a-cifla-paradravpa, inanimate objects in the
environment.  Wife and children wearing ornaments and costly
dress would be wmisra-paradravpa, combined animate and inani-
mate objects of the environment. There is a tendency in the
householder to identify himself with his wife and children and
other properties. The identification may be as intimate as his
relation to his own body. Just as he is interested in maintaining
his own body free from injury or disease, so also he is interested
in maintaining his property and possession free from damage by
promoting the integrity and welfare of his relatives and property.
Such an identification of one’s self with the environmental
objects is considered as an impediment to the realisation of the
true Self. Such an illusory feeling of one-ness with the
environmental objects, feeling elated when they increase and
grow, feeling dejected when they decrease and decay, are all
characteristics of self~delusion which must be got rid of by one
who pursues the path of self-realisation.

Such a self-delusion, may also be present in an ascetic.
Though he renounces his house and property, still he retains a
few things such as piccha and kamandalu which constitute the
insignia of an ascetic. For him these constitute the environmental
ob‘jﬂé&éw and he shall not entertain the feeling that they are his
personal property, lest he should be troubled by the characteristic
¢ otions of joy in possessing them and sorrow in getting
th. .n damaged or lost. When the householder or the ascetic is
enjoined not to identify himself even with his own body it is
much more important that he should be entirely uninfluenced
by environmental objects—by the .dear and near ones and by
wealth and property. |

poorifgeadt wewfae wafz gere &= |
TUTE T TG N TIEEIT U3
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annanamohidamads majjhaminam bhanadi puggalam davoai
baddhamabaddham ca taha jive bahubhavasarmjuite (23)
ag@ Nganfang wafa gregsaa |
gguag 9 a9 sha  IEWEEER nli
23. In the case of the soul that is characterised by various
emotions (such as desire, etc.), there are physical ohjects some
(of which are) intimately bound to it (like the body) and some
not so intimately bound (such as wealth). “These material
objects are mine” so declares one (the bahir-iitma) whose intellect
is deluded by wrong knowledge.

geaugonuifeg sy SFsiragaal o |
frg @Y draesAnEl & wufa aswfAet uen
savvanhunanadittho jivo wvaogatakkhapo niccam
kika so poggaladavvibhado kim bhanasi majjhamigaimn (24)
gdagaes) T SudEge faa |
F4 @ QRSN AgAfE AR N2

94. The nature of the soul as seen by the Omniscient, is
permanently associated with its quality called upayoga (which
comprises knowledge and perception, par excellence). How can
such a spiritual entity become a physical object ? Then how can
you say, ‘‘this physical object is mine ?

sifs @ graaeEaEr saaamd gad |
ar gat g4 & Aofwel @ae gsE nun
jadi so puggaladavvibhido jivattamagadam idaram
to sakko vuttuth jar majjhaminain puggalam davvam (25)
3z g ezl Maaamafiatd |
JeEM qag IS 930S F4 NIRw

25. If the soul becomes matter and if the matter becomes
the soul then it_is,possible for you, Oh ! bahir-atma, to say ““this
physical object is mine.”

COMMENTARY

(23 to 25) These gathas also deal with the illusion of
identifying the Self with the physical objects. The physical
object may be intimately related to the soul as its own body or
indirectly related to the soul as one’s own wealth and property.
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In any case, identifying one’s Self with these material objects
is but a mark of the lack of knowledge as to the real nature of
things. But if you say that the soul and the physical objects are
not so very different in nature as to exclude all possible relations
between the two, then you have to remember that your view
would be in conflict with the Divine Word of the Sarvajiia, or
the Omniscient. According to the pravacana, the soul is
fundamentally different in nature from pudgala (matter). Its
nature is characterised by perfect knowledge and pertect
perception, whereas matter is non-living, acetana, a characteristic
which is contradictory to that of the soul. With such an
incompatability of nature, how can they be reasonably identified
with cach other ? If your predication, “This is mine” is
maintainable, it must be only on this condition, which is
impossible, viz., that the soul can be transmuted into matter
and matter into the soul. It is clear that the author addresses
a deluded person, (bakir-atma) who is incapable of discriminating
between soul and matter, and points out to him the fundamental
differences between the two. Itis the clear perception of this
difference, vivekajiana that forms the foundation of Right Faith.

Next the author states the possible defects which may be
pointed out against the view that the Self and the body are
absolutely distinct from each other.

afs S o gdd faeqauafadgd 571
geatfa gafe fasan dur g snar gafe [} uk&n
Jjadi jivo na sariram titthayarayariya-samthudi ceva
savvdvi havadi miccha tena du ada havadi deho  (26)
afz A A g} ATFyTadegRo | |
waify wafa favar Qa g wem WAl g U&

26. If the soul is not the body then the hymns praising
(the bodily excellence, rapastava, of ) the Tirtharkara or the
Acarya will all be false. Therefore the soul must indeed be the
body.

COMMENTARY

The Tirtharmkara as distinguished from Siddha has a body.
Siddha is described as asariri, withouta body, aripi, not per-
ceivable, and so on; whereas the Tirtharmkara or Arhat
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Paramestl has still a body even after attaining Omniscience or
Kevala-Jiigna. It is with the help of this body that He is able
to preach the dkarma (Truth) to the people, because His main
function is dharma-prabhavana or proclaiming the Dharma. His
worshippers both human and divine praise His body in their
adoration. The adoration of an Arhat consists in the enunciation
of the marvellous characteristics of His body—such as its -
beauty and excellence, its freedom from natural impurities and
defects, and that it is the cynosure of atfraction and grace, that
it is the fountain source of peace and harmony, that it is the
physical embodiment of the eternal values of Truth, Goodness
and Beauty. Theterm Aciarya implies the master of a Sarhgha
who in his turn transmits the divine message to his disciples and
through them to the whole world. It is not necessary to emphasise
the fact that in his case also adoration very often implies
praising the beauty of his body as the embodiment of a great
soul.

The bewildered and the doubting disciple naturally asks
his master: “If the soul is of supreme importance and if the
body being acetana is without any spiritual grace and hence to
be discarded as worthless,” how can we justify the various songs
of devotion of Arhanta and Acirya, songs which are but the
praise of their physical beauty and grace. If the songs in
adoration are valid, would it not be proper to infer that after all,
the soul and the body are not so fundamentally different ?”

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

FEgIre Atk s A 7 gafk @ o )
ug frsgace et 3 @ Faf g nen

vavaharapao bhasadsi jivo deho ya havadi khalu ekko
hadu micchayassa jwo deho ya kadavi ekkattho (27)

R A0 AN gw @k §_@Aw |
7 g fawa R 3ga sacdent: 1ol
27. The yyavahara point of view indeed declares that body
and soul are one, but according to the niscaya point of view, the
soul and body are never identical,

5 .
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COMMENTARY

Thus the devotional songs in praise of the bodily beauty
of the Lord are justified from the wuyavahdra point of view,
because the beauty of the body is but the expression of the inner
beauty of the soul with which itis found in union. Though
considered as one from the vyyavahara point, because of their
association, still soul and body do not lose their intrinsic
characteristics. They are really distinct in nature. The soul
has its intrinsic characteristic of wupayoga (darfana and jhana)
which characteristic is not present in matter. This fact clearly
brings out their intrinsic difference. The commentators explain
this combination of different things to constitute a unitary
whole by a practical illustration. Gold and silver, both being
precious metals, may be used in combination for certain pur-
poses such as ornament-making, etc. Though they go together
to constitute the whole so manufactured, still they do not lose
their respective qualities. Gold is gold and silver is silver. One
is yellow and the other is white. Hence the two can never
become one in nature really. In the same way, soul and body,
though found together in an embodied individual, the unity
must be taken to be true from the practical point of view and
not from the absolute point of view.

g AR 88 GRneaE gforg o |
woorfg g dgdY dfad A Faar wgE ke

inamanpam jivado deham poggalamayar lhunittu muni
manpnpadi hu sathudo wvaridido mae kevali bhayavam (28)
gaaaq dad gEnewd  egaEr gf:
A3y &g degar afk@  aar FaH warg uk e
28. By adoring the body which is different from the soul
and which is constituted of matter, the saint believes, ‘‘The

Omniscient Lord is thus adored and worshipped by me.”
COMMENTARY

His assumption is justified from the vyavahdra point of view
because the praise of the body is but the praise of the personality.
But in reality, the bodily characteristics, however beautiful
and adorable, connot be the genuine characteristics of the
Paramatma.
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& forsg? o goatf o adwgon fg gifa Fafaon
Fafaqen gqufs st & as= SFafw gulg nen

tam nicchaye na jujjadi na sariragund hi hoiti kevalino
kevaligupo thupadi jo so taccam kevalim thunadi (29)
afazad 1 gsad 7 Tdwm § waka Fafea: |
Fafequma, &3 a: @ awd Fafee eifd ura

29. That (body adoration is adoration of the Paramatma)
is not right from the niscaya point of view for the properties of
the body are not the properties of the Omniscient Lord. One
who worships the Acvalin, the Omniscient Lord, must do so by
adoring His genuine characteristics.

wafen afoor stg o fa <o ooorr Far iy
ZIW g o FAfAqom g3 &if nlen
nayarammi vapyide jaha na vi ranno vaynapd kada hodi
dehaguno thuveainle pa kevaliguna thuda homti  (30)
TR afefq 21 Afe N oA s w6

&N TITA A Fafeyon: gar wafa non

30. As the description of a city does not constitute the
description of its ruler, in the same way, the adoration of His
body is not the adoration of the attributes of theOmniscient Lord.

COMMENTARY

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

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

st gfan fafoar ooagraifasr qufe ang
d |y fafefed & wvifa & fafsgar ag uzt

Jo imdiye jinitta nanasahavadhiaim munadi adam
tain khalu jiditdiyaim te bhapamti je nicchida saha (31)
a: gFgmfor fosa FRaaE i a3 smmg
d &g fadf=a @ wofa 3 Ffzaan ama: iz
31. He who, subjugating the senses, realises that the Self

is of the nature of real knowledge is verily called a conqueror
of the senses by the saints who know reality.
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COMMENTARY

This is given as an illustration of the true worship of the
Jina through praising His qualities. Control of the senses
implies three things. Control of the sense-organs or draya-
indriyas; control of sense-perception which is b/zﬁva-z'ndriya and,
finally, the control of the perceived environmental objects or
indriya-visaya. The sense-organs and sense-perception, though
serving as instruments of knowledge to the soul, do only present
the world of environmental objects and thus divert the attention
of the soul to a world other than itself. Conquest of these
senses therefore implies the acquisition of freedom from the
influence of environmental objects. Whensuch an intellectual
attitude is secured through joga or tapas, the attention thus
liberated is directed inwards leading to the contemplation of
the Pure Self. Contemplation of the Pure Self leads to
becoming one with it. One who reaches this goal of s:lf-realisa-
tion is known as Jina. This is the summum bonum of life to be
achieved according to the Jaina faith.

st /g g farforar omuragranfad-gofs awig |
d faemg ag axmglrmomr fafw uzw
Jjo mohain tu jinitta nanasahavadhiyam mupadi adam
tam jidamohain sahui paramaithaviyanaya vimti (32)
N A g fo=a1 @b aga eneaET |
§ fiedé @y wweRmEs gaka 1R

32. The saints who know the, nature of absolute reality,
call him fita-moha or conqueror of delusion who, by subjugating
the delusion, realises that the self is intrinsically of the nature
of knowledge.

COMMENTARY

This is given as an illustration of the second type of
adoration through the praise of quality. Conquest of delusion
is the quality praised in this gatha. The term moha implies the
various gross emotions such as anger, pride, deceitfulness,
" avarice, etc. These emotions naturally create undesirable
excitement in the consciousness. These various emotional
disturbances and the consciousness which is so disturbed are all
unwarrantedly identified with the real Self. This identification
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of the higher Self with the empirical consciousness characterised
by baser emotions is certainly an evil to be got rid of. One
who is able to realise this hlgher Self as distinct from the
empirical Self and to concentrate upon one’s hlgher Self by the
conquest of the baser emotions constituting what is called mokg
" or delusion, is called ]zta-mo/za, the Conqueror of Delusion.

foragea g srgar € A gfaow ange
agar g @orag! woarfz & frsgafagfy 3

Jidamohassa du jaiya khigo moho havijja sahussa
taiya du khigamoho bhaypadi so picchayavidahim (33)

faaigta g agr oy A weq: |
il @g doaigl wad @ FaafEgft nz

33. The Rsi who, after conquering moha or delusion,
further completely eradicates moka (the rcot cause of base remo-
tions), is called by the Seers of Reality, the Destroyer of Delu-

" sion.
COMMENTALRY

This is the third example of worshipping the Lord by
praising His qualities. Conquest of moka implies merely the
suppression of the baser emotions and pushing aside the empirical
consciousness from the focus of attention in order to obtain
the undisturbed contemplation of the higher self. But in the
case of ksinamolza, the destruction of delusion, the baser emotions,
and the association of the empirical Self, are completely
eliminated leaving the higher Self as the unchallenged and
undisturbed sovereign of the spiritual realm.

el §23 W19 qeaF@ifz @ oxfa omgor |
qgr qewaETe onel foar gagsd 13w

panam savve bhave paccakkhadi ya paretti nadana

tamha paccakkhanaim nanam niyama mupedavvam  (34)
LR TR RS E RS IRE EEE
T, SarEa 19 e e 13y

34. The discriminative knowledge of the Self leads to
discarding all alien dispositions, knowing them to be entirely
foreign to the natuse of the Self; therefore in reality, this discri-
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minative knowledge of the Self shall be known as pratyakhyana
or repulsion. ’
' COMNMENTARY

The alien charactcristics of the empirical Self, since they
are foreign to the nature of the Self, get rejected by one who
knows the true nature of the Self. This knowledge of the true
nature of the Selfin its isolation from all alien characteristics
forms the indispensable condition of self-purification by the
process of discarding all the foreign elements present in the
Self. This process known as pratyakhyina is the great renunciation
or rejection of foreign encumbrances. Since the discriminative
knowledge of the Self is the real and indispensible
condition for prai{yakhyana which is the process of self-purification,
such knowledge of Self is called the pratyakhyana, renunciation
itself, according to the principle of justifiable identification of
cause and effect.

sig o ;T gy aeg=afaa fa snfog =afy |

gg g4 quE S fagag ol 1134
Jjaha nama kovi puriso paradavvaminam (i janiduin cayadi
taha savve parabhive naana vimurncade pant (35)
391 4@ FSfa g6 wgsafagiafa grar @ |
aar gaig, qeEE, I fFasafa g 1z

35. As a person rejects a thing brought to him as his
own, when he realises through certain marks that it belongs to
somebody else, so also, does the sage discard all alien
dispositions, as they are foreign to him.

COMMENTARY

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

uftq ww #t fa A gowfe AT T gy |
g Mgfreand quaey faamomr fafq 11350

naithi mama ko vi moho bujjhadi uvaoga eva ahamekko
tath mohanimmamattam samayassa viydnayd vimti. (36)
@ an Ny NG geaq A TS |
§ Agfwnd gnaea faas: gafa n3s)
36. I am unique inasmuch as I am of the nature of
upayoga; hence no delusion whatsoever is related to me. He
who thinks like this the knowers of the true Self call ‘“‘one free

from delusion.”
COMMENTARY

Nirmamatva : without any personal interest, emphasises the
former characteristic of nir-mokatwa, freedom from delusion.
This gatha reiterates the neccessity for discarding all alien feautres
of the empirical consciousness. ‘‘These arc not mine. I am
but the light that illuminates the inner Self as well as the outer
cosmos, being all-illuminating pure consciousness. I certainly
have no personal interest in things resulting from self-delusion.”
One who thinks like that is said to be free from delusion.

ufea ax g MY gowl IT=T T wighEE |

d eenforenmd quaed fmorar fafr n3en

natthi mama dhamma adi bujjhadi uvaoga eva ahamekko
tam dhammanimmamattam samayassa viyanaya vimt: (37)
AIfta aa saifdead v QaEds: |
d st anaed fagrasn aafa uzel
37. I am unique inasmuch as I am of the nature’of upa-
yoga. Hence dharma etc., are not related to me.,>Hence, he
who thinks like this, the knowers of the true Self call, “one
unrelated to dharma, etc.”
COMMENTARY

Previously the author has emphasised the fact that it is
erroneous to identify the true Self with the empirical Self
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characterised by various emotions. Here he turns his attention
to the outer cosmos.consisting of dharma, adharma, pudgala, akasa,
kdla, and Bth‘qr_ Jivas—the principle of motion, the principle of
rest, matter, space, time, and other souls—rtespectively. Hence
he wants to emphasise the fact that it is equally erroneous to
identify oneself with these objects of the external world. The
constituent objects of the cosmos have their own intrinsic
inalienable nature and can by no means be derived from the
nature of the Self. No doubt the upayoga nature of the Selfin
its twin aspect of knowledge and perception can completely
comprehend the cosmos so that the various objects of the
external world, living and non-living, may get immersed in the
ocean of light that proceeds from the Perfect Knowledge of the
Self. But this fact of being comprehended does not in any way
interferc with the intrinsic individual reality of the objects
themselves which arc related to knowledge. As was already
explained in a previous gatha, the physical body and the Self
have each an immutable and independent nature of their own,
non-trasmutable one into the other. This assertion relating to
matter and soul is applied to the whole of the cosmes consisting
of the various objective reals such as dharma, adharma, ete. Here
we have to note one important point that one’s Self is not only
distinct from the various non-living objects of the environment
but also from the various personalities which are present in the
outside ‘'world in the human society and the various living
organisms of the biological kingdom. To talk of a mass conscious-
ness or world-consciousness, offering only a subsidiary existence
' to the personalities which are but chips of the particular
~adjectives of the Whole would be incompatible with Jaina
metaphysics.

SERFR! EF G ITUUUALA FaTEAT |

ufy afcr wew frfafe sl qomafad & o 3¢ 0
ahamekko khali suddho damsanananamaio sadaravt
navi atthi majjha kimcivi appam paramagumiitam pi  (38)

ARG §F JB! FWATARE: D )
- arafa 7 FEfagEAag RumEnE ) 3¢
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38. Absolutely pure, having the nature of perception and
knowledge, always non-corporeal, I am indeed unique. Hence
not even an atom of alien things whatsoever (whether living or
non-living) is related to me as mine,

COMMENTARY

Aham: the Self implies this: The soul from beginningless
eternity associated with ignorance and delusion forgets its true
nature, gets identified with alien features and characteristics till
he is roused from slumber by a benevolent spiritual master who
repeatedly strives to wake him up to his true nature. Just as
a person who has lost his jewel feels a joy and surprise when it
is brought and placed in his hands, s0 also the jiva wakes up as
a result of the master’s effort to realise that his Self is the
Paramesvara, that his nature is pure and unsullied by alien features,
shedding the pure light of pure consciousness all around.

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

Suddhah : pure. The Self, in splte of its gati, modlﬁcatlon
such as human and divine and in spite of the nine types of
psycho-physical modifications called nava-padarthas, never loses
its intrinsic pure nature and hence he is suddha.

Arapi: non-corporeal. Since the pure soul has no other
nature except upayoga, the pure knowledge and perception, and
since it transcends the sense-perception of vision, taste, touch,
etc., it is always non-corporeal. The Self having this nature
and illuminating all things around through its Jight of knowledge
remains absolutely uninfluenced by alien psychic states and
physical objects so that not even an iota of the alien things it
can call its own.

Thus ends the jiva-padartha or category of Soul, The
author takes up next the ajiva-padartha for discussion.

The Samskrit commentators use the term ranga. Here
ends the first Scene, phrva-rangah samaptak, thereby suggesting
that the whole work is a Cosmic Drama in which the chief hero
is the Self who appears on the stage in different characters and
in association with different actors—certainly a beautiful -

metaphor in depicting the career of the Atma,
6
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CHAPTER II
AFIVA OR NON-SOUL.

Thus after describing the category of jiva, the author takes
up now the category of ajiva or non-soul for discussion. First
he states the parvapaksa or the prima facie argument of those
( ba/;irﬁ.lwavﬁdins) who believe that there is no soul besides and
beyond the various psychic activities characteristic of the
empirical Self.

AQIUIAFTOAT T § TN &% |
e NSEHAAI FFH T qAgT qEfara 0 L N

appanamaydnaimta madha du parappavadino ket.
jivam ajjhavasanai kammam ca taha paravimti - (35)

ARSI qERg  wAeERa: Hieg
ANaacagaEd $9 9 au sw9ata || 3

39. Some of those ignorant people who maintain that the
Self is but the non-Self, not knowing the true nature of the
Self, assert that the Self is identical with such psychic states as
desire, etc. In the same way some others state that the Self is
indentical with Karmic matter.

qEX ASHAaNy  fesAsEREd S |
wouify T FAL AR A1fa S 0 we

avare ajjhavasanesu tivvamamdanubhavayam jivam
magnat!i taha avare npokammai cavi jivotti  (40)
AL SATAIAY RAFLFATH A |
e aaR e T A3 gl uL o

40. Others believe the psychic potency which determines
the intensity or mildness of conscious states to be the soul. Still
others identify the soul with non-karma matter which forms the
constituent elements of the various kinds of organic bodies.

FEREgd A R FrAIgArEfa=si |
fasaaumzeoafg st @ gafk siyar nvin

kammasudayaii jivam avare kammagubhiyamicchamtr <
tiovattapamaimdattanagupehim jo so havadi jivo  (41)
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degrecayoal 3 @ wafa ST ug
41. Some consider the manifestation of karma (resulting
in pleasure or pain) to be the Self; some others believe that
what determines the intensity or mildness of the edonic state
(which is the fruit of karma) is the Self.

sy w9 9gd Qfvafy g Hfa afassha
¥ dSNor g FFator sNafgesia el
Jivo kamman: uhayain dognivi khalu kevi jivamicchamti
avare samjogena du kammanam jivamicchamti  (42)
MNagalad 5 «ft @z Fshshafesta |

. S HAWA g sAo shafaesfa nexu
42. Some others state the Self to be jiva and karma taken
variously or together; still others consider the self to be the
product of the combination of the various karmas.
wEfagr agfagr awmeqry agfq geagn |
q o1 g qTqarsy forsgaardifg ffegr wein
cvamuiha bahuviha paramappanam vadamti dummehi
le na du parappavadi picchayavadihine niddittha (43)
wEfaur agfan warm agfa gave:
a 7 g wwafga: Fagnz: Al ne
43. Thus in many ways perverse-minded people identify
the Self with the non-Self; therefore, by believers in reality,
they are declared to be not paratmavadins (those who do not
believe in the identity of jive and paramatma).
COMMENTARY

Discussing the nature of gjiva-padartha or the non-living
substance the author introduces first that type of ajiva-padartha
or non-living substance which is intimately associated with jiva

~or soul. This type of non-living substance which is associated
with life is of two kmds, Karmzc matter and matter called non-
Karma which constitutes the various types of body associated
with jiva other than the Karmic body. Karmic matter constitutes
the Karmic body and is inseparable from the soul ‘throughout its
samsaric pilgrimage from one birth to another, till the soul
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liberates itself in the pure state by breaking all shackles of
Karma. Besides this Karmic body which is extremely minute and
imperceptible, there are other types of organic bodies in
association with the jiva or Soul. Birth, growth, decay, and
death characteristic of organic beings, man and animals, are
all characteristics of grosser bodies which form the physical
associates of the Self. The Self in association with these material
vehicles, to which it is bound has to undergo ccrresponding
changes in its conscious nature. These changes may marifest
in three different forms of experience: cognitive, pertaining to
perception and knowledge; conative; pertaining to voluntary
activity; and affective, pertaining to the various aflective
states of emotions, pleasant and unpleasant. All these
conscious characteristics of the empirical Self are in reality
- unconnected with the real nature of the Self. These characteristics
of the empirical Self in the embodied form, are the result of the
Self with the various material tabernacles in which it resides.
Hence there is the possibility of mistaking these characteristics
to be the real nature of the Self. These gathas refer to the
various errors of identifying the Self with the various types of
material bodies and with the consequential changes in his
consciousness due to his association with such bodies.

o2 = Wiar Qragsgafcorafoequo
Fafafadfy wloar fg § ot fa ssE@ 1wl

ede savve bhava poggaladavvaparipdmanippanna
kevalijinehiin bhaniya kiha te jivo tti uccanti (44)
@ & W@ gaegsaaRonAtaeEr: |
Safefamian: 4 § ar §gaa 1e i

44, It is said by Jina, the All-knowing, that the various
characteristics referred to above are all the result of the
manifestation of Karmic matter, How can they be then attributed
to the Pure Self ?

COMMENTARY

This gatha refutes the various erroncous positions stated
in the previous gathas as belived by the various Ekantavadins.
No doubt it is true that the embodied Selfis associated with
‘attributes such as desire, and aversion; so also gold, asfound
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in nature in the form of mineral ore, is found in association with
various mineral impurities. Similarly fire is usually found in
association with smoke. Nevertheless fire in itself is not smoke,
nor gold is the same as the impure mineral ore. In the same
way the Self cannot be identified with various psychic mani-
festations to which it is subject because of its association with
impurities. In spite of the forms in which they are found in
nature, gold in its pure condition is distinct from the impure
ore, and the pure self is distinct and different from the embodied
Jiwva. No doubt the Self is found always in association with its
body throughout the cycle of births and deaths, but on that
score it cannot be identified with the body since the Self as
distinct and different from the body is realised in its pure form.
No doubt the Aarmic body may be an inevitable condition of
the transmigration of the Self in this samsaric cycle; nevertheless
this non-cetana material condition because of its invarible asso-
ciation with the Self cannot - be identified with it, asthey are
different in nature and hence distinct from each other. In short,
what is found in association with a thing need not necessarily
be identical with its true nature. The realisation of the true
Self will obviously expose the alien nature of the various
attributes, physical and psychical, with which it is associated in its
impure state, an association which leads the uninstructed to
erroneous conclusions.

agfag fq g w4 ged goeag foran fafa
weq % d gug g3 fa fqasaamrem vyl
atthaviham pi ya kammam savvain puggalamayam jina viméi
Jassa phalain tam vuccai- dukkham ti vipaccamanassa. (45)
sl 9 &7 87 grend faar gt |
A G agoad Famia FamEe neuil
45. The Jinas declare that all the eight kinds of Karmas

are material in nature; and also suﬁ:ering which is the effect of .
Karmic fruition (is said) to be material:

COMMENTARY

According to Jaina metaphysics the various Karmas are
intrinsically material though of subtle form. Since they are material
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in nature they are quiie distinct from jiva whose characteristic
is cetana. The Karmic matter which is acetana in nature while
operating, interferes with the pure consciousness of the jiva. On
account of this interference the various psychic states present in
the empirical Sell areireally the effcct of the operative cause
of the Karmic matter. lhese psychic states constitute the
suffering associated with sasiisari jiva. These unpleasant psychic
states, as they are the ellccts of Aurmic matter, are considered to
be material, since the cause and the effect are ultimately identical.
If these psychic states, since they are produced by Karmic
matter, are also to be considered material in nature, what is the
justiﬁcation for referring these states of consciouiness as the
attributetes of the jiva ?  The answer is given in the next gatha.

qag1ed afcaugazat afoud) fauafy |
SNAT T AT ASWHATIVIAT ATAT WY&l

vavaharassa darisanamuvadeso vanpido jinavarehith
jiva ede savve ajjhavasanadao bhava (46)

JYEERE AR afoay fFaaR: |
g1 Oy GESEATAARA WAL Il

47. Tt is only from the yyavahiara point-of view that these
various psychic states are declared by the Jinas to be of the
nature of the Self.

yCOMl\lENTARY

Though these mental states Have nothing to do with the
real Self, the attention of the ordinary man must be drawn to the
fact that from the practical point of view, they are characteristic
of the empirical ego. The practical point of view is an important
method of instructing the unenlightened ordinary man. Otherwise
there will be an coxtremely disastrous effect on his conduct.
Waiving the practical point of view and presenting only the
absolute and real nature of the Self, may result in the perverse

_conduct of the ordinary man. Directing his attention to the
ultimate nature of the jiva, he may forget altogether the difference
between the vegetable kingdom and the animal kingdom,
the difference between the sthavara j'izfa and trase jiva. Man has
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to live on cereals and fruits, products of the vegetable kingdom.
Since the product of the vegetable kingdom is indispensable for
his life, the ordinary man may unwillingly adopt a similar
attitude to the animal kingdom and hence he may not care to
appreciate the importance cf Ahirhsa Dharma. If you can eat
with impurity the products of the vegetable kingdom, you may
resalt in the conduct of the ordinary man is the result of
not emphasising the yyavahdra point of view and the intrinsic
difference between the vegetable and the animal kingdoms,
though the ultimate nature of jiva in both is the same. Similarly
if the ultimate and real nature of the Self is emphasised without
describing the nature of the empirical ego, the Self as a samsari
Jiva, it will create an undesirable attitude in the ordinary man’s
life. If the ultimate nature of the Selfis pure and unsullied, if
it is identical with the liberated Self or Mukta jiva, then the
ordinary man may argue, why should I unnecessarily worry my-
self about mokga-marga, or the path to Salvation, when my soul is
already pure and liberated in nature. Both ethics and religion
-(would appear to him superfluous and unnecessary. Presenting
an ultimate ideal and prescribing a course of conduct for realis-
ing the same would all be vain and useless, because the ideal is
already there. This pervers moral attitude is also to be avoided
pg}iﬁﬁt. The ordinary man must be made to realise that though
he has the element of divinity in him, still it is found in associa-
tion with impurity while he is in the concrete world of experience.
It is not enough to realise that his ultimate nature is pure. He
must also realise that this pure nature i1s clouded and contamin-
ated by Karmas. This latter knowledge is possible only when his
attention is directed to the vyavahara point of view. Only when
he realises that he has fallen from a high stage, he v’fill make a
genuine effort to regain his lost glory and eminence. Hence is
the need for and the importance of the gyavahdra point of view.
| Therefore it would be unwise to come to the hasty conclusion
‘that yyavakdra naya and niscaya naya, the practical point of view
.and the real point of view, are mutually contradictory and hence
incompatible with each other.
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tmgﬁma’rfﬁ T QO SAGYLAET HIAGY |
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rdya hu niggado tii ya eso balasamudayassa adeso |
vavaharena du uccadi tatthekko niggado raya (47)

v &g fAna g3 YsggsIarT: |
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47. At the sight of the military procession, one may
exclaim: “The king has started.”” This statement is made from
the vyavahara point of view, because only one person is the king
in the whole procession.

W T FIgA ASHIGIOTiEHomIAci |
Y fa F gd acdasr fofegd sial vsn

emeva ya vavahiro ajjhavasanadi annabhavapai
Jivotti kado sutte tatthekko npicchido jivo (48)

AT 9 R SEATGFARFIEAN, |
g 3fd wa: g3 caAn AR a: 1sc

48. In the same way, from the yyavakara point of view,
the various psychic states such as desire, aversion, etc., may be
said to be the ego. But the real Self is none of these states but
remains as the unitary substratum of which these are empirical
modificatjons. '

COMMENTARY

Qrdinary people, when they see the military procession
marching along, speak of the king going out. The military
procession may be really very long, but really the whole of it is
not the king however important; he is only one person in the
whole procession. Similarly the series of psychic states and
modifications may be spoken of as the Self. The whole series
is not the Self. Really the Self is the underlying unitary existence
whose manifestation appears in the various conscious states from
which the Self is distinct and independent. The author employs
a popular example to illustrate the relation between the ever-
changing series of conscious states and the permanent unitary
real self,
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wror Aferrerge. strgafifigeant uvel
arasamarfvamagamdham avvattam cedandgupamasaddah

Jana alithgaggahanam jlvamanidditthasamthanarn (49)
EFETHFIRAR] JATLIATRT, |

A sfegne MaaFfedeaag nea

49. Kpow ye that the pure Selfis without taste, colour,
without smell, imperceptible to touch, without sound, not an
object of anumana or inferential knowledge, without any definite
bodily shape and is characterised by cetana (consczousnesq)

COMMENTARY

Taste is a distinct quality of matter or pudgala. This
atmbute is not found anywhere else. Since the nature of the Pure
Self or $uddha Jtva is entirely distinct from that of matter, it is
described tasteless, in order to distinguish Self from matter.
Similarly colour is an intrinsic attribute of matter. It is not
found as an attribute of anything else. So the Pure Self which
is distinct from acetana matter, is described as colourless. Again
smellis an attribute of physical objects and it cannot be associated
with anything else. The Self being distinct from matter
is therefore said to be smell-less. Similarly being perceptible to
touch is a characteristic of material objects and cannot be
attributed to anything else. Since the nature of the Self is
transcending sense-perception it cannot be an object of contact
sensation. Hence it is described as beyond touch. In the same
way, sound, since it is the effect of concussion between material
particles, is associated with matter alone and with nothing else.
That which sounds must be a material object as a non-material
entity cannot produce sound. Hence the Sell also is soundless
because it is non-material in nature. Thus the Self is entirely
beyond the scope of sense-perception. Can it bLe approached
by inference or anumana? No, because anumina or inference
entirely depends upon what must necessarily be obtained by
sense-perception. Perception of smoke may lead to the inference
that there is fire. JBut smoke must be obtained by sense-
perception and then only it is possible to infer that there is fire.

An entity which is quite beyond the scope of sense-perception
7 N
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cannot be approached by inferential knowledge either. Hence
Suddha-fiva is said to be alitmga-grahapa, not approached by
inference. In the organic world jiva is always found in association
with its characteristic body. These characteristic bodies are
classified according to their various shapes which are called
samsthanas. Since these shapes of the organic body are entirely
determined by the physical structure, they are purely bodily
qualities and cannot be transferred to the Self associated with
body. Hence the Self is without definite shape or structure.
In short the pure Self whose intrinsic nature is cefand is entirely
different from the 'whole external world and hence the
characteristics of the external world cannot be predicated of the
Self. Itis entirely devoid of the physical qualities of colour, taste,
etc., it is also devoid of the characteristics of the other external
entities such as space, time, etc. Resting on its own intrinsic
nature, infinite knowledge, infinite vision, and inofinite bliss, the
pure Self is not to be associated with the various varpasrama
distinctions such as Brahmana, Ksatriya, etc., since these
‘distinctions rest on the birth of the body. It is not only distinct from
the characteristics of the external world, it also remains distinct
from the various inner psychic qualities which are produced by
its association with acetana material environment. Neither the
characteristics of the material world nor the indirect effect of
the same can rightly be associated with the Pure Self.

stvaeg aifer goopy offy wisY offy T oifg o wiEY
ufa &4 of AT wfq da100 o dgowei nkon

Jjivassa naitht vanno navi gandho navi raso navi ya phiso
navi rivam pa sariram navi samthanam pa samhananam (50)

s aifea anl Al W Afe @ e 9 e )
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50. In the (pure) soul there is no colour, no smell, no
‘taste, no touch, no visible form, no body, no bodily shape and
no skeletal structure.

sharg ukg i ufy At a7 fasaR Figh
ol g=94T o FFF EFE aifg § akg uwgn
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Jivassa natthi rago pavi doso neva vijjade moho
no paccayd na kammat gokamma cavi se naithi (51)

Maea ARa udr aft gN A9 fgd ANe: |
q wag: A w9 NEA MW a5 Aw@ WL
51. In the (pure) soul there is neither desire nor aversion.

No delusion is found therein. There is no Karmic condition, nor
Karmic matter, nor non-Karmic matter in it.

straeq orfeq q@ o qETONT T FSAT HE |
o) SSHCAZION GF F HUYATISIO a7 HLRU

Jivassa natthi vaggo na vaggana neva phaddhaya kei
no ajjhappatthana peva ya anubhayathana va (52)

Agea Afta it 4 @ A3 wgH w6 )
A eregzgAf A FAmEIRIF A w0

52. In the (pure) soul there is no zarga (atomic potency),
no vargapd (molecules or group of atoms), no spardhaka (aggre-
gates of molecules). There is no ego-consciousness of different
types and no (karmic) manifestations (resulting in pleasure-pain
experience).

shaeq uifer HE ARIGIOT of ST AT |
AT T ITIZIOT 0N FWEEr FF w3
Jivassa natthi kel jogatthana na bamdhathana va
neva ya udayaithand no magganatthanaya kel (53)
Meea A afe effedmeaaf a swamb @
A ewearIf A aporenE wffE 1R

53. In the (pure) soul there is no activity of yoga (through
manas, vacana, kdya), no Karmic bondage, no effective manifes-
tation of Karma, and no variations according to method of
inquiry into the nature of the soul (based upon the principle of
classification).

ot fefeaagron siraes o d@feqagmon ar |
a7 faaifggion W demafgaton ar iy

no thidi bamdhatthina jivassa na samkilesathana va
neva visohitthana no sanjamaladdhithana va (54)
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q fEafdgegeamfe saer a degeamifa ar

A fgfgeaafa A dansfemam® ar tus
54. 1n the (pure) soul there is no stage of the duration of
hondage, or of emotional excitement or of self-purification or
of the acquisition of sclf-control.

wg 7 FEZON O JugTon g ARy Ay |
Jur g Q% g3 qIAgeaed afomAr 14

neva ya jivatthand pa gunatthind ya atthi jivassa
Jena du ede savve poggaladavvassa parinama (53)
R = sgearArt 4 qoerAif ap afa awa |

33 g Ud @9 JgNeREARA aRomAr 1w

55. The classification of the organic beings (according to
the principle of biological development) and the classification
of man (according to the principle of ethico-spiritual develop-
mient) are not applicable to the pure soul, since all the above-
mentioned differences are the result of the manifestation of the
material conditions.

COMMENTARY

Varna or colour, such as black, green, yellow, red and
white, are qualities of physical objects and physical objects
alone, and hence they cannot be predicated of jiva which is
entirely non-physical and spiritual in nature.

Gandha or smell is of two kinds. Pleasant odour and
unpleasant odour. These are also characteristics of physical
objects and hence cannot be predicated of the soul.

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

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

Sarira or body. The body associated with jiva is of five
different, kinds: audarika sarira body given birth by the mother;
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vaikriyaka $arira, various bodily forms, magical and hallucinatory
in nature assumed by a yogi because of his yogic powers ahiraka
sarira is the body drawn out of the physical body in the form of
plasma by the magic powers of the yogi with the object of
carrying out something which is beyond the reach of the
physical body. 7aijasa sarira refers to the brilliant form of halo
which shines forth from the physical body under certain spiritual
conditions. Lastly, karmapa sarira is the body constituted by
Karmic matter, which is extremely subtle and which is inseparable
from the soul throughout its samsaric career. Since all these
different bodies are constituted by matter either gross or subtle,
these cannot be identified with jiva or soul.

Samsthina refers to the different shapes of the organic bodies.
These are samacatura samsthana, body that is symmetrically
developed; nyagrodha parimandala samsthana, body that is top-heavy
like the banyan-tree; swati samsthana, body that is long and thin like
a sword, kubja samsthiana, hunch-backed body, vamana satnsthana,
dwarfish body, and hunda samsthana, an ugly mass of flesh. All
these shapes of organic bodies are nothing but the different
manifestations of matter in the organic world. Hence these
physical forms which are of material origin cannot be attributed
to the soul.

Samhanana, the assemblage of bones of the skeletalstructure.
This refers to six types of bony joints which pertain to vertibrate
animals. It is obvious that these varieties of bone-joints cannot
be applicable to jiva which is asarira by nature, a bodiless
spiritual entity.

Raga, the pleasant feeling of desire, and dvega the unpleasant
experience of aversion, all these being products of Karmic matter
cannot be attributed to the soul.

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

The different kinds of prafyaya or Karmic condition such
as mithyatva false faith, avirati, absence of moral discipline, kasaya
soul-soiling gross emotions, and yoga, activity of thought, speech
and body, all being effects of matter either direct or indirect
have no relation to the soul.
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Karmas are of eight dilferent kinds, such as jianavaraniya,
darsanavarapiya, etc. 'These are also mainly material in nature.
Hence these karmas cannot be spoken of as belonging to the soul.
Non-karma refers to the various physical molecules that build
up the three types of grosser bodies of fully developed biological
species. Since these body-building molecules are material they
have nothing to do with jiva or Soul.

Varga refers to the bundle of potencies incorporated in a
single indivisible atom which forms the basis of Karmic matter.

Vargana refers to the type of Karmic molecules constituted
by a number of vargas or Karmic atoms.

Spardhaka refers to aggregates of wargapas or Karmic
molecules

_ All these three refer to the development of Karmic matter
from the subtle type to the grosser type. These types of Karmic
matter cannot be predicated of jiva.

Ac{yatmasthana On account of the ignorance of its true
nature, ihé ego may identify itself with the various objects and
persons of the external world. This false feeling of one-ness
with external things has nothing to do with the Pure Self since
the confusion is due to the interference of the physical objects.
Slmxlarly anubhdgasthanas, the various types of pleasure-pain
consciousness resulting from the manifestation of corresponding
Karmas, cannot be spoken of as belonging to the soul.

Yogasthanas, the different grades of activity relating to
thought, speech and body which form the condition for attracting
Karmic molecules towards the soul are also mainly physical
in nature and hence cannot be spoken of as of the soul. Similarly
bandhasthana, various kinds of Karmic bondage and udayasthana,
fruit-yielding manifestation of Karmas are also not of the soul.

Marganasthana, an inquiry into the nature of jira, is based
upon the method of classification according to various principles
which are fourteen in number, such as gati, indriya, etc. These
different principles of classification are distinctly material, since
they pertain to the nature of the organic bodies, and hence
they are not of the soul.
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Similarly the different classifications of jivas or jivasthana
and the classification of man according to spiritual development
or gupasthana, are all ultimately traceable to the different mani-
festations of matter. The nature of the Pure Self must therefore
be understood to be entirely diflerent from the above-mentioned
various physical modes.

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

AN g 0 Sigeq gafa avorArdrar |
quistaar wrar of g F fosgaoged (145U

vavaharena du ede jivassa havamiti vannamadiya
gunathapamta bhava na du kel nicchayanayassa (56)
sEgRw &1 shaea wafta aolar:

otedAre WAt A g HafEzaanaca (s

56. These characteristics beginning from varpa (colour)
and ending with gunasthdna or stages of spiritual development
are (predicated) of the soul from the wvyavahara point of view;
but from the point of view of reality, not one of these can be
predicated of the soul.

COMMENTARY

Vyavahara or the practical point of view is taken for
emphasising the jiva-paryaya or modifications of the soul, Emphasis
of paryaya or modification naturally implies diversion of attention
from drayya, the real substance. These jiva-parydpas or modi-
fications of the soul are the resultsof immemorial association of
the soul with matter. Just as cotton cloth puts on the colour of
the dyeing substance, so also the jiva puts on the characteristics
of the associated matter. Since the empirical Self is so coloured
in ordinary life, it is described in those terms though in reality
it is alien to those characteristics.

The next gatha explains why from the real point of view the
characteristics of colour, etc., cannot be predicated of the jiva.
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qafg 7 e sRT A g |
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edehi ya satbamdho jaheva khirodayam mupedavvo
naya huhti tassa tani du uvaogagunadhigo jamha (57)
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37, The association of these characteristics with soul must
be understood to be like the mixture of milk and water. They
are not certainly present in the soul since it is mainly
characterrised by upayoga (cognitive activity of knowledge and
perception.) |

COMMENTARY

The relation of onc thing to another may be in the form
either of a mixture or in the form of substance and its qualities.
Milk-cum-water is given as an example of mixture. ,Firc-‘fcum
-heat is given as an example of substance and its quality. The
different things constituting the mixture can be separated from
each other. But the substance and its quality cannot be separated
at any time. Quality without substance and susbtance without
quality will be empty abstractions incapable of independent
existence. But a mixture is not so, because the intermixing
substances can be separated when necessary. The predominating
substance in the mixture will give its colour to the mixture.
Thus in the case of milk and water which is compared to t} -
intermixture of soul and its material upadhis, tlhte domninant
substance being milk it is still called milk, when diluted with
water. Exactly similar is the relation between jiva and its upadhis.
Though their intermixture is from time immemorial, they can
be separated from each other, as when the jiva attains moksa or
liberation. Since the dominant factor in this mixture is Jtva,
the characteristi cs of the mixture from colour onwards to stages
of spiritual development are considered as the attributes of . the
soul from the yyavahara point of view. From the real point of
view, the soul must be described in terms of ‘upayoga {cognitive
activity of knowledge and perception) which quality is
inseparable from jiva. Even when the Jiva becomes perfect
through self-realisation this-quality of upayoga will be inseparably
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present in it, in its complete form as Kevala-jfiana and Kevale-
darsana.

The reconciliation between the yyavahdra point of view and
the real point of view is effected by bringing in a popular
illustration.

9% sedd afeagor aFm Avifs T@Erd

geafz gl q9t of 7 99T GEER NE Hus)|
parnthe mussamitam passidiina logd bhanamii vavahari
mussadi eso pattho na ya pattho mussade kot (58)

qf geanl g2ar Awl wula saagrior: |

goAY T T A T U TSI FAG Nl

58. Seeing some one robbed on a road, ordinary people
adoptmg the yyavahara point of view, say ‘‘this road is robbed.”
But really what is robbed is not the road.

qg S wwHIof offFTATer 9 qfead qoof
staew og quit foofg FagreE) saY ue)

taha jive kammanam nokammanam ca passidum vappam
Jlvassa esa vagno jinehi vavaharado utto (59)

qur T s A0 T TO2AT F00Y |
Ay quit faNsdagRa T 11wl

59. Similarly perceiving the colour which belongs to the
material entities of karma and non-karmae, which are found in
association with jive, the all-knowing Jina describes it from the
vyavahara point of view, as the quality of the soul.

Qd TIREEREAT ) dSTorATEAr X 7 |
g qagey 7 Preguesg Fafedfa nken

evam gamdharasaphasariva deho samthanamaiya je ya
savve vavaharassa ya picchavadanht vavadisanti  (60)

qammmﬁr&a deurAEa 3 9 |
a¥ sqeERE 9 fageEy Amta usol

60. Thus are smell, taste, touch, figure etc, predicated
(of the soul) from the yyavahara point of view by the All-knowing.

Why there is no intrinsic identity between jiva and varpa,
soul and colour, is explained next.

8
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qegAd Nt garearr gifa qoomdy o
darcaqa oufeer g quomest #€ usgn

tatthabhave jlvanam samsdratthana hotnti vannadi
samsarapamukkanath paithi du vappadao ket  (61)

T w9 shawt daeami waf aofaa: |
dargat 4 afa &g aolkE: &HEg 80

61. So long as jivas have embodied existence in the world
of sasara, attributes of colour etc., are present in them. The
moment they liberate themselves from the samsdric bondage,

these characteristics such as colour, etc., have absolutely no
relation to them.

COMMENTARY

This gatha emphasises the :act that the relation between soul
and colour is one of mere assoc.ation and not of identity. If
in spite of this, it is obstinately maintained that there is an
intrinsic identity between jiva and varpe it will lead to an
erroneous attitude as is indicated next.

A 37 g @@ 8= wg i Al wifz fg
T 7 ufw fF3E g 3 A€ uaw

jivo ceva hi ede savve bhava tti mannase jadi hi
Jjivassajivassa ya natthi viseso du de kot (62)

Nz & a9 war g v afx 7
Maeashae = e Bweg @ s n&wW

62. If you mainrain that all these modes pertain to the
soul itself then according to you there would be no difference
whatsoever between soul and r.on-soul.

COMMENTARY

Dravya and_guya, subsiance and quality, have been described
to be insepaf}iiﬁle from each other and intrinsically identical.
What differentiates one substance from another is the difference
of qualities. Colour, taste, smell, etc. are the intrinsic qualities
of matter, just as cognitive qualities are the intrinsic qualities of
jiva or soul. If it is perversely maintained that the qualities of
colour, taste, ctc., are also the qualities of jiva, then there will



CHAPTER 1If 59

be no fundamental difference between jiva and pudgala, a soul
and matter. Since the qualities are identical in both, the
underlying substance will become the same in nature, that is
Jiva having identical physmal qualities and hegce -becoming
identical with matter will cease to be an independent category
as a jiva or soul. The whole scheme of things will then become
all-devouring materialistic monism.

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

A GATRAI SN0 o Fifa Joony |
qegy TiaredT siar sfirawraoar ngin

aha samsaratthanam jivanam tujjhalhomti vanpadi
tamhd satmsarattha jioa ravittamdvanna  (63)

ot daredmAi Mami a1 9t ol |
qEArq EaRed] shar SiecaaeEn s 3
63. If, as you maintain, the sarsari-jivas, the empirical
egos, are identical with the characteristics of colour, etc., then
these empirical souls will be endowed with physical forms.
o RIS SEY I8 AFQ00 qIAL |
foearogaan) fa a Nad TRTar qa) 1S

evath poggaladavvam Jivo taha lakkhanena madhamadi
nivvanamuvagado vi_ya jivattai [Joggalo patto  (64)

o3 qgeRed SNAEl TN R |
frafmgwrisi = e ggTer: I 18 2l

64. If, according to thy philosophy, O Thou deluded one,
(soul gets physical form) then it is matter that assumes the form
of jiva in sahsara and it is again the very same matter that
figures in nirvana, the state of liberation of the soul.

COMMENTARY

Thus it is maintained that even in the samsaric state, there
is no identity between the soul and the physical qualities of
colour, etc.
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If there is no identity between jiva and the qualities of
colour etc., then how is it possible to describe jiva according to
the different stages of sense-development as ¢kendriya-jiva or one-
sensed organism, etc. The point is cleared up in the next two
gathas.

qaw 9 Qfver fafeer g gwifc a 99 gfaan star )

qrEqafaay qaEre araFeaeg 1S4
ekkaiit ca dopni tinni ya cattari ya parnca indiya jiva
badarapajjaitidara payadio namakammassa (65)
ug a7 g Mfor 9 ;@R 9 e_fgafr shan |

AERFAIRGTT: SEIAN AFFAT: URU
65. Living beings with one, two, three, four, and five
senses, gross and fully developed and their opposites (minute
and undeveloped) are all determined by the nature. .of-nama
karma or body-building karma.

qafg 7 foreaan shagon g smER |
qaéifg denaaifg aifg g wou qEr HLg

edehi ya nivvatta jivatthana du karagabhudahim
payadihin poggalamathim tahim kaha bhapnade jivo (66)
wfae fagerfa e swegta: |

spffa: ggnendfwifa: &9 woaq 3 1R&N

66. These classes of living beings are the result of Karmic
matter which constitute their o’p%ejjg_tviwyg: cause. How can these
physical products be identified with soul ?

COMMENTARY

In reality there is no fundamental difference between cause
and effect; for example, gold-leaf which is made of gold is of
the nature of gold and nothing else. Similarly the various
Jivasthana or classes of living beings are the result of nama
karmas, the physical conditions which determine the building up
of the body. Since the causal conditions are physical in nature,
their products must also be physical. Hence they cannot be
really identified with the nature of the soul.

qEENET 3 ggAT qRA T X 3T |
3ged Nagour g9 TIGIE IA1 Ukl
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pajjatiapajjatta je subuma biadara ya je ceva
dehassa jivasanyd sutte vavaharado uttic  (67)

qafearaaler 3 geAr arguE 3 9 |
2geq Neg gl g3 sq9ENa: I LIl

67. Completely developed, incompletely developed,
minute and gross, all these modifications pertaining only to the
body are given the appellation of jiva in the scripture from the
vyavahira point of view.

COMMENTARY

Paryapta and aparyapta are terms applied to organisms,
fully developed or incompletely developed. These attributes
apply to all organisms in general. Szksma and badara, minute
and gross, are attributes applicable only to ekendriva jivas or
one-sensed organisms. Suksma ekendriya jivas arc the microscopic
organisms present in earth, water, air, etc. Badara ekendriya
Jivas are the plants and trees of the whole bhotanical world.
These two types of ekendriya jisas are also called sthavara jivas,
living organism incapable of locomotion or stationary beings.
The types of organisms beginning with the two-sensed organisms
are called trasa jivas, organisms capable of locomotion. All
these are various terms describing the bodily differences and yet
they are used as names of jivas. The commentators explain this
practical point of view with a popular illustration. Ordinarily,
a vessel containing ghee is called a ghee-pot. The pot is made
of clay and it is called a ghee-pot because it is used to keep ghee
in it. 'The name of the contained article is transferred to the
container, the pot of, clay from the practical point of view in
order to distinguish it from a water jug or a milk jug. In the
same practical way, the various organic bodies get the name of
the jivas, which are associated with them. This transfer of
nomenclature of the jiva to the body is only from tﬁ—c:mz;yavalzdra
point of view.

AIGUFFREGIAT § IRORT S I gorgrom o
¥ wg gdfa siar & foeasEw sar uss

mohanakammassudaya du vagnpida je ime gunatthapa
te kaha havamti j3va je miccamacedand utta (68)
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Rgrwdor Sgarg afvrarf ardaf goear |
arf w4 wafa shar aiff fSmSeargwf L&

68. The stages of spiritual growth are stated to be due to
the (mohaniya) deluding karmas which are permanently (acetana,
non-intelligent. How can they be identified with soul? .

COMMENTARY

The various stages of spiritual development called gupasthanas
are based upon the varying influence of mokaniya karma which
manifests in two different ways. One method of its influence is
to interfere with the correct perception of reality on account of
which it is called darsana mohaniya, deluding the right perception.
The other way of its influence is perverse conduct on account
of which it is called caritra mohaniya. The various gunasthinas
which are the results of the varying operations of this mohaniya
karma, must maintain the relation of cause and effect. As already
mentioned, cause and effect must be identical in nature. Wheat
when sown will produce wheat alone and not paddy. In the
same manner, the operative cause being material, the effect it
produces must also be material. Hence the gupasthanas must be
recognised to be distinctly material in nature. Hence these cannot
be taken as attributes of the soul. Neither the characteristics
of the body nor the emotions and feelings of inner consciousness
of the empirical Self can really be attributes of suddha jiva or
Pure Self.

Thus ends the Chapter on Ajiva Padartha

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

Thus ends the First Act of the Drama.



CHAPTER II1
KARTA AND KARMA—THE DOER AND THE DEED

Dealing with the remaining seven padarthas such as (pupya,
papa, etc.) virtue, vice, etc., the author wants to emphasise once
again that these seven padarthas are but the resultant secondary
padarthas of the interaction of the two primary padarthas, jiva and
ajiva, which are dealt with already. These two reappear again
on the stage in different forms as agent and his action, Karta
and Karma.

sira of Afz fadgad g sgraam Qguifa
uorrelt Q1 g & wigfeg 3z shay usan

Java na vedi visesarntaram tu adasavana dohunampi
anpant tava du so kohadisu vattade jivo (69)

3r3+1 39 fdarat aaﬁmﬁaﬁ’léiwﬁ [
AFA arE AIfRY 797 e use

69. As long as the jiva or soul does not recognise that the
entities, atma and Asrava—Self and Karmic inflow—are absolutely
different from eaéhméther, so long will he remain devoid of
knowledge and will identify himself with baser emotions of
anger, etc.

PRy agaca ava Feaed ga f |
SFedd g wforg @y gsagwEfz ee
kohadisu vattamtassa tassa kammassa samcao hodi
Jivassevain baindho bhanido khalu savvadarasihith  (70)
AR IGAAE T FAT: HIA wafd |
saeid s wftra: &g aRife: ool
70. That jiva which thus indulges in anger, etc., will only
have an increased inflow of Karmas and finally end with Karmic
bondage. Thus was it truly declared by the All-knowing.
COMMENTARY

Ignorance of the distinction of the true nature of the Self
and of the other alien entities is the root-cause of the trouble.
The Self forgetting its pure nature imagines himself to be other
than what he really is. He identifies himself with baser emo-
tional experiences such as, “I am angry.” This vitiated state of
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experience leads to the attraction and deposit of Karmic mole-
cules in the Self. The Self behaves like a person besmeared with
oil all over the body walking through a cloud of dust. Dust
particles get easily deposited all over the oily surface of his body.
So the Self, ignorant of his own nature, provides the necessary
condition for attracting the Karmic particles which, when accu-
mulated, permeate the whole nature of the soul thus clouding
the intrinsic spiritual luminosity of the Self. This means Karmic
bondage. This Karmic bondage in its turn produces the samsaric
cycle of births and deaths, which is the inevitable carere of the
unenlightened Ego. Thus the unenlightened Ego imagines
himself to be the agent of all disturbances which take place in
the inner series of consciousness and outer scheme of things.
Thus appears the drama of the deluded Self in the form of Karta
and his Karma, agent and his action.

SZGT WO A ACqU[T AT - |
orré gife faddak g asar o §0 & wedn

jaiya imena jivenpa appano dsavapa ya taheva
nddam hodi visesattaram tu taiya na bandho se (71)
aaa fAEA: AEAT T 499 |
T wafd fRerad g a1 4 Fweaed Lol
71. Assoon asthe absolute difference between Atm2 and
asrava is appreciated by jiva, bondage ceases to be.
COMMENTARY
Just as the absence of discriminative knowledge is the

root-cause of bondage in saimsara, the appearance of true
knowledge has the opposite result of dissolution of bondage and

disappearance of samsara.
wrge gt agfad 9 faadaare =7
graen w1 fa 7 at forafe gufz Sy nelu
ndduna dsavanam asucittam ca vivariyabhavam ca
dukkhassa karapam ti ya tado niyattitn kupadi jivo. (72)
i@ ereamnngias = faolewd 91
gaw SRR 9 o frafe sdfa SR nel

72. Knowing that the dsravas are impure, of contray nature
~ to Self, and the cause of misery, the soul abstains from them.
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COMMENTARY

Just as water gets muddy through association with clay,
the asravas, because of association with Impurities, are impure.
~ But the Bhagavan Atma, becausc of his eternal association with
" the absolutclf‘:é;féa‘r nature of cif or intelligence, is perfectly pure.
Asravas being physical modes are non-intelligent and hence of
contrary nature. But the Lord Atma is eternally of the nature
of knowledge and hence uncontaminated by an alien
characteristic. Asravas, because they always are productive of
unpleasant experience, cause misery. But Bhagavan Atmai, in
his state of eternal bliss, cannot be the causal agent of any thing
else and much less be the cause of misery. Hence asrava is
impure, acetana and the cause of misery, whereas the Amma, is
always, pure, cetana and the cause of eternal bliss. Their natures
thus being fundamentally different, the jiva that possesses the
discriminative knowledge naturally abstains from the asravas,
such as anger, etc. The discriminative knowledge thus leading
to abstention from the impure dsravas is emphasised here, for
otherwise, the Jaina point of view would be indistinguishable
from that of the Sarhkhyas. According to the Sarmkhyas,
vivekajfiana, the discriminative knowledge, constitutes the summum
bonum of life. But according to the Jaina thought, right knowledge
must necessarily lead to right conduct and only then it will lead
to moksa or Liberation.

AEAR a7 gar forenasit orudqoraaany |
afgfzd afedt @3 o a@d afr e
ahamekko khalu suddko pimmamao_nanadaimsapasamaggo
tamhitthido taccitto savve, ede khayam nemi (73)
sghs |z Yehunw: smadens: |
afta fewatafas: aaiRerT a4 amfw woz
73. I am really one, pure, without the sense of ownership
or ““mine-ness” and full of complete knowledge and perception.
Firmly resting in the true consciousness of such a Self, I shall
lead all these dsravas such as anger, etc, to destruction.

COMMENTARY

The Pure Self provided with discriminative knowledge
resting on its own innate perfection of consciousness is able to

9
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destroy all those asravas, alien psycho-physical characteristics
with which he identified himself in the empirical state. Next it
is stated that the asravas which are intrinsically and are the .
products of evil should be abstained from.

afagr oz sga sforsar agr s g |
g3@l gFanAfor 7 orger foraad afg nowi

Jivanibaddha ede adhuva apiccd taha asarana ya
dukkha dulkhaphalani ya nadaga nivattade tehim (74
Nafaagy o wmar sifcareaar sigongs |

gaf gasef 3 gra fFAadd & nog
74. Knowing them, bound as they are to the soul, to be
impermanent, evanescent, unprotected and misery in their nature

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

COMMENTARY

The realisation of the Self and the disappearance of the
“asravas are inter-dependent and simultaneous. The moment the
Self realises its true nature, the cloud of dsarvas gets dispersed.
The moment this cloud of @sravas gets dispersed, the Self shines
in all its glory. Thus both are causally inter-dependent and the
events occur simultaneously.

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

The term anitya implies the quality of vanishing like
temperature in a fever patient which may vary and finally
disappear altogether. As against these attributes of asravas, the
suddha jiva or the Pure Self is dhruva constant and permancnt,
and nitya, unchanging and eternal. Similarly the asravas, since
they are produced in the soul by alien conditions, are really
asarana or unprotected, since they are dependent upon something
other than themselves. Not so is the suddha jiva or Pure Self,
since it is self-conditioned and hence undisturbed by anything

- else. The asravas such as desire and hatred, constitute the
misery in life. They are no- only misery by nature, they carry
with them the misery-producing potency through their association
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with sarsaric jiva which has to experienee the same misery even
inits future birth. But the suddha jiva, the Pure Self, not only
shines with its intrinsic brilliance of knowledge but also rests in
its own inalienable state of eternal bliss. Certainly the Self who
knows his greatness and glory will never think of identifying
himself with the impure and misery-producing asravas.

FEAEY 7 qfos wgered 7 g afeord |
o FR wEAIRT S Sty @Y gafe orroR ek

kammassa ya parinamam nokammassa ya trheva parinaman
na karedi edamada jo janai so havadi nini (75)
¢ . < .
FAOR AR A FHAv ¥ aRors

A FUIARAT AT AR @ 9afd g Houll
75. The Self does not produce any modification in Karmic
matter nor is the non-Karmic matter. He who realises his is the
real knower.
COMMENTARY

Cause or karapa is mainly of two kinds: upadana kadrana
substantive cause, and nimitta karana external causal agency.
Thus in the making of a p’ot,'clay is the upadana karaga and the
potter is the nimitta karana. In the same manner modification
in karma and modifications in non-karma have both, as their
upadana karapa, causal substance, the material particles. These
modifications-are built by material particles like the pot which
is made of clay. This gatha therefore emphasises the fact that
the various modifications of the Karmic and non-Karmic matter,
cannot be explained as the result of the causal agency, of Atma,
which by its cefana nature cannot be the upadina karana of the
acetana material modifications.

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

ufy afcrafs o frgfe swassfc o gegmagese |
oo it 7 g qasrs semfEE nesn

navi parinamadi pa giphadi uppajjadi na paradavvapa)jae
nani japanto vi hu poggalakammain aneyavikaim (76)
aify oftomfs 4 gergaaEn T wgsaaaly |
T AN @G EOISTFAABERI 9.
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76. Material karmas are of various kinds. While in the
process of knowing these, the knower neither manifests in, nor
identifies with, nor causes the appearance of odifications of
alien substance. '

COMMENTARY

The Karmic modifications which are of various kinds are
really the result of the manifestations of Karmic matter. Atma
or Self because of its cetana nature cannot in any way be respon-
sible for the Karmic modifications. These cannot be described
as the result of manifestations of the Self. Nor can they be iden-
tified with Self; nor their appearances be taken to be the result
of this causal agency of the Atma. In short, the Self cannot be
the causal agent or karta of the various karmas. Thus the author
emphasises that the relation between the knower and the object

- known is quite analogous to the relation between the light and
. the object illuminated. Thatis, the knower in the process of
knowing the object does not transform himself into the nature of
the object known. This refutes the idealistic theory of knowledge
'which maintains that the process of knowing creates the object
known.
ufg afcorafe o faglk seasfe o aegeaqsang |
ool srroiat far g awafeons s@afag noel
navi parinamadi pa gighadi uppajjadi pa paradavvapajjaye
nani janaito vi hu sagaparinamam angyavihain (77)
Aify aftwafy A gergaaR A WgsAar |
I WAt ag amRomRasEaE tev

77. Modifications in the Self (as the result of Karmic intlu-
ence) are of various kinds. While in the process of knowing
these the knower neither manifests in, nor identifies with, nor
causes the appearance of modifications of alien substance.

COMMENTARY

The changes appearing in the consciousness of the empirical
Self though different from the Karmic materials, are really produced
by the Karmic influences, though indirectly. Hence the Pure
Self cannot consider these psychical modes to be the direct
manifestations of his own nature. They must be traced to alien
influence and hence cannot be identified with the nature of the
Pure Self, though he is aware of them as objects of knowledge.
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wfy afconfy o frglt swasfy o 93 qemg |
ool SroieY fa g ARTAETRGEAGE esl
navi parinamadi na ginhadi uppajjadi ya paradavva pajjae
nani janathto vi hu poggalakammaphalamanaintan (78)
Afg qftunfa A ggrgeed 7 wgeagald |
gt Al @g gERATEAT (lvell
78. The (pleasant and the ﬁnpleasanl) fruits of Karmic
materials are really infinite. While in the process of knowing
these, the knower neither manifests in, nor is identified with,
nor causes the appearance of these modifications of alien
substance.
COMMENTARY

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

Thus after rejecting the doctrine from the real standpoint
that the Atma or the Self is the causal agent in relation to
modification of alien things as well as of the various impure
psychic states, the author goes to establish a similar relation
with reference to the matter that it also cannot stand as causal
agent in relation to modification in the cetana entity, Self,

ufs afcwafz fighk swsfa v gegeaqeg
qrrerees i agr afcorafy aafyg wdfg nean
navi parinamadi pa ginhadi uppajjadi na paradavvapajjae
poggaladavvain pi tahd parinamadi sachith bhavehim — (79)
AT aRorafa a qgrgeed 7 WAl |
qgnezsanfy aar sRaafy Rl ol
79. In the same way, matter also manifests in characteristic
material modifications. In reality it neither manifests in, nor is
identical with, nor causes the appearance of modifications in
(jiva) which substance is of alien nature.
COMMENTARY )
Just as the Self cannot be related to physical modifications
as the upadana karana or substantial cause, so also matter cannot
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be related to psychical changes as their upadana karapa. Neither
«jiva is the Karta of Karmas, nor matter is the Karta of changes in
" ithe jivg. Thus there can be no identity between Self and matter,
cetana dravya and acetana dravya.

Next it is pointed out that though Self and matter cannot
be related to each other as material cause, stlll ‘botk may be
related to each other as instrumental cause.

straqfeonagg Fead e afwomfa )
Rrraseafafngd q@g shEy f5 afworafz nson

Jivaparinamahedutn kammattan poggala parinamamti
poggalakammanimittari taheva jivo vi paripamadi (80)
MNaafoirady s ggnen: oRoafa |
qgnesafafad a3 NN SM aRaafy 1eol
80. As conditioned by the modifications of jiva, the
material particles get modified into karmas. Similarly, conditioned
by the Karmic materials, jiva also undergoes modifications.

ufy Feafg F¥AYA Sy F76 aZT NI |
syotonforfasor g afcond sror g f7 ns g
navi kuvvadi kammagupe jivo kammam taheva jivagune
annonnanimittena du paringmarn jana dopham pi  (81)
At %A FAguE, e 54 B S |
srafifaRa g oftost ardfe g8k neq

81. jiva does not produce changes in the qualities of karma
nor does karma similarly in the qualities of jiva. The modifications
of those two, know ye, are the result of one conditioning the
other as nimitta karana or instrumental cause.

QROT FTIAV g FTAT AT JQU AAQ |
GRTTFFAFIIO O § FAT GeTATAT00 <R

edena karpena du katta ada saena bhiavena
poggalakammakadanam na du katta savvabhavanam (82)

@awﬁagﬂwrﬁ%mﬁhl
IEEEREATA A g O GEEEa 1| <R

82. For this very reason the Self is the substantial cause
of his own modifications (both pure and impure}; but is not
. the substantial cause of any of the modifications of Karmic matter.
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COMMENTARY

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

Next it is pointed out that from the real point of view the
Self is the Karta (agent) producing its own modifications and
bhokta (enjoyer) of its own states.

forsgaoraca ud swar searode fir wefy
dgafc g & AT ST /AT g wAF s 3

nicchayanayassa evam ada appanameva hi karedi
vedayadi puno tain ceva jana atta du attanam - (83)

fagAgeanaraANg & 506 |

a3 I 7 Tl A @AaRaaR <3
83. Thus from the real point of view the Self produces

only his own Self. Again, know ye, that the Self enjoys his
own Self. '

COMMENTARY

When wind blows over the surface of water in sea, it will
produce waves on its surface, waves constituted by the rise and
fall of water on the surface. These waves on the.surface of
water, though caused by the blow of wind are really modifications -
of the water surface and certainly are not of the air which
produces it. Air 1s only the nimitta kiarana of the waves, while
water is the upadana karana. Hence it is the ocean surface that
undergoes modifications in the form of waves though indirectly
determined by the blow of wind. Similarly Karmic matter may
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operate as the instrumental cause and proauce modifications in
the Self. 'These modifications, though indirectly conditioned by
Karmic materials, ave rcally the result of the manifestation of the
Self either pure or empirical. The empirical Self as an embodied
entity in the world of swhisare may undergo modifications of
experience, pleasant or unpleasant, accordingly as the Karmic
conditions are good or bad. Since experience-changes are
confined to the naturc of consciousness, though indirectly
determined by Karmic matcrials, they are really the result of the
manifestations of the Sclf. In other words, the Self is the agent
who produces all these changes in his own nature. Even when
the determining Karmic materials completely disappear leaving
the Self free to realise his true glory and brilliance, it is the
Self alone again that is the causal antccedent of the liberated
Self. The consequential experience of pleasure-pain in the
empirical state and his cternal bliss in the liberated state are
also the manifestations of the Self. Thus it is the Self that makes
his own nature whether cmpirical or pure, as an agent or Karta
and it is again his own Self cither empirical or pure that is
enjoyed by the Self as bhokta or enjoyer.

Next from the wvyavehdra point of view the Self is described
as Karta and Bhokta.

qALTET § AT Arrased Hifx amafag |
& 37 7 Iga8 e wafaE sl
vavahdrassa du ada poggalakammam karedi aneyavihar
tam ceva ya vedayade poggalakammain aneyaviham (84)
HREED FRA GZEHEA FAM AXHEI |
999 gAd3aY gEnawAtAnRe 1o
84. But from the yyavahara point of view, the Self produces

ivarious types of Kaermic modifications in matter. Similarly the
1 . . . . .
wvarious fruits of Karmic materials, the Self enjoys.

COMMENTARY

Though the pot is really made of clay, in ordinary parlance
it is made by the potter and is used for the purpose of bringing
-water. Thus the potter figures as the agent in making the pot
and enjoyer by making use of it for different purposes. Similarly
from the yyavahara point of view, the Self is the agent who
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produces the various modifications of Karmas out of the available
material atoms. Having produced the Karmic modification in
the matter, the hedonic consequences of these Karmic materials
are enjoyed by the Self as Bhokta. Thus the relationship to
Karmic materials of Karta and Bhokia, the Agent and the Enjoyer,
which was denied of the Self from the real point of view, is
reasserted from the vyavahara point of view.

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

wfg Qraweafact geafe o J7 Agafz sar |
fpfarfad qastfa @ fomaag nsyw
Jadi poggalakammaminam kuvvadi lam ceva vedayadi ada
dokiriyavadittam pasajadi so jindvamadan (85)
afg gEnewdd FOMT asT Igaq =T |

fgmarmfd nasfa aq @ f@arma 1<l
85. 1Ifthe Atma or Self produces these Karmic materials
(operating as upadana karta or substantive cause) and enjoys the
consequences thereof in the same manner, it will lead to the
doctrine of a single cause producing two different effects, which
will be in conflict with the Jaina faith.

COMMENTARY

If what is taken to be true from the yyavakara point of view,
that the A#ma is the agent and enjover of his own karmas, is also
taken to be true from the absolute point of view, it will lead to
a metaphysical error. Atma is a cetana drapya or thinking
substance, karma-pudgala, karmic materials, are as acetana dravya,—
.non-thinking substance. The Jaina faith is distinctly a dualistic
one. JFiva and pudgala, thinking thing and non-thinking thing,
are entirely distinct from each other, intransmutable one to the
other and completely self-subsistent. If the Self, as an agent, is
capable of producing modification not only in himself but also
in Karmic materials, operating identically in the same manner as
upadana karta, then this causal agent must be credited with a
potency to produce entirely two different effects and this doctrine
of causation is what is called dvikriyavada—the doctrine which is
rejected by the Jaina philosophy. According to Jaina
metaphysics, two distinct and conflicting effects cannot be

10
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produced by identically the same cause nor, conversely, can the
identically same effect be produced by two entirely distinct
causes. The attempts to derive both cetana and acetana entities
from the same cause would result in making the original cause in
itself to be either cetana or acetana. 1f it is identified with the
acetana effect, the cetana Self will cease to be. IF it is identified
with the cetana entity, then matter acetana will cease to be. In
either case it would be a metaphysical error. The Vedanta
doctrine which tries to derive both the Self and the external
objects from the same source of cetana dravya, Atma or Brahma,
must end in mayarada, which condemns objective reality as
unreal and illusory.

Conversely the attempt to derive the Self from the
operation of the acetana matter as the Carvikas do, must
enthrone the physical world in the sovereignty of reality and
dismiss the Atma, cetana dravya, as fictitious and unreal. Neither
of the conclusions is acceptable to the Jainas.

The same doctrine of dvikriyavada is again condemned with
reasons.

ST g WWId G = difT gedfa
aw g faegrfedy fwfamnfzon gif ues
Jjamha du attabhdvam poggalabhavamn ca dovi kuvvamt:
tena du micchaditht dokiriyavadino homti. (86)
FEATRARANTS ygIEAd 9 gl 3aa |
a7 g faearear GfFamiEar wafs 1<t
86. Because they make the modifications of. Self as well
as modifications of matter to be effects of the same identical
Atma or the Self (operating as upadana cause) the believers in that
doctrine of causation (which derives the conflicting effects from
the same source), are said to be of erroneous faith.
Next the author describes the two-fold nature of Karma.
1. Drayya-karma of which material Karmic particles form ‘the

| upadana cause. 2. Bhava karma of which Self is the wupadana

z‘ cause.

fa=g< qu g sirawshd aga swarei |
aAfazfa S MEt AT @ wEr hesn

micchattamn puna duviham jivamajivam taheva appindm
aviradi jogo moho kohddiya ime bhava (87)
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fiear qafgfy AR sHa@AaREH |
afyefyala dg: Fvarar @ wEL Lol
87. Erroneous faith is of two kinds. One pertaining to
Jtva or Soul and the other pertaining to gjiva or non-soul.
Similarly the following modes are also of two kinds. Nescience,
non-discipline, yoga (of thought, word and deed) delusion,
anger, etc.
COMMENTARY
The doctrine of Karma according to Jaina philosophy implies
two different aspects. The various modifications of Karmic
materials cloud the nature of the soul by getting entangled
with it. Consequently upon this Karmic entanglement, the
soul gets vitiated and thus manifests itself in various impure
psychic modes corresponding to the Karmic materials. The
Karmic materials are called drayya Karmas and the consequent
psychic changes, bkava Karmas. Since the Karmas are constituted
by material particles, they are ajiva and acetana, non-living and
non-thinking. Since the bhdva , Karmas are modifications in the
consciousness of the Self, they pertain to jiva and cetana, and
hence living and thinking. This distinction between dravya and
bhava is considered very important and it is applied to the
various forms of experiences narrated in this gatka. Thus
mithydtva, which means erroneous belief, not merely implies the
psy chic activity which results in erroneous thought but also the
physical Karmic conditions of a particular type capable of
producing erroneous belief in consciousness. This two-fold
nature is present in other modes also. Thus we have dravya
ajiana and bhava ajfigna, the former referrmg to the Karmic
materials of a particular kind capable of interfering with the
process of right cognition, and the latter the consequential effect
produced in the consciousness. This distinction of dravya Karma
jand bhava Karma is to be applied similarly in the other cases also.
~ This two-fold nature of Karma should not be confounded
with the doctrine of dvikriyavada which has been rejected though
tbere is an apparent similarity betwee the two. Karmain the
forms of dravya Karma and bhdva Karma, the material and psychical
respectivel y, may be erroneously assumed to be two different.
effects of the same causal substance, Karma. But in reality there -
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is no such common substance called Karma capable of producing
the two kinds of Karmic effect. As a matter of fact dravya Karma
has nmatter as its upadana cause, and bhava Karma has the Self
as the upadana cause. Hence the two Karmas have two different
causes. Hence this doctrine of Karma is distinct from the
dvikriydvada.

In relation to the duality of Karma the author explains next
what is related to jiva and what is related to gjiva.

qrnassd faeg 1M wfg<fa  sporogese |

gAY spoone aifa<fy fases @ DAY g uss)
poggalakamman: miccham jogo aviradi anpigamajjivam
uraogo appanam aviradi miccham ca jivo du (88)
g3TesA fheard anshcfaansa: |

Seav syARfRiafieaE = shaeg e
88 Being, of the nature of Karmic matter erron2ous faith

pertain to aﬂva—non -soul. Being of the nature of‘ Self (upayaga)
_nescience, non-discipline, erroneous faith, pertain to soul.
COMMENTARY
Because of this two-fold aspect of the Karmas, each must be
called by different names, jiva-mithyatva when the bhava aspect
is emphasised, and the ajiva-mithyatva when the dravya aspect is

emphasised. Similarly such different names are to be applied
to the rest of the modes from the different aspects.

Igsired o€ qfeorrar faftor Aiggere
faege oo «afgzfz wrat T orrgs) nekn

uvaogassa apdl parindma tinnt mohajuttassa
micchattarh annanarh aviradi bhdvo ya nadavvo (89)

SYAVTEIGE: TRUTATAAY A1gg<hea |

FraragmnfiaEee e el
89." The Self of the nature of upayoga (pure thought and
perception) associated with delusion from beginningless eternity
undergoes three different kinds of (corrupt) modifications. Let
it be understood that these three are wrong faith, wrong
knowledge, and wrong conduct.
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COMMENTARY
The Self by itself is perfectly pure and flawless like a clear

crystal. But this clear crystad will put on the colour of the object
which is attached to its surface. Its surface will appear blue or
green or yellow accordingly as a betal leaf, a plantain leaf, or a
golden leaf is tacked on to it. The clear crystal appears coloured
in different ways because of the associated objects. Similarly the |
Self in itself pure and clear puts on the characteristic of the
asscciated objects in this case, mohaniya karma. The Karmic
association is throughout the beginningless infinity of  time.
On account of this association, the nature of the Self is corrupted
and this corrupt nature appears in three forms, wrong faith,
. wrong knowledge, and wrong conduct. This must go on so long
ias the association of the alien matter persists; when the tie to
‘the alien characteristics is broken, when the corrupt
modifications disappear, the Self will regain its flawless nature
and shine in its pristine purity and glory.

qag T 37 fafadr g for<sron wray o

S gY AT wrd IFAM T QY FAT Ngon

edesu ya uvaogo tiviho suddho niramjano bhavo
.jarm so karedi bhavam uvaogo tassa so katta (90)
udy |mavifaes: gy faga wm
4 g FQfG AEgUATEERT @ B9 (2ol
90. The Self of the nature of upayoga, in himself, pure

and flawless, when influenced by these three different forms of
Karmic materials, operating as nimitta cause, undergoes
correspondingly three different impure modifications for which
the Self in impure form figures as upadana (or substantive cause).

COMMENTARY

The Self as influenced by foreign Karmic materials has
corresponding psychic modifications, for which he maintains the
relationship of agent or Karta. The relationship of Karta and
Karma, thus holds good between the empirical Self and the
impure experience associated with it. Thus once again the
author emphasises that the three-fold corrupt modifications,
though started by the operation of Karmic materials as nimitta
karana, are still due to the empirical Self as upadana kdrapa. -
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s gafe wiamar sar & §ifc qeq wawd |
Fead qfeorad afeg gd diared g=5 ne g

Jjain kunadi bhavamada katta so hodi tassa bhavassa
kammattai parinamade tamhi sayam poggalam davoarm (91)
4 00 wmar &< @ wafy qea aea |
FAH SRUAS aftnd @ 93T gean 1o gl
91. Whatever impure modifications the Self engenders
(by relinquishing his own pure nature) to those modifications he
becomes the Karia or the agent. These impure psychic
modifications operating as instrumental cause, matter assumes

of its own accord the corresponding Karmic modifications.
COMMENTARY

Thus it is emphasised that Awma or Self is only an
instrumental cause, nmimitta Karepa and not substantive cause,
upddana Karana, of the various material Karmas.

qeAwTY Feaf awqul fag g3 S3@t @
RUATITHST SAEY wEATOr w1
paramappianar kuvvadi appanaim piva param karaitoso
Annanamao jivo kammanam karago hodi (92)
WARAN FEARAARN 9 0 FI9 & |
AFIARAT N FHON FH FT@ 1R
92. That ignorant Self which makes non-self, Self, and

the Self non-self, becomes Karia or causal agent of those various
Karmas.

COMMENTARY

The Self ignorant of his true nature is incapable of
differentiating himself from the external objects. He readily
assumes the qualities of the external objects and equally transfers
his own attributes to the external objects. On account of this
transposition _of _ attributes or adhyasa, the Self puts on the
qualities which really belong to matter. For example the
temperature variation of the environment of being hot and cold
is transferred to himself by an ordinary man who will say I am
hot or I am cold. Similarly the feelings of affection and hatred
are attributes relating to Karmic matter and yet the ignorant ego
will feel identical with these attributes and séy, “I desire,” “I
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hate,” “I am angry, etc.” Thus vitiated by ignorance the Self
figures as the Karta or the agent in relation to the Varlous alien
characteristics.

qTATOIAEST yeqre] fax g3 agedar o

W oIorHA N FEAOAFT T 1R 2N
paramappanamakuvvt appanam piya param akuvvanto
s0 pdnamao jivo kammanamakarago hodi (93)

RAMAARGAARAMAAG T WAFI |

g FARAY ST FROEFERR A& 130
93. That knowing Self which does not make non-self, ' Self -
and?he Self, non- self does not become the Karta or causal agent
of those various I{mmas

COMMENTARY

This gatha emphasises the importance of discriminative
knowledge. Realisation of the true characteristics “of the Self
as different from those of non-self, results from the disappearance
of ajiiana. That is identical with samyak jiiana or Right knowledge,
and this samyak jhana or Right knowledge leads to moksa or
liberation of the Self. In short gjiana, is said to be the cause of
bondage, and samyak jhiana, the cause of moksa.

fafag) agasirm srafaaed wifs Frag

AT qegaalred iz @ wawraed uLxll
tiviho esuvaogo appavivappam karedi kodhoharn
katia tassuvaogassa hodi so attabhavassa (94)

~ faf w9 Suaw e H0f ASE |

Wl aeddlTes wafd @ ARAEEE el
94. 'Thus the Self whose nature is upayoga, manifests (as
conditioned by corresponding Karmic pratyayas) in three different
impure forms (of wrong faith, wrong knowledge, and wrong
conduct) produces false identity (of Self with impure emotions)
such as ‘I am angry’. He becomes the upadana kartd or the
causal agency for those impure experiences of that empirical ego.

COMMENTARY

This statement is equally applicable to the aother grosser
¢motions as pride, delusion, etc,
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fafag) cgasimt safqaed w3fx geard |
FAT JEGFANTET IE T ATAEE 12X
tiviho esuvaogo appaviyappam karedi dhammadi
katta tassuvaogassa hodi so attabhavassa (95)

fafay uy uaw sicAfased #OR SIS |
w1l aeaEnTed WAl @ AR |l
95. Thus the Self whose nature is wupayoga, manifests (as
conditioned by corresponding®Karmic pratyayas) in three different
1mp1ii“e froms (of wrong faith, wrong! knowledge, and wrong
conduct) produces false identity (of Self with external objects)
such as ‘I am dharmastikayk (principle of motion)”” He becomes
the upadana karta or the causal agency for those impure experi-
ences of that empirical ego.

COMMENTARY

The Self, on account of ignorance, imagines himself to be
identical with alien characteristics which may be of two kinds,
1. internal relating to empirical consciousness, 2. external
relating to the objective world. The Self| forgetting his pure
nature may identify himself with ecither of these groups. The
previous gatha describes the false identity of the Self with the
inner impure and other psychic states relating to the empirical
consciousness. This gatha refers to the relation of the Self to the
external world of things and spersons. The external world
according to Jaina metaphysics consists of other jivas, pudgala,
dharma, adharma, @kiasa, and kala; Jiva and pudgala, Soul and
Matter, being the chief actors in the drama, their various
alliances have been already dealt with in their different aspects.
Hence the author uses the word dkarmadi, dharma, etc., merely to
indicate the objective world as distinguished from the subjec.
or the ego. A glance at the Upanisadic literature will provide
a sufficiently large{number of illustrations of identifying the Self

;érroneously with theJexternal {objects and persons. There the
Atma and the Brahma are used synonymously and this Atma or
‘Brahma is identified with akada or space, kala or time. Sometimes
it may be identified with the Sun and the Moon and the rest of
the bhtas such as Earth, fAir, Fire?and Water. Such false
1dent1ﬁcatlons of Atma with non-Atmi was prevalent and in
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abundance in the Upanisadic period. = Evidently the author is
thinking of such metaphysical doctrines when he speaks of the
Self identifying with dharmadi. Sankara who appears in the field
several centuries later adopts exactly a similar attitude and
condemns such identification as examples of adkyasa* or erroneous
transposition of attributes.

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

ad qafer gearfor i gufy dggdan )
eqret Af 7 o wXf oo ] SN
evath pardnt davodni appayam kupadi mamdabuddhio
appanam avi ya parat karedi apnanabhdvena (96)
qd qufor gefor et O A=gfarg
AR T W KA AR 18N

96. Thus a person of dull intellect (bahiratman) takes
alien things to be Self and through sheer ignorance takes the
Self also to be alien things.

- *The tern ‘Adhyasa is first used by Amrtacandra, the Comentator of
i Samaysfira. . This. term is not found in the upanisads but is adopted by
Sankara in his Bhiasya.

- towArggfoet qafyar aefy o’ g swwErEty w R taT-
SITAT AT FAT: |

n
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COMMENTARY

The Self out of ignorance, not realising its own pure
nature, may identify itself either with the impure emotions and
ideas of inner consciousness or with the external objects of
knowledge. In both these cases the ignorant Self figures as the
agent. It may either imagine that anger, love, fear, etc., are
its own attributes or that the external things such as dharma, etc.
are of its own nature. The commentators explain both these
erroneous beliefs through illustrations. A possessed person
identifies himself with the spirit possessing him and behaves
exactly as if that spirit is acting. He is able to carry out certain
extraordinary deeds such as carrying a heavy stone or a heavy
log of timber through’ the influence of the spirit and yet he
thinks that he performs all these deeds. Anger, fear, affection,
etc. are all emotions due to alien influence and yet an ignorant
person takes these to be his own just as a possessed i:.dividual
imagines himself to be the agent of the cxtraordinary feats of
strength exhibited by him. Secondly a person concentrating
his attention upon an object of thought very intensely may end
in identifying himself with that object. On account of the
intensity of concentration on the object, he may forget to notice
the difference between the Self attending to and the object
attended to. He may cry in illusory joy, ‘I am that object’ ‘I
am Mahamahisa; the great and powerful animal (Buffalo) ‘I am
Garuda, the king -of Birds; I am Kaiamadeva, the god of Love;
I am Agni, the fire (evidently taken from Vedic mantras).’
This false identification of the Knower and the object known as
the result of intense concentration is given as an illustration for
the ignorant identification of the Self with the external categories
such as space, time, dharma, adharma, etc. Both these notions of
identity are condemned as erroneous, since they are alien to the
pure nature of the Self.

q]w g & Far A forsaafagly afonfeal |
Tf &g St itz @ gafk weawfacd neen

edena du so katta ada picchayaviduhith parikahido
evam khalu jo janadi so muincadi savvakattittam (97)
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u3a g @ wokar Faafafy: okefe: |
e &g & sl @ gaf aaRgead 12l
97. The Self on account of ignorance, figures as the agent
of the various karmas. Thus it is declared by the knowers of
reality. Whoever realises this truth gives up all causal agency
(relating to alien things).

COMMENTARY

This gatha emphasises that it is ignorance which is the cause
of making the Self kartd, an agent causing all alien characteristics
and, conversely, it is knowledge that leads to complete severance
of the Self from alien activities and attributes.

Thus from the real point of view after denying that the
Self is the karta of alien states, the author next asserts that it can
be so from the yyavahara point of view.

A § AET FfE Treqwgiia=aifn |
weorfor g seafor g ovsesroing fafagifor neen

vavahdrena du 2da karedi ghadapadarahadidavvani
karapant ya kammani ya pokemmaniha vivihani (98)
TR @RAl FART TRt |
A = waior 7 Awafoig JRwf 1 <l
~ 98. From the yavahara point of view, the Self constructs
external objects such as a pot, a cloth, and a chariot. In the
same manner he builds within himself the various types of sense-
organs, karmic materials and (body-building) non-karmic
materials.

COMMENTARY

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

yyavakara point of view.

wfc &Y qegeatfir 7 Ffes forador aerad @1
STegT o gEAel qu @Y o Aty gafz war nean
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Jadi so paradavvani ya karijja piyamena tammao hojja
Jamha pa tammao tega so pa tesim havadi katta (99)

afX @ wasfr 9 gaitma awa g |
ATHTA SPRTRA @ A el wafd @l 1Rl

99 If the Self were in reality the producer (as upadana
karta or substantive cause) of those alien substances, then he
must be of the same nature; as it is not so, he cannot be their
author.

COMMENTARY

Jiva and pudgala, Self and matter are two distinct substances,
so different in nature that one cannot be derived from the other
as a result of manifestations. If the karmic matter could be
ostained as a result of the manifestations of jiva, then there must
b: complete identity between the evolving entity and the evolved
product. Since it is not so in this case, the relation of causal
manifestations cannot be predicated between jiva and pudgala.
Taus it is denied that the Self can be the upadana karta or
substantive cause of material things.

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

aEt o FRAE g€ O 9 A7 JT A |
STREAAT vt 4 & Af| gafk & uteo|

Jivo pa karedi ghadam peva padam neva sesage davve
Joguvaoga uppadagd ya so tesit havadi katta (100)

W A wAR 92 A9 & N QawF gearfor |
RiarmgaEs 9 sawaf w6 12 ool

100. The Self (even as an instrumental cause or nimitta
karta) does not directly make a pot, nor cloth, nor other things;
they are produced by yoga and upayoga (operating as nimitia kartd
or instrumental cause) of which he is the cause.

COMMENTARY

» The term yoga is used to denote bodily activity and upayoge
fmental activity. In a former gatha the Self was described as the
‘maker of a pot, cloth, etc. from the uyavakiara point of view.
Even this position is rejected here. The Self has no direet
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reation to the pot or the cloth. The potter or the weaver or
the -carpenter must use his hands for making a pot, a cloth, or
a chariot and must make use of his mind for constructing
designs before executing them. Thus the external objects are
the direct result of the bodily and mental activity of the inaker.
Hence what makes the pot or the cloth is not the spiritual 2ntity,
the Self. The Self is directly r:lated to the bodily and nental
activities, yoga and upayoga, wh: ch in their turn are able to make
external objects operating as nimitta karta, instrumental cause,
Thus it is pointed out that the Self cannot even be the nimizta
karta of external objects except through the instrumentality of
his own body and mind.

I Qanegsare; gfeosr gifa omorargTen |
o Ffg arfor rar s safg ar gafg ooit 1go i

Je poggaladavevanam paringma howmti ndna dvarand
na karedi tapi ada jo japadi so havadi napi (101)

3} ggnemsaiai afionar waffa sAEont |
a &0fa aFare a1 Il @ wafa s 1o

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

COMMENTARY

JFhanavarana, the knowledge-obscuring karma, is here taken
as a type of karma. What is true of this karma, must be taken
as true in the case of the remaining karmas also. What is
asserted here is that the knowledge-obscuring karma, jidnavarana
karma, is but modification of the material particles which are
suitable to build up the structure of karma. Such particles of
matter are called karma-prayogya-pudgala-paramanus—the primary
atoms fit to make the karmic particles. Thus the various karmas
are but the modifications of matter of which the Self, the
Knower, Cannot in any way be the substantive cause. For
example milk may get transformed into curd, butter etc. The,
person who supervises the dairy operations is only the spectator . -
of the various modifications of milk. Similarly, the Self is only
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a spectator of the various processes by which the material
particles get transformed into karmic particles. One who knows

~ these material changes and the nature of the pure Self, who is
only a spectator of these changes is the real Jiiani, the Knower
par excellence.

o A1d ggugE HfE et @ qew @y Far |
 ata @fc ¥ @) qea g = @ear ugox

Jam bhavain suhamasuhain karedi ada sa tassa khalu katta
tarn tassa hodi kammam so tassa du vedago appa (102)

3 wg gangs §Veqea @ 3 @g %9 |
aceq WAl %% @ qwa g A% JeAr He o Rl

102. Of whatever psychic disposition, good or bad, the
Self is produced he is certainly the (substantive) cause. That
disposition becomes his karma or action and the Self enjoys the
fruits thereof.

COMMENTARY

, Psychic disposition or bhava is of three kinds. subha bhava,

4 asublza bhava, and suddha bhava, good disposition, bad dxsposmon,
"land pure desposition beyond good and evil. The first two are the
characteristics of the empirical Self which is subject to karmic
bondage, and the third refers to the Self in his pristine purity.
Subha bhavais associated with virtuous conduct or punya, and asubha
bhave is associated with evil or papa. The former may lead to
happiness and the latter to misery. The third being beyond good and
evil, transcends the worldly pleasure or pain and implies eternal
bliss, characteristic of the transcendental Self. The psychic
disposition both good and evil are modifications in the empirical
Self, according to its ethical nature. Whether the Self be good
or bad, it can only manifest in corresponding psychic dispositions
and have nothing to do with karmic material modifications.

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

it sifgr it 3= A Aoufig g o WwAlR =1
aY AHNAET g o afonHT T35 e 3
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Jo jamhi guno davve so apnamhi du na satkamadi davve
so annamasamkainto kaha taim parinamae davvam (103)

A afe qon g8 Qissaftaeg A gmmfa 353

Asrazdmra: £ waRamafa gsaq 13030

103. Whatever be the essential quality of a particular
substance it cannot be transported to another substance of a
different nature. Thus being non-transportable, how can the
quality of one substance manifest as the quality. of another
substance ?

COMMENTARY

Jaina metaphysics recognises various drayvyas or substances
each with its own proper gupas or qualities. Thus Jjiva, the Self
has its peculiar quality of cetana, and pudgala or matter its own
quality acetana. The former is conscious and the latter is non-
conscious. Similarly with the other dravyas. Since the quality
of a substance is the result of the manifestations of the intrinsic
nature of that substance neither the quality nor the substance
can be separated from each other. Since the dravya and its gupa
are so inseparably united the gupa of one dravya cannot be
transferred to another dravya. Thus the gupas are non-
transferrable, and the drasyas are non-transmutable. Thus the
celana dravya, the Self, cannot manifest as acelana dravpa or
matter. Conversely matter cannot manifest as Self.

AT T AT o Fufy awraaafeg weafg |
d IwgugeEar afrtg £ awm o1 F91 1L o¥

davvagunassa ya ada na kunadi poggalamayamhi kammamhi

tam ubhkayamakuvvarto tamhi kaham tassa so katta (104)

gAY T el A F0f3 el salfo |

agHAngatIfead %9 e @ wdf 1209l

104. The Self does not influence the substance or the
attributes of karma which are of material nature. Thus being
incapable of influencing these two (aspects) of karmas, how can
he be their upadana karta (substantive causal agent).
COMMENTARY

The clay out of which a pot is made has its distinct quality.
The potter in making the pot, makes use of this substance with
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its own quality. In making the pot, he cannot be said to manifest
in the form of pot. He is not the kart2 in that sense, though he
makes the pot. He being a conscious spiritual entity, can in no
way become acetana material pot. Similary the Self, being a
cetana entity cannot manifest into karmic forms of material nature.
He is not the karta nor the causal agent producing those karmas.
This indirectly refutes the metaphysical doctrine which derives
the whole of the physical universe, as a manifestation of
Paramitma or Brahma, who is by nature a pure cetana dravya.

wrafg FPR dvred T afeago afoarH |

AN FE FFH WO ITFITRT 1Y o LI

Jivamhi hedubhnde bamdhassa ya passidina paripamah
Jivena kadain kammam bhapnadi wvayaramattena (105)

9 FGR T9ea 9 zgar aRomy |
AT Fd S WAZ IIIRARY 1) { 0w )

105. When it is perceived that while the Self remains as
the ground, the modification of karmic bondage appears (as
consequence), it is figuratively said that the karmas are produced
by the Self.

COMMENTARY

The presence of the Self is merely a nimitta condition which .
produces in the #karmic materials the various modifications of
karma such as jianavarapiya, darsanavapiya, etc. Noticing this
relation, the popular mind describes by a figure of speech that
the Self is the karta or the agent of those karmic modifications.
The commentators give an illustration. The presence of the
sun in a particular position with reference to clouds may result
in the formation of rainbow. This rainbow is associated with
the clouds, though its appearance is consequent upon the sun
remaining in a particular position. Similarly the presence of
the Self results in modification of several karmas out of karmic
materials present therein. In both the cases the causal agency
is only figuratively true.
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The author emphasises the same point by citing a popular
illustration,

wﬂéﬁﬁqimﬁfa@sﬁvﬁu
q IO & VIO SHA 112 o &

jodehim kade juddhe raena kadam ti jappade logo
taha vavaharena kadam pandvarapadi jivena (106)

A & g U Faffa sy AF: |
aq1 59920 Hd FAFENR AF 11 o &l

106. When a war is waged by warriors, ordinary people
say that the king is engaged in war, from the practical point of
view Similarly jaanavaraniya, etc., issaid to be produced by

the jiza or Self.
COMMENTARY

Karmas like jhianavaragiya are the result of the operations of
karmic materials. The Self or atma is not directly responsible
for these operations and yet he is spoken of as: the causal agent
producing these karmas. This statement is purely from the _
practical standpoint, and hence it should not be taken to be true
from the absolute point of view. The practical point of view is
explained by a simile which is obvious.

garzfe R g Jufy gfconaefs fregfs a1

ATl QAT 5 FAZTLUIEA TAqF I ool
uppadedi karedi ya bamdhadi parinamaedi ginhadi ya
ada poggaladavvath vavaharanayassa vattavvam (107)

szafa sofa | asafy aRoraala el < 1

S CUEE RIS EH G IV S CH IR

107. It is stated from the practical point of view that the
Self produces, shapes, binds, causes to modify, and assimilates
(karmic) matter.

COMMENTARY

Utpadayati implies the different formations of the different
types of karmic matter outof the material particles suitable to

such formations.
12
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Karoti implies the shaping of these types in different
intensity.

Badhnati implies determining the duration of bondage and
their capacity to produce pleasure-pain experience.

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

Grhyati implies the process of attraction through which
the karmic materials are assimilated so as to fill the whole of the
Self. The Self himself being pure is not responsible for any of
these operations and yet he is credited with these activities only
from the practical point of view.

g AT FIFIA Qaqaqeqian o arafaa‘t \
a8 SN FAZIY TSALTEATEN AIEY 1 e sl)

Jaha raya vavahara dosagunuppadago tti alavido
taha jivo vavahara davvagunuppadago bhanido (108)
QYF YA SYFZRIVWONAETE gearsiaa: |
Al MG ARG FATNIREH! A0 12 o <l
108. As a king is said to be, from the practical point of
view, the producer of vice or virtue (in his subjects), so also
from the practical point of view, the Self is said to be the pro-
ducer of karmic material and their properties.
COMMENTARY
Pupya or papa, virtue or vice, are considered to be different
material modifications of karmic matter. Though they correspond
to the normal characteristics of the individual still they cannot
be considered to be produced by the Self, since the Self being a
cetana entity connot produce acetana karmic material forms.

If he is spoken of as a causal agent itis only metaphorically
true.

qrAvoIqEaT & 943Q Wouify FuFarg |

fasgd wfawe sa@«PT g Aigear ug o
samanpapaccaya khalu cauro bhapnamti bamdhakattaro
micchattain aviramanam kasaycjoga ya boddhavva (109)

ARG @ FAR) W0q-Y aRIHA |
fraranfaact ssadal 3 Agsr 1oL
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109. The general karmic conditions, pmtyqla.é ‘are primarily
four in number. They are said to be the immediate agents
bringing about karmic bondage. These must be understood to
be wrong belief, non-discipline, gross emotions, and yoga or
pSycho-ph?sicél structure, conditioning the activity of thought,
word, and deed. :

afg quitfy o g0t wforY /Y g Acafzaed
fregifeedl andY stra asifire aTdd N Lol
tesith punovi ya imo bhanido bhedo du terasaviyappo
micchadittli adl java sajogissa caramartam (110)
i g ard Wy Jzeg adzafEwes: |
frearzgaifataedfoqammra: 1 2ol

110. Of these pratyayas, thirteen further subdivisions of
secondary conditions (based upon dsravas) are mentioned, which
are the various gunasthanas (stages of spiritual development)
beginning from mithyadysii or wrong believer, and ending with
sayogi kevali (the perfect being still with joga or psycho-physical
structure) conditioning the activity of thought, word and deed.

TR {AIUT G TRIAFTHIAGTAT STwl |

& sifs #ifa w7 ofg Jfg agm smar ugttn

ede acedana khalu poggalakammudayasambhava jamha
te jadi karamti kammarm navi tesim vedago ada (111)
Ty % @y (FNIFARAGE e |

q afx gafa &4 af el Ags s gL L

111. ‘These stages (brought about by uttara pratyayas or
subsidiary conditions) are really acetana, non-conscious, because
they are brought about by the manifestation of material karmas;
if really they are the immediate causal conditions producing the
karmas, then the Self cannot enjoy their fruits.

qurafioreT g o e Fedfa ge=aar 5w g |
AT SASHAT O T FEEfa wEAtior (122
gunasapnida du ede kamman kuvvariti paccaya jamha
tamha jivoakatta gund ya kuvvamti kammapi (112}
URIfIaRg ©Y T FERd Saar aAr |

AR SE qusa Fafa affor 1924
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112, Because these conditions called gupasthdnas produce
" karmas, therefore the Self is not their author. Only the conditions
called gunpasthanas produce the karmas.

COMMENTARY

The conditions which bring about bondage are of two
kinds: malapratyaya or primary conditions, and uttarapratyaya or
secondary conditions. The former is of four sorts and the latter
of thirteen as enumerated above. The pratyapas or conditions
are material in nature, and hence acefana, non-conscious. They
are mainly responsible for the various kaermic modifications.
Hence they constitute the karta of the various karmas, and not
the Self. Thus the Self, being in no way the causal agent of the
‘karmas, cannot be spoken of as the bhokta or "the enjoyer of the
fruits thereof. Thus these prafyayas are said to be the immediate
cause of the karmic modifications. Though the pure Self is not
in'any way responsible for these karmic modifications, the impure
Self in semsara may be said to be the remote causal agent of
these karmas. Thus from the absolute point of view, the pure
Self is neither karta nor bhokta, neither the actor nor the-enjoyer,
whereas the impure empirical Self is both kerta and bhokia, doer
and the enjoyer. Thus the Samkhya conception of purusa, that
he is only the enjoyer and not. the doer of karmas, is rejected here.
He who enjoys the karmas must also be its agent. If he is not
the one, he cannot be the other. In his pure nature, the Self
has neither aspects but in his impure form he has both the
aspects.

Next the author states that jiva and praiyayas, the Self and
karmic conditions are not absolutely identical.

- o7g Naew AoPUFRANT Fig fa qg sifg s o
SIS I TAHIUOTIATIO0 112 ¢ 31
Jaha jivassa agzagz';zitvaogo koho vi taha jadi t{gdizno
Jjivassajivassa ya evamanapnattamavanpam (11 3)
gy NaeAa ST ANSl agr agawa: |
saearsiiaed Jawasacanead 122 21l

113. If anger is non-different from the Self, just as upayoga,
then it must result in the identity of the Self with the non-self.



CHAPTER 111 93

gafig g shar @) 37 g fogad qgr A& |

AqAAF G TRAOAFFRFEATT (18 Q¥

evamiha jodu jivo so ceva du piyamado tahd jivo

ayameyatte doso paccarapokammanam (11 4)

wafag atg 4 @ 9 g Franagursia: |

ATRFA A9 AAGNEAFAOT |12 L 2N

114. If the pratyapas or the karmic conditions, karmas

(karmic modifications) and non-karmas (body building material
particles) are identified with the Self (in an unqualiﬁed form) it
will lead to the erroneous conclusion that whatever is Self isin
reality non-self.

AF GO AN HIF AvGFAITAT FAR I |

SIg Hg ag qug FFA oweanfa [ooi 13U

aha puna appo koho anpuvaogappago havadi cedd

jaha koho taha paccaya kammam pokammamavi annam (115)

o g S YIS SedwnicaR wafa Safaar |

gul AEFA! SIA: B9 ABAAGT 112 24l

115. And if (you agree that) anger is onc thing and the

conscious Self is entirely a different one, then like anger, the
pratyayas (or conditions), karmas (karmic modifications), and

non-karmas (body-building material particles) 1ust also be
admitted to be different (from the conscious Self).

COMMENTARY

The intrinsic attribute of the Self is upayoga, cognitive
activity. This intrinsic quality is therefore inseparable from the
atma or the Self. But this Self loses its nature when it is in-
association with the acetana matter in samsara. As a result of
this combination, several psycho-physical modifications appear.
Anger is one such modification. Since it is the result of
association with matter, it is said to retain the attributes of its
origin of being non-conscious. This_non-conscious experience
of the emotion of anger must be entn‘ely distinct from the pure
Self characterised by upayoga. Without noticing this fundamental
difference, if anger or krodha is elevated to the privileged
position of upayoga and is considered as an intrinsic -attribute of
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the Self, then the Self will be endowed with an acetana attribute
and fundamental distinction between jiva and gjiva will vanish
and with that jive itself will disappear. In order to avoid such
an inconvenient conclusion of denying the existence of the Self
altogether if you hold that krodha or anger is entirely distinct
from jiva, then you must consistently maintain a similar attitude
with regard to the other material modifications such as pratyayas,
_karmas and non-karmas, since there is no difference in nature
between these and krodha. If krodha and pratyaya are absolutely
different from the Self then there could be no possibility of
association of the Self with upadhis. Therefore the author
.emphasises here that the karmic upadhis and the impure psychic

states generated thereby are only partially different from the
Self (and not absolutely).

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

N3 o 94 a8 w g qfcoafy weaAEr )
sifg Meraesafan seafcordy aar i neLsn

Jive pa sayam baddham na sayair parinamadi kammabhavepa
Jadi poggaladavoaminain apparinam? tada hodi (116)

AT 7 = 9 A @ oY FFWERA |
afs ggexsafmgasfionfy aar wafy ng L&

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

FEAZIARIY T A FEAATI |
HEIEY FATE) g dEEHal ar e

kammaiyavagganasu ya aparinamartisu kammabhavena
samsarassa abhavo pasajjade samkhasamao va (117)

FHOENG TAROAAIAG AT |
darRerE: seef gieaaEn &1 sl

117. If the primary karmic molecules do not transform
themselves into various karmic modes (associated with jiva) then
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it will lead to the non-existence of samsdara as in the case of the
Samkhya system.

fraYr qfeoraad quEneeEaTo FFaaET |
g guaqfeorda &€ o aftomaalir I nesn

jivo parinamayade poggaladavean: kammabhavena

te samayaparinamarnte kaham nu parinamayadi ceda (118)
ey afommafy ggnegsalen REA |
aifa manefomaAf@ &9 g oRomafi Jafaa nega

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

ag wawa fz qfomfs seawEe Qe @ |
sy qfeonwaR s wvdafuafe fasgr ugten

aha sayameva hi paripamadi kammabhavena poggalam davvam
Jivo parinamayade kammam kammamtamidi miccha (119)

@19 taNg & 9Roay $99RA s3neEssn |
Ng: qRommafa &7 sacafufa frear n g2

119. Then it follows that matter ofits own accord
transforms itself into various modes of karmas. Hence it is false
to maintain that jiva causes this transformation into karmic
modes. '

foaur seaafoag wvd fa o @ifs Nns ge9 )

ag & onwracensafiud gug qda ug ol
niyama kammaparinadain kammai ci ya hodi poggalain davvam
taha taim nandvarandiparipadam monatu tacceva (120)

frama wRafiod #% Aq wafa @0 gaaw |

a1 SSAROIEIRTE srAa a"d LR oM

120, The primary karmic molecules which undergo
transformation as various karmic modes are in 1eality material
in nature. Know ye, then that the karmic modifications such

as jhapdvarapiya knowledge-obscuring karmas, etc, are also of
similar nature,
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COMMENTARY

Sahsara or concrete life implies embodied nature of the
Self. This embodied existence of the empirical Self is primarily
due to the association with karmic matter. This association with
karmic matter is present through the career of the empirical Self.
This karmic material which is associated with the Self
throughout its samsdric life is made up of minute material
particles. These minute material particles must constitute
various types of material aggregates or types of karma. These
various types or modes of karma get inextricably bound with the
nature of the Self and this intimate association of Self with
matter is called karmic bondage. These two processes of forming
karmic aggregates from primary karmic molecules, and these
aggregates binding themselves with the Self, are entirely the
result of the manifestation of karmic molecules. If this tendency
of matter to manifest itself into karmic modes is denied then
there will be no karmas. When there are no karmas there is no
karmic bondage and when there is no karmic bondage, the Self
must remain pure and unsullied as in the case of the purusa in the
Samkhya philosophy. If the Self remains perfectly pure in
himself, there is no chance for his embodied existence and no
scope for samsara. This is absurd as it is contrary to our
experience. Ifin order to avoid this inconvenient conclusion,
it is maintained that the Self by his own intrinsic potency,.
produces the transformation of karma types from primary
material molecules and ties himself to these types of his own
accord, then this leads to an equally impossible position.
Matter itsef being incapable of transformation cannot be
forcibly made to undergo transformation by any alien influence.
Hence it must be maintained that matter by nature is capable

~of transformation and it is this process of transformation which

~matter undergoes that results in the formation of various types
‘of karmas such as jaanavaraniya.

Thus in order to refute the Samkhya point of view, the
tendency to manifest is predicated of ﬁatter. Similarly the
same attribute is said to be true of the Self inthe following
gathas,



CHAPTER III 97

o g5 9 F 0 g4 qfomfs Pgafg |
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‘na sayam baddho kamme na sayas parinamedi kohamadikim
jadi esa tujjha jivo apparinami tada hodi (121)

A @4 ag: FAM A T34 aftowd A |

73N q9 A seRowe a7 waf@ ug

121. Ifaccording to your view the Self by himself is not

bound by karmas and does not have emotional modifications such
as anger, etc., then he must by nature remain non-manifesting.

The next gatha says what is wrong if the Self remains

incapable of manifestation.

afcorralg a4 3 Pgifaaf wafg o
dgrIEd AMET qgssia dggasit ar LRl

aparinamamtehi sayam jive kohadichi bhavehim
samsarassa abhavo pasajjade samkhasamao va  (122)

sqfoma fe ad Y AafEfe ol
garEamEg: sasfa gisaaaa ar |14

122. If the Self does not of his own accord undergo

emotional modifications such as anger, then empirical life or
samsara will cease to be. This would result in the Sarnkhya

view.

qraaed Figt sira afvoaafe wig<

d ggaafods w2 q qfcornafz MY ngn
poggalakamman koho jivam parinamaedi kohattatn

taim sayamaparinamaimtamn kaham nu parinamayadi koko (123)
aeEH A e afomafs Svecad |

§ wayAqforasd &9 q oftormafg s 12’3

123. If you maintain that it is kermic matter, by its own

potency, that causes in the Self emotional modifications surh as
anger, then how is it possible for matter to produce any
modification in the Self which is by nature incapable of
manifestation.

- g g gformfs Agarto oF 2 @ |

FrEr aftomae d g afafe fasgr nevn

13
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aha sayamappa parinamadi kohabhavena esa de buddhi

koko parindmayade jivam koho tamidi miccha (124)

A TAwA R MR o & g )

wve: aformafy i Awaff e e

124. If it is your belief that the Self, without any

extraneous influence, undergoes emotional modifications such as
anger, then Oh disciple! your statement, “karmic matter of
anger produces in the Self the emotion of anger,” becomes false.

gAY FIgY AGATA I ATORATIT ¢
AL AIAT g Fafe AR uLu

kohuvajutto koho maguvajutto ya magamevada
mauvajutto maya lohuvajutto havadi loho (125)

HINYE: A ANGGEHH AA AT |
ArdegHY WA NANGH dEfy S 1240

1125. The Self in association with karmic material condition
of anger, has the emotion of anger, of pride, has the emotion of
pride; of deceipt, has the emotion of deceipt; of greed, has the
emotion of greed.

COMMENTARY

The argument employed in the case of matter that it is
capable of modification is repeated in the case of jia. If the
Self is by himself incapable of karmic bondage and is 1ncapable
of emotional modification of anger, he must remain pure and
unchanging like the Sammkhya purusa. Hence there is no scope
for samsara. In order to avoid this conclusion, if matter is
credited with potency to cause emotional modification in the
Self, then this problem will remain unanswered. How can
matter ih any way prcduce changes in an alien entity, the Self,
which is taken to be unchangeable in nature. Hence it must be
accepted that the Self is capable of undergoing emotional
modifications when influenced by karmic materials operating as
nimitta condition.

& gufy wawer sar @ Qf g TEEw

opforeg g ororAel 3pororAes Aonford 1LREN
Jaih kunadi bhavamada katta so hodi tassa bhavassa
papissa du pagamao angndnamao agdpissa (126)
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126. Into whatever mode the Sclrf” manifests himself, he is
the upadana kartaz substantial agent of that mode.. 1f the
manifesting agent is the Self with the right knowledge, ‘then the
corresponding mode will also be of the same nature, i.e. right
knowledge. If the manifesting Self is of wrong knowledge, the

£y W

corresponding mode in this case will be wrong knowledge.
COMMENTARY

If the Self is incapable of manifestation, then it is ot
possible to speak of psychic modifications either:pure or impure.

“aporopal wiEy wonfoe gufs qu sefon
wrorait wrifonew g o Fwft awgr g owwEfor pe e

anndnamao bhavo ananino kunadi tena kammani
nanamao nanissa du na kunadi tamha du karhmani (127)

g WS FAf e |
FFRAY IR A F sy sl Lo

127. The Self ignorant of his true nature, manifests in the
form of wrong knowledge and through this wrong knowledge,
he makes karmas. But the Self aware of his true nature has the
'manifestation of right knowledge and because of this right
knowledge he does not make any karmas.

COMMENTARY

Thus it is made evident that the Self, who is ignorant of
his true nature, identifies himself with alien .objects and
characteristics. Because of this erroneous identificatior or adhyasa,
he develops various impure -dispositions which findldy end in
karmic bondage. But the Self with right knowledge  zealises his
nature to be entirely distinct from alien things and . attributes
and hence never has any impure psychic experience. Thus
remaining pure in himself, karmas do not approach him and
hence no karmic bondage for him. He remains pure and’ perfect
untouched by karmas. In short, wrong knowledge .nakes the
" Self wander in samsdra whereas right knowledge leads to moksa
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OTTOTAAT WIAT OTIOTH=N AT gL A& |

SR qegr onTfored @sd WTAT E OTTOTAAT e RS
ndnamaya bhavao nanamao ceva jayade bhavo

Jamha tamha nanissa savve bhava du nanamaya (128)
SIARAIF WAg, FARITIT 19 A |

aeaEAcTIA: 89 WaEr @g sEnan 1<

128. If right knowledge alone can produce the mode or

dispagition of right knowledge, then it follows that every
manifestation of the Self knowing his true nature must be of the
nature of right knowledge.

AUUTTOTHYT WIFT A0 =T iU A1) |

STE1ATET g5 WIAT RouoRagT Auirfored 0 kan
agnanamayd bhava apnano ceva jayade bhavo
Jjamha tamha savve bhavd apnanamayd andnissa (129)
AYARAIE, WARARATRT AT A |

FEnjaEAcaRg WA SIgERar Sigfaa: 190

129. If wrong knowledge alone can produce the mode or

disposition of wrong knowledge, then it follows that every
manifestation of the Self ignorant of his true nature, must be of
the nature of wrong knowledge.

The same point is emphasised through an illustration.

FUFAIT ATIIE FTEY KESATIAY AT |

IYUIATAAR) g AR g FeAifg 1L 3ol
kanayamaya bhavado jayamte kumdaladayo bhava

 ayamayayd bhavado jaha jayamte du kadayadi (130)

FATHAG, VARAIAA FISIGA WAL |
SEREGAErES q@Fd § BHEA: LRl

 aporrorRAT WraT Aonfoen ag fagrfy S ¢

onforesr g orrorRaT @ AT dgr i 1232
annapamaya bhavi apndnino bakuvihavi jayamte
nanissa du nanamaya savve bhava taha homti (131)
sIgARal WEl A agln i s |

ifiag qaRar ad waaar wafa 11g 3
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130 and 131: From gold only golden ornaments like ear-
rings etc., can be produced and from iron only iron chains etc.,
can be produced. In the same manner, all modifications of the
knowing Self, must be of the nature of right knowledge, whereas
the various modifications of the Self ignorant of his true nature
would be of the nature of wrong knowledge.

The various modifications of the impure Self are described
next.

UOTTOTE T I ST S0 ATFITAGN |
fasgaed g ST o racy w@EIOIE 123

STt g FEHFAM Saror q) FATIIA |
Sl EeAeag & Srant gagAfaAn 1¢33n

annanassa sa udao ja jivanam ataccauvaladdhi
micchattassa du udao jam jivassa asaddahdnatiam (132)

Jo du kalusovaogo jivanam so kasdudao
udao asamjamassadu jam jivanam havei aviramanam (133)

YA @ IFA AT AFrArAaRaEen: |
fawmrara qaan 4 NaeagaE 130
Feg FINWARN NaEi @ FAAEA: |

T g IIA ISSarEl wagfaao 193

& SITor SRT3EE S Shanel g fagssgia |
rrnagigy a1 sgear G wEy ar nizv

tam jana jogaudayam jo jivanam tu citthaucchiho
sohanamasohanam va kayavvo viradibhavo va (134)

§ @ife avad @ Nl g A |
WA SR a1 Fear Ay ar 1e3 90
URY {FNRY FEATAANTONT S q |
qfeorn? agfag omorrazonfearafy ng 3w

edesu hedubhfidesu kammaiyavagganagayarh jam tu
parinomade atthaviham nanavarapadibhavehim (135)

T3y 3G EHTROTE 4T |
qitud SEfY rArEReniEaE: 18 3wl
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d @y sNafrag seagaawomETy stgar o
azar g difa 3g s afcurmsaret ng3s

tar khalu jianibaddhain kammaiyavagganagayam jaiya
tarya du hodi hedu jivo paripamabhavanam (136)

dEg MNaFEg FwuERtd agy |
31 g Wk sgifa: aftomammam 113an

132 to 136.  Know vye, that if there is in the Self knowledge
of things that are not real, it is due to the operation of nescience
(karmic materials interfering with right knowledge); absence
of belief in the reals is due to the operation of mithyatva karma;
impure cognitive activity in the Self is due to the rise of kasaya
(soul-soiling karmas), non-discipline in the Self is due to the rise
of conduct perverting karma; the tendency to act through
thought, word, and deed is due to the rise of yoga (or the
psycho-physical structure). Know ye, that everything that
ought to be done is good and everything that ought to be
discarded is bad. Thus conditioned by the primary karmic
materials, are produced the eight types of karmic psychic disposi-
tions such as jfignavarapiya (knowledge-obscuring). And thus
when the eight types of karmic materials bound to the Self begin
to operate, there arise in the Self corresponding psychic
dispositions of which the Self is the causal agent.

COMMENTARY

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

Next it is said from the real point of view that the various
manifestations of the Self are entirely different from those of
material karmas.

Sraed § F0 7 g qfemn g gif T )
we Siar FF A AT EnfEEer 1e e

Jtvassa du kammena ya saha parinama hu hothti ragads
evam jivo kammam ca dovi ragadimavapgpa (137)



CHAPTER III 103

REea g Fon ¥ g Rk &g el e |
qF s %4 ¥ § Af amiEand ng el

oFed g qfur SR siasd IR o
ar Fwigagg faor sasw afconst negen

ekassa du parinamo jayadi jivassa ragamadihim

ta kammodayhedahi vina jivassa parinamo (138)
upea g SRomY Al staer gwlzla o
gesAteaRafufdar Mawr oRwa: neza

137 and 138, If attachment and other emotions are really
produced by the Self and the karmas co-operating together as
upadana causal conditions, then both the Self and the karmic
matter will be able to appear in the form of the psychic mode of
attachment. If the Seclf manifesting by himself is capable of
producing attachment and other psychic modifications, then it
must follow that even the pure Self without the influence of
karmic materials must be able to manifest into impure forms of
psychic modes such as attachment.

COMMENTARY

In the first case when both jiva and kerma co-operate to
p:oduce the psychic mode of attachment, both operating as
upadana karapa, then according to the principle of the identity of
cause and effect, even karmic matter which cooperates with jiva
must be assumed to be psychical in nature, because the result .
produced, attachment, is psychical. Thus matter will become
a cetana entity which is untrue. If in erder to-get over this
difficulty, the Self is assumed to produce the psychic modifications
of an impure nature without any alien influence, then this
tendency must be present even in the pure Self. | That is. since
the nature of the Self contains in a latent from the tendency to
produce impure psychic modifications. there can be no such
thing called pure Self. This means complete denial of the
‘possibility of moksa.

Sty Sfaw g faw qrergeaed. FeAqfomay |
ud qaresiar g A FErawraom g ke

Jjai jivenpa sahacciya paggaladavassa kammaparinamo
evain paggalajiva hu dovi kammattamavanna (139)
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afx SAm g A3 GENeFAA FAURIA: |
g ggesal @g giafl FHEmE 123 0

g § AfRonAY MABAEE FFEAAE |
ar shrawraggly o svaeg aftoray gyo

ekkassa du parinama poggaladavvassa kammabhavena
ta jivabhava heduhin vipa kammassa parinamo (140)

wwe g afom: JEneREaT EAAET |
astanERgfafd wo aRoa: 9ol

139, and 140. 1f dravpa karmic modes are really produced
by matter in co-operation with jiva, as upadana condition. then
matter and Self will both become drayya karmas (matter). If
matter manifesting by itself is capable of producing karmic
modes without the influence of self, then all matter as such must
be able to manifest as karmic modes.

COMMENTARY

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

im possible.
Y v ag 9 afz qagreoaafod |
gEuIaed g M3 7AgYE §AT FFH LW

~ jive kamman baddham puttliam ced: vavaharanayabhanidam
suddhapayassa du jive avaddhaputtham havai kammaim (141)

M 4 ag e AR sF9grada w@lod |
ggaata g S wragess wafd w9 1L el

141. From the syavahara point of view, it is said that
karmas bind and are in contact with the Self; but from the pure
(absolute) point of view, karmas neither bind nor are in contact
with the Self. Thus from the different points of view the Self
1is said to be either bound or free according as it is associated
‘with upadhis or free from them,
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After stating that bondage and freedom are predicated of
the Self according to differen’ points of view the author next
points out that samayasara, or Ego-in-itself, is beyond the view
points. o

FF ggaag 3 g g ST g9 |

qrEIfaFsd) gor woafs St & FREErd 19 ¥R
kammain baddhamabaddham jive edaw tu jana nayapakkham
pakkhatikkamto puna bhannadi jo so samayasiro {142)

FH 9gWE 99 O g SRR Aa0ed |

wgifimrFa: gavad a: @ gAqar: He erl

142. That the Self is' bound with®karmas and that it is not
bound with karmas are statements made from different points
of view.

But the essence of the Self transcends these aspects. So it
is said.

Next the author describes the nature of the transcendental
Self. '

Qogfa v wfid sy v g aagafeaad |
v g wigaad frogfe fefefa wagseafedon ng v

donhavi nayana bhanidain janai navarim tu samayapadibaddho
#a du nayapakkham ginhadi kitcivi nayapakkhaparikino (143)
g adnifod Sinfa %a@ g qwasfas: |
a7 g 7ae ggifa fefgfe aaqaed@a ez

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

COMMENTARY

Jaina metaphysics recognises three kinds of Self-—bakiratma,
antardtma, and paramatma— the outer Self, the inner Self, and
the transcendental Self respectively. The first kind of Self on
account of ignorance identifies himself with the body and other
external objects; certainly an attitude which ought to be dis-
carded; the second kind certainly recognises that his nature is

quite different from material objects, including the body. This
14
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discriminative knowledge leads to the further investigation of
the nature of the Self. Research into the nature of any reality,
according to Jaina phllosophy, is undertaken from different nayas
or points of view. Thus the study of the true nature of the Self
is undertaken by the antaratman, the inner Self whose attention
is concentrated upon his own nature. The nature of the Self
so investigated appears either in bondage or free ‘from bondage.
Both these descriptions are from the relative points of view of
antaratman whose sole aim is to discover the nature of the Self
through srutajfiana or scriptural knowledge. In the third case
these two relational aspects have no relevancy. Paramatma svariipa
refers to the Perfect Self, which state is the result of self-
realisation through tapas or yoga. Naturally therefore this absolute
transcendental Self is quite beyond the relational aspects and

represents the highest nature of reality which ought to be the
goal of all.

gwrgavnY gat agft fa wafc q9’d |
geaorgqaafgar Afory S o argard 1wy
sammaddaisanananam eso lahadi tti pavari vavudesaim
savvanoyapakkharahido bhagido jo so samayasaro (144)
@AY oaa g0 39S AR |
gaanERRA A 2 @ gEAER: ug 22
144. That the Self is really characterised by Right
Perception and Right knowledge is an assertion (made by those .

who adopt the different points of view) and what transcends all
points of view is said to be samayasara.

COMMENTARY

The term samayasira means the essential nature of the Self.
This Absolute Ultimate Unity is transcendental in nature. Hence

the various appellation based upon different points of view really
have no relevancy in that state.

The two characters, jiva and gjiva, which appeared on the

stage as Karta and Karme, gach realising its true nature exit from
the stage.

Thus ends the Second Act,



CHAPTER 1V
PUNYA AND PAPA—VIRTUE AND VICE.

The single actor Karma enters the stage putting on the garb
of two different characters, Pugya and Papa, Virtue and Vice.

FeaugyE FAIe ggeed Nl snog A |

%3 d g gaie o gare gaafz ngeun
kammamasuharn kusilaim suhakammain c¢ivi janaha susilam
kaha tain hodi susilat jam satmsaram pavesedi (145)

FAIgM TS gasd FIfe arfy gals 1

%Y 37 wafd gulS acHar sAwaf 1L 2.l
145. Know ye, that the karma leading to wrong .conduct
is bad and that leading to right conduct is good. How can that
be right conduct which pushes jiva into samsara (cycle of births
and deaths).

COMMENTARY

The distinction of karma intd good and bad is based upon
practlcal morality. What is good may lead one to the pleasures
of svarga ‘and what is evil may lead one to the mmerles of Hell.
Even the life of a deva in svarga, is only a life in sarmsara. Svarga
or naraka is merely a branch of samsara, the cyclc of births and
deaths. The ultimate ideal set up transcends both good and
evil and is beyond samsara. Hence whatever leads to samsara is
undesirable from this ultimate point of view. Hence the
interrogation, “How can that be right conduct.-which pushes
jiva into samsara P

Next the same point is elucidated by an cxanlple.
drafoor [ foae safk sE@d 9 9§ gfd |
suft ud T gIAYE a1 T FH UL
sovangpiyam pi niyalaih baimdhadi kalayasam ca jaha purisarm
bamdhadi evam jivam suhamasuhain va kadam kammam (146)

Aaftisaly fand qeafy weEd 3 a9 g |
AR N9 gaugd 3t 5§ A 11 L 2k
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146. A shackle made of gold is as good as one made of iron
for the purpose of chaining a man. Similarly karma whether
good or bad equally binds the jiva.

COMMENTARY

The distinction between good karma and bad karma is mean-
ingless since the effect in both is identically the same.

qvgl § gl 4 d Ar Fifg 41 F gaw |
argn fg faomal sdedasET 119yl

tahma du kusilehi ya rayain ma kahi ma va samsaggam
sahino hi vanaso ‘kusilasatnsaggarayena (147)
JEArY FAS: T A FO A A & |
@A 7 fara: gRfedadudo (1 9
147. Therefore do not have attachment for or association
with undesirable karmas whether good or bad; by such attach-
ment for or association with undesirable karmas the destruction
will be inevitable.

COMMENTARY
Both the karmas are to be avoided as they lead to the same
undesirable result. )
The author emphasises the same point through an analogy.
wg e Aifa gfear sfegadia sof faarfoarn)
ST A9 gWd T THFIO T NL¥sH
Jjaha nama kovi puriso kucchiyasilan jagam viyanitta
vajjedi tena samayai samsaggam rayakaranaii ca (148)
a9 am sfracgen: Ficuaas s+ faxm |
ol 37 gns dad wwE 9 1<l
o FFIFE agid 9 g aOig |
gesitq qfgdfa o d dawnt agraar nLven
emeva kammapayadi silasahdvam ca kucchidain nadum
vajjamti pariharamti ya tare samsaggam sahavarada (149)

oy sAnEfEeEad 3 gRad SR |

Forafd afigfa § qcdEnl’ AT 1 2Rl
148 and 149. As a person knowlng certaln people to be of
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bad character gives up association with and attachment for
them, even so, those desiring to realise the Pure Self and
knowing the nature and character of karmic prakratis to be evil,

© prevent the approach of karmic particles (safmwara) and root out
- the already existing ones. (nirjara).

COMMENTARY

The Commentator, Amrtacandra, gives an additional
illustration. A clever wild male elephant, sees a decoy-female
elephant—with pleasant looks or otherwisc approaching him with
flattering gestures with the object of chaining him. Learning
her evil purpose, he does not evince any affection towards her
nor does he associate with her. In the same manner an
enlightened Self, knowing that the approach of fkarmas, whether
pleasant or unpleasant, is for the purpose of binding him,
avoids them and gives up auy association with them.

That the two karmas should be rejected is further
emphasised on the authority, of dgama or Scripture.

Tal dufz svd gafg sy Ty |
qal fqmadar g FFAY AT = N Kol

ratto bamdhadi kammais mumcadt jivo virdgasampanno
eso jinovadeso tamhi kammesu ma rajja  (150)

@ aeifd &9 g=ad A fuage: |
ug faAieRe: Al FAg Al BIE (1Yo |
150. The self with attachment gets bound by karmas but
the one with detachment remains free from karmas. So has

the Jina declared. Therefore do not evince attraction towards
karmas.

COMMENTARY

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

qTAE @ FWel @ S FasAr goir orrofY |
afeefear o gforon arfa forsamed neven

paramattho khalu samao suddho jo kevalt muni paps
lahmitthida sahave munino pavamti nivoagam (151)
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Qe EF a9 gE 4 Hae afei |
afenrr fRuar @wid gaa: segafa Fafog 12uL

151. Verily, the supreme real, the Seﬂlpfp’e the Pure, the
Omniscient, the Seer, and the Knower (all mean the pangm‘itmd).
Thus with the contemplation fixed on the Pure Self, the Rsis
attain Nirvina. ‘ .

COMMENTARY

Paramaiatma is described in the following terms for the
corresponding reasons. He is said to be paramartha because he is
the highest reality; he is samaya as he is the Self manifesting in
pure qualities and modes; he is §uddha the pure, as he is free
from karmas both material and psychical; he is kevali because his
nature of omniscience is unaided by any extraneous means such
as sense-perception ; he is mauni because of the intuitive perception
of reality; and he is jiiani because he is of the nature of jiiana or
knowledge. Though fEcse are different names, they all refer to
the same reality.

qoagfa afsdt s foifz a9 ad = wafk
& g% araad arwas fafd g=g HLRN

paramatthammiya athido jo kunadi tavam vadam ca dharayadi
tam savvai balatavar balavadai vimti savvahnu (152)

wAp} e B @ a9 5 T =Raf |
qrey area areEd fafa &gt 1eur

152. If one performs austerities (fapas) or observes vows
(vratas) without fixed contemplation on the Supreme Self, the
all-knowing call all that childish austerity: (balatapa) and
childish vow (balavrata).

COMMENTARY

jana is the ultimate cause of moksa or Liberation.
Whatever is done without the background of right knowledge
will not achieve its ends. Imitation is a characteristic of the
child. Whatever is done through imitation is certainly
lacking in the inner background of knowledge. Hence
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imitative behaviour in the child cannot have the same effect as in
the case of an-adult individual. Such an imitative hehaviour
may be an amusing play and cannot have any real significance.
Similarly the performance of tapas and observance of wvratas
without the necessary background of correct knowledge will be
merely imitative behaviour on the part of an ignorant person;
hence would not produce the desired goal or ideal. In order to
exjose the futility of imitative behaviour without the background
of correct knowledge, the author calls them balatapas and
balavratas.

aaforpfor s<ar denfor agr 99 = Har |
"FeaganfgTr sto Jor & Sifq wwomelt ngyn

vadaniyamani dharamta silagi taha tavam ca kuvvamta
paramatthabihira jena tena te homti appant (153)

Fafan T D a1 a9z gat: |
RAEE 39 39 @ saERiE: 12w

153. Th - who are outside the presence of paramartha or
Supreme Self even though they observe vows, restraints, and
rules of conduct and practice austerities are devoid of right

knowledge.
COMMENTARY

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

quAgattg & F svormaer qeurfusgfa o

garwraagg famaEgyg Aaeian ngwen
paramh_ttlzabalzirﬁ je te anndnend punnamicchamti
samsaragamanahedutn vimokkhaheduin ayapamta (154)
wAEE 3 3 e geafiesfa |

darraRg fameegRaFea: nusl

g fosar ¥ o faefy
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154. Those who are outside the presence of paramartha or
Supreme Self, through their ignorance—not knowing that
—virtue leads to sarmsdra, desire the same with the belief that it
will lead to moksa.

COMMENTARY

Those who observe all the rules of conduct imagining that
they are walking the path which leads to moksa are entirely
mistaken. Even good conduct leads to karmic bondage. An
ignorant person who is not aware of this truth and who
boastingly exclaims, 1 have kept up all the commandments,
what more shall I do to enter into kingdom of Good”’, will soon
be disillusioned. '

Thus ends the Chapter on Punya,

Next the author takes up the discussion of papa or Vice.
He indirectly implies that Vice is the cause of samsara by stating
the opposite—moksa and its cause,

ardiaggd geaa’ afaAfaaar o

Mgl |0 Q@ g AlFEaEt 1L LR
Jivadisaddahanam sammaltain tesimadhigamo nanam
ragadi pariharana caranam eso du mokkhapahko (155)

shaifzg aramd qamfanar ag |
ymfzafigeo awt an: g Aged: 12wal
155. Belief in the padarthas such as soul; etc., is right faith,
and knowing their true nature is right knowledge; then rooting

out attachment, etc., is right conduct. These together constitute
the path to moksa.

COMMENTARY

These are the well-known three jewels or the ratnatraya
which constitute the moksa marga, accordingto Jainism. Ratnatraya
or the three jewels are considered from two points_of view,
vyavahara and niscaya. Vyavahara ratnatraya gradually leads to
moksa, and niscaya ratnatraya directly leads to moksa.

Of these two the Rsi must choose the direct and the
immediate path to moksa, that is real or higher ratnatraya. But
the other one which operates gradually in producing the fruit

ought to be accepted by the ordinary mortals.
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wrquifoegmes Faere o fagar gagha

qeagAfegart § s Fraaaen fafgal naus
mottiananicchayattham vavahire na vidusa pavatthamti
paramatthamassidanam du jadina kammakkhao vikio = {156)
gacal A sager A fgia: 9ee |

seneIfEaEl g adni saea ffE nguk

156. Since it is declared that destruction of Larmas is
possible only to those yatis who adopt the absolute point of view,
the ‘wise ones will not walk through (wyavahdramarge) the
practical path leaving aside the ( niscapamarga) absolute one.

COMMENTARY

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

~Next it is poinied out how this path to salvation is obstructed
by the opesation of evil karmic conditions such as mithyatva or
wrong belief, etc.

Feasg YWl 58 Rl gefEReaTseR
foegaasesa ag AR § omEsd 1ol |
vnithassa sedabhdoe jaha nasedi malavimelagacchanno
micchattamalocehennam taka sammatiam khu padavain (157)
Fered saawiEl A avafy aelneassE: |
fhearauelaesd aq 4 @a%d @y TE Hwel
Fraed YA Sig Wil et |
FUTTaAE TS0 qF ol gifT urEeE 1Ll
vatthassa sedabhavo jaha nasedi malavimelandcchanno
annanamalocchannam taha nanam hodi padavoain  ( 158)
Feaed LAVl au1 Azafa aekReaEsa: |

SFAREETSs ad FF wafd FEsan i

Feqeq YAl wg mafk awfadworsgeen |

qg g FamEregel A gifs urE g%

15

} waAfaRaTET
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vatthassa sedabhavo jaha npasedi malavimelandcchanno.
taka du kasayacchanpai carittam hodi padavvam (159)

Feasd @Al ag) AR velleare: |
aq1 g suaEsed At wafa s n gl

157, 158 and 159. As the whiteness of cloth is destroyed
by its being covered with dirt, so let it be known that right
faith is blurred by wrong belief. Asthe whiteness of cloth is
destroyed by its being covered with dirt, so let it be known that
right knowledge is destroyed, when clouded by nescience. As
the whiteness of cloth is destroyed by its being covered with dirt.
so let it be known that right conduct becomes perverted when
vitiated by soul-soiling passions.

COMMENTARY

Faith. knowledge and conduct, so long as they are true
constitute the path to moksa. But when they are perverted by
the influence of corresponding karmic materials, they get deflected
from the right path dragging the Self to samsara. Thus the pure
manifestations of the Self get destroyed by the influence of karmas
jusi as a white cloth gcts soiled by impurities. (_

N gegurrorefidy wvador forgur sf=gou |

FarawEwh o frerofz wea @ 1%

so savvananadarist kammarayena niega occhaynpo

samsarasamavayno pa vijagadi savvado savvam (1 60)

A gamRAn e FdTee: |

darEAY A Ral ade: @t 13

160. The Self whois by nature all-knowing and all-

perceiving when soiled by his own karmas is dragged on towards
sathsara the cycle of births and deaths, and becomes incapable
of knowing all things completely.

genaafefnad fmegd fauafy afoefed

geaigdn  aha) fasgriefzfa arsEr nggn

sammattapadinibaddharn micchattam jinavarehi parikahiyam
- tassodayena jivo micchadyitthitti, nadavvo  (161)
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grEasfateg fiard faaat: afmfie )
Figdm O frearfeffa sme: nts
ororeey afefirad sroonoi fororafy aferfed o
aeiaaur Siiat sporrely Ffg ot ug sl

nanassa padinibaddham anpanam jinavarehi parikahiyam
tassodayena jivo annant hodi nddavvo (162)

siaea afefaagasd Fadt: qftsfaan |
qENgAA NASTN wald sasa: nLsW
wicaafeforad ward faoraife aferfgd |
aegigdo s srafeal Qif urgE ng g

carittapadinibaddham kasayam jinavarehi parikahiyam
tassodayena jtvo acharitto hodi nadavvo (163)

wifanfifeg sudy faaad: ofRefim:
RNEA NNSARE 73l Fosa: 1 L&

161, 162, and 163. Itis declared by Jina that mithyatea
karma is adverse to Right Belief; 'when that begins to operate,
the Self becomes a wrong believer; so let it be known. Itis
declared by Jina that nescience is adverse to Right Knowledge;
when that begins to operate; the Self becomes gjfiani (one devoid
of knowledge), so let'it be known. It is declared by Jina that
kasaya (soul-soiling gross emotions) is adverse to Right
Conduct; when this begins to operate, the Self becomes acdritra
(devoid of Right Conduct) ; so let it be known.

COMMENTARY

Just as a colourless crystal, puts on the colour of the
associated object, so the pure Self undergoes various impure
modifications as determined by the various karmas. Thus from
all points of view, all kzrmas are to be destroyed.

Thus ends the chapter on pipa pAddrtha, the category of
Vice.

The karma which acted the role of two characters, pupya
and papa, Virtue and Vice, exits from the stage.



'CHAPTERV ™~
ASRAVA OR INFLOW OF KARMA

Then Asraaua enters the stage..
- fasge AT FEATT T awmwn 31

aglagdar Nix q@F srooafzorar ny sl

micchattam aviramandrn /sasayajoga Ja sappasannd du
bar’zuvzbabhem _]we tasseva anannaparmamc’z (164)

faearcamiyeas FAANN T dE |
g IR ek 8 ¥l

164. Karmas in'the empirical “Self, ‘such as wrong belief,
non-discipline, soul-soiling gross -emotion, and psycho-physical
structure, with their various sub-species are mainly of two classes,
material (acetana) and psychlcal \cetana) (quya karma and bhava
karma). The psychxcal karmzc modlﬁcatlons are lnSPparable
from the Self,

TOFTNTENATT q § FEAET R[0T g‘ﬂ’a |
afa fr ft sl Trdenfearasd nesun

nanavamnc'td tyass te dv kammassa karanam homti
teszm 1 hodi jivo ragadosadzb/zdvakaro (165)

AEIEES 3 g 9 FRO wafa |
Rumfy waly ST quENREEE: HL&UN

- 165. Those impure psychic modifications L&LISC the rpateual
karmas such jhanavaraniya (knowledge-obscuring), etc. To them
(those psychic karmic modifications) the empirical Self with the
characteristics of attachment and aversion is the cause.

‘ - COMMENTARY . ‘

The inflow of karma is of two kinds, material and psychical
(dravyasrava and - bhavasrava) corresponding to the two kinds of
karmas, material and psychical. These two mutually determine
each other in the form of nimitta lczzrana, instrumental cause. The
various psychlc modifications of i impure nature cause the inflow
_of material karmas towards the Self. This is drayyasrava. When

‘the material karmas, so flowing in, mﬂuence the Self they give

rise to fresh emotional modificationis which constitute the
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bhavasrava. To these psychic modifications of bizavasrava the self

is the upadana karana, substantial cause.

Next it is pointed out that in the case of the Right
Believer, there is neither asrava, the inflow of karma, nor the
consequential karmic bondage (bandha).

ufer g Argasa grarfalzed swaafrdg |
63 geafirag srorfe & § sy 0<%

nattkz du asavabamdhi sammaditthissa asavanirohe
satite puvvanibaddhe janade so te abammdhamto  {166)

Aifeq e A= gareEgaa: |
afa g @Al @ araest ngssn

166. To the Right Believer, since he blocks the inflow of
karmas, there is neither the incoming of Fkarmas nor the
consequential bondage thereby. Thus remaining free from new
karmic bondage, he understands the previously bound ka;mm

(to be different from the Self).
COMMENTARY

“Thus it is pointed out that the right believer is capable of
preventing the inflow of karinas.
Next it is pointed out that desire, aversion, and delusion
constitute the main cause of asrava, the inflow of karmas.”

AT TR AT £ § e A )
Trmffacrge el SR ot i g

bhavo ragadi judo jivena kado du barhdhdgo hodi
ragadivippamukko abamdago Janago pavari (167)
o qRae: Mg Fag R AR
GMRARER SR q%: Fe 1L Kol

167. The psychic states associated with desire, etc., which
are the modifications of jiva constitute the cause of bondage but
when completely free from de31re etc., the psychic state is of

—

¢, wforay
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the nature of pure knowledge which indeed is the cause of the
destruction of karmas.

COMMENTARY

The emotional states such as attachment, aversions and
delusion completely disfigure the nature of the Self and thus he
becomes associated with nescience. In this impure state, the
Self attracts karmic particles which get bound with the Self just
as a magnet attracts iron needles to itself. When those emotional

,states are absent, the Self undisturbed in his nature does not
‘attract karmic particles. Hence there is no chance of bondage
in his cause. Thus knowledge secures ‘freedom from bondage
and the absence of it inevitably brings about bondage.

9% wofen afed 9g v & aweg quit faz )
e Ferard afed o guilaggde 1Lk
pakke phalammi padide jaha na phalam bajjhade puno vimge
Jivassa kammabhave padide pa punodayamuvei (168)
o 5 R a9 7 & 9993 gAgeR: |
e w0 o 7 gaeasdf NLgCl
168. As aripe fruit fallen (from a tree) cannot be attached

again to the stalk, so when the psychic karmic modifications in
the Self drop off, they can no more bind the Self again nor

operate.
COMMENTARY
Thus ‘it is emphasised that to the Self, "with right
knowledge, there is no bkavasrava (inflow of psychic karmas).
Next it is stated that to the knowing Self there is no
dravyasrava or material karmic inflow either.
gadifreawrorn gafuragn g ey a& |
FEAAW g & Ig1 gl wiforea ng &
pudhavipimdasamana puvvanibaddha du paccaya tassa
kammasarirena du te baddha savvevi nanissa (169)
geRfioegaAl: qEaard SR |
wgdr g 3 a3 adsh afa: ntas
169, In the Self with right knowledge, the old karmas
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remain incorpoerated only with the karmic body, like a clod of
earth-without any effect on the Self.

COMMENTARY

The previous karmic bondage was caused by nescience,
absence of correct knowledge in the Self. Presence of nescience
.produces impure psychic states which facilitate the inflow of
karmic materials. Thus in this case there are both the #hividsrava
and drakzy:dsrava. But when nescience disappears the Szif regains
his true nature of pure knowledge, and the impure psychic states
have no chance to occur; when these do not occur there is no
chance for fresh karmic materials to flow in. Thus the Self is
left with only the previous karmic materials which got in when
favourable psychic states were present. Hence they remain
only part and parcel of the karmaga Sarira, absolutely incapable
of producing any correspondmg impure psychic state. Thus in
the case of the knowing Seif, the Self with pure knowledge, both
the asravas, psychic and material, are absent.

wafag AP =R orrdgurg iy |

awd gud stegr v sl ooy g oidee

cauviha arevehheyam vamdhamte pipdainsanaguneliim

sanaye somaye jahme tena avamdhutt: pant du  (170)

i cRBHE ssafa QAo |

| g aei aMaeT g SET g ool |

170. The four primary karmic conditions, with their

multifarious subdivisions bind the soul every moment as
determined by suitable impure qualities of knowledge and
perception. Hence the Self with right knowledg is not bound
by them.

gl g arswuﬁ wmguna’r qurifa afcorafs |
U’ OrToTENY Svr g & st wforEy peedn

Jamha du jahannado nanagunado punovi parinamadi
anpatiam nanaguno tega du so bamdago b/zamdo (171)

JEATY KA, magﬂnqga{ﬁﬂﬁﬂﬂ% I
ST ST 99 § 9 TR A T
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171. When the Self’s cognitive quality is at its lowest stage
it is liable to alternative alien modifications whether good or
bad. Therefore in either case the Self is called the binder
of karmas. '

COMMENTARY

Knowledge is the essential quality of the Self. So long as
this quality is strong and intense, the Self is unassailable by
external influences, but when this quality is at its weakest point,
the Self becomes easily influenced by alien conditions. In that
case the Self will get modified from its own intrinsic nature
according to the nature of the influence, good or bad. - In either
case the result will be bondage, though it is emphasised that

* both subkabhava and asubha-bhava respectively lead to pupya and
\ papa which both lead to asrava and bandha. But suddha-bhava
| alone avoids @srava and bandha.
gqoonafe s aftuw. SIgourRTae |
ool o1 g Feefe e fafager 1wl
dumsanandnacarittam jam parinamade jahanppbhavena
hant tena du bajjhade poggala kammena vivihena (172)
adagEERE FARUR |YIET |

S 39 g aean ggesRn ffdm Qe
172. When the manifestation of Right Belief, Right
Knowledge, and Right Conduct is at its lowest, the Self, the
Knower, is bound by various types of (good) karmic materials.
COMMENTARY
The Self here is in passession of ratnatraya the three jewels,
Since the three jewels are in a very low degree of efficiency,
bondage is predicated of the Self and yet the karmas that will
bind him are only the pupya karmas, karmic materials of the'good
type capable of producing happiness.
g4 geaforarg g waay df aemifafge

IFelreqrals SUY FEAATEE 1293
savve puvvanibaddha du paccaya sarnti sammaditthissa
uvaogappiogam bamdhainte kammabhavena (173)

o gEfEgTeg wRaan afa waes: |
STV At FAAEA 1 01l
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gfafy Freasiisr ara seft siga e |

guf & STl s qeoll i g oREw NQwvil
samtivi niruvabhojja bala itthi jaheva purusassa
bamdhadi te uvabhajje tarunt itthi jaha narassa  (174)
greall frewdvanft arer e a9 geves |

aeAifa aifq Iivarfa ool ol 2o 9w 19wl

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

grgw fozansr ag dafk sig gdfa saer )

gagfagr & ey g i13e

hodana niruvabhojja taka baindhadi jaha havamiti uvabhojja
sattatthaviha bhilda papavaranadibhavehim (175)

Far fembats aur aenfe aar wargedant

aaefinf @i gAaEniad: ngewn

175. In the case of the right believer, the previously
bound karmas such as jiianivaragiya, remain ineffective so long as
they are latent, but when they become efficient and operative,
through the instrumentality of psychic states such as attachment,
they bind the Self in seven ways, (exclusive of age-karma) or in
eight ways. : :

QRO FIXAT § AFATIRE ANaey wfay |
AMFFNTAATT O G547 agar iy | ot
edena karanepa du sammaditthi abaindhago bhanido
asavabhavabhave na paccaya bamdhaga bhanida 176)
T IR g geavefEEeanr it |
AGEIEMNE A Sl 9 AR 0k N

176. In the case of the right believer the:karmic inflow of
the opposite psychic state is absent. (When this is absent) the

remaining karmic conditions, (since. they are iv\nﬂc‘a‘pablc of
16
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producing bondage leading to samsara) are declared to be non-
binders. On account of these reasons, the right believer is said
to be non-binder.

COMMENTARY"

As a general principle it is maintained that the material
karmic condition, even though present about the Self, are
“incapable of binding him, unless there is facilitating opportunity,
which {opportunity is provided by the appearnce of psychic
states such as attachment. Thus itis the psychic state that is
the - sine quo non of karmic bondage. In the case of the right
believer this necessary condition is absent; when this is absent
gven the previously bound karmas, become ineffective. When
these karmic conditions become ineffective and ‘when there is no
chane of fresh inflow of karmic particles, the Self may very well
be declared to be without bondage. (In the case of vitaraga
sam_yakdrgﬁ) since he is absolutely free from karmic states of
attachiment, etc., he is necessarily called unbound but in the
case of sardgq—sam_yakdrsﬂ since the impure psychxc conditions
have not been completely rooted out, the name is stiil applicable
in a figurative sense.

<wit YA AR 7 A ke aeafize |
qwgt @Ay faom gg o aesan difa hewel

rago doso moho ya asavd natthi sammaditthissa
tamha asavabhavepa vina hedf na paccaya hointi (177)

TN 3N NeT e A wfs FwEs: |
TR & daR  sar waka 1ol
.177. In the case of the right believer of the higher or
(v8taraga) type there is no inflow of psychic ‘states relating to
desire, aversion, and delusion. Hence apart from the psychic

karmic inflow, the material karmic conditions cannot produce
bondage.

R g sghe Wl @
afa fy & oY dfgwaE w awifa ugean

hcda caduviyappo’ atthviyappassa karanam hodi
tesit pi ya ragadi tesimabhave na bajjhamtt (178)
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Rgmgfive: sufmmea s Wl |
QR T TEARRIE A T o<l
178. The four primary karmic conditions are said to be
the cause of eight karmas such as jaandvarapiya. To these karmas
conditions the psychic states such as desire, etc. form the cause.
When these psychic states are absent, the kermic material condi-
tions cannot bind the Self,

g gFeRograr afgdr afcorf &t sdafad |
Hgaarefeudnid sefmhgsr nteel
Jaha purisenaharo gahido parinamad: so aneyavikham
mamsavasaruhiradi bhdve udaraggisathjutto (179)
. 741 JeRonERY gh: aRomfz drsAsfag |
AteaErE QT WiEw, Rufadgs: el

ag nforew § 5 S q@n 95947 Jgfaaet |

goRa % & smafciuir § & Siar ison
taha panissa du puvoath je baddha paccayd bahuvivappah
vajjhaimte kammam te nayaparikina du te jive (180)

aur gifwg 9 3 g T gfwe |
qeAfd &4 § AAIRERRG T SR W <ol
179 and 180. Just as food eaten by a person in association
with gastric heat (digestive and assimilative function) is transs
formed into various kinds such as flesh, fat, blood, etc.; so also
in the case of the Self, the previously bound karmic condition
(though of uniform material type in the beginning) get
transformed into varions kermic modifications at’ the -time of
bondage. Thisis true in the case of Self devoid of the pure
point of view.
COMMENTARY
Thus it is pointed out that the giving up of the pure point
of view or suddhanaya causes asrava or karmic inflow, whereas the
adoption of it causes nir-dsrava, the cessation of the inflow.
Thus ends the chapter on asrava.

Thus asrava quits the stage.



CHAPTER VI
SAMVARA-BLOCKING THE INFLOW
Now Samwvara enters the stage.

While describing the nature of sasmwara padarth, the author
first praises its ultimate condition, discriminative knowledge.

3T =T Ay ol Hify e
FIE AR 79 fg ST aftw @ MG nLe

uvaoge uvaoge kohadisu natthi kovi uvaogo
koho kohe ceva hi wvaoge natthi khalu koho (181)
SN IwEE: ARy Ak BISEREE: |
A AR A & G At @g Az 1<
181. The pure cognitive attributes of perception and
knowledge rest upon upayoga or the intrinsic nature of the pure
Self. The impure emotions such as anger have no relation
whatsoever with wupayoga. Anger subsists on anger itself.

Certainly there is no anger in the pure cognitive attributes of
perception and knowledge.

COMMENTARY
What is predicated of anger must be teken to be equally
true in the case of other emotions such as pride, etc.

' Next the author deals with other facts which are also
distinct from upayoga or the nature of the pure Self.

 ugfaeY e o wify ufte sasd o
| gaeafez a4 w6 MFeR wifa W ARk 1<

atthaviyappe kamme nokamme cavi natthi uraogo
uvaogamhi ya kammam nokammar cavi po atthi (182)

HefIRRY HAOT ABAO Y ARIIE: |
IR A B AFH =If6 A afkd 1R

182. There is no upayoga either in the eight type of karmas
or in the nokarma material particles (whicl go to build up the
various kinds of bodies). Conversely there are necither karmas
nor nokarmas in upavoga.
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ug g wfqadd ot qzar g @ sfaea
asar w frfa geafs wid SaslTggear ues3n

edam iu avivaridam panam jaiva dy hodi jivassa ‘

taiyd na kimei knvvadi bhavam weasgasuddhappi  (183)
wasafawdid o a7 g wafk diaey I
gat A el wEgengEe 1<

183. When ihis déscriminativé kncw;lc%‘;ge, free  from
error, arises in the Self, then the naturc of the Self, manifests
in the form of pure upayoga and he does not canse any kind of
impure psychie states.

COMMENTARY

Two things which are spatially distinct and which have no
relation to a comman cause cannot maintain the relation of sub-
stance and substratum. Substance and substratum willbe
applicable to a particular manifestation and the intrinsic nature
which so manifests. Thus knowing activity is related - to
knowledge in the form of substratum, an entity and its manifes-
tation. An entity and its manifestation are inseparably united
with each other and there is intrinsic identity between the two.
So viewed, the pure cognitive activity or wupayoga, since it is
based on the intrinsic nature of the Self, 1s inalicnably identical
with it. Various impure emotional statgs bave no such intrinsic
relation to the nature of the Self, becausc they are accidental
states of the Self and as such can disappear without in any way
affecting the nature cf the Self. Essential attributes are based
upon the real nature of a thing whereas the accidental attributés
are not so based. Itis this truth thatis emphasised -in - the
above gathas. Cognitive attributes of perception and knowledge
technically called upayoga are the essential attributes of the Self,
where as anger, pride, etc., are only accidental attributes. That
is why it is said that upayoga is in the self and conversely Self is
in upayoge and ncgatively, anger, etc., are not in the Self nor
is the Self in anger, etc. So also karmas and nokarmas being
accidental adjuncts to the Self have mno basis-in the nature of
the Self. This recognition of the Self to be distinct from the
various accidental attributes, psychical and physical, enables
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it to shut out the impure psychical states of desire, aversion.
and delusion . When these are shut out there in no inflow of
karmas and that is just servara.

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

sgpanfiralad fr sugaE o & afteaafy |

ag swiggaf R w sigf uoft g oiford ng ey
Jaha kanayamaggitaviyain pi kanayabhavam na tam pariccayadi
taha kammodaya tavido pa jahadi pagt du panittan (184)

391 gAgafacanlt s3%aid a § Rasf |

a4l walggacal 4 IR It g SIFE 1L evn

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

qE orfR oty speorpofY urig TATETE |
ROUTTOTSTHISGUOIT ATIGZTE HATIAT 1L <X
evarh janadi panl apnanl munadi ragamevadam
apnanatamocchanno ddasahdvarh ayanamto (185)
v armfa o Agrl Aga WRERAE |
AYAR TS SAAAREFAAAT 11 <4l

185. Thus the Self with discriminative knowledge knows
‘his true nature. But one lacking in this knowledgs, blinded by
his own nescience unable to perceive his true nature, thinks
that the nature of the Selfis identical with the impure psychic
states such as attachment.

Next it is pointed out how this apprehension of the pure
nature is itself sathvara.

g g faamviel g e wefX ot |
arviet § g wgARAOTY Ayl etk

suddham tu piyagamto suddham cevappayam lahadi jivo
Jagahto du asuddham asuddhamevappayatn lahadi (186)
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9% T oA gaRaend ead i |
A YEHAA BT NI Q<&

186. The Self with the discriminative knowledge, by
contemplating upon the pure Self, becomes himself pure. But
the Self which contemplates upon the impure nature of the Self
‘becomes himself impure.

COMMENTARY

Thus it is pointed out that the nature of the contemplating
Self is determined by the nature of the contemplated ideal.
Hence apprehension of the pure nature of the Self means

sarvara.
Next the method of apprehending in the pure Self is
described.
3peqref aeron fvger Erg orarasiilg |
gguonurfegfgl seanfaedt a swafeg niswn
appanam appano rumbhiduga dosu puppapavajogesu
dathsananamhitthido icchavirado ya appamhi (187)
ARATARAA] A1 gV qUAAIRWTAY: |
qaag Rua: gesfiwanaRad 1 col
Y FGTIART A HeTIOTHequ Ay |
ufy wed oitwed Aar Fadfa qad nicen

Jo savvasatgamukko jhayadi appanamappano appa
ndvi kammath nokammam ceda cithtedi gyattam (188)

q: GEGRGEN SAIRAHATSHAT |

A &1 Awd Aafra Feamdeeas 12 ¢l

HOqTO YA dHOTOTIr S sureoraray |

agfe sfakor saqrorder & weaforeges 1ise

appaanam jhayamto damsananidnamao ananyamao
lahadi acirena appanameva so kammanimmukkam (189)

A AR, TGRSR |
s sfRumwaRg @ sAfEgE 1Ll
187,188, and 189. Who so restrainé, through his own
¢ffort, the Self that is immersed in the activity,' whether good
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or bad, of yoga (thought, word, and decd), rests on pure
perception and knowledge, has no desire whatsoever for alien
objects and is free from all attachments, that Self contemplates
on his own unity. Such a Self never thinks that karmas are of
the nature of the Self, nor the nokarmas. Such a right knowing
Self, of the nature of perception and knowledge entirely
different from alian nature, contemplates upon his pure dSelf
and very soon becomes identical with that Pure Self whao is free
from all karmas.

COMMENTARY

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

af gz wfnar sewagonfo @saecd@fg |
faead o afafearat o S T ugten

lesii hed bkanida ajjhavsanani savvadarasihiim
micchattamn anndnam aviradibhivoe ya jogo ya (130}

A5 2t alvrn erewata @b |
fregicanaafEaEss a1 el

2z fogar strafe onforen sraaferdgy |
srgaaran fqun safs seaeg fa forder nie g

hedu abhave piyama jayadi nanissa asavapiroho
asava bhavena vina jayadi kammassa vi niroho  (197)

% b
Taud FaassEa giffa: eneafe: )
anaemﬁa famr s sonsia FRE: 1Ll

FeRrArEer @ et f strafy forde o
awERfaAge g d@fudge gy nex

kammassabhavena ya nokammanain pi jayadi piroho

nokammanirohena ya samsaranirohanat hoi  (192)
FANSAEA 4 AFworald s Ho: |
A 7 darfed wafa 13’y
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190, 191 and 192. Itis declared by the Ommiscient that
the psychic states corresponding to wrong belief, wrong
knowledge, non-discipline, and psycho-physical activity are the
causes of karma such as jfianavaragiya. On account of the psychic
states relating to pure perception, etc., the karmic conditions
are absent. This absence of conditions in one who has
discriminative knowledge causes the blocking up of psychic
inflow (bhavasrava). If the psychic inflow is blocked up, the.
blocking of the karmic inflow (dravpasrava) necessarily follows. -
When there is no inflow of material karmas, the inflow of nokarmic
materials is also stopped. When there is no inflow of nokarmic
body-building materials the process of body-building will
completely disappear which means the cessation of samsara.

COMMENTARY

So long as the root cause, identification of the Self with
karmas persists, _psychic activity to wrong belief, wrong
knowledge, wrong condutt, and yoga persists. These form the
cause of the bhavasrava relating to desire, averson, and dulusion.
Bhavasrava forms the cause of dravyasrava or material karmas
Material karamas in their turn form the cause of body-building
nokarmas. Nokarma is the cause of samsara. This is the causal
sequence: But when discriminative knowledge appears, the
Seif recognises its own pure cefana nature. This knowledge
leads to the absence of psychic activity relating to wrong belief,
wrong knowledge etc. Absence of such psychic activities leads
to the disappearance of bhdvisrava. When that is absent karma
naturally disappears. Disappearance of karmas means cessation
of samsara. This is the order of samvara.

Thus ends the Chapter on samwvara

Thus Sarivara quits the stage.
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NIRJARA—-SHEDDING OF KARMAS
Then Nirjara appears on the stage.

Iamtafeafg a gsarmwagmurtaam |

s Fafs geafedl & g=d fosafufas na3n
uvabhogamitndiyehi ya davvanamacedananamidaranar
jam kupadi sammaditthi ta savvam nijjaranimittamn  (193)

IIEfad: gEarTHAATARERER, |
A0l el wad fauRfeg 1

193. Whatever affective experiences the right believer
(with a neutral attitude) has in relation to sense-perceived
objects, conscious and nonconscious, they only lead to the

shedding of karmas or nirjara.
COMMENTARY

Ordinarily the enjoyment of sense-perceived objects
whether animate or inanimate is said to . be the cause of karmic
bondage. But in the case of a right believer, this is supposed
to lead to the very opposite result of nirjara or wearing down
of karmas. What is the meaning of this paradox ? Enjoyment
of sense-perceived objects in the case of the right believer is
quite different from the experience present in the wrong
believer, The latter,because of the lack of discriminative knowledge
identifies himself with the external objects and indulges in'the
enjoyment of those objects carried away by the full force of
desire, aversion and delusion. In this case the enjoyment brings
about asrave which leads to fresh bondage of karmas. But in the
case of the right believer who is equipped with discriminative
knowledge and who is thus able'to adopt a detached view of
things external, these conditions of karmic bondage are altogether
absent. No- doubt he has relations with useful and enjoyable
objects of the external world such as his wife, children, wealth
and . property. Toward these he adopts a neutral attitude.
Because of this neutral attitude, he is unaffected either by their
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increase or decrease. Hence there is no chance for the incoming
of new karmas. The experiences he has therefore all relate to
the previous karmas which are present in him already. When
they begin to operate they produce corresponding psychic in
the right believer who, in spite of his neutral, attitude, must
necessarily experience the fruits of his previous farmas. Thus
the previously acquired karmas after producing their inevitable
result exhaust themselves and cease to be. Thisis nirjara or
wearing down of karmas.

After describing the wearing down of material karmas the
author next describes the consequential bhavanirjara, the
corresponding psychic result.

3 gagea fugar smafs g8 7 gae ar

& gegaadfawi dgft ag fa= sz ugewn

davve uvabhujjainte piyama jayadi suhamn ca dukkham va
tat suhadukkhamudinnam vedadi aha nijjaram jadi (194)
g5 IUgSANR fanI=In ge 9 3@ a1 |

§ gETEgAT 339 o fsd A/ 1329
194.  Useful and enjoyable objects of the perceptual world
when they are enjoyed by the right believer, inevitably produce
pleasure or pain as determined by good or bad karma. Since
these pleasant or painful feelings are indifferently experienced
by the right believer, they wear themselves down and this is
nirjara.
Next the power of knowicdge is extolled.
s1g faamaysiar fasgfar o gyl )
quITASTIETEd a8 YAl o aouwR arel ngqy
Jaha visamuvabhujjaimta vijjapurisa pa maranomuvayamts
poggalakammassudayai taha bhuinjadi neva vajjhade nani (195)
ay7 Regugsaan Feagser a sogearta |

TEIFFAU 374 qUI YT A9 gy FA N
195. Just as a person who is an expert in anti-poison lore,
even though he takes poison, does not meet with death, even so
when the fkarmic materials become mature and produce their
inevitable results of pain and pleasure, the knowing Self with a
neutral attitude experiences these but remains unbound.
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COMMENTARY

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

g A fraamon scfkwEe Aafz o i )
gy AT ool fy o aweefz aga uglsn

Jaha majjain pivamano aradibhavena majjadi na puriso
davvuvabhoge arado nani vi na bajjhadi takeva (196)
g1 wy e ewfewRa arfa A oo |

ZSANTIW oRAY FFAM A 9947 a3 12_&
196. Just as a person who takes wine {as medicine) without
.any special longing for it, does not get intoxicated, so also the
enlightened Self, while he enjoys external objects without any
special longing towards them, does not get bound.

COMMENTARY

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

et fa or ¥ w@awn F F=ar Al
qreuEer wEafT g gty av g e

sevarto vi na sevai asevamano vi sevago kovi
pagaranacettha kassavi naya payarapotti so hodi (197)

QAT @ da9, oRFASh d: B |

SRRUINE] FEAE A T TR0 gR g @k 1ol
197. While one actually enjoys, does not really enjoy;
whereas another while not enjoying does really enjoy. Just as
'one who- plays a part does not really become that character.

COMMENTARY

An actor on a stage may represent a particuiar character
in a drama which may be either tragic or comic. The actor
may very successfully play his part without actually suffering
any emotional experience corresponding to the part. But a
man in the audience who is merely a spectator may experience
all the emotions because he identifies himself mentally with the
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character. In the former case such emotional experience is
absent in spite of perfect dramatic action because the actor
maintains complete isolation mentally from the dramatic
situation. Isolation is the cause of the absence of emotion even
while external action is present. Whereas in the Iatter even
though there is no action, there is emotional experience
corresponding to the situation because of the mental identification
with the situation. Exactly similar is the case with a person
who enjoys the objects of the external world. The determining
factor here also is the mental attitude and not action.. A person
may make use of external objects as a matter of duty without
having corresponding emotional fervour. Here action is present
and not the corresponding emotion. But in the case of another
person who is incapable of having the attitude of mental isolation
and who has a hankering after external objects, may have all
the characteristic emotions even though he does not actually
enjoy them either because of lack of opportunity or of external
restraint. Thus it is true that one who enjoys may not really
enjoy, whereas another who does not enjoy may really enjoy
according to the mental attitude of each.

saafaarm fafad s aftod ok
o[ § ¥ WO TEAT FONTIET § SEHERT lIR&cll

udayavivago viviho kammanamn vannido jinavarehim
na du te majjha sahava janagabhavo du ahamekko (198)
sgafgaE fafaw: w9 affiqr famar: |
73 @ A9 AR SETERTERE: 12
198. It has becn declared by the great Jinas that the rise |
and fruition of karmas are of various kinds. But they are not

(related to) my pure nature. I am certainly the (non-varying)
one, the Knower by nature.

Qe TAN aeg faaree gafs oA
O § Q@ ASWATET JTORTAIEY § AFREH 1 2%

poggalakammain rago tassa vivigodao havads eso
na du esa majjha bhavo janagabhavo hu ahamekko (199)

ggaEd e faraal s |
AcdY ®A WT: BN TEEAE: 1) Ll
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199. Desire is karmic matter (previously bound). When
this manifests after maturity thereis the emotion of desire.
This psychic state is not of my nature. Certainly, I am the
unruffled one, the Knower.

COMMENTARY
"This statement about desire must be taken to be true in
the case of other emotions such as aversion, delusion, ahger,
pride deceit, greed, etc.
qE gERTSET Ao Uil SIopTagE |
Szd Fenfaant 7 gafs q== fqareiar uool
evam sammaitthi appanam mupadi janagasahavarm
udayain kammavivagam ca muadi taccain viyanamto (200)
w geavEle: N SAIfd stEweEg )

334 FAEAE 9 g3l axd FEAT 1o ol
200. Thus the right believer having a clear knowledge of
reality apprehends his own Selfto be of the nature as the
knower and rejects emotional states because they are the result
of the manifestation of karmic matter.

COMMENTARY

A clear understanding of the nature of reality thus enables
‘one to accept what ought to be accepted and to reject what
ought to be rejected.
qomfafad {3 g Tendit g fasad swa )

ufg & srofs seqros g geaEmeAfT nogn
paramanumittiyamn pi hu ragadinam tu vijjade jassa
navi so janadi appanayam tu savvagamadharo vi (201)
WAIAEA( &g WAl g fed a€a |
At & AraraE g @EimEsH 1R g
201. Verily one in whom attachment. etc., even to the
extent of an atom, is present, cannot know the Self even if one
be a master of all scriptures.
ATUTAATIAT H01eq T & s@roiar |

Fg Qifz arafed sarNd swamiar neRN
appanamayanamio anappayam ceva so ayanamito
kaha hodi sammaditthi jivajive ayanamto (202)
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ARAAATA, SARAA AT QST |
F4 wafd grrzlEstiasiaEaEa 1o

902. He who does not know the real Self cannot know the
non-Self. Thus being devoid of the knowledge of jira and ajiva,
Soul and non-soul, how can he be one of right faith ?

afig A Afa | firog a9 fopd )

fa@sfsd wid gaersid Ig@T nRo3n

adamhi davvabhave athire motiuna ginha tava niyadaim

thiramekamimam bhavam wvalabbhaimtam sahavena (203)

e geanEFAftaRIoT gaca gaio @ fAaed )

forasfd wid SwevanE @aET 1R0 30 |

203. Giving up the impermanent physical and psychical

states- in the Self (which are due to dravya karmas and bhava
karmas respectively) makes one grasp this state resulting from the

realisation of the true nature of the Self which is eternal,
unchanging, and indivisible unity.

COMMENTARY

In the experience of the empirical ego, there are several
psycho-physical states, brought about by  the erroneous
apprehension of the reals. These states are indeterminate,
varying. momentary and erroneous in nature. Hence these do
not represent the true nature of the Self. 'Therefore they must
be discarded. But that psychical state resting upon the nature
of the transcendental ego is characterised by qualities contrary
to the above. This is determinaté, permanent, one and free
from error. Hence this is the ideal to be sought after.

Ffafurgfgrudasd 9 & §ifx gawT 9 |

|1 gar axngt & afeg sy sifs uRewn
abhinisudohimanakevalam ca tam hodi ekkameva padam
s0 eso paramattho jam lakidum pivoudin jadi (204)
st fraaatmt.deded 9 sgTawie Wi |

| U9 ;4 weea) fafd Aif@ uoell

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

. =R HiEHW
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telepathy, and supreme knowledge of reality—all these refer to
one and the same state. That is the absolute. Realisation of
that absolute is moksa.

| COMMENTARY

Atma, the Self is the absolute. That itself is jnana or
knowledge. The Self is one prime category. Hence knowledge
is therefore the same as that absolute. Hence it is the means
of Nirvina or moksa. Various kinds of knowledge, such as
mati-jfiana, Sruta jiana, etc. do not in any way differentiate this
unitary state of knowledge. These various kinds of knowledge
refer only to this unitary state of knowledge. When the sun is
hidden by clouds its light is not seen and when the clouds
gradually disperse, the sunlight gradually reappears in varying
degrees till it regains iis full luminosity when all the clouds
completely disappear. So also the Self in the form of knowledge,
remains hidden shrouded by the layer of karmas. When the
karma cloud gradually gets dispersed, then the Self-knowledge
begins to shine in varying brilliancy. This variation in
knowledge which is due to the variation in the density of the
karmic cloud does not in any way imply any differentiation in
the nature of the underlying Self. That remains the same one,
non-varying and permanent. That remains without any differe-
ntiation. It is identical with supreme knowledge. When that
knowledge is obtained, it is Self-realisation. Then nescience gets
destroyed, then the Self is obtained; allthat pertains to non-Self
disappears; no more desire, hatred, or delusion; no more inflow of
fresh karmas; no more karmic bondage; the previously bound
karmas automatically wear out; thus when all karmas completely
disappear, that state itselfis moksa. Hence it follows that the
absolute is equal to the Self which is equal to pure knowledge,
and attaining this ought to be the aim of life since that is the
door-way to moksa.

mrwgﬁ‘m fagror od g 9 agfa o @&y |
& fivg gaadd wife s=afa weaafeatad uRoul

nanagunena vikind edam tu padarm bahiivi na lahamte
tam ginha supadamedatn jadi icchasi kammaparimakkhais. (205)
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FAGAFRA wag W s A aw |
aguETg 93fid Adresly FRARE 1R oy
205. Those who are devoid of this attribute of knowledge
even though their efforts be several, do not attain this state. If
you desire complete liberation from bondage, you must contem-
plate upon this pure state of knowledge.

COMMENTARY

What is contemplated is the ideal. One who contemplates
is the person who desires the ideal. By constant contemplation
of the ideal, a person aiming at the goal comes nearer and
nearer to it till he finds himself identified with that very ideal.
This psychic effort of aiming at the ideal through the act of
contemplation is here pointed out as the necessary means of
realising the true nature of the Self. Further itis implied that
the nature of the ideal contemplated upon is of great importance.
The popular view that one who contemplates with devotion
upon an ideal whose nature may be anything is really
contemplating upon the supreme paramatma is -incompatible
with the Jaina Siddhanta.

wafeg TR fore gt aif foreavafig |
g gifg faeh @ igfs gy sad e uRol

edamhi rado niccam samiuttho hohi niccamedamhi
edena hohi titio to hohadi tuha uitamarm sokkham, (206)

wafen, i ficd dgeY wa frmafe |
A WA e af afmealy e @ 1R okl
206. Oh! Good Soul, (Turning away from the sense
pleasures and fixing your attention always on the pure nature of
the Self), always be in love with-itand hence be happy and

satisfied, for surely that will lead you to the future everlasting
supreme bliss of moksa.

Fr o Afew gEY axged wafhd gafe a= |
yeqroreelt qfeg g forag faamoiar uxown

ko nama bhanijja batho paradavvarn mamamidam havadi davvam

appanamappano pariggaharm tu niyadam viyanamto . .(202)
1R
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F AR WG g WIS A 9l g4 |
eI IReE g fad fEeR 1] ovll
207. How can the wise man who realises that the Self
alone is the property of the Self, really maintain these alien
objects, such as his body, as genuinely his own property ?

COMMENTARY

Even an ignoramus cannot make the mistake of identifying
his self with the external objects. Thus it is quite obvious that
a wise man can never make such a mistake. He will always be
able to discern the difference between his Self and non-Self,

aew afeTgt 91T q&) sgAEg g TR |
ORT A TR A¥GT T IFEY W 1R o

majjham pariggaho jai tado ahamajivadoin tu gacchejja
nddeva ahain jamha tamha na pariggaho majjha  (208)

an aRedY afy afisewsiai g =34 |
QA FEHTERT IRSG 79 Rocll

208. External things owned by me, if they are absolutely
of my nature, then I must become non-living (like them). Be-
cause I am a Knowing Self, therefore the objects possessed by

me are not of my nature.
fesstg ar fisstg ar forseg ar aga wng faeaaa |
ST avgT vgg qgI o 9REEr I 1ol
chijjadu va bhijjadu va nijjadu va ahava jadu vippalayam
Jamha tamha gacchadu tahavi pa pariggaho majjha (209)
foaat a1 faemi a1 MNaal @1 oo g fmea |
FEEEE Tesg auft A afeE #m uRo)

209. It may be cut, it may be split, it may be dragged or
it may be destroyed, whatever manner of deformity it under-
goes even then it (the body or any other external object) does
not cancern me as it is not really mine.

COMMENTARY

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

safongl sifursgr wfwr ooly o fores? gwq |
Rafendl g gvaed stromT §o @ fc 1gon

apariggaho aniccho bhanido nani ya nicchade dhamman
apariggaho du dhammassa janago tepa so hodi (210)

saREgrst=sT wfdYy At 9 Assfy 9w |
Jqfisgeg awed FAEEA T wafd (12 o

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

COMMENTARY

Dharma or virtuous conduct is the same as what pupya is.
Pupya also is considered to be a form of karma in spite of the fact
that it is able to produce pleasurable results. Hence it must
also be avoided by one who is bent upon realising the Pure Self.
The Pure Self is of the form of Suddhopayoga. This is its real
nature, whereas pupya or Dharma is said to be the Subka-upayoga.
Since the latter is different from the real nature of the Self, it
ought to be discarded by the knower, even though it is
ordinarily a desirable course of conduct.

safangl sfrsa vl oo o forsgfy spemd
qafaTE streRTd STTORT qor & §ifs 1L

apariggaho aniccho bhanido nani ya nicchadi adhamam
apariggaho adhammassa janago tena so hodi (211)

g siea ot el g Assf el
MOfEEISHT FAFRA @ W 1R 2

211. Non- possession is said to be non-attachment. For
that reason the knower does not desire de-merit. Thus being
free from attachmont towards demerit, he thereby becomes
merely the knower (of demerit).
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COMMENTARY

Possession and attachment are identical. Where there is
no desire, there is no possession. Desire is the psychic state
born of nescience. This psychic state of the nature of nescience,
therefore cannot happen in tne knower. The knower must
therefore have the psychic state of true knowledge. Hence he
cannot have desire which is of the nature of nescience. Therefore
he does not even desire that which is of the nature of nescience.
Therefore he does not even desire merit or demerit, good or evil.
Hence in the case of the knower there is no relation of possession
of merit or demerit, dharma or adharma since real nature is
beyond good and evil. What is asserted of. adharma (demerit)
is equally true of raga (desire), dvesa(aversion) krodha (anger), etc.

wafd) sfvrsa) AT’ ool o forsgd vt |
qafemgt 3 swgored STToel §or @1 if UL

apariggaho aniccho bhanido nani ya nicchade asanam
apariggaho du asanassa janago tena so hodi (212)
fEEISF=st ufdy A = Assagan |
SfsgEaTTE FEsad @ WAl 1R
212. Non-possession is said to be non-attachment. For
that reason the Knower does not desire food. Thus being free

from attachment for food, he thereby becomes merely the
Knower (of food).

safonTg) arforsagt wfo” auoi 51 forsse qrfor |
qfd) g qrore SR Ao & ifs 13
apariggaho aniccho bhanido panam ca nicchade pani
apariggaho du panassa janago tepa so hodi (213)
SR = wfve: o = Assfy o |

SfaIgeq TR FaweaR | Wafd 1R%30

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

R, wfeorsy wrioft g forsg® smot ) 3. Wi aooft g foresR qmor
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waArg ug fafag @3 wid a forss anofy |
StroRTaTET gl oirEal g e UL v
evamadu edu vivike savve bhave ya npicchade nanl
Janagabhavo piyado niralambo du savvattha (214)
ugmfesitg R Gl waA 9 A=sfi @i |
g Fad fueasg @97 18810

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

Sequoizaail faeigga qeq at foss |
FETAVNIIER T SIATH W F&a3 U0 14N

uppannodayabhoge viogabuddhiya tassa so piccam
kamkhamanagadassa ya udayassa na kuvoade pant (215)

=g FavggE aka @ fwaq |

 FISPAATIE T IgF A FAM FA R340
215. Thus the Knower having always an attitude of
renunciation towards the enjoyable environmental objects arising
from the operation of karmas, he exhibits neither a desire for the
present changes nor a longing for the {uture ones.

it Aafy Afgefs que gau fqoray sgd (.
& STORTE § orron Swawia o @ warfa n s
Jo vedadi vedijjadi samae samae uinassade uhayar
tam janago du nani ubhayamavi na kamkhai kayavi (216)
A 3ZFR 393 g |aud fEgacgad
g3 Haweg TN, swanld A sigh s 1Lan
216. Psychic activities corresponding to what feels and

what is felt, both get destroyed every moment. One who knows
this is the Knower. Never does he long for these.

COMMENTARY

The series of conscious states consist of rapidly moving
sensation, perception and idea. These elements form parts of
the cognitive aspect of consciousness. Besides this cognitive
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aspect of series of consciousness, there is also the hedonic aspect
associated with cach item of the series. A sensation ora
perception besides giving information about an external object,
may also produce pleasurable or painful feeling, This pleasure-
pain aspect is present in association with each item of the series.
This again has two aspects, subjective and objective, the former
indicated by the direction of attention, the latter indicated by
the perception and idea attended to. These are technically
called vedaka and vedya bhavas. If the pleasure-pain aspect is
negative, it produces an automatic reaction whether in man or
in animals to turn away from the painful perception and idea.
But if the hedonic aspect is positive and pleasurable it produces
a contrary reaction in the individual. The individual strives to
get at it and possess it because it is pleasurable. This behaviour
which man has in common with lower animals, as the mani-
festation of the instinct of self-preservation, is not present in the
case of an enlightened individual. He recognises the momenta-
riness of these series rapidly passing in front of the real Self
whose nature is entirely distinct from the characteristics of the
passing series of conscious states. Resting upon thiy permanent
reality, he is able to realise that even the pleasurable elements
of consciousness are entirely ephemeral and fleeting in nature
and hence incapable of producing any real satisfaction. Further
he realises that there is no fundamental difference between the
pleasurable and painful hedonic aspects of consciousness, since
both are due to karmic upadhic conditions entirely alien to the
nature of the Self. Hence his behaviour is different. He does
not run after the pleasurable elements of consciousness, nor does
he desire to possess them. The ordinary behaviour of avioding
the painful and pursuing the pleasurable is transformed in his
‘case to an attitude of neutrality in which he remains merely a
spectator of the panorama without in any way being affected by
the hedonic elements even when they are pleasurable.

sggArTufad Aowagngey fore |
darefaany O I TR NR Lol

bamdhuvabhoganimittain ajjhavasinodaesu nanissa
samsaradehavisaesu neva uppajjade rago (217)
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iRy seEaaey s
dare gy AR T 1R Qs

217. The psychic states conditioned by samsara lead to
bondage while the psychic states conditioned by the body lead
to enjoyment. Hence in the true knower, no desire for these is
produced.

COMMENTARY

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

ool TFTCASIGY FeATeqY FEHATHIAL |
ot faeafs wFaQer g FEAASE AT FAG 1L

nanl ragappajaho savvadavvesu kammamajjhagado
no lippadi kammaraena du kaddaman:ajjhe jaha kanayaimn (218)

TR WIGEE: GEEsAY FATATE: |

A focad wACEEr g FAARY a9 FAHY R L <
uorrel} g T FEAHSAY FEIASFIE |
foeafs weaqur g Eausd @ar A1 w1

anpant puna ratto. savvadavvesu kammamajjhgado
lippadi kammaraena du kaddamamajjhe jaha lohamn (219)
SRl G 6 QEESIT TN |
foray sdeaar g Fanusd g g 1R LR
218, and 219. Just as gold in the midst of mire remains
uncontaminated because of its non-adhesive property, so also the
enlightened one, because of his complete non-attachment to the
environment remains unaffected even when immersed in a cloud
of karmas; whereas the unenlightened one because of his attach-
ment to external objects gets affected when in the midst of kar-
mas just as a piece of iron gets contaminated when dipped in
mire because of its adhesive property.
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yestaew fa g afcaamfaafufan 22

datg JarEl of fa gapfs gt F13 (100
bhuthjjamtassa vi vivihe saccittacittamissie davve
samkhassa sedabhavo na vi sakkadi kinhago kaum (220)

gt i sfewfeffhat gsafr

TEE Qaat Af aE} F0H: g4 IRRe |l

ag wifira g fafag afsaaifaafufeg a3 )
qsSiaeq fa aroi o gFwaoameE @8 10

taha nanissa du vivihe saccitt@cittamissie davve

bhujjaiiassa vi nanam na sakkampnanadam nedum (221)
aar FifEAsh fRaf aFafaaftat gsafr
weRFEA(a e 9 aFaaFEal AgE 12 20

220 and 221. The conch-fish may eat and assimilate
various things, animate, inanimate, and mixed, and yet the
white colour ofits shell cannot be changed into black by the
things assimilated. In the same way the enlightened Knower
may enjoy various objects, animate, inanmiate, and mixed, and

yet his nature of knowledge cannot be converted into
nescience by the things so enjoyed.

SEAT § OF &) fgagrd ad awifgger |

Tesse fRogwrd agar gawas qeg 1R
Jaya sa eva sainkho sedasahavam tayam pajahidapa
gacchejja kinhabavam taiya sukkattapam pajahe (222)

a7) § 9T FE: Tl 98 |

TR T ag1 PEd qaE 1IRRR

qg el fIg STSAT orEEATE 99 qoriggo |

Foupraler afTody aar vorioE TS RN
taha nani vihu jaiya papasahdvam teyam pajahidina
anndnena parinado taiya apnanadam gacche (223)

AUl FFAf @g I FArAEIE 9% 95 |

STSIAA TIUraEaT AT e IR 2

222 and 223. The very same conch-fish (irrespective of
the fact whether it eats other things or not) may intrinsically
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undergo a change of colour, when the white-shell will be changed
into black omne. Similarly the enlightened Knower (who
remained uninfluenced by the things enjoyed) may undergo
deterioration in himself by which he may lose his nature of
knowledge and assume one of nescience.

COMMENTARY

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

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

gfeet stg MifT 32 Fafafufad g dag e )
ar dfy 2 war fafag 07 ggerg uxl

puriso jaha kovi thamn vittipimittam tu sevae rayan
to sovi dedi raya vivihe bhoge suhuppae (224)

e 3w W gfaffd g a9 vard |

Feansfy zaifa qan Rl A gEIEHEE, 1RR8
o sagfeat sy 9o gefafas |

a1 @iy g5 wvay fafag Wig ggeme 1L

emeva jivapuriso kammardyaim sevae suhanimittarm
10 sovi dei kammo vivike bhoe suluppae (225)

TqNT AT FHC: Qad gafalie |,

aeaft gqfe FavEr fifa, gEaEEE FEE 1R
@z gor &t faa gfear fafafafad o fag wd )

ar &Y o 23 T fafag WMo ggean 1Rkl

jaha pupa so ciya puriso vittipimitiam na sevae rayarm
to so na dei raya vivihe bhoe suhuppae (226)

qu1 g @ <3 get affER a fa ueEe

gasll & gzifa = RfEaE AT gEIERHA 1RREN
19
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gqag grafed) fagad {aQ o FHG |
ar & o 35 F+ fafag N ggoarg n:en

evameva sammaditthi visayattam sevaye na kammarayam
to so na dei kammarn vivihe bhoe subuppae (227)

vaig gaele: feay a9y 9w |
T 22ifd w9 Bl N g@kars 1Rl

224 to 227. Just as whenever a person in this world, with
the object of gaining his livelihood, serves his king and the king
gives him by way of remuneration various pleasure-producing
objects, so also the Self, in the form of an unenlightened
personality with the object of securing pleasures, devotes himself
in the service of karmas and the karma-raja accordingly offers him
pleasure-producing things. Whenever that very person does
not serve the king for his livelihood, the king does not give him
various pleasure-producing object by way of remuneration.
Similarly the right-believer, for the sake of sense-pleasures does
not devote himself to the service of karmas and, consequently,
the karma does not yield various objects as a source of enjoyment,

COMMENTARY

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

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

graifagy styar foedat gifa forsar qor o
gawafaqysr ST ol g furedsT 150

sammaditthi jiva pissamka hotnti nibbhaya tena
sattabhayavippamukka jamha tamha du pissamka (328) -
gareE st freon: Wt A |
AR AR AEAEATY a1k
228. Souls with right belief are free from doubt and
therefore they are free from fear. Because they are free from
seven kinds of fear, they are free from doubt.

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

The author further explains the characteristics of nissanka
or doubtlessness (one of the constituents of right belief).

St = fr o fgrfa @ wFEARlEgEEEL |
aY foregar 31 geatfagY gomesar 1R

Jjo cattari vi pae chimdadi te kammamohabadhakare

so nissamko ceda sammaditthi mupeyavvo (229)

FagAst waA Baf a sadEaEEE, |

g froerefa easfedmn: 1R

229. He who cuts the four feet (wrong-belief, non-

discipline, soul-soiling groos emotions, and psycho-physical
activity) of what produces karma, delusion, and suffering is the
non-doubting right beliver.

COMMENTARY
Hence the Self which is non-doubting is free from bondage
resulting from doubt. He has only to shed the karmas previously

acquired.
Next the quality of niskanksa or desirelessness is described.

Sl g o K FE TAGAY TFAT FoAGAG |
ar fogsar Sar geArfegy goEs 1kl

Jjo du na karedi kamkhain kammaphalesu tahayi savvadhammesu
s0 pikkaimkho ceda sammadittht muneyavvo (230)

25g A FAM F(© G FATSY qU1 T TR |
a feae gaafiar gafedm: 1R3!

230. He who evinces no desire for pleasures resulting from
karmas or for all qualities of things must be understood to be a

desire-free right believer.
COMMENTARY

\
The Self which is free from desire is ipso facto free fron

g. %m%’wﬁaaﬁi
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desire produccd by bondage. He has only to do nirjara, the
shedding of the £armas previously acquired.

Next the characteristic of nirvicikitsa is mentioned.

st o ke qUS Jer gAfadT avroi |
at @y fofafefreg semfad gom=n 1320

Jo na karedi juguinchaih ceda savvesimeva dhammanar
so khalu nivvidigitncho sammadittht muneyavvo (231)

AN 9 FOR St Jafaar gasma g |
u &g fafaffe sasfedaa 120

231. He who does not exhibit any abhorrence or disgust
towards all the (obnoxious) qualities of things, is said to be the
right believer without any abhorrence.

COMMENTARY

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

Next the author describes the quality of non-delusion
(amidadystitvam)
N gAE W Far et = g )
| &y awlagl araTfagt gaat 13U

Jo havai asammudo ceda sadditthi savva bhavesu
50 khalu amudaditthi sammaditthi mupeyavvo (232)

. 3w qEg g
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A wafi wEaE Yot qgefe adwEy |
q &g ozl wwefenswa 13U

232. He who is completely devoid of delusian as to the
nature of things is certainly understood to be the non-deluded
right-believer.

COMMENTARY

In this case also freedom from delusion as to the nature of
things prevents the appearance of karmas arising from delusion.
Hence the right believer has only nirjara to achieve.

Next the author describes upagiihana or the charitable con-
cealment of defects in others.

st fagafasl SaEoRn § a=a=wAro |
H IEUHTY FFAIfeg goaea 1R

Jjo siddhabhattijutto uvagihanago du savvadhammanam
0 uvagithanakari sammadittht muneyavvo = (233)

3: frgaftegw: SRR QI |
¥ SWEH grawfeasass: 1R33N

233. He who is filled with devetion to Siddha and who
forbears in every way all kinds of defects in others is considered
to be the right-believer endowed with the quality of forbearance.

COMMENTARY

The important word in this gatha is upagnhana which means
the attitude of forbearance and charity through which the
defects of helpless persons such as children and invalids are
’overlooked and concealed. This is the usual meaning giveI:x
by the various Jaina writers for that word upagihana, That is
also the definition given by Samantabhadra in his Ratn‘akarandka
Sravakacara (I.I 5) where he explains the constituent element of
upagihana. Prabhachandra’s commentary on the same verse
maintains the same point of view. ‘‘Children because. of
ignorance, and invalids because. of their incapacity, may go
.wrong in their course of conduct prescribed for them by the
religion; When they commit mistakes in that way these d.efcc;s
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must not be made much of, but must be over-looked and
concealed, and that 1s wpagtihana.”

One of the commentators on Samayasdra, Amritacandra,
evidently had before him the word upabyimhana and not upagihana.
The word upabrithapa means growing or increasing.  With this
reading evidently he explains the term as one who increases the
powers of the Self, or dtma-sakti and that a right-belicver is called
one who has the soul-power in fullness. Hence in his case there
is no karmic bandha produced by lack of soul-power or the
weakness of Self. 'This same word upabrimhana is included by both
Pojyapiada and Akalanka when they enumerate the eight
constituent clements or astaigas of right belief. In commenting
upon the Sutra 24 of Chapter VI of Tattvarthasttra, “Uttama-
ksamadi-bhdvamaya-atmano dharma-pari-vriddhi-karanam upa-
brinhanam”, increasing the true characteristics of the Self
through the attitude of supreme forbearance, etc., means
upabyimhanam or increase in soul-power.  Jayasena, the other
commentator on Samayasira, evidently tries to combine the
meaning of both the words upebrimhana and upagihana.
“Mithyatva-ragadi- vibhava-dharminam - upa-githaka - praccha-
daka-vinisakah.” Thus he takes the word upagihana to mean
vinada or destruction and what must be destroyed are the
impure psychic states produced by wrong belief, attachment to
sense-pleasures, ectc. Itis extremely difficult on our part to
explain how this constituent element upabrimhana was supplanted
by the element upa-gihana, from increasing to fullness the
soul-power to charitably forbearing the defects in others. Aka-
lanka’s Rajavartika gives us a clue to understanding this transfor-
mation. The increasing of the soul-power is effected by means
of uttamaksami, supreme forbearance, etc. One who practises
uttamkgama, etc., not only increases his own soul’s potency to
fulness, but also by the same process developes the supreme
quality of love and forbearance towards others. Persons who go
astray either through ignorance or incapacity are forgiven by
those great personalities who realise themselves in fulness
and thereby evince love and forbearance towards others.
They are able to discern the element of goodness in things evil.



CHAPTER VII 151

They may condemn evil but they sympathise with and forgive
the evil-doer. This attitude is beautifully illustrated in Christ’s
words addressed to the woman taken in the act of adultery,
“Neither de I condemn thee. Go and sin no more.” Thus
upagihana is in short the result of wupabymhana, the fulness of
power manifesting itself in forgiving and forbearance towards
the weak. _

In this case there is no karmic bondage, resulting from
non-forbearance; nirjara, or shedding of past karmas alone remains
to be effected.

In the next gatha the author gives a description of
sthitikarapa, non-wavering firmness in faith.

geaw Tegd wTAiq W saAfg S 3ar
ar fafewzor gat geatfagy gqgear u 3w
ummagggh gacchamtam sagamapi magge thaved: jo ceda
so thidikarana juito sammaditiht muneyavvo (234)
TR T @wAl AN @ eaweafy asifar )
q fufomonge: wagfedasn 1320
234. He who, instead of going astray, establishes himself

firmly in the path of emancipation must be considered to be the
right-believer who is endowed with steadfastness.

COMMENTARY

In this case also since the right believer is firmly established
in the path leading to moksa, there is no wavering in him.
Hence there is no bondage due to the lack of firmness. Hence
there is only nirjara to be effected here also.

Next the author describes the constituent element vatsalya,
the attitude of love and devotion.

st gufe Fegad fag | NawawfE |
a1 FegeArEgal geATfagt gomeatr N3N

Jjo kunpadi vacchalattam tinhe sadhina mokkhamaggammi
so vacchalabhavajudo sammadittht muneyavvo (235)

& O S waon angal AEAE |
@ IRAWWASTE: FaEEEa: 1IR3UI
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235. Whoever develops love and devotion to the three
jewels “which constitute the right path to moksa, that person
is considered to be the right believer endowed with love and
devotion to the true path.

COMMENTARY

Love and devotion sustain him in the right path. Hence
there i1s no lack of devotion and love and hence there is no karmic
bondage, consequent thereupon. There is only nirjara to be
achieved.

Next is described the eighth constituent element of

prabhavana or proclaiming the truth (of pravacana or Divine
Word).

fasrgaTedl AMTEIRY AN ST [T |
aY fsroronoragra aenifady gomeatr 1 3%0

vijjarahamarido manorahapahesu bhamai jo ceda
s0 jinananapahavi sammadittht muneyavvo (236)
faemtanree: aawaedy wafi a=iafEar |

g faagmaaE eavefedas: 1341
236. The Self, which mounted on the Chariot of
knowledge roams about as it pleases (shedding the light of
wisdom), is to be considered a right-believer who is engaged in
propounding the Jaina faith.

COMMENTARY

This emphasises the social aspect of religious faith, A
person who is equipped with knowledge of reality and who is
therefore engaged in self-realisation should not be satisfied with
his own personal acquisition of the sublime wisdom. He must
place the benefit of his achievement at the disposal of the other
members of the society. There is no such thing as isolated
personal salvation. He is bound to share the wisdom with
others and he must take with him as many as are willing to walk
the path with him. This necessarily implies that the enlightenéd
person should not be confined to any - particular-place. He
must go about from place to place carrying the torch of-light and .
wisdom thus spreading the true knowledge and true faith in all
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parts of the country. This roaming about from place to place,
spgeading hope, wisdom and charity for the benefit of the whole
sogiety is what.is called dharma probhdvana, one of the essential
characteristics of the right believer. This characteristic was
present at its maximum in the life of every Tirtharkara. The
Lord after attaining kevala-jfigna or Omniscience, spends the
remaining portion of his life-time in going about from place to
place and preaching the dharma for the benefit of mankind.

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

Thus ends the chapter on Nirjara.

Nirjara quits the stage like a character cured of its infatuous
nature and: {illed with santa-rasa or pecace.

CHAPTER VIII
BANDHA OR BONDAGE OF KARMAS.

Then Bandha enters the stage.
srg ota Fifa gfear dgaet § Xgagafi |
STOIfew S13gW & Fg WAy AETH 13N

Jjaka nama kovi puriso nehabhatto du repubahulammi
thanammi thaidina ya karei satthehim vayamam (237)

aa7 AW FsH 9ew: SgrawEg WEES |

i fgan 9 SO aE=alama 13l
farfs frefe o agr araasafadaiasisg |
afgfaar Fg I=OEIETE 1350

chimdadi bhimdadi ya taka talitalakayalivamsapimdio
sacittacittanam karei davoanamuvaghayain (238)

foafa faafe 9 aur APeRISETaoE: |
afewfaamt s0fa gsaomgeEEg 13 <l
IFAT Faeq Ieq izl g |

firsgadl fafgmg fF owwl g waeY nR3
20
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uvaghayam kuvvamtassa tassa npapavihehit karapehim
nicchayado cimtijjadu kit paccayago du rayabamdho (239)

S9G1d FIAEE AAER: O |
fRargafaaal g f scaaseg wWaw 1IR3

S & g SigwTaY afeg ok Aor qeq T |
foread faudd o sragilE darfg el

Jo so du nehabhavo tamhi pare tepa tassa rayabamndho
nicchayado vinneyam na kayacetthahim sesahim (240)

a: @ g SevEwafeae) §a ae W@ |
freaad fasel a s_Efs Qi neol

e forsanfagt agat agfagrg <grg |
TATE ST FEar facag Wor 1¥

evain micchaditthi vattamto bahuvihasu cetthasu
rdyai uvaoge kuvvamto lippai rayepa (241)

7§ frearfidan agfeg Jug
TEIgEANT Ao fcaa w@ar 42

237 to 241: For instance, a man smeared with oil standing
in a place full of dust, performs exercises with a sword, cuts or
breaks trees such as palm, famala, plantain, bamboo, and asoka
and thus causes destruction to objects, animate and inanimate.
In the case of this person who is engaged in the destructive
activity by assuming various bodily postures, whatis the real
condition causing dust deposit on his person ? Certainly it is
the oil smeared on his body that must be considered to be the
real cause of the dust-deposit and certainly not his various
bodily activities. In the same way a wrong believor even while
he is engaged in various activities, only if he performs those
activities with feeling of attachment then certainly he gets covered"
with karmic dust. -

COMMENTARY
Here isa person, smeared with oil all over the body,

standing in a place which is naturally full of dust. He is engaged -
in sword exercise, He assumes various postures of his body in
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his rapid movement engaged in the destruction of objects
animate and inanimate. Certainly his body is covered
with dust. What is the real cause of the dust deposit on him?
Clertainly it is not the ground which is naturlly full of dust. If
that were so, another person without oil-smear on the body
standing in the same place must also have the dust-deposit on
his body. Isit the sword exercise? Certainly not. For, another
person without the oily body performing the same exercise must
get the dust deposit. Is it the destruction of objects animate and
inanimate ? This cannot be. For a person similarly engaged
without the oily body must also get dust-deposit. In all these
cases it is clear that the dust-deposit does not occur when the
oily surface is not present and the dust-deposit occurs only when
the oily surface is present. This one common factor in the
antecedent circumstances must be taken to be the real cause of
the dust-deposit. In the same way a wrong believer, who,
having the feeling of attachment in himself and remaining in the
world which is naturally full of karmic particles is engaged in
various activities of thought, word and deed, directed to the
destruction of animate and inanimate objects, gets covered with
karmic dust. What 1is the real cause of this karmic bondage?
" Certainly it is not the world which is filled with karmic particles.
1f that were the cause, then even the Siddhas, the Perfect Souls,
because of their existence in the same world must also be
subjected to karmic bondage. Can it be the action involving
thought, word and deed? Such activity is present even in the
case of the Omniscient Arhat and in Him there must occur the
karmic bondage. Then is it due to destruction of objects
animate and inanimate? Certainly not. For such a destruction
may happen even in the case of careful activities which go under
the name of five samitis. Here also the only common factor is
the antecedent circumstances; the feeling of attachment, must
be taken to be the causal condition of the karmic bondage. Thus
it is established through a practical illustration that the feeling
of attachment towards objects in the environment is the real
cause of karmic bondage.

g g & 7 oY 9 w=afig safd € |
Xuagafea s8 wvg gy amr 1¢R
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Jaha puna so ceva naro nehe savoamhi avaniye samte
renubahulammi thane karei satthehi vayamam (242)

FA1 9 @ N9 A e garaweny afy |
WEgS i FA Fesatama 1R e

faefe frfe o agr aeaawatadatadei |
afeaifaam Fg FEarogaad 1¥3n

chimdadi bhitdadi ya taha talitalakayalivarnsapimdio
saccittacittanam karei davvanamuvaghiyam (243)
foate faft 3 qur adaenzddaiu: |

gfaarmaEi QR gsomgTEeg 139310

ST FeEacw qe mmfagly #wfE |
forsgadY fafasg s agam o el uRvwl

uvaghayam kuvvamtassa tassa panpavihehim karapehim

nicchayado cimtifjadu kim paccayago na rayabamdho (244)
IUNG FAGET AFEY: O 1
fragafiaaal ag % swaas 7 @ 1R el

STt Wig SigaTEr afrg o Jor qew S |
forsguet faed w SaRgfe darfg 1wy

Ja sodu nehabhavo tamhi nare tepa tassa rayabamdho
nicchayado vipneyamn na kayaceithahim sesahim  (245)
2: § g RevE@iaay 39 9 W@ |

Farad fimd 7 srERmbn: Qufe: 1840

qd geaifedy agar aghryg smg |

FHLN ITI TS o feaeaz W@ar nvk
evain sammaditthi vattamto bahavihesu jogesu
akaramto uvaoge ragai na lippai rayena (246)
0§ gerEfizanmr agfay a6y |

AP TN A foead wE 128N

© 242 to 246. On the other hand a person entirely free from
oily smear on the body, standing in a place full of dust, performs
exercises with a sword, cuts or breaks trees such as palm, tamala,
plantain, bamboo and a$oka and thus causes destruction to
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objects, animate and inanimate. In the case of this person who
is engaged in the destructive activity by assuming various bodily
postures, what is the real explanation for the ahsence of dust-
deposit on his person ? Certainly it is the absence of oily surface
that must account for the absence of dust-deposit on his person
and not his various bodily activities. In the same way a right
believer even while he is engaged in various activities of thought,
word, and deed merely because of the absence of feeling of
attachment in them, is not bound by karmic particles.

COMMENTARY

In the above gathas the causal relation between the feeling
of attachment and karmic bondage is established by citing positive
instances on the one hand by which the presence of the cause
necessarily implies the presence of the effect and also by citing
negative instances on the other hand where the absence of the
cause implies the absence of the effect, thus adopting the principle
which is known in Logic as the Joint Method of Agreement and
Difference.

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

st wouife fganfa o fefaenfin a Xy adfg )
qr 7@ AvorreRr ool o=l g faaddy u el

Jo mannadi hitnsami ya himsijjami ya parehim sattehim
so midho anpnant nani etto du vivarido (247)

a4t we feafen = f&ed 9 R &=
8 ARSI Qraaeg Fuda: 1R vl

247. He who thinks, *‘I kill other beings or I am killed by
other beings”, is a deluded one, devoid of knowledge. But one
who thinks otherwise is the Knower.,

COMMENTARY

The apove-mentioned thought arises from lack of true
knowledge which is the characteristic of wrong belief. But such
thoughts are absent in the case of one who knows the true
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nature of things and hence he is a right believer. The same idea
occurs in the Bhagavad Gita. “He who thinks of him as slayer,
he who deems him slain-—these bhoth are V01d of judgment; he
doth not slay nor is he slain.”” 11.19.

Next the author explains why such thoughts imply ajiana
or lack of true knowledge.

ArIF@A {IO 19 fFudy qong |

AT o g gH Fg 7 A FF 3G nve

aukkhayena maragamn jioanam jinavarchim papnatian

aum na haresi tumain kaha te maranain kayai tesim (248)

ALHI0 A0} SArai AR g |

g g F B9 @A WO FF JN e

248. It isdeclared by the Jinas that the death of living

beings is caused by the disappearance of their age-determining

‘karma. (Since) thou doth not destroy their age-determining
karma, how is their death caused by thee?

sreF@der 7O SATYl fRuERfg qoore |

A< o g gg w7 ¥ AW F9 qfg nxwan
aukkhayena maranarm jivanam jinavarehim pannattain

auih na haramti tuha kaha te maranam kayam tehim (249)
AGHAN A Al faaat: ageae

gA gifa 93 9 @ A & ¥ pRean
249. Itis declared by the Jinas that the death of living
beings is caused by the disappearance of their age-determining
karma. (Since) they do not destroy thine age-determining karma
how can thy death be caused by them..

COMMENTARY

Death of living beings results only when their age-determin
ing karmas wear out. 'This wearing out of one’s own age karma
will be caused by its running its full course of duration and not
by any other means. When that causal condition is-absent, the
result cannot be produced by any other means. Hence no one
can think of causing the death of another. Therefore the
thought, *“I kill or I am killed’’ is certainly the mark of ajfidna
or absence of knowledge of things real.
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Next the author examines the statements expressing
thoughts relating to life, from the same two aspects.

s wouifg SR g sifgenfa @ a1fg adfg
|y q@r ool ovpofy gl g faadi@l n% o

Jo manpnadi jivemi ya jivijjami ya parchit sattehim
so madho anpdnt nonl etto du vivarido (250)

N 7 shqafm = N 9 R/ a= |

€ FRSYA Freaasg f@eda: 1Rwel

250. He who thinks, “I live (as caused by other beings)
and I cause other beings to live”’ is a deluded one, devoid of
knowledge. But one who thinks otherwise is the Knower.

Next the author points out how this thought is the result
of ajfidna.

ArFRA0 safs it o Avify ey |
as 9 w fF gH FE ag sfaad w7 afg nugu

andayena jivadi jivo evam bhanamti savvanhi
aur ca na desi tumam kaham tae jiviyain kayam tesim  (251)

SPEaAT NafF T wd worfer e | ‘
@A 9 0@ & F caqr NfE 3 I 1A

251. The Omniscient Ones declare that an organic being
lives because of the operation of (its) age-karma. (Since) thou
giveth not age-karma (to living beings) how is their life caused
by thee...

AFZAY shrafs Ny o wifq g=aog |
NS = o fafa g8 &€ g 7 shfex 54 dfg v
atidayena jivadi jivo evam bhamanti savvanhti
duth ca na ditti tukath kahain nu te jiviyam kayain tehim (252)
oMgeaA Sfafd T ud wofa & |
g A T a9 F4 g T MEF & A 1R

252. The Omniscient Ones declare that an organic being

lives because of the operation of (its) age-karma. (Since) they

do not give thee thine age-karma, how can thy life be caused by
them ?
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COMMENTARY

The life of an organic being depends upon the operation of
its age-karma. So long as the age-karma persists to operate, the
organic being continues to live. When that ceases to be, life
also ceases to be. Sincc the age-karma is entirely self-determined
in its operation, it cannot be given by anybody else. 'Therefore.
by no means can one make another live. Hence the thought,
“I am caused by others to live or 1 cause others to live,” s
certainly due to gjfigna or absence of the knowledge of the reals.

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

St ereqanr g Aoorfy gfgagfed HifF adfa

ar g@) Avoprey ooy gAY g faa i uk4R|

Jjo appana du mannadi duhidasuhide karemi satteti

so mitdho annani nani etto du vivarido (253)

3 sl g werd g faagfeam w0 a=arff

d qRSTIA Sreadeg feda: 14kl

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

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

deluded one, devoid of knowledge. The Knower thinks
otherwise.

Next the author points out how this thought is the result of
ajiana.
Fealgdn sar gfresgfear gdfa afs @31
i 9 w e g ghracgfgar F& sar q 1Rxx¥n

kammodayena jiva dukkhidasuhida havariti jadi savve :
kammat ca na desi tumai dukkhidasuhida kahan kaya te ( 254)

FAlgq a1 g fasgfaar wafa afk @ |
4 9 4 23 & Ffaagfaan &4 gard 1Ruel
254. If all living beings become miserable or happy only
when their karmas begin to operate and since thou dost not give

them their karmas, how are they made miserable or happy by
thee,
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Faiean s giveegfn gdife aft e

= 9 o fifa gf s0fa s i 8t uuw
kammodayena jiva dukkhidasuhida havamdi Jadi sazve

kamma ca na diti tuhai kadosi kaham dukkhido tehim (255)

HHIRAT Shar :feaaglaa wafs aff & |
%1 9 A4 @R 9 gasfa e gfaad: 1w

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

weaRdor sitar gfreagfyar gafa sifk a93
wr0 o q fafe gF wg & gfeD w0 dfguwsn

kammodayega jiva dukkhidasuhida havamti jadi savve
kammath ca pa diti tuham kaka tain suhido kado tehit (256)

wilga A gfangfaar waf a9 |
W 9 7 90 a9 i o giwe: TR IRy AN

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

COMMENTARY

Whether a living being is happy or miserable, is entirely
determined by the operation of its kermas. If the causal
condition is absent, the resuitant experience will also cease to be.
One’s karma cannot be got as a gift from another. It is acquired
only by one’s own conduct in life. Hence .one cannot make
another happy or miserable. Hence the thought, “I make
others happy or miserable or I am made happy or miserable by
others’’ is certainly the mark of gjfiana. Thus through these
gathds the author emphasises that death and life, misery and
happiness are all the result of the operation of one’s own karma.

ot wefs S o gt Tl wiA A @ )
a5 iR g 3fk ug fream 1Ruwen

Jja maradi jo ya dukido jayadi kammodayena so savvo
tamha du maridode duhdvide cedi yahu miccha (257)
21
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A fod 2 g SR wili @ |
aerg Aifae gfeadf @ ag fmar 1Rl

257. One dies or one becomes miserable while alive; all
these happen as a result of the operation of one’s own karmas.
Therefore, “He is killed by me and he is made miserable by me”
—is not this view of yours entirely false ?

Wit o 5T v 7 3R Aify @ s A Eg
avgr o wfed o gEifa =t wig fasar nus

Jo na maradi na ya duhido sovi ya kammodayena ceva khalu
tamha pa marido na duhdvido cedi nahu miccha (258)

AN A BEd A 1 gfed Qs = wilgda 39 @g |
aemrm iR A gifeeafa a g fer 1w

258. One does not die or one does not become miserable
while alive, this also is certainly the result of the operation of
one’s own karmas. Therefore, “He is not killed by me and he
is not made miserable by me’—is not this view of yours entirely
false?

Next the author points out that this erroneous belief is the
cause of bondage.

war g WAl ¥ glaegfd sk asfa
quT ] qand gurgd 493 &FE nnel

esd du ja madt de dukkhidasuhide karemi satieti
258 de maghamat suhasuham bamdhaye kammam  (259)

Ty g ar afved g:feagfeam sl ewfaf
wqr § 7eafi gt 3R W IRw_N
259, This false notion of thine, “I make other bejngs

miserable or happy” is illusory. This leads to the bondage of
karmas good or bad.

ghrangfed af wifr o Tt 3
q qrEadwt a1 ouew T d59F i uRs ol

dukkhidasuhide satte karemi jam evamajjhavasidamh te
tah pdvabathdhagath va punpassa va bamdhagain hodi  (260)
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g-fagfaam, gwam |Of sdawsmsfas 3
SRR AT I0AE A1 FH w180y
260. “I make other beings miserable or happy”. This
thought of thine cause karmic bondage of the nature of vice or
virtue.
R siraafe o |9 s gaaewafad &1
d qEEge ar s g 9 gifg ne e
mdrem: jivdvemi ya satte jam evamajjhavasidaimn te
tath pavabamdhagam va punnassa va bamdhagam hodi (261)
araifa et 9 gw@E Rarafad 9
JRATITH F1 goaEq a1 v ¥Ifd JIRA L
261. “I kill other beings or I make them live.”” This
thought of thine causes tarmic bondage of the nature of vice or
virtue.
Next it is pointed out that the thought to kill is the sauic
as killing.
FSEATTIN FGT AT ARI AT T ANS |
qdl dugaE siam forssgua 1RERN

ajjhavasidena baindho satte maren ma va mareu
eso bamdhasamaso jivanas picchayanavassa (262)
eaafdad 59 A, ARAG A1 1 ARET |
09 FEgAE SarAf FReaaae IREN
262. The will to kill is enough to bring bandage irrespec-
tive of the fact whether animals are killed or are not killed.
From the real point of view this in short is the mode of bondage
in the case of jivas (or empirical selves).
Again the auther points out how thought is the cause of
bondage and of papa or punya, vice or virtue.
Eafad aEd sk afong 99 |
FHIZ ASHATTO S A0 g T a1 NG 3

evamaliye adatte abramhacere pariggahe ceva
krai ajjhavasana jam tepa du bajjhae pavam (265)

g SEIsAeEY R 39
frad s av g a5%d 9 NRE 3!
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263. Thus (the will to kill), the will to lie, to steal, to be
unchaste and to acquire property (inordinately) leads to bondage
of evil karmas.

‘qefy 7 aed e} a9 saforzad 99
FITE ASHAGIN S qUT § TTHT Tooi NR %))
tahkavi ya sacce datte bambhe aparigahattane ceva
kirai ajjhavasanath jam tepa du bajjhae punnam  (264)
Uit ¥ @ q% A@ oufisged 2 |
frgd Seaaar ava g q9ad 9oaH LR 2\l
264. Whereas (the will not to kill), the will not to lie, not

to steal, not to be unchaste and not to acquire property (inordi-
nately) leads to the bondage of good karmas.

CAMMENTARY

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

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

aeg 9geT S QU ASHATV J QI A1 |

up 7 FegEr § §u) AerEEem d9ifa 1REU
vatthum paducca jan puna ajjhavasanarn iu hodi jivangam
na ya vatthudo du bamdho ajjhavasanena bamdhotti (26 5)

Feg Sdca geaIEH g Ak Same |

7 9 gEgaEg ISEATEE asia 1R&MI

265. Through in an empirical Self is always conditioned by
an object in the external world. Nevertheless it is not that exter-

way qeT 59 a;‘g !
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nal object'that is the cause of bondage. It is by thought that
‘bondage is caused.

COMMENTARY

"The direct cause of bondage is thought and not any
external object, though this is the cause of thought itself, Then
why should external object be tabooed? It is for th purpose of
condemning the thought based upon the external objects.
Thought without the basis of an external object never occurs in
the consciousness of Self. Ifit is possible to have thought with-
out the basis of an externzl object, then thought corresponding
to non-exist.ag object must also appear. In the case of a person
born of a real mother, you can entertain the thought, “I am
going to kill her son”. But in the case of a barren woman, the
thought, “I am poing to kill her son”, would be meaningless
because there can be no son born to a barren woman. Hence it
is certain that there can be no thought without a basis in reality.
Hence it necessarily follows that condemnation of evil thoughts
leads {0 the condemnation of corresponding objects of reality.
Foritis onlv by preventing the cause that the effect can be
prevented from occurring., Could it not be maintained that-
Liecause the external object is the cause of that cause which
produces bondage, therefore, the external object is itself the
cause of bondage? No. For, the real causal condition of
hondage, the conative idea is lacking. If the external object
were by itself capable of producing karmic bondage, then it would
have identical effect in the case of a saint who moves about with
gentleneess and caution actuated by the ideal of love and mercy
and of a hypocrite in the garb of a saint who roams about rough
and tough without any care. Thatis, both of them must have
the same reactioni in the environment which is common to both.
It is not so as a matter of fact. The saint pure in heart is
untouched by sin though he lives in the same environment as
the false and hypocritical ascetic who, because of the absence of
thé purity of thought, is still attached to sensual pleasures and
is thus Subject to karmic bondage. Hence itis not the environe
mental object but itis the inner thought that is the cause of
bondage. ‘



166 SAMAYASARA

Next the author poinis out that the thought which is said to
be the cause of bondage is false because of the absence of object-
tive evidence to cartoborate it.

sfraagfey g sy dafn ag Resfa
a7 ma qews {veeur ar g ¥ Mgy iR
dukkbidasuliide sive karemi baindhemi taha vimecems
73 esii mudhami ypivazchaya sa ku de miccha  (266)
gfaayfasa S &0 sl au ek
a1 way genfa: s ar @g & @ear IREERY
266, 1 make living beings miserable or happy; I bind or
release them.” Such thought in you is meaningless. Verily it 1s
- COMMENTARY
Flappiness or misery of a person is entirely dependent upon
that person’s nature and it cannot be duc to any external
influence. Hence the proposition, “I make him happy or I
make him miserable” is false, because it is uncorroborated by
objective reality. Mere assertion of u proposition cannot mike it
real. It cannot create its own objective evidence of corroburation.
If it iz possible for the asserted proposition to carry within itselt
the corroborative evidence of objeciive reality, then such
statements must become real by the mere fact of assertion as, ‘I
am gathering skyflowers.”” Hence nc assertion by itself can
carry its own truth-value with it.
Next it is explained how such a thought is without
corroborative evidence.
svrgarTorfas st svawfa s sifafg
yesifq Maawi fear 1 ¥ f w0k god 1%
ajjhavasananimittam jioa bajjhamti kammana jadihi
ruccamti mokkhamagge thida ya te kim kavosi tumam  (267)
eqaEEAflG har gsa wion alk & |
g AgAnT fuarra oq fF S0 & 1Al
267. If their own thoughts are the real condition by which
souls are bound by fkarmas or get released from them -while
standing on the path of salvation, then what is there that thou
canst achieve ?
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COMMENTARY

The proposition in thought, ‘I bind or I release™ in crder
to be true must have as its objective meaning, actual bondage
or release of jivas, as corroborative evidence. But as a matter
of fact jivas zre bound or released according to their own thought
conditions. Another person’s thought would be entirely
ineffective, therefore, to bind or release other jivas. Hence your
thought, “I bind or I release other jivas is entirely faise since
it is not corroborated by objective evidence. Hence vour claim,
“I bind or release other jivas” is only illusory.

Next the author describes the behaviour of one whe is
deluded by such ineffecrual and fraitless thongkt.

w53 H¥g AT AewAamer ffadite |

QIR 7w qoi qrd 7 swfag kg

savve Karel Jiva ajjhavasagena tiriyaperaie
dovamanguve ya savve pugnam pavam ca aneyaviham (268)
Faly w0 Ddisemaia Bde Rfsa

oEla G o8 w9 | PEREE (s ey

263, The Self, bvits own thoughi  activity creates for
itzelf the form of beings——sub-human, hellish, celestial, and
human and also various types of virtue and vice.

FEaed | g5 91909 a1 4
T w3 YAt ATHFATORT AATOF N 8L
dhammadiamman ca tahd jivajive aloyaloyain ca
savve karei jive ajjhavasdnena appanair (269)
S = o ) SR T |
gl G T ereaga s RE_UY
269. Similarly, the Self through its own thought-activity

may identify itself with the categories of dharma or adharma, soul,
non-soul, the Universe and the Beyond.

COMMENTARY

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

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

aarfoy wifeer Sifg srpaaronifor maadifor |
¥ SgRY geu T FEAr iy o fawfa kol

edani natthi jesith ajjhavasanini cvamadini
te asuhena suhena va kammena mugi pa lippamii (270)

warft 7 gfa AemergarRandF |
sgRa gHA a1 swon gaad A ferafa nlvol)

270. The saints, in whom such thought activities are not
present, are not contaminated by kermas. good or bad.

"COMMENTARY

The thought activities mentioned above, occur when the
intrinsic r.ature of the Self is not realised. The realisation of the
true Self implies the three aspects. Faith in the ultimate purity
of the self, knowledge of the ultimate self, and being identified
with that ultimate self—these three aspects constitute the niscava
rathatrqya, the three jewels from the higher paint of view, The
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thought activities referred to in the- preceding two gathas are not
based upon the experience of that Absolute Self, Therefore they
are associated with™ the empirical Self. Empirical Self implies
the opposite of the Transcendental Real Self. Therefore the
activities of belief, knowledge and conduct of the empirical Self
@re from the real point of view, erroneous belief, ‘erroncous
znowledge and errcneous conduct. Therefore karmic bondage
results from them. Hence it follows that in the case of a saint
equipped with true knowledge of Self, these psychic activities
are absent and hence there is no karmic bondage.

Next the term Adhyavasana is explained.

& FFARfT 7 STt 7T Frowe; |
qagha =4 fact Wt @ afconar iRetn

buddhi vavasdovi ya ajjhavasanamh madiya vipganam
eyatthameva saviat cittath bhavo ya paripamo (271)

FfeAaaish = ersagge afig fant |

THrRT & fad wrae oRomm: e el

271. Buddhi (understanding), zyavasaya (resolving), edhya-
vasana (conative activity), mati (thinking), vijaane (knowing),
citta (consciousness), bkava (conscious mode), and paripama
{conscious manifestation)~—all these words have the same
meaning.

Next the vpavahdrapaya is denied by the niscayapaya.

od Fagroorh afsfag) s foregaoar §
forssgornfeasr g ool qrEfe foramt 1w
evath vavahdranao padisiddho jana picchayanayena
nicchayapayassida puna mupino pavamii pivoanam (272)
vd SqEgas: AR afk faada |
fragamifsan: gagae: agafa Rafos e
272. Thus know vye that the practical point of view is

contradicted by the real point of view. Itis by adopting the
real point of view that the saints attain Nirviga or Liberation.

COMMENTARY

The (niscaya) real point of view is based upon the Self. The
(zyavahara) practical point of view is based upon external things.
a2
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Thus from the real point of view, all the externally conditioned
thought activities because they constitute the causal condition
for karmic bondage have to be rejected by the saints who have
renounced all. To renounce such thought activities, they have
to reject the practical point of view itself since that is based upon
external things. Spiritual liberation from #karmic bondage is
possible only by adoptizg the real point of view. Hence cne
who wants to reach the goal of Nirvana has to adapt the real
point of view and reject the practical point of view.

FeafAr Siead fyoaife quod |

Feadt fa safaelt spomdt fasgrfedy g uzwin

vadasamidiguitio silafurar jinavarehim pagnattam

kuvvainto vi abhavio apnani micchadiiihi du (2735)

et Mead faaR: s |

gAY frearfieg 1w

273. Persons incapable of spiritual liberation even though

they observe vows, carefulness, restraints, rules of condict ~nid
penance as described by the Jinas de remain withont iruc
knowledge and of false faith.

COMMENTARY

Various kinds of religious disciplin= prescribed by the Jina
are from the vyavahara point of view, Hence they constitute
vyavahara caritra, course of conduct prescribed for the ordinary
man. These rules of conduct may be observed eveu by abhavyas
~—persons innately unfit for spiritual salvation. Even though
such an abhavya practises those rules of conduct, he cannot be
considered to be equipped with the three jewels of the higher
order which are based upon the nature of the pure Self. Hence
his conduct is only of the lower order belonging to the three
jewels of the lower order. Hence from the absolute point of
view, since the abhayya is endowed with the inferior jewels, his
faith and knowledge cannot be considered to be of the right
kind. Therefore even the successful observance of the rules of
conduct does not entitle him to be classed among those of right
"knowledge and right faith. Hence he must remain gjiiant and
mithyadysti.
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FEven when he is well-versed in the Scriptures, is he still to
be called an ajfiani ? The answer is given in the next gatha.

wE wagddt sfaaae) g o apfosy |
T3 of w7 qoi wwgEaE oproi g nevi
mokkkarn asaddakamts abhaviyasatio du Je adhiejja
Fitges na karedt guparh asaddakamiasse gigam tn  (274)
T ARl SwIRTIeg 4S99 |
913 A FAfT QAN JE g 4 Leel)

274.  An abhavya, one uniit for spiritual salvation, has no
faith in moksa, hence though well-versed in all the scriptures,
such a study does not endow him with right kuowledge or
qualification because of the lack of faith.

COMMENTARY

The reality of moksa is not believed in by the abhkeyya
because he is devoid of the right knowledge of the pure nature of
the Self. Therefore he has no belief even in knowledge. Thus
devoid of right knowledge and right faith, his mastery of the
scriptures cannot wmake him the real Knower and it does no
good to him. Thus in spite of his learning, he remains deveid
of knowledge.

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

agEfz 7 et 7 AT 7 ag it 7 wAf

aw AFforfas g @) sensmafafas nxeyn
saddahadi ya pattedi ya rocedi ya taha puno ya phased:
dkammam bhogapimittain nahu so kammakkhayagimitiam (275)

wgld 9 AR ¥ VAR 9 aw gagw wgwhy)
o Amffe 4 @g @ sdwERieg g3ew)

275. No doubt he has faith is (2 kind of) dharma, he ac-.
quires it, he delights in it and practises it. But it is ali with the.
object of fiuture enjoyment. Certainly not (that dharma which
leads to the) destruction of karmas.

Next moksa ‘mdrga, path of salvation is described from the
Ypavahdra and nifcaya points of view, the former to be rejected
and the latter to be adopted.
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{EATTRATY gt = o |
"GeSAforRTd o 7T W0E A g Iq8TY ek
ayaradinanam jlvadidamsanam ca viggeyam
chajjivanikayan ca tahd bhanai carittam tu vavahdro (276)

IR Mg = e |
52 _siafrerd ¥ oy awky aRe g st 008

276. Let it be known that (knowledge of the scriptures
such as) Acaranga is right knowledge. (Faith in’the categories
of) jiva etc., is right faith. (Protection of) the six kinds of orga-
nisms is right conduct. These, it is said, constitute pyavahdra
(moksamarga)—the path of salvation from the praciical point
of view).

SIRT § A9 uiTof ey A Qo Afedd = |
TaT g=IFaTs; ar ¥ dad s 1Reell
ada khu majjha nanatm ada me dathsapam carittam ca
ada paccakkhagaim ada me satvaro jogo (277,
oAl @g AW AR ¥ qU S T )
SIRAT ST STRAT § @Al A iRl
277. Whereas the Self is my right knowledge, the Self is
my right faith, the Self again is my right conduct. The Self is
renunciation, the Self is the stoppage of karmas and yogic medita-

tion. (These constitute the mnisaya moksa marga, or Patih of
Salvation from the real point of view).

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

g wferaafr g& @ g4 aftoms il |
Hinwfz swdfg g @ i &R 1Rl

YgesiaTe 9 Agr |
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Jjaha phaliyamani suddho pa sayain paripamai rayamaihim
ramgijjadi apnehim du so rattadihih davvehim (278)

Ul whfzaafo: gE) A @d RIER Y |

waA S | walkfadst: 11wl

wd ooft g& o gy qfeaAg ARl |

gosfy odfg g @ TrAfg ARG uRwen
evam pant suddho na sayam parinamai rayamaihin
raifjadi apnehith du so ragadihim dosehim (279)

o A ey A €@d afiom} qE: |

RS @ umRRRE: 1Ree

278-279. As a piece of crystal, itself being pure and colour-
less, cannot appear red -coloured of its own accord, but in associa~
tion with another red-coloured object, it appears coloured-red;
in the same way the Self, himself being pure cannot have
emotional activities such as attachment, etc., of his own accord.
But when influenced by alien impurities, he gets tainted by such
impure emotions of attachments, etc.

It is next pointed out that one who knows the real nature
of things realises that the Self, the Knower, is not the cause of
the impure psychic states such as attachment, etc.

o g YANGHIE Feafs oo FuaArE av |
guACqe o @Y Jo FITN G i ueon

na ya rayadosamoham kuvvadi pani kasayabhavam va
sayamappano ga so tepa karago tesim bhavanam (280)
A 9 WIZAE FOT T W a1 |
R A @ Q7 HREEAT AR, (R <ol
280. The Knower does not of his own accord produce in
himself attachment, aversion, delusion and such other grosser

emotions. Hence he is not the causal agent for those psychic
states.

Next it is pointed out that the ego devoid of the knowlédg'e)
of the reals and immersed in nescience is causally responsible for
such impure psychic states.

Tifrga Dafrga Fa@FwRY 99 S A= |
afg g afconial <y dufs goiifa 1=
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ragamhiya dosamhiya kasayakammesu ceva je bhava
tehim du parinamaimto ragadi bamdhadi punovi (281)
T | 5Y A wAEwAg AW Y A |
g aftormmar g asafd gald 1<l
28!  When the material karmas pertaining to attachment,
aversion, and grosser emotions begin to operate, the empirical
ego begins to have corresponding psychic states. * These psychic

manifestations of attachment. etc., of which he is the causal
agent do produce in their turn fresh ‘«rmic bondage.

unfrgr Qafga FamF=Rg I7 S wE@Er )
afg g afeodd T dw Far uxsRw
ragamhiya dosamhiya kasayakammesu ceva je bhava
tehim du parinamainto ragads bamdhade ceda (282)
T 9 W T TASAG 39 F WAL |
Aeg afommAr g, asaf Jafaar 1<’
282. The empirical ego which is manifesting in the
psychic states of attachment, aversion, and grosser emotions and

which identifies itself with those psychic states gets bound by
corresponding fresh karmic matter.

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

ufeamae gfag sa=asam qga faod |

T OEUBY & NH(R afoorsll 3| uks3n
apadikkamagam duviham apaccakkkdgzam taheva vingeyan
eepuvaesena ya akarao vapgio ceyd (283)

omforal ffRevecae o9 fagan |

QAR g SR afomsdataar 1ren

283. Non-repentance is of two kinds and non-renunciation
also should be known to be similar. By such teaching the Self
of the pature of consciousness is said to be not their causal agent.

saferaol gfag @3 a3 agy e |
QUIATAY T FFTRN qfoorsly Jan uswn
t. ¥fg g afcorsmmoy
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apadikkamanar duviham davve bhave taha apaccakkhanam
eenuvaesena ya akarao vapnio ceyd2  (285)

ssrfamnei fgfad 22 Wi qumesaEg )
TAAIRRRA g FHIE afvimzataar nkeel

284. Non-repentance is of two kinds, physical ard psychi-
cal and so also non-renurciation; by such teaching the Self of
the nature of consciousness is said to be not their causal agent.

WIE AqfeFwae] AqsHTEY T SSTATA |
F3q5 AT ard Fdr 1 g sy AR

javam apadikkamanam apaccakkhanah ca davvabhavanarm
knvvai ada tavam katta so hoi nayavvo (285)

ArauRFHIOATAETH 9 FANEAT: |
FUARA FAHA @ 93 F@eE 1Rl

285. So long as the Self does not practise renunciation
and repentance, both physical and psychical, it should be
understood that he is the causal agent of karmas.

COMMENTARY

Pratikramana implies confession and repentance for past
misdeeds. Apratikramana, therefore, means instead of confes-
sion and repentance, recalling to memory the past experiences
with implicit approval. This recalling to memory the past im-
pure experienceg is of two kinds, psychical and physical. Pratya-
khyana implies restraining or abstaining from a desire for future
sensual enjoyment. Apratyakhyana is its opposite. It means
the absence of that restraint and hence an uninhibited
longing for future pleasures. This is also of two kinds material
and psychical. The material karmic condition produces the
corresponding. psychic states of emotion either approving the
past experience or longing for future pleasures. The :causal
relation therefore exists between the material aspect ant the
psychical aspect and these two aspects of apratikramaga.’ and
apratyakhyana since they imply the operation of material karmas
and the appearance of psychic karma have no relation to the
pure Self of. the nature of consciousness. Hence the ‘pirre Self
cannot bé considered as the causal agent of thcse-twol}‘}ie‘sc}f
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karmas. This is the Message of the Scriptures. But when the
pure Self forgets its own real nature and identifies itself with the
grosser emotions of the empirical ego, he is not able to repent
for the past experiences, nor refrain from the future ones. So
long as he is thus spiritually incapacitated to wipe out the past
and to reject the future, he feels himself responsible for all those
impure emotions caused by karmic materials and thus he becomes
the karta or the causal agent of those experiences.

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

AHTFFAIGAT TR & g} €T |
Fg & FFAT OO RIS § forssd ksl
adhikammadiya poggaladavvassa je ime dosa
kaka te kuvvi pant paradavvagunau je niccam  ( 286)
SRRl GENeRETE a4 §W Al |
%% QPR I wesauiteg ¥ Ficaw 1<’

286. How can the Self, the Knower, cause these defects

in the material things used in the preparation of food since
those are the attributes of external objects.

W I o TRy g &=

F2 & w9 & F4 S fosauIger g4 ukseli
adhakammah uddesiyath ca poggalamayam imah davvah
kaha tam mama ho kayam jain npiccamaceyanam vuttam (287)

o.sAlR (0% 9 ggeaafigd gy |
%9 o wafy & affcanSaagaan IR ¢oll
287. Even when food is prepared by others for me, the
things used are material in nature. How can these defects be
‘considered to be caused by me when they really pertain to
inanimate objects.
COMMENTARY

In the case of the householder as well as the ascetic there
are important principles prescribed in the matter of food. Only
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what is called pavitra-ahara or pure food is fit to be eaten by
them. Butin the matter of preparing food there are various
possibilities of defects occuring therein. The articles used may
‘be defective and may vitiate the quality of food prepared
thereform. The necessary things used for preparing food such
as water, fire, etc., because of careless selection may also vitiate
the food prepared. Whether the preparation is made by
yourself or by a cook under your instructions, the defects which
may be present in the food prepared and which make it unfit for
consumption are all defects of matterial articles utilised in the
preparation of food. The articles used for the preparation
together with the person engaged in cooking are all external
condition to you. Food prepared forms the effect of all these
external causal conditions and this is also external,—the whole
process of causal condition resulting in the form of effect. The
prepared food is completely external to the person who is going
to consume the food. He is not concerned in the series of
operating causes and the resulting effect. Therefore he is
neither concerned in the production of the defects present in the
food nor is he responsible for the same. They all pertain to
material inanimate objects in the external world. But if he
accepts that food which is defective and unfit for consumption
with the full knowledge of the fact that defective articles were
used and there was carelessness in preparation thereof, he
becomes responsible for those defects, and he is therefore subject
to demerit thereof. But if he rejects that food, he is not respon-
sible for the defect and iherefore he will remain uninfluenced by
the demerits thereof. This illustration is quite parallel to the
previous case where the material karmic conditions produce
corresponding psychic states of an impure nature. These im-
pure psychic states, since they are produced by material karmic
conditions which are different in nature from the Self and also
external to it, both the cause and effect remain external and
alien to the Self. Therfore the pure Self is not directly
concerned in this causal series and hence is not responsible
for the defects and impurities present in the result. He can
maintain this unconcernedness and indifference only by the

practice of pratikramana and pratyakhyina, disowning the past
23
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and rejecting the future occurrence of those impure psychic
states. If on the other hand, the Self by abandoning the spiritual
discipline imposed by pratikramane and pratyakhyana, identifies
itself with the past impure emotions and readily commits himself
to future similar indulgences, he becomes fully responsible for
the defects thereof, and therefore gets bound by corresponding
karmas. This case, is therefore analogous to the case where the
person accepts the defective and impure food though he is not
concerned with the preparation thereof.

Thus ends the chapter on bandha or Bondage.
Thus bandha quits the stage.

CHAPTER IX

MOKSA OR LIBERATION
T hen Moksa enters the stage.

S urH wifq i dewafen facareafesd |
faed WgagE w19 9 faamoe ag@ ussi
Jjaha pama kovi puriso badhanayammi cirakalapadibaddho
tivvam matdasahavam kalam ca viyanae tassa {(288)
aqr AW FRIGEN FE feweafag: |
da wEE #1e T Tl @ ngec

o1g uifa Furg S8 o g=9C A oA § |

FIA I Fgula o & orq q=g falEe nRes|
jat navi kunat chédar‘n na muccaye tena bammdhanavaso sam
kalena u ba/iuezzavi na so paro pavai vimokkham (289)

afk Aft F0fR 3¢ 4 g9 A9 FVAEM |

FIS g TEHAMN 4§ a0 Aoy gy u e

T FFAagul qaaqafefsdasyEn |

siroie fa o g9z & A7 915 g&@ uRE el



CHAPTER IX 179

iya kammabamdhapanam payesapayaditthidiyaanubhigam
Jjanaio vi ga mumcai mumcai so ceva jai suddho (290)

gfa sdarm Rasslataagam |
swfa A a=fy aaf 8 39 k& gg 1R

288-290. As a person, who has been in shackles for a long
time may be aware of the nature of his bondage, intense or
feeble, and also its duration still so long as he does not make
any effort to break them, he does not get himself free from the
chains, and may have to remain so, for a long time without
obtaining freedom. Similarly a person with karmic bondage,
even if he has the knowledge of the extent, the nature, the
duration, and the strength of the £armic bondage, does not get
liberation (by this mere knowledge) but he gets complete
liberation if pure in heart.

COMMENTARY

Separating the Self and bondage from each other is called
meksa. Some maintain that mere knowledge of the nature of
this bondage is able to produce moksa; or Liberation. But this
is wrong. Just as in the case of a person in chains, mere
knowledge of the chain is ineffectual in securing his freedom, so
also the mere knowledge of the nature of karmic bondage is
ineffectual in securing his spiritual liberation.

Next it is pointed out that mere thinking about the process

and development of £armic bondage does not lead to the
liberation of the Self.

og a° fadd dgwEgt v arag fauteg |
ag 99 faaar st f3 o grag famed ng:qn

Jaha batndhe cittamto bamdhanabaddho ya pavai vimokkham
taka bamdhe cimmtato jivo vi na pavai vimokkham (291)
auy 9°4 f9937 s9Aag) A S fae |

ot 9~ fRaaa NSk A aedfy G iz
291, As by (merely) thinking of bondage one bound in

shackles does not get release, so also the Self by merely thinking
of (karmic) bondage does not attain moeksha.
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COMMENTARY
Others maintain that the concentration of mind on the
idea of bondage is itself the cause of moksa or spiritual liberation.
This view also is wrong. By mere concentration of thought on
bondage one cannot obtain liberation, just as concentrated

attention on the shackles cannot get freedom for the person
in chains.

What then is the cause of liberation? The answer is given
below.

wg #9 fgxor 7 dauad 3 @Ay fede |
ag o9 foqu o s dumEg faAted nexl

Jaha batndhe chitttina ya bamdhanabaddho u pavai vimokkhat
taha bamdhe chittina ya jivo sampavai vimokkhah (292)

qur awafsea @ sAaIERg Ay R |
aur seafesa = st guiedfy fasg 1R

292. As one bound in shackles gets release only on
breaking the shackles, so also the Self attains emancipation only
‘by breaking (karmic) bondage.

-How is this to be effécted? The method is shown below.
Furef 5 ggrd faanfosy sweqon g | 4
d8g s fawafs @) seafauage gog e
bamdhanarn ca sahavam viyanio appano sahavam c&
bamdhesu jo virajjadi so kammavimokkhanam kugai (293
T 9 @rd fasmaea: @aE 9 )
Ty A fRsad @ wafEag S0l 1R:30)

293. Whoever with a clear knowledge of the nature of

karmic bondage as well as the nature of the Self, does not get

attracted by bondage—that person obtains' liberation from
karmas.

COMMENTARY

Thus the direct cause of liberation is determined to be the
separation of the Self and the bondage from each other.

Ay deta ey fasify aovedis fraaf |
qUUTROTQY I fEUUIT TTOrarATEvorT HRE ¥
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Jivo bamdhoya taha chijjamti salakkhanehith piyachim
-pappachedanaena u chinna panattamavapna  (294)

AR oy qur A e faaran |

AABZARA g BN aRreameR je
294. The Self and bondage are differentiated by their
intrinsic and distinctive features; cut through by the instrument
of discriminative wisdom, they fall apart.

, COMMENTARY ,

The attribute of the Self is pure consciousness and the
attribute of bondage is the impure emotions of anger, etc.,
‘based upon wrong belief. These two by association get
identified with each other. This identification of the Self with
impure emotions due to karmic bondage is the foundation of the
empirical Self in samsdra. These two entities, the Self and
‘karmic bondage, characterised by their own intrinsic properties
are linked together from time immemorial. This unholy
alliance must be broken up. What is the effective instrument
to cut these two apart ? Such an instrument is said to be the
discriminative wisdom. This discriminative wisdom fully
realises the pure nature of the Self and its intrinsic difference
“from the impure emotions due to bondage, and aids the Self to
reject the latter and-to extricate itself. This process of isolating
the Self karmic emotions, when once effected through discrimi-
native wisdom, keeps the two entities permanently épa‘rt.

What ought to be done, after the separation of Self and
bondage is effected, is indicated below. '

St de agr Towifa aewaif frfy |

s Sagst &y weqrd feaEat uk_nl
Jiwo baindhoya taha chijjaimti salakkhanehim piyachite
bamdho cheyayavvo suddho appaya ghittavvo (295)

1t Fee qul fota oAl Fraare |

syzRem: T A ¥ e 1]
295, When the Self and bondage which are differentiated
by their intrinsic and distinctive attnbutcs, are thus sepatatcd

then by. completely casting away all bondage, tﬁe ‘pure Self
ought to be realised.
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Thus it is emphasised that the very object of separating the
two is to realise the pure Self by shaking of all bondage. Next
it is pointed out how this object of self-realisation is to be
achieved.

Fg @ fauqg aeqr qoonrg &Y 9 ferequ 3peqr |

51g qowg fawet ag oo OF fagear e
kaha so ghippar appa paunde so u ghippae appa
Jaha papnée vibhatto taha papnd eva ghittavve (296)
FY @ YA SARA A § J JIA AHAT

a9l agar FvEataa 99T g 1R
296. How is the Self realised ? The Self is realised by dis-
criminative wisdom. Just as he is separated by discriminative
wisdom so also by the very same discriminative wisdom he is
realised.
How is the Self realised through discriminative wisdom ?
The answer is given below.

quore foraea) ot 31 &Y g g foremma)
JERTT F WTET F A R O urrmEAr iy el
pannae ghittavvo jo cedd so aharm tu nicchayado
avasesd je bhava le majjha pare tti nayavva (297)
g¥rar geided azaafaar ise g e

&N A ARy 99 U gfa gesan yjel

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

Just like pure consciousness, pure perception and pure
knowledge are described to be the intrinsic attributes of the
pure Self.

quorte faasat @Y &gt O (1 g foegaqy |
QAT I WiAT ¥ " W fa mm==r ligeen
pannde ghittavve jo dattha so ahawm tu picchayado
avasesd je bhava te majjha pare tii nayavva (298)

uar JEEsA 41 28 wise g faae: )
IEAN A AR W9 W R e IRl
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298. That seer who is apprehended by discriminative
wisdom is in reality the “I.” Whatever mental states there are
(besides) are all to be known to be other than “mine”.

quoprg fardedt S omrer @Y 3R g fosgmaa
_IRAT S WET § wogm ofa owgEr nekl

pannae ghittavvo jo pada so ahamh tu nicchayado
avasesa je bhava te majjha paretti niyavea (299)

sg gEieed N war At g Faga: |
(98T I AEEY w9 o A FEeAn nRa’l

299. That knower, who is apprehended by discriminative
wisdom is in-reality the ‘I1.” Whatever mental states
remain (besides) are all to be known to he other than
“mine.”

COMMENTARY

If the pure Self is of the nature of conscious unity, how
can he be the seer and the knower ? Is not his nature
transcending these two aspects ? No. perception and knowledge
are not attributes to be transcended by the supreme
consciousness, because they are the attributes of the supreme
consciousness itself. If the supreme consciousnessis to transcend
these attributes, it will become an empty abstraction, for there

can be. no reality without attributes. This universal
postulate, no reality without its attributes, is applicable to the
supremme reality also. Hence an attributeless reality is

mere nothing. Again if it is assumed for arguments’ sake, that
a general substratum can exist even after the elimination of its
attributes, even then, the position would be untenable. For
consciousness devoid of the attributes of perception and
knowledge will become practically a non-conscious entity which
cannot be the nature of the Supreme Self. Hence perception
and knowledge inasmuch as they are attributes resulting from
the manifestation of pure consciousness must be considered to
be the intrinsic properties of the pure Self, since manifesting
entity cannot be different from the manifestation,
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Thus, though the pure Self is to be considered apart from
the characteristics of empirical consciousness, it should not be
abstracted from all attributes as is done by the Vedantin. The
Vediantin relying upon the fact that the characteristics and
attributes of the empirical ego are entirely alien to the nature of
the Supreme Self, justifiably places the Supreme Self quite
beyond the empirical properties. Swami Kunda Kunda also
emphasises the same fact when he says that all other mental
attributes are entirely alien to “me.” This justifiable denial of
the empirical impure attributes to the Supreme Self is
immediately followed by the predication of the attributes of pure
perception and knowledge which are present in the Supreme Self
even after transcending the empirical nature. Of course it should
not be misunderstood that these properties of perception and
knowledge are the same as the process of perceiving and knowing
associated with the empirical ego. In the latter case though
the properties are called by the same names, they are entirely
limited by physical conditions. Whereas the pure perception
and pure knowledge associated with the Supreme Self are the
unconditicned and unlimited manifestation of the Supreme Self.
Thus it should be noted that the Advaitin, though he keeps
Vcompany with Bhagavin Kunda Kunda to a considerable
distance in the path of metaphysical investigation, ultimately
parts company and walks -to a different goal. Thus in shart the
Supreme Self of Sri Kunda Kunda is not the same as the
Supreme Self of the other schools.

Next it is pointed out that a person who is equipped with
this kind of discriminative wisdom, will not consider alien
mental states to be his own.

&t oA forsst gt mS @ QD Wi

wvaAv {7 7 a7 SoiaT sead gg ngoel

ko nama bhanijja buho naurm savve paroyaye bhave
majjhaminat ti ya vayanatm janamto appayam suddham (300)
®Y AW W0 I9: AT A RRAA A& |

afafd 9 39+ SEARAE g Niooll

g. U AR
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300. What wiseman knowing the nature of the pure Self

and understanding all the mental states caused by alien
conditions would utter the words, “These are mine ?*’

That the Self which identifies itself with the external

object, is subject to karmic bondage is explained by an
illustration from ordinary life.

JAIT WETR A FeAT ar 9 dfRdr wey |
AT gong Fufy DA safer Fadar w3o L

teyal avarahe jo kuvvai so u samkido bhamai
ma vajjheham kenavi corotti janammi viyaramto (301)

AR & &9 g g afEar smia |
A g FAfn g 99 @I 130

301. He who commits crimes such as theft, while moving

among the people, is troubled by anxiety and fear, “I may be
arrested at any moment as a thief.”

ST o7 FUIT AR 9 foredat 9 S(orag wug )
ufy qea afewd & famar saag wFmfa N3 o

70 na kunai avardhe so nissainko u janavae bhamai
navi tassa vajjhidum je cinta uppajji kayavi (302)
A A FOeayE § frageg dqa] Hafq |

ATy axa 339 A faedvead safEq 113 o1

302. But one who commits no such crime freely moves

among the people without any such anxiety. Because in his
case no thought of arrest ever occurs.

v fg araud aswfa «g g dfwat =

55 qur forawdt foredsig o gowfa 13030
evam hi sdvaraho vajjhami akam tu sakido ceya

Jai puna npiravaraho nissamkoham na vajjhami (302)
T wfen g 99sg g wfewasafaar |

afz gafrwen FaghsE a 3 13031

303. Similarly the Self which is guilty always has the fear,

“I may be bound,” whereas if guiltless the Self feels, “I am
fearless and hence-I may not be bound.” .

24
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COMMENTARY

It is the law of the State that the criminal should be
detected and punished, Hence the criminal who commits theft
always moves in society with a guilty conscience and ultimately
he may get arrested, punished and imprisoned. Whereas a
person who lives in society honourably without coveting others’
property always moves about freely without fear of being
arrested. The same analogy holds good in the case of Self. The
Self which commits the mistake of claiming alien characteristics
as his own is bound to face the consequences thereof—that is,
karmic bondage. Whereas the Self that disowns all such impure
states as alien has the privilege of remaining free from bondage.

Next the author explains the term aparadka or guilt.
dfafguafad afuaarufad 9 @ag |
AN S @ AT A T AR 1R o
samns’ddhidharasiddham sadhiyamaradhiyam ca eyatthamh
avagayaradho jo khalu ceyd so hoi avaraho (304)
dfefguafad arfvanrifed Jwea |

AT . |F ATFAT F FFETT: N30 91

304. Samsiddhi (attainment), radke (devotion to Self)
sidhi (fuifilment), sadbitam (achievement), aradhitam (adoration),
are synonymous. When the soul is devoid of devotion to Pure
Self, then he is certainly guilty.

st gur foregTgt Aar foredfwsh s @ g
sragene ford azg sighafs srofay n3o
Jo puna niravardho ceyd nissatmkio u so hoi.
arahande niccarh vattai ahamidi janamto (305)
7: gafiteueTaafaar feefeatg | wafd |
aRrgAal fed saa Sl sAd 1 ox
305. When the soul is free from guilt, he is also free from

fear. Thus realising the ego, he is ever engaged in adoration
of the Self.

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

qfeswvi qfea<el afkgrQ s foas 7

forgr egr aigdr wighagdt &g faagad u3oa
padikamanam padisaranamn pari/zdfo dharana nivatti ya
rimdd garuhd sohi atthaviho hot visakuinbho (306)
et sfgaeor afery aron fRafaa |

far et gfgefady nafe fmgw: n3o%ul

306. Pratikramana (repentence for past misconduct),
pratisaranai (pursuit of the good), parihdra (rejecting the evil),
dharana (concentration) nivritti (abstinence from attachment to
external objects) ninda (self-censure), garki (confessing before the
master) and suddhi (purification by expiation), these eight kinds
constitute the pot of poison.

agfsapwe Agfeaww Aafgra AgTeur J7 |
wforget 7 Affrar ATERRNE AHTHM N30l

apadikkamanam apadisaranath aparihdro adharana ceva
aniyatil ya anithda agaruhasohi amayakumbho (307)

emfaERvm faEmaReEIsaRoT 39 |
sfmfarafagmeigiamag: 1 ovll

307. Non-repentance for past misconduct, non-pursuit
of the good, non-rejecting the evil, non-concentration, non-
obstinénce from attachment to external objects, non-selfcensure,
man-confessing before the master, and non-purification by
expiation, these eight kinds constitute the pot of nectar.

COMMENTARY

These two gathas by their paradoxical statement, will be
a shock from the ordinary point of view. In the case of an
empirical Self, the uncontrolled rush of emotions must be kept
under restraint. For achieving this purpose, the eight kinds of

PP
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discipline, pratikramana, etc., become necessary and desirable.
Since they promote the achievement of the good they must be
said to constitute the pot of nectar. Whereas the lack of the
eight-fold discipline must constitute the opposites that is the pot
of poison since there is a free vent to evil. This ordinary
description is reversed in the two gathas by Sri Kunda Kunda.
He is thinking of the transcendental Self which is quite beyond
the region of good and evil. Hence the question of discipline
or non-discipline is meaningless. And hence in the case of the
supremely pure state of the Self, to talk of pratikramana, etc., is
- to drag it down to the empirical level and to postulate the
possibility of occurrence of impure emotions which ought to be
disciplined -and controlled. Hence to talk of pratikramana, etc.
in this state will be a positive evil. Hence the revered author
considers the various kinds of moral dlSClpllne to be things to
be avoided and calls them poison pot. Then what is the
significance of the opposite, apratikramana, etc. which are
described to constitute the pot of nectar? Here' the term
aparatikramana implies not the mere opposite of pratikramaga. The
mere opposite of pratikramapa would imply removing the
disciplinary act and giving free access to the impure emotions
towards the focus of attention. That would be positive
degradation of the Self. Hence this interpretation of the term
would be inapplicable to the pure Self in the transcendental
region. Therefore the negative prefix in the words apratikramana,
etc. must be taken to signify the absence of necessity to practise
the discipline. When the self is absorbed in its own pure nature
by atfaining the yogic samadhi, there is a full stop to the series
of impure psychic states characteristic of the emttpirical  Self.
Hence there is no necessity to practise the various kinds of
discipline. The very absence of those disciplinary practises
produces spiritual peace that passes understanding. It is in
that stage there is the pot of nectar. Such a spiritual . peace
‘necessarily implies spiritual bliss which is the characteristic of
the Supreme Self.

Thus ends the chapter on mokga.
Here mokga quits the stage._



CHAPTER X
ALL-PURE KNOWLEDGE
NOW ENTERS ALL PURE KNOWLEDGE

That the Self, from the real point of view, .is not the doer
of karmas, is explained below.

zfad & Soqms QAR o AfE strorg staweo |
g FEARE g Towqlg Ford sopewrfag W3 osn

daviyath jaim uppajjai gunehim tam tehim japasu anannath
Jaha kadayadihit du pajjachitn kanayaih anappamiha ( 308)

7 IR PESiNeTA |
aq FagRfig w@id: sawEwafke H3och
308. Whatever is produced from a substance, ~has thé
same attributes as those of the substance. Know ye: certainly
they cannot be different, just as bangles, etc. made of gold
cannot be other than gold. ‘

sFeaTshae g & afconar g 2 g9 )

a Sfraweid a1 Afgwowet faamonfs 13080
Jivassa jivassa du je parinama du desiya sutte

tarh jlvamajivam va tehimanannam viyanahki (309) -
Saeardiaea g a wRoereg affar: a3 1

& Squalld a1 derd Bl R o

309. Whatever modifications of the Self and the nomSel.f
are described in the Scriptures, know ye: .that . these
modifications are identical in nature with the Self and non-Self
respectively and not different.

o g ool steT e W A9 Y amar )
SR o fEfafy sreomfa dor or @ @ n3ten

na kudovi viuppanno jamha kajjam na tepa so adx
uppadedi na kitetol karagamavi tepa na sa hol  (310)

A FafaTegE ST A A9 @ S | |
IqzAf 4 fefaft $romi@ 32 A @ wafd n1ten
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310. The Seifis not an effect because it is not produced
by anything whatever, nor is it a cause because it does not
produce anything whatever.

FFH g9 FAT FAIL aZ 9 FEATIT |
Sosifag forgar fagd g o ag awom ek

kammam paducca kattd kattaram taha paducca kammani
uppajjamtiya niyama siddhi du na disae appa  (311)

%4 93RG HA HUR QU1 9AWT FAMO |
Suga 9 A fafgeg 7 Tmasan 13220

311. The manifested effect conditions the nature of the
manifesting agent and similarly the manifesting agent determines
the nature of effects. This is the principle.of causation that is
observed to operate in the world of reality and no other

principle is evident.

COMMENTARY

Whatever is produced by the direct self—-manifestation of
Jjtva, the living, being, is also of the nature of the living being
and cannot be a non-living thing. In the same manner whatever
is produced by the direct manifestation of the non-living material
must also be of the nature of non-living material and cannot
certainly be of the nature of the living being. Thus all things
whether animate or inanimate and their manifested products
must be identical in nature just as gold and the ornaments made
thereof, Thus no substance can be really responsible as a causal
agent for the appearance of objects of entirely different nature.
When this principle is admitted, then it necessarily follows that
the inanimate effect cannot be caused by the living jive. Hence
it follows that jiva or the self is akar¢a, that is, he is not a causal
agent influencing non-living  karmic matter. It is only from the
un-enlightened point of view that the Self is described as the
causal agent, whereas the real and enlightened view takes him

to be otherwise.

Next it is pointed out that the bondage of the Self by
karmic materials is.brought about by the wonderful potency of
nescience or gjidna.
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¥13 qufeag swag faoreas |

qré fa Jqag Az fqoeag 1R
ceydu payadiyatthain uppajjai vinassai

payadi vi ceyayattham uppajjai vinassai (312)

dafiar g SEaTETa Fagafd |
aEfRT Jemeiaaad fFaeaf@ 1Rl

312. The Selfis born and dies because of the operation of
karmic prakrii. Similarly the karmic prakrti as conditioned by the
Self appears and disappears.

o d91 3 gEfq snoivorasar g3 |

O QAT T AW q01 AT 1IN
evam bamdho u dunhampt apnonppapaccayd have
appano payadie va samsaro tepa jayae (313)
oF FeuEg GARM RAFASEANAT |

offe: Sgae HEREA AT 1R
313. Thus the association of the two, the Self and karmic
prakgti is brought about by their mutual determination as the
instrumental cause. Thus by them, samsara or the cycle of births
and deaths, is produced.

COMMENTARY

Birth and death are the intrinsic characteristics of organic
beings. An organic being which is subject to birth and death,
has two different aspects of existence, bodily and mental. The
physical body of the organismis constituted by physical molecules.
The other aspect of the organic being, consciousness, which may
be present in varying degrees of development, is entirely
different from the matter of which its body is made. Hence
this element of consciousness is postulated to be the characteristic
of a different entity altogether. Itis called jiva or Soul. Thus
an organism in the empirical world is brought about by the
combination of two different entities—matter and soul,
inanimate and animate categories. How are these two brought
together; and how is the behaviour of the organism to be
explained? This is the crucial problem facing pyschology and
metaphysics. Very often an easy solutionis attempted by
reducing the two categories as derived from the manifestation
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of one and the same principle. This method of cutting the
gordian knot by the monistic metaphysician is not considered to
be the correct solution by the Jaina thinkers. The thinking
entity, Self, and the inanimate matter are kept distinctly apart
and yet they are mutually related in the case of an organic being
in the ordinary world. Psychologists in the West who accept the
difference between mind and matter, have adopted the psycho-
physical parallelism to explain the relation between the two.
The changes in the body are entirely according to the law of
causation which is observed to hold good in the physical realm.
Similarly the series of successive mental states, according to the
operation of the law of causation pertain to the realm of
consciousness. Changes physical and chemical in the material
body do not directly produce changes in consciousness and yet
physical change and conscious change mysteriously determine each
other, each functioning as the external determining condition
of the other. An attitude similar to the modern hypothesis of
parallelism is adopted by the Jaina thinkers. The body is
subject to its own causal law of operation. Consciousness has
also its own law of operation and yet one determines the other,
operating in the form of external nimitta condition. Conscious
changes constitute the nimitta condition for physical changes.
Thus the two causal series, though not directly inter-related are
indirectly related to each other; each determining the other only
as an external nimitta condition. Thus the two series are
brought together in the case of an embodied empirical ego who
can be said to be born or to have died. The conscious Self,
taken by itself in its pure pature, apart from the association of
the body is not subject to birth or death. It becomes subject to
birth and death only when it gets embodied, when it becoines
satsart jiva. How does it get embodied? The building up of
the body of an organic being is supposed to be due-to its own
mental activity. In the environment there are subtle material
particles suitable for building the body. When the Self forgetting
its-own pure nature manifests in the form of impure psychic

states, it causes the building of a body to itself out of the suitable
particles in the environment. When once the building up of
‘the body is completed, then begins the career of the empirical
Self or samsari jiva having a series of births and deaths.
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wreg qufeag |ar i fagag .
sl g3 arg Fregrfedy swdwrel 13t
Jaesa payadiyattharn ceyd neva vimuhear
“aypao have tava micchadittht asamjao  (314)
araky SFad Qafdar A fgssR |
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314. So long as the conscious Self does not break this
relation to karmic prakrti, he remains without enlightenment,
without right belief and without discipline.

st fqg=g Sar FrausadCiay |

qar faget gag siored arasy geir u U

Jjayd vimuthcai ceya kammapphalamanamiayaim
tayd vimutto havai janao pasao munt (315)

3z fgsafy Safiar sAGeRTa%a |

aar faga wafy sas e gfa 13 Qun

315. But when the conscious Self breaks up this relation
to the infinitely various fruits of karma, then the saint becomes
endowed with right knowledge and right belief and freedom
from karmas. But the enlightened one, when the fruits of karma

begin to appear, does not -enjoy- them but remains merely a
spectator.

Next it is pointed out that just as the real Self is not the
producer of karmas, he is rot the enjoyer of the fruits thereof.

ooy FeAG qafeagrafzal g Az

urrolY g1 FEAE onrorg 3fRd or 3% 13tk

anpant kammaphalam payadisahavatthio du vedei

ninl pupa kammaphalam janai udidam na vedei (316)

wge iR srEfoeaftaaty 3Rad |
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316. The unenlightened Self conditioned by and

identifying himself with the nature of the karmic. prakrti, enjoys
the fruits of karmas. But the enlightened one, when the fruits of

karma begin to appear, does not enjoy them but remains merely
a spectator.

25
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COMMENTARY

The gjnani or the unenlightened Self devoid of the knowledge
of the pure nature of the Self misunderstands the Self and the
non-Self as being identical, believes them to be the same and
also behaves as if they were identical. Thus with the thought,
“I am the same as the Karmic Prakrti” he enjoys the fruits of
the karma. But the e¢nlightened one realising the pure nature
of the Self, understands the Self and the non-Self to be distinct,
believes them to be different and correspondingly behaves
unconcerned with the other.  Thus being uninfluenced by
external karmic conditions, he does not enjoy the fruits thereof
but remains mercly aware of their occurrence.

Next it is further emphasised that it is the aqjaani, the Self
vithout right knowledge, that is the enjover.

o quig qafenwear gafa sewgam e
qeggfa faday o qunr fonfeerar gifa ng gen

na mupal payadimabhavvo sutthuvi ajjhdinipa satthini
gugadudhaimnpi pivamto na papnaya nivoisa hointi  (317)
4 geafy ggfemen: gegada o |
Tegemfy G 7 vaw R wafe na el
317. The abhavya or the unfit Self, even though well-
versed in the Scriptures, does not give up his attachment to

karmic prakyti just as a snake by drinking sweetened milk does
not become non-poisonous.

Nextdt is declared that the enlightened Seclf is not an
cnjoyer.
forsaggaTaea) omell FEaes oy |
Agd wgd aglagaaged qu ar &g w3 ¢=n

nivegyasamavanno nant kammaphala viyanei
mahurath kaduvam bahuvikamaveyao tepa so koyi (318)

et S Siws Rty |
ugd &g Igfaadgwaa a Wl 13e <l
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318. The enlightened Self equipped with complete
nonattachment (merely) knows the fruits of various karmas, sweet
or bitter. He therefore remains the non-enjover.

COMMENTARY

The knower, because he realises s own true nature, is
uninfluenced by the environment, his own body or other
enjoyable objects. Thus uninfluenced by these alien things and
fully absorbed in the transcendental bliss of his own pure nature,
he is not affected by the inferior type of pleasure-pain experience
derived from sense-presented objects. Since he is unaffected by
the objects of the perceptual world, he remains the abhokta or
the non-enjoyer, though he is fully awfare of the fact that good
produces pleasure and evil produces pain.

ofy Fes ofy 3ag ol S 9 TTE |
S U1 F¥HES S Q0 = qid T 12’0

" pavi kuvvai navi vedai pani kammai hahu payarai
Janat puna kammaphalam bamdharm punnam ca pavam ca (319)

Af FAf A IAq T wolfer agrsrio )
A O FA%S & 90d T @id 9 R eel
319. The knower neither produces the various wminds of
karmas nor enjoys the fruits thereof, nevertheless he knows the
naturc of karmas and their results, either good or bad as well as
the bondage.
fegr wify oot s ag ey §9
STIE 7 dudlad FFed fowd 37 n3en
ditthi sayaimpi nanah akarayash taha avedayam ceva
Janai ya bandhamokkham kammudayam nijjarars ceva  {320)
ef: waft sAwweh aarEed B |
A ¥ TN sald el 39 13R0N
320. Knowledge, too, like sightis neither the doer nor

the enjoyer (of karmas); but only knows the bondage, the release,
the operation of karmas and the shedding of karmas.
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COMMENTARY

It is a well-known fact in our experience that visual
perception and the perceived object are not causally related to
each other. Hence we cannot say thatthe act of perception:
produces the object perceived, Hence the relation of
perception to perceived object is such that the. perceived
object is uninfluenced by the act of perception. If the two are
causally related to each other then the perceiving .agent, say in
the case of fire perceived, must himself be combustible and
burst into flame in order to produce the flame perceivé,d and
similarly he must feel the heat of it in his own body. - No such
‘thing happens in the perceiving agent. This visual perception
merely is aware of the object without in any way producing it.
The behaviour of knowledge is said to be identical with that of
the visual perception. The relation between knowledge and the
object known is exactly identical. Knowledge is not in any way
causally related to the objects’ known. Knowledge therefore
cannot be said to produce the objects known. Hence jiana is
said to be akircka not a cawnsal agent and also avedaka,
non-enjoyer in relation to bandha (bondage), moksa (release), etc.
which as objects of knowledge are merely knowi and not
produced.

Those who see in the atma a creator, like ordinary people,
are not sages desiring emancipation.

aeq g favg grorafafamagy &9 )
gEmify 7 ofqr o7 FeAE glEg g 132
loyassa kunay viphi surapdrayatiriyamaguse satte i
samandnampi ya appad jai kuvvai chavvihe kde  (321)
Frpea FAN G700 GARERASAGIA, T8 |
SO % S Al R SR e ukRn
oo B9 fagd afe o ey f@ar |

sitae Forg fFog guonof 4 soqel Hurg 133U

loyasamanana mevan siddhamtamh padi na disai viseso
* loyassa kunai viphn samananam pi appao. kunai (322}
SwamaeRE g 9f 4 e R )

S FAfa fovy: smoTATEnl FAMI NI
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evam na kovi mokkho disai loyasamanana dophatnpi
niccam kovvamtanam sadevamanuasure loye (323)

T 7 ;S NA 232y Awuwonai gAaEfa |
fict 390t &3T FFAT G S URR R

321 to 323; According to the ordinary people Visnu
creates all creatures celestial, hellish, sub-human and human;
if according to the Sramanas, the soul creates his six kinds of
organic bodies, then betwcen the popular doctrine and the
Sramana doctrine, both being identical, no difference can be
perceived. For the people it is Visnu that creates and for the
Sramanas it is the Self that creates. Thus .if the ordinary
people and the Sramanas both believe in ‘the doctrine of
perpetual creation of worlds, human and divine, then. there is
no such thing as moksa or liberation discernible in their doctrine.

COMMENTARY

Cieative activity aiso xmphes desire to achlieve something.
The moment a desire to achieve an ideal appears, there comes
a irain of emotions such as attachinent, aversion, delusion, etc,
Hence continnocus cresiive activity lmplies perpetuation ‘of
safisara avd hence there is no chance for liberation or mukti, = .

Next, when the Self and non-Self are so entirely ‘distingct
and when there is no chance of association of any kind bc_t,wgg;l
the two, much less the cauvsal relatation, how does the feeling of
doer occur in the Self? The following gathas offer- an
explanation.

gagreaifaqer 3 qigsd w4 wvifa fafeacm |
ity forsgin 3 wa w9 qeargRaaRy T 139

vavaharabhasiena u paradavvam mama bhanamtz mdzyattlza
Jjanamti picchayena u naya mama paramanumetmmam Kithcd

«524)
HIERAIfNAA g Weed o wofa ffaral: |
Jafta freeda g A 9 w8 wegmEa fBfag nyel
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sig wifa o stwag s mAfaAuETEE |

uig gif aed arfor 9 worg g WIger &) SaT N4
Jaha kovi paro jempa! amhd gamavisayagayararattham
nava howir lasia tagi u bhagat ya mohepa so appa (325}
2y #1300 =23 @5fa ewaE o EroaEgen |

q 7 Ik o ol 2 qufd 3 999 w arar {13 7w
g Degladt wiel e gay wdy o

&Y avess qu sfe sty weed woE e e

emera micchadi$iRT nini ni ;‘x«*aﬁ;:,;‘q}'e:;;?t harai eso

G0 paredaveain mama idi jdrasio cppayum kugai  (326)
weriy fremaibsiay fedad waeda

% qegsd wAfd s@Akd S0 n3En

awgr o Al foran &9 & wanwy = a=9am

q3ged ikt stifosar fafgafgamd ugen

tamha na meii picchd dopham vi epina heiti vavassayam
paradavve janamto janijjo ditthirakivinam (327)

g ¥ gl st gAnncda soemwnay |

Rgsy s sy 2fefamm 13l

324 to 327. 'Those who know the nature of reality speak
of non-Self as ““mine” using the language of the ordinary people,
while they know really there is not even an atom of non-Self
which 1s “minc”. Just when a person speaks of my village, my
coumtry, my town or my kingdom, those are not really his.
That person so speaks through self-delusion. In the same way,
a-person who (deiuded by wyavahira point of view) understands
non-Self as his and identifies himself with it, certainly becomes
one of erroncous belief. There is no doubt about this. Among
these two {ordinary people and Sramanas) if a person knowing
the truth that no object of non-Self is his still persists in thinking
of the existence of a creative will producing the external reality,
he dows 20 being devoid of right belief. Let it be understood
'to be the truth.

frregdd oy oa@ freaidl 3z smaoi |
TRET SRYUT T qUEY 1Y) FTEI TDT HIRCM
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micchattam jai payadi micchaditthi karei appanam
tamha aceyand de payadi nanu karago patta (328)
frears 3R sefifdearie Wcarmag |

FaEAa 8 aFRAg SWE: WE: 13U

328, If the- karmic material, responsible for wrong belief
{by its own potency) makes the Self a wrong believer, then doees
not your non-intelligent prakrti assume the role of an intelligent
doer?

AT T Y qrarAgeaed Fuig fsgd |

qvgT qTeeed fasaifedy o qor sftat n3el

ahavii ese Tivs poggaladaviassa Kunal mace haitasi

tamhil hoggalosavrat micckidiight na pune jivo  (329)
e A gaiaae R ey |

RGN Eﬁwrgﬁm yasla: paell

829, ff, on ihe other hand, the soul causes wrong belief
g
in maiter then 3t is matter thot becomes a non-believer and not
the zoul.

M‘km

o Wy
Mg W v %

e gt Brewd
TR e B 3ol

weny Wi wd

froesidaesei Sugaind: micchattara

i) : Ghusjamti tassa phalam  (330)
g s {Heara

T qAE 968 %39 133 o)

230, Again it soul and (inanimate) prakyti together create
wrong belief out of kermic materials, then they both must enjoy
the fruit of their actions.

A7 O A o A NI Fuifa fasg
avgT qiwreess frseet g og faser ngzt

aha na payadi na jivo poggaladavvam kunamti micchattam
tamha poggaladavvain micchattain tattu nahu miccha (331)

oY A SHfA W9 gIeRs Fea faeara |
FeeygIeaed feans @ A &g fem 13
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331. Further neither karmic prakrti nor. jiva is able to
produce wrong belief out of karmic. matter. Therefore it is not
karmic materials that become wrong-belief. Snch a view is
entirely erroneous.

COMMENTARY

Thus 1t is established that the Self is the causal agent of the
karma which. is the effect.

Next it is pointed out that nescience, etc. are all produced
by karma.

weafg g spormer fwserg oot @@ Fwafg )
Feafg garfasery semfassrg aga il 133

kammehim du anppant kijjat nanl taheva kammehim
kammehim suvavijjai jaggavijjai taheva kammehim (332)

wifirg o el ged ol wf

iR @ SFEa ad FA0E 113311

g gaifasy grarfamg aga weafg |

Faafg g faegd fusg foreg e 93 w3kl

kammehim suhavijjai dukkhavijjai taheva kammehith
kammehim_ ya micchattam nijjai nijjai asamjama ceva (333)

sf: gefRas gl el sata: |

safaa favard Ao Aaasdad [ 13330
sefE wwIfes gszwg) wify fafkasd = |
oy o frmg gagd afad e 13w

kammehim bhamadijjai uddhmaho cavi tiriyaloyai ca
kammehitn ceva kijjai suhasuhain jettiyan kimei (334)

sinmiay sl fd@s 7 |

sy Frad gaIgy aealfag n3kell

gy Wit ey v 3 gl o Tt
AT I FEASEAT AHIAT gAY AT NILM

jamha kammarh kuvvai kammarh dei haraitti jaim kitel
tamha u savvajiva akaraya hushti avappa  (335)
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332 to 335. It is by karma that the soul is nescient; it is
by karma that he is made the Knower; it is by kerme that he is
asleep and it is by karma that he is awake; it is by karma that he
is happy and it is by karma that he is miserable; it is by Aarma
that he is led to wrong belief; and by the same he is led to non-
discipline; it is by karma that he is made to wander in the upper,
middle and nether worlds; and whatever good and evil is done,
is also by karma; because it is karma that does, karma that gives
and it is kerma that destroys, therefore all jlvas must become
akaraka or non-doer. -

gefafsgafaardt ssdFw 9 ghaufzeag o
gt Arsfea adganar afd g g§ nisn

purusicchiyahilast icchikamman ca purisamahilasai
esa @iriya paratpardgayd erisi du sui  (336)

ge%: wafued eiwd 9 geeafiesfd
ggEEwERmaeE g gf kel

avgr o Hify Sy swEwgard g gregaey |
SrvgT Fvd A g v aifgeag & wfwd iz yon

tamha o kovi jivo abamhacari u tumhamuvayese
Jamha kammarn ceva hi kammath ahilasai jai bhapiam (337 )

aeara S5t HNsTHTN FHHIRAY |
agnea & FAifiew 43 abET 1133 ol

336 to 337. The karmic material determining the male
sex creates a longing for woman, and the kermic material
determining the female sex creates a longing for man. If this
is the teaching of the scripture handed down traditionally by
the Aciryas, then according to your gospel sex-desire is merely
a matter of one material karma desiring another material karma
as mentioned before.

T TTafy q¢ X0 TSN T a7 G |

gy g fRT Aourg qarwiRfa u33en
26
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Jjamha ghaedi parain parena ghyijjac ya sa payadi
eyenatthena du kira bhannat paraghayanametti (338)
ARG W WO T A AR |

wgareA e oAl waRamil 1R <N

avgr o &ifq sy Saurash ity grg Sauy !
wgl v 39 fg wvd amafy gft wfd nz e

tamha na kovi jivo uvaghdyao arthi tumha uvaese

Jamha kammam ceva hi kammam ghaedi idi bhaniyam. £ 329)
g Rsfy e SR msaRE |

gearEd 99 & #9 sl afte naaey

338 to 339. Onme class of forma {prakrii) destvoys ancther
or is destroyed by another; that class in this sense is called
“Paraghata’ (killing another being). Therefore no soul according
to your teaching (can be considered) guilty of killing, because
killing is merely a matter of one material karma destroying
another material karma, as said above.

qd dgaud 99 qefafq fed anar |

A qFET Foag AT T JFET §@ Hyoll
evamn samkhuvaesaim jew parfvimii erisam samanpd
tesim payadi kuvvai appa ya akarayi savve (34G)
T ey A § TeeEAEE wau |
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AFAT AONFA AW AT ATUAHCTAT Forg |

udr fasgagEat g oo goiaea n3ve

ahava mannasi majjhai appa appanamappano kunai
eso micchasahavo tumhaim eyarn munattassa (341)
YT Y AAHCHARRAA! TS |
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340-341. If any Sramanas thus preach approving such a
Samkhya doctrine, then according to them prakrti (karmic
material) becomes the agent and all the souls would be inactive.
On the other hand, if you maintain, “my soul transforms itself
by itself”’, the opinion of yours is wrong.
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seqr fops) sgfaesadey Afas = awafeg
ol af w¥mg aar §on afEel T 18 § u3 e
appa nicco asamkhijjapadeso desio u samayamhi
navi so sakkai tatio hino ahio ya ki je (342)
srea; fReaysawianedy gffiqsg wnd
arfa @ gead sd AT 55 93 12 el
342, Fa the Seripture, the son! s deseribed {e be sternal
and of immeasurable ecxiznsion, Hence, of its own accord, it

is incapable of increasing or decreasing { its spatial form ).

wWaeq sasd fqeaTsit oo @avd 9 |

ady &t B §ron sfgel o w¢ gog g w3 v
Jivassa jivaravam vitthareo jana loyametiam khu
latta so kim higs ahio ya kaham kunat davvam (343)
digea Mawd fraed adfe e &g
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343. Know ve: that the soul, from the point of view of
extension, is really co-extensive with the universe. Therefore,
how is this eternal substance caused to assume decreased or
increased spatial form.

s FTOTEY g wIE siorEgRm ity gfa ag

GvgT uifq awear orarel § @HwTIel Fwg 3wyl
aha janao du bhave napasakdvena atthi itii mayam
tamha navi appd appinam tu sayamappanpo kupai (344)
oY gty WA FlacEaEa [edf we
qEArCarARAE g EgaEa: sQf n3e sl

344. It is accepted that the conscious principle remains
of the nature of knowledge. Therefore, the Self, of its own
accord, does not transform itseli by itself.

'COMMENTARY
According to the Sankhya doctrine the Self or Purusa is
nitya and akartd, an absolutely unchanging, permanent cefena

entity. All change and all activity proceed from acetana prakrii.
The Self is only aware of the activity. Thus he is only the
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knower, a mere spectator of the various changes physical and
psychical which both are due to prakrti according to the Sankhya
view. Though the Purusa is not responsible for any activity, he
is still considered to be enjoying the fruits of the action of the
prakrti. Thus the Purusa is also the bhokta. This Sankhya
description of the Self, that he is the knower, permanent,
actionless, and enjoyer is incompatible with thé Jaina conception
of the Self. Obviously about the time of Bhagavin Kunda
Kunda, some Jaina thinkers must have had leanings towards the
Sankhya view. According to these Sramanabhasas, or the Jaina
heretics, the karmic material played the partof the Sinkhyan
prakrii.  Every change and every activity was credited to the
operation of karmic material, the Self remaining an active
spectator. This attitude is condemned by our aunthor by
showing the utter untenability of the Sankhya doctrine. If
every change and every activity is attributed to prakyti and if
the Self is merely an unchanging permanent sI.)ecta.tor absolutely
uninfluenced by the action of karmas, he must remain for ever a
moksa+jiva, a liberated Self. It would mean the absence of
samsare. This conclusion is contradicted by actual experience,
because in actual experience we have an empirical ego or samsara
Jiva as a fact of reality which cannot be dismissed as unreal.
This empirical state of existence in which samsare jiva lives as a
matter of fact certainly demands an explanation. This
explanation which is not supplied by the Sankhya view is offered
by the Jaina doctrine which is put forth by our author asa
corrective to the Sankhya view. The karmic material is no
doubt the main operative principle responsible for the physical
and psychic changes produced in the being of a person. When
the karmic material is operative, the Self does not remain an
inactive spectator according to Jaina metaphysics. If the Self
- were so inactive, he would not be different from the Sankhya
Puruga. But the successful operation of the karmic material
and the consequent psycho-physical changes are due to the
. attitude of the Self which has a suitable responsive reaction.
Without this responsive reaction on the part of the Self,
the karmic material would be impotent and will' not
be able to produce any change either in the body or
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in the consciousness. This attitude of responsive reaction on the
part of the Self, is responsible for the psycho-physical changes
when stimulated by karmic material. The changes in the
empirical Self therefore are directly due to the activity of the
empirical ego in the form of responsive reaction brought about
by the operation of karmic material. Thus for the changes in
the consciousness, the ego is responsible. ‘Hence the empirical
ego must be considered to be an active agent capable of producing
modifications in his own consciousness in response to the

operation of karma. Thus the Self must not only be active but
must also be liable to change.  As against the nature of Sankhya

Purusa, who is said to be nitya and «karta, the Jaina doctrine
makes him anitya and karta, a changing Self and an active
agent. But to leave the position here would be untrue. This
description of the Self is applicable only to the empirical ego
which is the samsara jiva. Though he is anitya and karta, as an
empirical ego, because of the absence of discriminative
knowledge between the Self and the non-Self, still when he
acquires this discriminative knowledge, when he realises his
pure nature, unsullied by karmic influence, he would remain
for ever without any change and without any action; at that
stage, certamly he is nitya and akarta. The Jaina metaphysms
combines both these aspects. From the absolute real point of
view, the Self is nitye and akarta, but from the empirical or =
vyavahdra point of view he is anitya and karta. Itis because of
the combination of such apparently conflicting views, that the
Jaina system is said to be the anekanta view. All the otheér
systems which emphasise one aspect of reality or other
exclusively are described to be ekanta-vades and no ckanta-vads is
able to offer a complete and comprehensive solution for the
problem of reality. Sankhya is thus as an ekanfa system refuted

because of its incapacity to explain the nature of concrete reality
or samsara.

Next another ekanta system is taken up for consideration
and refutation. The Bauddha system of metaphysics lays
emphasis.upon the changes in reality. This one-sided emphasis
converts reality into an impermanent and everchanging stream

of existence. This doctrine is also considered to be inadeguate
as is shown below.
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kehit cidu pajjayehim vinassaye neva kehim cidu jivo

Jamha tamha kuvvai so va appo va neyainto (345)
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345. From some point of view (paryayarthik: naya) the

soul dies, but from an other point of view (dragyirihika naya) the
soul never dies. Because of this nitya-anitya nature of the soul,

the one-sided view that the soul (that enjoys) is the same
- as the doer or entirely different from this would be untenable.

#fgfag aeealy faorae a #fefag sy |
SegT gy afe A 4 ool 7 AEay 13wl

kehitheidu pajjayehim vinassaye neva kehimcidu jivo
Jjamha tamha vedadi so va anno va neyamto (346)
Sfeay widfimf b g o)

FEREAIEEaE @ a7 o a1 e U39Sl

346. From some point of view (paryayarthika naya) the
soul ‘d’igve;s, but from an other point of view (dragyarthika naya) the
soul never dies. Because of this nitya-anitya nature of the soul,
the one-sided view that the soul (that acts) is the same as the
enjoyer (of the fruits thereof) or entirely different from him
would be untenable.

M AT FOF Y 9T T o A9 &w@ 0 G
qY sy origee faeanfed sonfeg@r  nven

jo ceva kunai so ceva ya na veyae jassa esa siddhamio
50 jivo nayavve micchaditthi anarihado (347)

7599 50f @ 9 7 33ER 7w wm fagEa )
g a9 g Graefeds: 13esl

847. Letit be known that the person who hoids the
doctrine that the soul that acts is absolutely identical with the
soul that enjoys (the truits thereof) is a wrong believer and is

not of the Arhata faith.
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ol FXZ AT 4o S o fagar |

ar S oeat faemifady stnfega) n3vsi

anno karei anpno paribhuinjai jassa esa siddhamto

50 jivo nayavoc micchaditthi aparihado (348)

o g Mysa aw uw fagra: |

a M g fearfaEs 1isan

348. Let it be known that the person who holds the doc-

trine that the soul that acts is absolutely different from the soul

that ¢nj_oys (the fruits thereof) is a wrong believer and is not of
the Arhata faith,

Next the author explains through a practical illustration
how the Self is the actor and the action, the enjoyer and the
enjoyed.

og faftaell ¢ %o goag w g @Y 9 qeAN Qi
qg ST o FFF 35ag o F qrael @iz 13l

Jaha sippio u kammaim kuvvai na ya so u tammao hoi
taha jivoviya kammarm kuvvai pa_ya tammao hoi (349)

qu1 RredFeg w4 FO@ A4 T aR valy |
gar MANSf 5 % H0fF 7 T aendr wafy 13 e

349. As an artisan performs his work, but does not become
identical with it, so also the Self produces karme but does not
become identical with it.

w1g faftqall 3 w2difg 93 wa @ 3 ael Qg
qg aY g 593 o T R 81T n3moll

Jaha sippio u karanchin kurvai pa ya so u tammao hoyi
taha jivo karapehim kuvvai pa ya tammao hoi (350)

391 Frfaweg w0 $0fd 4 8 g asen wafy |
qar g WO FAFT T 9 g WAl 3vo )

350. As the artisan works with his tools, but does not be-
come ideatified with them, so also the Self acts through the
instrumentality (of ¢rikarana, thought. word and deed) but does
not become identified with them.

g faftqsn 8 oo frgg oo &Y 3 qewadt @1g
ag shar sTonfor 3 frgg o 9 qeaal g 3y
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Jaha sippio u karanani ginhai pa ya so u tammao hot
taha jlvo karapani u ginhai pa ya tammao hoi (351)

7y fafaweg wonf geifs 2 9 g ey sl
gur 3Nl sofa g gl @ 3 awar W@l nawin
351. As the artisan holds his tools (while working) but
does not become identified with them so also the Self makes use
of his organs tri-karaga (while acting) but does not become identi-
fied with them.
- oig faftash Feawsd Yoz o 7 & I qEasl @i )
qg Sra) FFAGA HTg o T qeEwal g (13U

Jaha sippio kammaphalam bhutnjai pa ya so u tammo hoi
taha jivo kammaphalam bhuinjai na ya tammao hoi (852)

7 fafkes: FA%S A 9 @ g Yo7 oo wafd |
gur N FA%S YA A 7 oA Wl 13w
352. As the artisan enjoys the fruit of his labour, but
does not become one with it, so also the Self enjoys the fruit of
karma but does not become one with it,
T J9gIRy 9 o afeaei qardor |
qy] foregata gau aftorasd g o 8% 13%3N

evath vavahdrassa u vattayvarh darisanam samasena

sunu nicchayassa vayanarh parinamakayam tu jam hoi (353)

4 sA3REA § 34 qT FAIGA |

Y fazaaea a4 ofiomad g agual 1wk

353. Thus has the doctrine been stated briefly from the

gyavahdra point of view; now listen to the statement from the
niscaya point of view which refers to changes resulting from
modifications (of the soul).

wig faftqelt @ fag geag gag a agr st &y |
qg Nelfa o Fv9 Fo9% TIF T AN @Y NIUYN

Jaha sippio u cittham kuvvai havai ya taha anpanpo so
taha §ivovi ya kammam kuvvai havai ya apapno so - (354)

a1 fofereg Set w0f Wl 9 sameawE |
qur shAsf 9 %9 AR Wak TEraEeEr 1we)
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354. As the artisan starts with the mental image (of the
object to be produced) and translates it into physical form by
his bodily activity and thus is one with it, so also the Self starts
with the mental counterpart of karma and is therefore one
with it.

s1g faed geam © faftas freagfrash @1z o
aet faar oot ag fagal g srar 13w

jaha ciftham kuvvamto u sippio niccadukkhio hoi
tatto siyd anapno taha citthamto duhi jivo (355)

a1 32t Faloreg fafeeR fagfed wfv
SEAIE Rl el g st 113wyl

355. As the artisan making an effort (to translate the
mental image into physical form) always suffers thereby and is
therefore one with that suffering,” so also the Self that acts as
stimulated by impure mental states undergoes suffering and
becomes one with it.

COMMENTARY

A casual observation of an artist at work will give us the
following particulars. The metal or marble which he is going
to shape, the instruments used therefore, his dexterity in handing
those instruments and the final value which he obtains for the
finished product, all these facts are external to the nature of the
artist who remains distinct from all the external facts. But
instead of such a casual observation if we try to understand the
creative activity of the artist then we have a different account
of the process. The artist starts with the vision of the object
which he is going to make. His creative activity consists in
shaping out of the shapeless metal or marble a figure exactly
answering to his mental image. With this object in view he
sets about to work. Thus looked at from the inner side of the
artist’s mind, his whole activity is a continuous identical process
of expressing in the form of metal or marble what he has in his
mind. The method of his work and the instruments employed
all become auxiliary and sub-servient to this one process by

which the artist transforms his idea into an objective figure.
27
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Here the artist cannot be differentiated from the continuous
process of creative activity resulting in the finished product of
art. At every stage of this process we have the progressive
manifestation of the artist’s mind and hence the process of
activity is the artist himself engaged in the art of creation. The
artist while thus engaged in translating his idea into un objective
figure has to undergoan amount of labour and suffering peculiar
to the creative activity of the artist. This feature of the artist
in both of the aspects is employed to explain the creative activity
of the Self according to the principle of analogy. The Self also
has to deal with external karmic matter. To shape this karmic
matter into various patterns, various instruments are employed.
The Self, like the artist has to manipulate these instruments and
after shaping the karmic matter into various patterns he has to
experience the hedonic value of the finished product. All these
external facts are quite distinct from the nature of the Self who
cannot identify himself with any of these. The account corre-
sponds to the casual observation of the artist and hence does
not represent the real and true nature of the activity of the Self.
When we try to probe into the inner working of the activity of
the Self we have a complete parallel to the creative activity of
the artist. The Self also starts with an intellectual pattern of
the shape of things to be. Starting with such an intellectual
pattern, he approaches the karmic material in order to create a
material pattern exactly answering to the psychic pattern which
he attempts to translate into material shape. When the process
of expressing the intellectual pattern in physical form is
completed, he experiences the hedonic value thereof. Here also
we have an identical and continuous self-expression and the
Self that expresses through this process of manifestation is iden-
tical with the process itself. The process, the product and the
value thereof are but the different stages in the.creative activity.
Hence the Self cannot be taken to be distinct from the exertion
and suffering, characteristic of the creative activity of the Self;
Thus these two accounts of the activity of the Self, one from the
vyavahara point of view and the other from the nifcapa point of
view, are parallel and analogwal to the activity of the artist
described above.
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Next it is pointed out that though apparently an object of
reality seems to be capable of transferring its own attributes to
another object, really it cannot do so.

s1g Afear g o qeed Afear &fear o a1 @iz
qg SITOTSN & o7 qTER ST Srporall |1g 13L&

Jaha setiyd du na parassa setiyd setiya ya sa hoi
taha janao du na parassa janao janao sodu (356)
791 &Rer § A v afw afew = & waf
FUI FAKEG 7 WEA AR T4F: 8 F UL
356. As chalk ( when applied to whiten the surface of
another thing ) does not become that thing but remains as chalk
(on the surface of that thing), so the Self (while knowing an
object) remains as the knower and does not become the object
known (which is other than the Self ),
sig Afear g w awew afear dfear a a7 @iz
g qIEel § o 93y TEaA arEsl |y e
Jaha setiya du na parassa setiyd setiya ya sa hoi
taha pasao du na parassa pasao pasao sodu (357)
391 AR% § 7 WA AR ¥ T @ wafq |
q97 GAIHEG A WEA AR TF: @ g N34l
357. As chalk (when applied to whiten the surface of
another thing) does not become that thing but remains as chalk
{on the surface of that thing), so the Self (while perceiving an

object (remains as the perceiver and does not become the object
_perceived (which is other than the Self ).

sig afear g o qeeq afeqr afear a qr @iz
a8 Gorel § o 9IEd A Gl avg (13%sn

Jaha setiyd du na parassa setiya setiyd ya sa hoi
taha samjao du npa parassa samjao samjao sodu (358)

a1 aEw g 7 wea Afw aRwm 3 @ Wik
q91 Haaeg A W g9 d€a3: € g (3usl

358. As chalk (when applied to whiten the surface of
another thing) does not become that thing but remains as chalk
(on the surface of that thing) so the Self (while renouncing the
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external possessions) remains as the disciplined abstainer and
does not become one with the renounced possessions ( which are
other than the Self ).

org Afear g u qwew Afear Afemr a o 1z

gg <avl § w qeq dqol g9l & g navean

jaha setiyd du na parassa setiyd setiyd ya sa hoi

taha damsanat du na parassa damsanam damsapar tam tu (359)

aur ¥few g 7 wea 8w AW 9 @ =k

d91 Q0 g A We WA @A a7 NI

359, As chalk (when applied to whiten the surfacé of

another thing) does not become that thing but remains as chalk
(on the surface of that thing), so right faith in the Tattvas
remains as right faith and does not become one with the Tattvas.

ud g fosgmogsn wifad ool |
g9 A T qeA § GAGY (13S0l

evan tu picchayanayassa bhasiyam nangadamsanacaritte
sunpu vavaharapayassa ya vattavvamh se samasena (360)

¢ g fasamar aiftd srelasfa |
50] FEERATE 9 T4 qea gAEA N3Roll
360. From the stand point of reality, knowledge, faith

and conduct have thus been described; now listen to a brief
statement of the same from the gyavakdra point of view.

S1g 9iaed defk g dfean swqot @gion
a2 9&ed STrorg uran fawew Arder nEdn
jaha paradavvam setadi hu setiya appano sahidvena
taha paradavvam janai niyd visayena bhavepa (361)
39 Wgdt §eafa @g ARTRAR: @wEA |
qa1 g Ay Al @3 9@ 13Ek
361, As chalk whitens another thing because of its

intrinsic nature (of whiteness), so also the knower knows other
things because of his own intrinsic nature (of knowledge).

oIg 9¥aed ¥efk g Afear scavit aglo |
qg T3 9Eag E) 7 quor A k&R
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Jjaka paradavoarh sefadi hu setiya appayo sahdvena
taha paradavvarm passai jivo vi sayena bhavena (362)

a7 GEw Q2aft @y ARFRAR: @NEA |
a1 Wesd wafs DAsh aFa @ 1&R|

362. As chalk whitens another thing because of its intrin-
sic nature (of whiteness) so also the Self perceives other things
because of his own intrinsic nature (of perception).

Wz qeed 2T g ¥fear seqol agEm |
ag aeaed fasgg urar fr 9qur wET 13%ka0

jaha paradavvarn setadi hu se;g');d appano sahavena
taha paradavoam vijahai nayd vi saena bhavena (363)

qqy Waed YAl @z YR @aE |
qu1 was B srarf @ada wiaa URERU

363. As chalk whitens another thing because of its intrin-
sic nature (of whiteness) so also the knowing Self renounces ex-
ternal possessions because of his own intrinsic nature (of non-
attachment).

oig 9eed Aafg g Afear Seau qgEw |
qg 9<%=F GEET TEATEEY AW (3%

Jjaha paradavvarh setadi hu setiyd appano sahavena
taha paradavvath saddahai sammaitthy sahavena (364)

qut Wasd Y2af g ARwAA: @A |
a4l TEed AN gl wWaEa 13%el

364. As chalk whitens another thing because of its intrine
sic nature (of whitheness), so also a right believer believes in the
external reality because of his intrinsic nature (of right belief).

e TagTeed § faftrsgalt onogorafcd |
Aforel sedg f qoorgyg oR oAl 1RRKN

evath vavahdrassa du vigicchao panadathsanacaritie
bhanio apnesu vi pajjaesu emeva payavvo  (365)

¢ samgRed g ffd ARRRAAR |
Wi sy @Ry ma FEs 1384l
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565. Thus it has been stated the truth about knowledge,
faith and conduct from the pyavahara point of view; the other
modes (of consciousness) should be understood similarly,

COMMENTARY

When chalk is used to whiten an object, say a mud pot,
though chalk appears to transfer its white colour to the pot, it
does not become identical with the mud pot, nor does it lose its
ntrinsic nature. The relation is only external. The white
surface on the pot consists of chalk particles. This illustration
of external relation of one thing to another, where two things are
related to each other without losing their respective intrinsic
nature is used to explain the relation between the knowing Self
and the object known. The two are intrinsically different in
nature, one is cetana and the other acetana, conscious and non-
concsious, and yet the two are related to each other in the
process of knowledge as the knowing Self and the object known.
The relation between the knower and the known is merely ex-
ternal. In the process of knowing the knower and the known,
both retain their intrinsic nature. Fiana or knowledge is
compared by the Jaina metaphysicians to light. Light by
Hluminating the external objects, make them visible without in
any way interfering with their real nature, so also the external
object become known through knowledge, they themselves
remaining uninfluenced by the process of knowing. This theory
of knowledge according to Jainism is incompatible with two
other rival doctrines'which are refuted in these gathas,—Brahma-
Advaitic doctrine, and the Buddhistic doctrine. Since knowledge
implies the relation between two entirely distinct reals, . the
pantheistic monism of the first school cuts the gordian knot by
deriving both the Self and the non-Self from a primeval Brahman.
"This merely pushes the problem further without offering any real
solution. How could the same identical cause produce two
contradictory eflects, still remains an ‘insoluble mystery.
Metaphysical monism offers an easy escape from the problem
of knowledge without offering any satisfactory solution.
The logical development of such a doctrine must necessarily
identify the primeval Brahman with—one of the two—
the cetana dragya and must  end by condemning the
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external acetana worlds as maya or illusory, an extremely
inconvenient, and erroneous conclusion. The solution offered
by the Buddhistic metaphysics is equally unsatisfactory. The
process of knowledge of jiana at any particular moment-of its
existence manifests in the dual aspect of the knower and the
known. The metaphysical categories of Self and matter are
treated to be purely hypothetical and unwarranted assumptions.
JFrana or knowledge is the only real and it manifests as objects
of knowledge in the process of knowing. This solution of the
problem of knowledge apparently gets rid of the difficulty of
explaining the relation between two contradictory categories,
the Self and the non-Self, by reducing both to a simple principle
of jiiana or knowledge. If the object of knowledge is just the
manifestation of knowledge itself, what happens to it when there
is no process of knowing. Absence of knowledge must necessarily
mean the disappearance of the external world. This nihilistic
conclusion or sinyavada that when knowledge ceases to be, then
the Self and the external world cease to be is contradicted by
our concrete experience. Hence both these theories of knowledge
are refuted by our author in the above gathas.

Impure emotional states such as attachment and aversion
are the results of absence of clear knowledge of the exact nature
of the reals. This is explained below.

gquaurafcd fwfafa ofte § w99 fqag )
avar & araag Jafaar &g fagag uzg=l

dathsanandnacarittarh kithcivi natthi du aceyane visae
tamha kim ghadayade cedayida tesu visaesu (366)

qagAeRe ffaaf Ak @da & |
aeifs graafa Aafaar Ag @eAg n&alr

366. There is no faith, knowledge, or conduct whatsoever
in a non-intelligent object; therefore what does the soul' destroy
in those objects ?

dguonrorafce frfafs afiq g sad) w6
v fie ena? Safaar afg safem nikel

- damsanapdya carittath kitheivi patthi du aceyane kamme
tamha kit ghddayade cedayida tamhi kammammi (367)
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qemamaRe el afe @ed wifn
qenfes Traafy Jafaar ax saft 1389l

867. There is no faith, knowledge or conduct whatsoever
in non-intelligent karmic material; therefore what does the soul
destroy in those karmas?

dguyoraiey wfafa ufta g =39 =3
gegl & ek Aafaa &g #1387 ukEsH

damsanananacarittam kimeivi natthi du aceyane kaye
tamha ki ghadayade cedayida tesu kayesu (368)

aagmats Gl aifie @Xad =9 )
qerr % acafd Safaar dg 139 H3&<

368. There is no faith, knowledge, or conduct whatsoeyer
in non-intelligent body; therefore what does the soul destroy in
those bodies?

onred Rored 7 wfora ara qgr afae |
uify afeg Mwrergeaed Mk arait fafggl nsen

nanassa dasanassa ya bhanio ghao taka carittassa
navi tamhi poggladavvassa kovi ghaou niddittho  (369)

e QAR T AP S St |
Al o e eisfy areeg ffde: 13su

369. Destruction of knowledge, faith and conduct (of the
erroneous kind by the soul) is spoken of; but destruction of
matter is never indicated.

staeg & qort 3% ol @ ¥ 9 I
aeer aenifefgea wfRe wm 9 faagg neon

jivassa je guna kei natthi khalu te paresu davvesu
tamha sammaditthissa natthi rago u visaesu (370)

Mawg A g ¥ afa @g ¥ RY A
genEaTERAta  UTeg @93y I13voll

370. Whatever attributes are present in a soul, those are
certainly not present in other substances: therefore in a right
believer there is no attraction for sense-objects.
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TN QA WG SNTRT T A0 fLomAT |
quor FAW 3 FEifeg uker Irmfz nxwi

rago doso moho jivasseva ya anannaparinama
eena karanena u saddadisu natthi ragadi (371)

T 39 A My Ao |
oA FROA g ety A afi] angm 13e

371. Attachment, aversion and delusion are the soul’s
own inalienable modes; for these reasons there is no attachment,
etc. in sound, etc,

COMMENTARY

A substance and its intrinsic property are so intimately
related to each other that if the substance is destroyed, the
property is also destroyed and, conversely, when the property is
destroyed the substance must also be destroyed. For example
take a flame and the light proceeding from it. If the flame will
be destroyed there will be no light and if the light will be
destroyed there will be no flame. Butin the case of objects
which do not have the intimate relations, the destruction of one
need not follow the destruction of the other. For example take
the case of lamp placed on a stand. The lamp may be destroyed
while the stand may remain intact and conversely the stand
may break without destroying the lamp. Faith, knowledge and
conduct are the intrinsic properties of the Self. In their impure
form, they form the states of the impure Self which blinded by
nescience is incapable of realising its pure nature. Realisation
of the pure nature of the Self necessarily presupposes the
destruction of these impure states of consciousness, wrong faith,
wrong knowledge, and wrong conduct. These attributes of the
Self are externally related to karmic materials. Since the psychic
attributes of the Self have nothing to do with non-conscious
matter which is only accidentally and externally related to
psychic states, the destruction of the psychic states will not in
any way result in the destruction of matter. Otherwise
destruction of the properties of the Self must lead to the destru-
ction of matter and, conversely, the destruction of the properties
of matter must lead to the destruction of the soul. This is

28
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absurd. Therefore the emotional states of attachment, aversion,
and delusion are only properties of the Self brought about by
ajfidna and they can never be present in their objects. But when
ajfidna or nescience disappears, the impure emotions depending
upon it will also disappear and the Self will regain its pure
nature. The presence of impure emotions and their destruction
leading to the consequential restoration of the purity of the Self
neither of these things can be predicated of external objects
since the nature of the physical object cannot accommodate these
properties of consciousness.

Next the author points out that the property of one thing
cannot be produced by an entirely different thing.

syourafardor suRfTeR WY g qUATE |
qgT S eaTEAT STAmy G307 113wl

annadaviyena annadaviyassa no kirai gunpuppdo
tamha u savvadavod uppajjarnte sahdvena (372)

HAFFAUNAZEAER A e qoneais: |
JEAY GRASAIZAGA EEA (13 9R)

372. By one substance (dravya) the properties of another
substance are never produced. Therefore all substances are
produced by their own nature.

COMMENTARY

By this gathas the author once again emphasises the fact
that impure conditions such as attachment and aversion being
attributes of consciousness are not really produced by external
objects, Hence if a person dissatisfied with his impure
states of consciousness and actuated by sincere desire for
self-reformation proceeds with a righteous indignation to destroy -~

those eckternal objects which he imagines to be the cause

of his own impure emotions of attachment and aversion,
he merely exhibits his own ignorance of the real
nature of things and proceeds in a wrong path to achieve his
goal of self-reformation. It is this point that is elaborated in the
previous six gathas and further emphasised in the present one.

{.  JoredTal |
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farfeadgaaamfn Qvar afcorsfa agmfor |

arfor gftrsor g9y qag gn o wivelr 13w
nimdiyasamthuyavayanant poggala parinamamti bahugani
tani sunifina rusat tQsai pungo akam bhanio (373)
fafrgadegaaxaif gguen: oRowfa agsif

af s eoafa geafa 3 gaed wfoa: uzw3

373. Words of blame or praise are (only) sound produced
by material particles modified in various form. On hearing them
one gets angry or pleased thinking, “I am addressed thus.”

TAgeE GEAITLOT aeq AL YOI /OO |

gvgr u 3o winalt fefafa fr wafa sgd@ uzvv
poggaladavvath saddattaparinayath tassa jat guno anno
tamhd na tumam bhanto kithcivi kit rusasi abtho (374)
ggmeRsd gegadfiod aw ey goisA: |

aewrw e wftra: Rl e samge: nyevi

374. As words are really produced by modification of
material particles, therefore their properties are entirely different
from that of yours. Hence you are not in any way addressed
by them. Why do you getangry? Oh, ignorant person.

SgEY gEla @er u & wug gorg @ fa & |97 )

of 3 ug fafnfed dafaeanrmd a8 ueun
asuho suhova saddo na tath bhanai sunasu maw ti so ceva
na ya ei viniggahtum soyavisayamdgayarm saddain (375)
e gl @ wek: A @t worfa gy wfel | o

A 2 Afdy S @sam neal

375. A bad or good word does not of its own accord say
to thee, ““Hear me”. Even when the sound reaches the organ
of hearing it does not arrive to seize your attention (by force).

Ngd g @ &4 o & wurg Y=g o fa-a) <9
ug g fafoeafge asgfraqamd &6 13t

asuha suhath ca ricam na tamh bhanai peccha mam ti so ceva
naya et vipiggahium cakkhuvisayamagayam rivam (376)
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Jg Yo a1 ®4 a @& Wiy 9w wfal @ w1 )|
A M AFTHE sgfvars s 138l

876. An unpleasant or pleasant visual form does not of
its own accord say to thee, “See me.” Even when the visual
stimulus reaches the organ of sight, it does not arrive there to
seize your attention (by force).

G gAY T ey o F wurg Fove 7 &Y 37

v ¢ faforafes srofagaarmd i€ 1ol

asuho suho va garndho na tam bhapai jiggha ma ti so ceva
naya i viniggahium ghapavisayamagayam gamdham (377)
S YA a1 N A @i wufa fag wifafa @ w7

A 3fa fBRIY morfsanTs 1 13 ve

377. Disagreeable or agreeable odour does not of its own
accord say to thee, “Smell me.” Even the smell reaches the

organ of smelling, it does not arrive there to seize your attention
(by force).

SN G T W T d g W # fa @ )
ug gz fafrafed waofaeamrmd g @ e

asuho suho va raso na tam bhanai rasaya mam ti so ceva
naya ei viniggahium rasanavisayamagayam tu rasam (378)
srgw: A &1 1Y A & wufd e wfefa g aa )
A A RfDE walimamnd g w it
378. Bad or good taste does not of its own accord say to
thee, “Taste me.” Even when the taste reaches the organ of

tasting (tongue) it does not arrive there to seize your attention
(by force).

uGA G T FEY O & Ao w1 A fy &Y A7)
v vy fafepafgs safaaaamd erd n3ven

asuho suho va phaso na tam bhanai phdsa mas ti so ceva
naya ei vipiggahium kayavisayamagayam phasam (379)
agy: A ar et A @i aufa sgw Ak | @ )

A a BRGES safmaamd walg 13eRll
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379. Unpleasant or pleasant touch does not of its own
accord say to thee, “Touch me.” When the contact stimulus
reaches the organ of contact (body) it does not arrive there to
seize your attention (by force).

g G @ QU 0T & AOTE gk | fy @Y 3T
oy qg fafomfes giafaaammsd g qof n3con

asuho suho va guno pa tat bhanai bujjha mam ti so ceva.
naya ei viniggahiyum buddhivisayamagayain tu gunam  (380)

agi: T A1 o0 A & wofa geaes wifafe | w )
78R REGDY sfefinanms g gom uicell
380. The bad are good quality (of an object) does not of

its own accord say to thee, “Think of me.”” Even when the
quality reaches the organ of thinking (mind), it does not arrive
there to seize your attention (by force).

wgg 9¢  3°4 w & Wug g o fq @ =90

uy ux faforfgs gfefragama = n1cin

asuhar suhat va davvarh na tarh bhanai bujjha mam ti so ceva
naya ei vipiggahiyuh buddhivisayamagayam davvah (381)

oy gt a1 £ed A @t wnfy geavg wfafy @ @)
1 A Rfild Ffahmanmd a7 12 <

381l. A bad or good substance does not of its own accord
say to thee, ‘““Think of me.” Even when the (idea of) substance
reaches the organ of thinking (mind) it does not arrive there to
seize your attention (by force).

qd g snfor eaed Saadda Ty g& |
fowrgwom qwew 7 @4 @ iy Faamorel 113¢]n

evam tu japs davvassa uvasamarmneva gacchal madho
niggahamand parassa ya sayam ca buddhim sivamappatto (382)
7§ g Y Sugane et aE: |
faffignan: wer ¥ @4 9 g frEmaa: 13 e’
382. Thus devoid of a clear understanding of the nature
of the objects of knowledge and incapable of abstaining from

external influence and himself not attaining mental happiness,
the ignorant person does not go along the path of peace.
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COMMENTARY

Here is a beautiful picture of an individual perceiving
agent situated in the midst of an environment abounding in
sense-stimuli of various kinds. The environment is always full
of sense-stimuli pertaining to sound, sight, smell, taste, and
touch. These stimuli proceed from physical object situated in
the environment and hence they are also of physical nature.
These stimuli of physical nature may reach the appropiiate
sense-organs of the individual person. Sound-stimulus may
reach the ear, light may reach the eyes, odour may reach the
nose, taste stimulus may reach the tongue, contact stimulus the
skm ‘of the body. The mere presence of the stimuli in the
environment and even their coming into contact with the
respective sense-organs may not be effective enough to produce
the psychic reaction in the consciousness of the individual.
Many sound stimuli may ot even cross the threshold of
consciousness. One or two may appear in the field of
consciousness and yet may flit away without being noticed.
The same in the case with the other sense-stimuli. That
particular sense stimulus which is capable of producing the
corresponding psychic reaction does so because of the selective
-attention on the part of the individual. This selective attention
.on the part of the individual is prompted and directed by his
.own interest in the thing. It is this interest that he takes in the
particular thing towards which his selective attention i$ directed
that is mainly responsible for that particular sense-perception.
Whether the sense perception is auditory or visual or of any
other kind in each case the individual chooses a particular
stimulus, attends to it because of his personal relation to it.
“Thus the immediate causal condition of the psychic fact of
perception is the individual himself. Whatever interests him
will be perceived by him and others which are of no interest to
him will. pass away unnoticed. When one the psychic fact of
berceptlon is thus brought about by the selective attention on
‘the pert of the individual consciousness, the perception further
bHitigs about the hedonic reaction in the individual consciousness
of pleasantness or unpleasantness. This feeling of pleasure or
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pain aissociated with the psychic fact of perception is also
determined by the attitude of individual consciousness. When
perception and its hedonic reaction in the consciousness are thus
entirely determined by the psychological attitude of the individual,
it is merely ignorance to take external objects of the perceptual
world to be responsible for the hedonic reaction in one’s self,
The objects in the external world from which the stimuli
proceed are entirely physical 'in nature and hence cannot be
directly responsible for the psychic modification, perceptual and
hedornic, occurring in the individual consciousness. It is this
important psychological truth that is imparted by the author to
an unenlightened person who is ignorant of the real nature of
perception and the hedonic reaction thereby. If you set your
mind in order, if you cease to take interestin the object of the
perceptual world, if you direct your attention on your own Self
and thus get absorbed in contemplation of the truth and beauty
of the Pure Self then the innumerable sense stimuli present in
the environment which bombard your sense-organs constantly
will be absolutely impotent to disturb you from your self-
absorption, and you will remain enjoying the spiritual bliss
which transcends all pleasures derivable from the sense-presented
world.

Next it is pointed outthat the Sclf which is free from the
impure psychic states of attachment and aversion, which remains
the pure Knower, will also be rid of the consciousness of being
the agent, enjoyer of karmas and continue to be only the pure
consciousness of the Knower.

T & Teawd gErganomfacadayd |
gl fomdg s g st @Y afeawmae 0353

kammain jam puvvakayah suhasuhamaneyavittharavisesam
tatlo niyattae appaym tu jo so padikkamanam (383)
 AYIRE JUGHRBRERT |
gefasamIeald § @ @ afawao (13¢ R
383. When a person turns his Self away from his previous

karma,s good or bad and of multifarious kinds, then that Selfi i3
certamly the niscaya pratikramana, real repentance,
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W S ggAgE wiftg 7 wafy gews whaed

ol forgag ot &Y qeSEIY gag Jar ulsvi

kammain jai suhamasuhath jamhi ya bhavehith bajjhai bhavissam

tatto niyattae jo so paccakkhanam havai ceya (3584)

i awgaagd aftegT W1 99 ¥ |

FEaaan 4: @ wAEard wafd Jafaar n3ce

384. When a person keeps his Self away from future

bondage likely to be caused by impure psychic states resulting
from karmas good or bad, then that Self is certainly the niscaya
pratyakhyana or real renunciation.

St ggaggyfere dafg a swmfeafaye |

& S S I3 A G A Ao Jar | 35K

Jam suhamasuhamudinnat sampahi ya anpeyavittharavisesasm

tam dosam jo ceyai so khalu aloyanam ceya (385)

asgagAEdld |9 IRsREERe |

4 Q& Jqad @ weAPrad Jafam nex

385. That soul which realises as evil all those psychic
states of multifarious kinds which arise at present (in the

consciousness) due to the operation of karmas is certainly the
niscaya alocand or real confession.

forest qeaa@t Foag fos< ot 9 qfeswufly |
fores anaSms & g Sfedd gag |9 nack

niccan paccakkhanark kuvvai niccam jo ya padikkamadi
niccatn aloceyai so hu carittam havai ceya (386)

el searear S0 fAed sfdwafa agw )
Fram@r=afs g @g afE vl JafEar ek

386. That Self which is always engaged in the practice of
these-real repentance, renunciation and confession, is certainly
the niscaya caritra or real right conduct.

COMMENTARY
The Self which is thus of real pure conduct is the sameas the

Self which has realised his own pure nature of jfidna or
knowledge.
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JEA! FEE N FOUT ST § FEAGA |
@ & gt Fy dag g graww gl uisen
vedatnto kammaphalaih appanam kunai jo du Lemmaphalah
so tat puno vi bamdhai biyaim dukkhassa attiavilam (387)
TN FATSARA O a8 FAFSA |
q aq IR sArfs dis gaemefem n3col

387. One who experiencing the fruit of £armas identifies
the Self with the fruit of karmas, again sows the seeds of karmic
bondage and misery of cight different kinds.

IddY FEAGH A3 FY GUT ST § HEARA |

at & quitfy g A graew wzfad (13es

vedarnto kammaphalath maye kayam munai jo du kammaphalam
so tam pupovt bamdhai biyam dukkhassa atihaviham (388)
JEEATA: FAGS A1 T FAQ 56T FAEH |

q a FRf qefy st grawanef nx ol

388. One who experiencing the fruit of karmas thinks
that he has brought it about, again sows the seeds of kfarmic
bondage and misery of eight different kinds.

3 Fvaswd gfeat gfeat = gafz s B
av d gonfa duz §ig gaeew AzluE N3aey
vedainto kammaphalain suhide duhido ya havadi jo ceda
s0 tam punovi bamdhai biyam dukkhassa atthavitiam ( 389)
Jgr: FA% glar gfaaa vl adafar |
g Ty Al A gasaefieg 13 <
389. The soul that experiencing the fruit of #£armas is

made happy or miserable thereby, again sows the seeds of karmic
bondage and misery of eight different kinds.

COMMENTARY

The consciousness that, ‘I am other than jidna or pure
knowledge’ is ajiiana cetana or nescient consciousness. That is of
two kinds, karma cetara, and karma-phala-cetana.” The feeling that,

‘I produce all these things other than jiana’ is karma-cetana. The
29
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couscicusness that, ‘I enjoy the fruits of all things other than
Jhana’ is karma-phalo-cetana. These two constitute the seed for
samisdra, because thiey form really the cause of the eight kinds of
karmas which form the causal condition of samsara. Therefore
the person whe wants to attain  moksa must destroy these two
torms of ajfidnra-cetana, nescient consciousness. In order Lo achieve
this end, he must renounce all karma or action and also renounce
all Rarma-phala ov the fruits of his action. It is only by that
method he can vealise his divine nature of ($uddha-jrana cetana)
pure consciousuess of knowledge which will be his permanent
heritage.

Next it is poiunted out that the nature of knowledge is
entirely distinct from that of other objects.
. . .
gl oy O g% ST aey w g fefe )
asgy e oyl 2 e ftow fafg uagon
satthain ndnam ga havai jamha sattham na yanae kifmci
lamhd aupam pdgam anpaim sattham jina vimts (390)
wed wiF A Al aemEse a sy fEfeg
wegrasTrAeEsd fa safa 1ol
390. The Scuipture is not knowledge, because the Scripture

krows not  anyihing., Therefore the Jinas have said that
knowledge is entirely different from Scripture.

WEY o @ g% SIegr geEr u arorq iy

gy aof wyof e g fsrom fafa ne g

saddo nanam na havar jamha saddo na yanae kitnci
temhi anpam pdgam enpparm saddarm Jindg vimti -(391)
wedt A 7 WAl aeAreseRy A aifa fEfa |
semgsEed g faar agfa 13-l

391, Sound is not knowledge, because scund knows not
anytining. ‘Therefore the Jinas have said that knowledge is
entirely difierent from sound.

¢ wafaf
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‘®a vl o gqg SEET &4 O Arorw FRR |
Feg1 A0of oo 3w & fom fqfa n3el
riivarn nanam na havai jamha rivam pa yanae kimer
tamha appam papatn anpam ravam jina vimti  (392)
&4 T A wafa aengd 4 sy ffag )
eEFAsTAn-agd faar agfa 3
392. Visual form is not knowledge, because visual form

knows not anything. Therefore the Jinas have said that
knowledge is entirely different from visual form.

JUON wIrof O FAF SFET JOO) O AT Rt |

q¥gT ol oy uej quef fyopr fafa n3esn

vanno nanam na havai jamha vapno na yagae kimet
tamhii agpam nanetm agpam vappam jipa vimti  (393)
a0} S A wafa gengel A SR fEfaa
qealasasTAnsd ao far azfa 13230

393. Colour is not knowledge, because colour knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from colour.

TS onTel o gAg ST Ay o7 ope fRE

q¥gT Auof oyror ayuei aie foor fafg n3ewn

gamdho nanam na havai jamha gaindho na yanae kimei
tamha apnarm nanath appah gamdham jina vimes (394)
T 1 A vafy aemreelt @ sl )
geigFaTTARed e e aafa 13eg0

394. Smell is not knowledge, because smell knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from smell.

o &Y § §AZ ol ey § @Y OF anorq fEfe
AT Aot orrof § ol frorr fafa n3ewn

na raso du havai ndnam jamha du raso na yagae kirci
tamha apnah ndnam rasam ya annam jind vimti  (395)
A arg wafa w2y @ A aEfe e )
JeFasHE & 9= foar agfa ngeun
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395. ‘Taste is not knowledge, because taste knows not any
thing. Therefore the Jinas have said that knowledge is entirely
different from taste.

T oSl of gag SRl N o g fefe )

aegy awei orof et i ferorr Fafa w3

phaso papain na havai jumha phaso na yapae kimet
tamha anpath panath apnath phasai jind vimis (396)
e} et @ waf geweedt A amrfy fefea |
seRmERAe g ek 1a’el

396. Touchis not knowledge, because touch knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from touch.

Fed oui O gq% orgl wWH o Arong i
arvy swoui oypef aoof s forom fafa 3w
kammam nitnet na havai jamha kammartn na yanae kitnet

tamha annatn pdnath anpeh kamman jind vimti  (397)

& g A wafd aemed A el kg )
FETaTErEac A | Nkl

497. Karma is not knowledge, because farma knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from karma.

epesy anrol o @A orvET SRR of A e

gwgT ot oyref 2ot gvw o fafa n3een

dhammo ndnath na havai jamka dhammo na yanae kishei
tamhd apparn papah apgam dhammain jind vithti (398)
vl g @ wafd aenent 4wk fefea )
s w fa wafa nraci

598. Principle of motion is not knowledge, because the
principle of motion knows not anything. Therefore the Jinas
have said that knowledge is entirely different from the principle
of motion. '

unorsrereR) of gafe ST of ATy fafa
aeg oo orui spvowrers o fafw ngeen
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nanamadhammo na havadi jamha adkammo na yanae kitacs
tamha anpath nagam appamadhamman jina vimti (399)

gl A wafs aeng omal s fifaa

gEIRASgATaNYR Al afa (138
399. The principle of Rest is not knowledge, because the

principle of Rest knows not anything. Therefote the Jinas have
said that knowledge is entirely different from the principle of
rest.

HTEY UIOF o7 AT ST FraA) of qrorg fawfa o

qvET S10uf orpoi aqevi T farom fafa Weoon

kalo nanam na havai jamka kilo na yanae kitci

tamhd apnam pangem appam kilam jind vitt: (400}

wA WA A ¥ asEwer q sAfe Gl

ey e faar a3 igool
400. Time is not knowledge, because time knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from time.
ATy o ot arvgraTd o g TRl
gy Wi ayef ayref spoef fsorr fale fwo u
apdsaridi nd pindin jambdydsam na yinae kimwi
taha ayFsami annets nanat oppah figh vimti {401)
eyl 4 spd waEsn g s &R
geararmmmsasar e 9gfa ueo QUi
401. Space is not knowledge, because space knows not
anything. Therefore the Jinas have said that knowledge is
entirely different from space.
ONTSREATIO TV} SASHATTY AT T |
qvgT ouf ot ASWEAATYT qFr 2400 two R
ndljjhavasdnam nanath ajjhavasanam acedagam jamha
tamha apnath napam ajjhavasanam tahd anpan (402)
AATEA AARATHARAT FEAT, |

FEHIASHATCUTRIA FAFAT 1l 2o
4C2. Effort is not knowledge, because, effort knows not
anything. Therefore knowledge is one thing and effort quite
another,
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SegT STrorg fors=t qEgl Shral g SAroredy uprely |
o | SIwAEl Fsafafid gageE nyo

Jamha janai piccam lamha jivo du japao pani
piinam ca janayado avvadirittain mupeyavvam (403)

geralfe facd armsiiaeg strasy AT
FA 9 grEwEsafalis gEeag izl

403. As the characteristic of the soul isto be always
knowing, therefore the soul is certainly the subject of knowledge.
the Knower, far excellence. 1t should be understood that
knowledge and the knower cannot be differentiated {rom

each other.

orrol geATfRfe g @St gauaagEsETy |
FEAIEH | qgT q5ass ASATd JgT ¥ oxil

nanam sammaditthi du sainpamain suttamamgapuvvagayam
dhammadhammain ca tahd pavvajjam abbhuvamti buha (404)

914 gerefeeg wad gAgUgEA |
vl | qaf SgSIRnIIIRd 39n Hee vl

404. Knowledge is the same as right belief, discipline,
Scripture consisting of angas parvas, merit and demerit and
asceticism. So declare the wise.

COMMENTARY

The investigation into the nature of Self or semayasara has
resulted in the above definitions of the atma. The definition is
both negative and affirmative. Negatively it states what it is
not and aflirmatively it states what it is. All the facts which are
distinct in nature from that of the Self are excluded from the
scope of definition, whereas all the facts which are of the nature
of Self are included. Thus the definition is logically accurate
inasmuch as it is free from the usual fallacy of definition of either
being too wide or too narrow. These two defects according
to Indian Logic are called respectively ativyapti and agyapti.
The former indicates the defects of including the things which
do not come into the concept defined, and the latter refers
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to the mneglect of not. including the facts which should
come under the scope of definition. The definition in its
affirmative form therefore emphasises the intrinsic identity
between the thing and its attributes, jiva and jiana—Self and
Knowledge. A thing and its attributes are not different
categories brought together by a third category called samavaya,

a view maintained by other schools of thought. According to .

Jaina metaphysics dragya and guna are inseparable and indivisible
unity—no dragya without gupa and no gupa without drazya. This
leads to the fundamental proposition which states the identity of
the Self .with knowledge. The Self, the Knower, is identical
with knowledge. jiigna and jaani arc one and the same. The
definition further implies ‘as its corrollory that the different
‘aspect and modifications of the Self are also identical with the
Self or atma. Thus right belief, right knowledge, and right
conduct, which are but different aspects of the same Self
become identical with the Self. These three conjointly constitute
the moksa marga—the path to- spiritual salvation, and the moksa
marga also must be located in the nature of the Self asitis
identical in nature with that of the Seif inasmuch as it
represents a stage in the development of the Self. Thus it is
clearly pointed out that the Kingdom of Heaven is within you.
One who deserves to reach the goal of liberation or mokgsa has
nothing to do with the non-conscious external things since he
has within himself everything that is necessary to realise his
purpose. The spiritual development therefore consists in the
continuous development of the Self to a higher and higher state
followed by the progressive widening of knowledge till the Self
becomes perfect and knowledge becomes compleiely co-extensive
with the reality. At this stage the Self becomes both sarvajiia
and paramatma, the Omniscient and the Absolute Self. This is
the end of samhsara and the goal of life from which thereis
no return.

If jfigna is thus completely different from other things, how
can jiiana be the eater of food? The answer is given below.

AT & <N g G G gag ¢ |
AR &g A STt & AR I Neoy |
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| atta jassa amutto nahu so aharao havoi evash
aharo khalu mutto jamha so poggalamao u (405)

Rl FEAMIAl @ @Y & HGRF WA |
MER: Ag 48] qeaRd IEeRaEg (9ol
405. Since the Self is. non-ecorporeal, he is certainly not

the eater of food, because food being of the nature of matter is
corporeal.

w &y avr: g dou {7 A o 7 o ®EH

ar Fifg q gty Iw‘t qi3fiag Freqal afT hwo &I

na vi sakkai ghittun jaih na vi mottum ja ya jam paradavveh

so kovi ya tassa guno pauggiya vissaso vc’iv'z (406)

At gaaq gAg aw FdiEg aqw &89 |
REAEECE D R CCE TR
406. It has no attribute either acquired or natural to
enable it to grasp or give up foreign matter.

avgr 3 st fage Sar | 9 frge i
iy fagag fwfaf siarsiiar g=ame wyowi
tamha u jo visuddho ceya so neva gighae kimei
neva vimutheai kimcivi jivajlvana davvagam (¢07)
qenrg A fagazsafiar @ A gemfa fef |
A el fefaaft tadaddsad: ngovl
407. Therefore that Self which is of the nature of pure
consciousness neither grasps anything nor relinquishes anything
of objects, animate or inanimate.

COMMENTARY

These gathas are obviously intended to refute the
Upanisadic doctrine that atma is anng-maya and kosa—maya forl
valid reasons.

- Next it is pointed out that adopting any bodily insignia or
mark as a means for realising moksa is certainly inadequate
because the body is shown to be the eater of food and hence
corporeal and distinct from the non-corporeal Self.

Torfy wiet f 9T 7% |
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ardfea formforr frgfermfan a agorarafin
fa< adfq qar fmfaol SNeewaifa uvoc
pasamdzya limganiva gikalimgani va bahuppayarani

ghittui vadashti madha lingaminam mokkhamaggotti (408)
afoefewifa a1 qefewmf ar agewmifon |

v azfa az fowfid et 3R 19 o ¢l oy € -~

4N
408. Fools put on various types of i insignia of false ascetics
or householders and maintain that this outer mark constitutes

the path to mokga.

wg@smavﬁfﬂﬁﬂig&wmatfml
foret gfre davromorafeenfer i nvou

nadu hoi mokkhamaggo limgam jah dehapimmama arika
lithgam mucittu dathsapandnacarittani sevamti  (409)

A g vl Dl fd qRedeia o |
fot gven quammaRefr 3 neoq)

409. Bodily mark is not cartainly the path of emancipation
(as is evident from the fact that) the Arhats discard the bodily
mark by disowning the body itself and devote their attention
only to right belief, knowledge and conduct.

ufy o Arrewr g frgaafor famfor
gaurorrerafeaTfor sveemi from fafa v ton

navi esa mokkhamaggo pasamdt gikamaydni litmgdni
damsanandnacaritidni mokkhamaggam jind vimti (410)
Ay Ngew: aefegea fewic |

TR Agurt e qafa et ol

410. The insignia of false ascetics or householders never
(constitute) the path of emancipation. The Jinas declare that
faith, knowledge and conduct (together constitute) the path of
emancipation. :

COMMENTARY

Thus it is further emphasised that it is not the bodily
mark but the spiritual qualities that constityte the path to

salvation.
30
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T aifg T armronTRafy av afea
dquromorafieed swarer For AT 1w e 2

Jamha jahittu litnge sagaranagarashith va gahie
daimsanananacaritie appanam juinja mokkhapake (411)
T sfgan fomft apReamfdal ot |
TYAMAANN o ge&a e e L

411. Therefore, giving up the insignia adopted by house-
holders and the homeless ones, direct the Self to faith, knowledge
and conduct, the path of emancipation.

COMMENTARY

Hence the saint has to discard all bodily marks as they #re
useless and concentrate upon the three jewels or Right Belief,
Right Knowledge, and Right Conduct which are spmtual in
nature and which are therefore the true path.

MaEag = 33fg o 39 wfg & 427

ae fage fort a7 fagRy omesag j1¥ 2Rl
mokkhapahe appanam thavehi tath ceva jhahi tam ceda
tattheva vikara niccarn ma vikarasu agpadavvesuy (412)
Ry A wed § 9 e § 39369 |

ae faee frd i fardfeamedg Nie gRa

412. Keep the Self on the path of emancipatien, meditate
on him, experience him, always move in Him, do not move
among other things.

COMMENTARY

It has already been shown that the three jewels which
constitute the moksa marga are really of the. nature of the Self.
Therefore the directions to establish, to experience, to meditate
etc., rcfgr to the Self. Thus it is emphasised that you are
always to live, move and have your being in the Self and never
to look beyond to the” outer world. This is the surest method
for self-realisation.

Next it is Ppointed out that those who are devoid of real
knowledge and who put their faith-on bodily garbs alone, cannot
realise the Absolute Self,
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qrafefity @ frgfady a agegany |

FEfa & Awe Afg o o gwaEr uv R

pakhamdilingesu va gihalimgesu va bahuppayaresu

kuvvainti je mamatam tehim na payam samayasaram  (413)

qrifsefeeiy. ar gdfes Ag a1 agasny |

FaFa ¥ aacd T A FEER: 1R

413. The real Self is not seen by those who put on the

garb of ascetics or householders and fancy that therefore they
are the real seers.

Next it is emphasised that bodily insignia are therefore ir-
relevant and useless.

Fagifesh qur oait Qfowfy Femifor worg wreaag |
forsgorel o gsgg MFATE Featamin 1y vl

vavahdrio puna navo donpnivi limgani bhanai mokkhapahe
nicchayapao na icchai mokkhapahe savvalingani (414)

sagfiE: At 8 fv o worfa Mg |
frzagaar A=sft Mg gafsemf 1229

414. Although, the wyyavahara point of view declares the
two (classes of insignia) to be the path of emancipation, the
standpoint of reality does not want any insignia whatsoever for -
the path of liberation.

COMMENTARY

Those who maintain - that what is obtained from the yyava-
hara point of view is the real and ultimate truth can never realise
the samayasare or the Supreme Self. Realisation of samayasara
or True Self is possible only by adopting the nifcapa point of
view which is the only way to reach the Absolute Reality.

S gagqrgefao afsHor srqawsal org
s sifgfe Jar o Sifg sad aE uv L

Jo samayapahudaminat pathiiina atthataccao naum
atthe thahidi ceya so hohi uttamaim sokkhan (415)

3: grasrgafg afdar Sigaaar S |
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236 SAMAYASKRA

415. That person who, havmg read the Samaya pahuda,
and having known its real meaning, firmly holds to the truth
thereof will attain Suprerne Bliss.

COMMENTARY

In the last gatha the author indicates the benefits that will
accrue to one who carefully studies the work dealing with the
nature of the Supreme Self. It is a well-known fact that the
value of a study depends upon the nature of the book whereas
the book itself derives its value from the subjéct-matter dealt
therein. This book by Bhagavin Kunda Kunda has asits
contents and investigation into the nature of the Supreme Reality
called samayasara, by the author which is synonymous -with
paramatma or_the para brahman or the Supreme Self. The nature
of this parama brahman is said to be jidna-mgya, kuowledge, par-
excellence, which illuminates the whole of reality and comprehends
it within Itself. This Self is the Light that illuminates the
whole of reality since it has transcended completely the toil and
turmoil of the world of'sahsara, a world full of jarring discord
and, since the Self has reached the place of Perfect Harmony
and Supreme Bliss, He is also designated to be ananda-maya or of
the nature of Supreme Bliss, This parema brakaman characterised
by jhanamaya ~and anandamgya, all- knowledge and all-bliss,
‘constitutes the subject matter of this book. Hence the book itself
is therefore described as Sabde Brahman, the Word Divine, the
name which it derives from its contents. This Sabda Brahman is
therefore the gateway to the Realm' of Ultimate Reality, the
paramal brakman ! -One who studies this work carefully and who
comprehends cléarly its meaning has therefore the privilege of
“entering into the promised Land of Paradise, the Realm of the
‘Real, the place of the' Paramatma. This privilege which he acquires-
thrbugh study leads to the falling off of scales from his-eyes. He
sees a vision. He is face to face with the light that lights up the
whole Universe. His own personality is in tune with the infinite.
His whole being throbs in a responsive melody to the divine and
perfect harmony. Being in that atmosphere of Supreme Bliss,
He himself feels a thrill of joy unsurpassed—verily a great boon
for a noble effort. ,

-Thus-ends Samayaséra,
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PROF. A. CHAKRAVARTI

A Nayanar by caste and a practising
Jain by faith Rai Bahadur Prof. A.
Chakravarti, 1880-1960, was one of the
most prominent Indologists. He was a
professor of philosophy in the Gout.
College Kumbhakonam where from he
retired as principal in 1938.

A versatile scholar of Sanskrit, Prak-
rit and Tamil Prof. Chakravarti was
equally well-versed in Western philo-
sophy. He is also known for his com-
parative and analytical approach to phi-
losphic problems in the light of modern
researches. It is abundantly evidence in
a number of classical works which he
edited and translated with voluminous
introductions, viz., Panchasti-kaya-sara
of Kundakunda (1920); Nila-kesi of

~ Samayadivakara Muni (1936); Tirukku-
ral of Thevar alongwith its commentary
of Kaviraja Panditar (1949); Tirukkural
with English translation and commen-

stary, which was described by M.S.H.
Thomopson in the J.R.A. Society, Lon-
don, 1955, as ‘an indispensable aid to
the study of Tirukkural, the Tamil Bible;
Samavasra of Acharya Kundakunda
(1950). |

Apart from a number of essays pub-
lished in the Cultural Heritage of India,
Philosophy of the East and West, Jaina
Guzette, Aryan Path, Tamil Academy
etc. he authored some unparalleled
books like the Jaina Literature in Tamil
the Religion of Ahimsa and so on. '
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