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PUBLISHER’S NOTE

The BHARATIYA JNANAPITHA has been founded by the
well-known industrialist and business magnate Seth Shanti Pra-
sad Jain and his talented wife, Shrimati Rama Jain, with a view
to recover from old Shastra Bhandaras, to edit and to publish
all available ancient texts in Prakrit, Sanskrit, Apabhransha, Hindi,
Kanarese, Tamil, etc on subjects like philosophy, mythology,
literature and history etc. The Institution was founded on the
18th February, 1944. It has published several important books
mn Sanskmnit, Prakrit, and Hindi languages. It has been the priv-
ilege of the Jnanapitha to receive from the very inception the
co-operation and valuable guidance of Rao Bahadur Prof. A.
Chakravarti, M.A., LE S. (Retd.). He is the Editor of o ir Eng-
lish and Tamul series. A branch of the Jnanapitha has been
established at Madras under his guidance, primanly as a result of
his inspiration.

We are happy to commence our English series with the
publication of the SAMavasarA whose author Acharya Kunda
Kunda holds a unique position amongst the authots of Jaina Philo-
sophy and Metaphysics. The Samavasara is mdeed a work of
outstanding merit and has attamed unparalleled authority so far
as understanding of The Natute of the Self 1s concerned. Though
there have been quite a few editions of the SAMAYASARA, the
present one 18 noteworthy because of the lucid exposition that
the accompanying commentary of Acharya Amrita Chandra
presents. Rao Bahadur Prof. A. Chakravarti has enhanced the
value of the work by his explanatory notes in a form easily com-
ptehensible by the modern mind. In a2 masterly introduction
Prof. Chakravarti has brought out the essential features of Indian
and Western thought on this all-important topic of the Serr.
We have every hope that the present edition of the SAMAYAsARA
will recerve attention and approbation of all lovers of Indian
philosophy and of Jaina thcﬁght.
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PUBLISHER’S NOTE vit

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

Tattwartha Raj Vartika
Ganita Shastra
Tattwartha Subodha Vit
Dahsabhaktyad: Sangrah
Jamnendra Mahavritt
Amogha Vrti
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The following works are being edited by the Jnanapitha
scholars.—
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2 Siddha Vinishchaya (Tika)

It is the wish of the founders of the Jnanapitha that their
modest efforts may mspite people to read, understand and asst-
milate the great teachings of our ancient Acharyas. They seek
the co-opetation of all scholars and of other literaty societies
towatds popularising the books of the Bharatiya Jnanapitha
This will be an mmpetus to bting out further publications. All
books of the Jnanapitha are made avaiable to the public at net
cost, and in most cases even below cost.

S I NN



PREFACE

Samayasara is the most important philosophical work by Shri
Kunda Kunda. It deals with the nature of the self, the term
Samaya being used synontmously with Atman or Brahman. The
translation and commentary herein published are based upon
Amtitachandra’s Atmakyati but some other commentaries are
also consulted Jayasena’s Tatparyavriti and Mallisena’s Tamul
commentaty were also consulted ‘The ‘extra gathas found in
Jayasena’s Tatparyavtiti do not give any additional mnformation
not do they affect the general trend of Atmakyati. Hence the
present English translation confines itself to the gathas found
in Atmakyati. It may be mentioned that the Tamil commentary
by Mallisena seems to be based upon Atmakyat: by Amritachandra.
Since the wotk deals with the nature of the self from the Jamna
point of view the introduction also deals with the nature of the
self from other pomnts of view. The mtroduction is divided mto
three main groups; the natute of the Self dealt with in Western
Philosophy, the nature of the Self in Indian Phiosophy and the
same topic according to Modern Science. A rapid survey of
Western thought begmning with the Greek philosophers 15
given in the first patt of the mntroduction. 'The second part, Indian
Philosophy begtas with a concise account of the Upanishadic
thought with which St1 Kunda Kunda appears to be acquainted.
The modetn scientific approach towards the problem of self 1
also given 1n the inttoduction. It is not 2 detailed account of
modern scientific thought; but here an attempt i1s made to
present the modemn scientific attitude which is quite different
from that of the latter half of the 19th century. The
Scientists and Philosophers of the Victoran period were
not sute about the nature of the self. Orthodox Physists
and Physiologists treated consciousness as 2 by-product in the
evolution of matter and motion. Followng this dominant
attttude of physical science, psychologists also tried to discuss
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the problem of consciousness without a soul or self. All that
1s changed now. Scientfic wiiters mamly mnfluenced by the
results obtained by the Psychic Reseatch Society now openly ack-
nowledge the existence of the conscious entity the self or the
soul which 1s entirely different in nature from matter; 1t
survives even after the dissolutiod of the body. Reseatches in
Clarvoyance and Telepathy and veridical dreams cleatly support
the attitude of modern thinkers as to the survival of the human
personality after death ‘Though nothing definite is established
scientifically this change of attitude 1s itself 2 welcome one. 'Fhis
change introduces the rapprochement between Western thought
and Indian thought as 1s evidenced in the writings of persons like
Aldous Huxley. This must be considered as 2 good augury
because in war-worn world bankrupt of spiritual values there 15 2
ray of hope that the Indian thought of petennial nature may feed
the spitstually starved wotld which 1s 1n seatch of some genuine
1dea setving as a solace and hope for the spuitually famished
humanity.

Thts book 15 published as the first of the English settes 1m
the Bharattya Jnanapitha publications. This publication will
reveal to the world what Indian thinkers 2000 years ago had to
say about the problem of the Self,
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INTRODUCTION
SeELr 1n EurorEAN THOUGHT

Man’s development 1n all aspects may be described as an
attempt to discover himself. Whether we take the develop-
ment of thought i the East or the West, the same principle
‘Know thyself” seems to be the underlymng wurge. When we
turn to the West we find that the beginnings of philosophy are
traced to the pre-Socratic period of Greek civilisation,

Greek Philosophy

That was a period of culture where the Greeks had a form
of religion according to which therr Gods, Athene and Apollo,
were superhuman personalities trymng to help their favourite
Gteeks by taking patt in all therr struggles. This naive popular
form of religion very soon gave place to a flood of scepticism
otganused by the school of Sophists. They began to challenge
some of the fundamental concepts of religion and ethics. It
was, when this process of social disintegration was going on
that we find Socrates appearing in the scene. Though he was
one of the Sophists himself, he was actuated by a higher ideal of
salvaging what tremamed of the destructive analysis of Sophism.
For this purpose he began to question and to find out the so-
called educated individuals of the Athenian society. This pro-
cess of questioning with the object of discovering whether the
opponent knew anything, fundamental about religion and-
ethics was designated as the “Socratic Dialectic”. He would
catch hold of a person from the market place who was eloquently
haranguing about justice or goodness and questioned what he
meant by the Just or the Good. When the opponent gives an
mstance of what 1s just ot what is good and defines the concept
on the same pruiciple, Soctates would confront him with an ex-
ception to that definition. This would force the opponent to
modify his definitton. This process of debating will go on ull
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the opponent gets confounded 1n the debate and 1s made to confess
that after all he was ignorant of the nature of the fundamental
concepts. By this process of cross examination Socrates exposed
the utter vanity 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 obtamned the singular testimony from the Delphic
Oracle that he was the wisest man living because he knew that
that he knew nothing. This process of dialectical analysis so
successfully employed by Socrates resulted in the building ﬁp
of the Athenian Academy which gathered under its roof a number
of ardent youths with the desire to learn more about human pet-
sonality 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 ate all given to us by
Plato through his immortal Dialogues. He systematized the vati-
ous 1deas revealed by his master, Socrates. He consttucted a philo-
sophical system according to which sense-presented expetience is
entirely different from the world of ultimate ideas which was the
wotld of Reals. He illustrates ‘this duality of human knowledge
by his famous parable of the cave. Accotding to this parable
human being 1s but a slave confined inside a cave chained with
his face towatds the wall. Behind him 1s the opening through
which all-illuminating sunshine casts shadows of moving objects
on the walls of the cave. The enchained slave mside the cave 1s priv-
ileged to see only the moving shadows which he imagines to be
the real objects of the wotld. But once he breaks the chain and
* emerges out of the cave he enters mnto a world of brilliant light and
sunshine and comes actoss 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
1s constdered to be the goal of human culture and civilisation by
Plato. Instead of moving in the ephemeral shadows of the sense-
presented wotld, man ought to live n the wotld of eternal -1deas
which constitute the scheme of Reality presided over by the three
fundamental Ideas-Truth, Goodness and Beauty. This dushity of
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knowledge necessarily mmplies the duabty of human nature.
Man has 1n humself this dual aspect of partly living in the
wotld of realittes and partly m the world of senses. The
senses keep lum down 1n the wotld of shadows whereis his true
nature of reason urges him on to regamn his immortal citizenship
of the ultimate wotld of ideas. On the basis of this conflict of
reason and the senses, Plato builds up a theory of ethics accord-
g to which man should learn to restrain the tendencies created
by Senses through the help of Reason and ultimately regain his
lost freedom of the citizenship 1n the world of Ideas. The two
wotlds which he kept quite apart, the world of 1deas and the wozld
of sense-perception, wete brought into concrete relation with
each other by his successor Atistotle who emphasised the fact that
they are closely related to each other even in the case of concrete
human Ife. Human personality 1s an organised unmity of both
reason and sense and hence the duality should not be emphasised
too much to the discredit of the underlying unity 1n duality.

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

Christian Thought

When Palestine was a province of the Roman Empire ruled
by a2 Roman Governor thete appeared among the Jews a religious
reformer 1n the person of Jesus of Nazareth. As aboy he exhi-
bited 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.wheteabouts till he reappears 1n the



age of thirty 1n the mudst of the Jews with an ardent desite to
communicate his message. When he began his mission, the
Jewish society was matked by an extreme type of formalism both
in teligion and ethics. The scholars among them who wete the
custodians of the religious scriptures-Pharisees and Scribes—
wete so much addicted to the literal mnterpretation of their dogmas
and institutions that they pushed nto the background the under-
lying significance and spirit of the Hebrew thought and religion.
In such a society of hardened conservatives, Jesus of Nazareth
first appeated as a social cutiosity evoking i them an intellectual
shock which ended 1n hatied. 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, disregard-
ing the social etiquette. The elders of the Hebrew socety
therefore were shocked when they found the so-called reformer
moving freely with the publicans and simners. When challenged
he merely replied that only the sick required the healing powers
of a.doctor. He was once agamn questtoned why he opealy
violated the established rules of conduct according to the Heb-
rew religion. He answered by saying, Sabbath 15 intended for
man and not man for Sabbath, thereby proclaiming to the world
in. unmistakable terms that the wvatious institutions, social and
religious, are intented for helping man in his spiritual devel-
opment and have no tight to smother his growth and impede
his progress. He enthroned human personality as the most
valuable thing, to scrve which, 1s the function of religious and
cthical 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 Pharisaisth the
latter succeeded 1n 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 cotners of the country publishing this new message. From the
Roman province of Palestine they made bold to" enter into Rome
the vety capital city of the empire and ardently preached what
they leatnt from their Master. They wetre suspected to be a
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subvetsive organisation and persecuted by the Roman autho-
rties. Undaunted and uncrushed by petsecutfon the movement
was carried on 1n the catacombs till the new 1dea permeated to a
large section of the Roman population. The Romans had hither-
to a narve realistic form of religion after the pattern of the Greek
Religion of the Homeric Pertod. The advent of Christianity result-
ed 1n the breaking down of these primitive religious institutions
of the Romans. This break-down of tradittonal Roman reli-
gion biought many recruits to the new faith from the upper
strata of Roman society, till 1t was able to convert a member of
the Imperial household uitself The condition of the Roman
society was extremely favourable to this wondetful success of
the new faith

The Roman Empire which had the great provincial reve-
nues pouring into the Imperial Capital converted the Roman citi-
zens from ardent patriots of the Roman Republic mnto debased
and demoralised citizens of the Imperial Capital sustained by
the doles offeted by the provincial pro-consuls. They were
spending their time 1 witnessing demoralising entertainments
and 1n luxuries For example, the Roman citizens wete
entertamned 1n the amphitheatre to witness the slaves being
mangled and torn.by hungty lions kept starving for this purpose
It is no wonder that such demoralised soctal organisation com-
pletely collapsed when it had the first onslaught from a more
powerful idea and certainly a more soul-stirting message.

The Roman Empire became the Holy Roman Empire in
which thete was a coalition of the authority of the States with
that of the Church. This Holy Roman Empire which had the
Church and the State combined had rendered wonderful service to
the whole of Europe by taking the batbarian hoardes of wvatious
European taces and converting them into chivalrous Christian
knights by a strict religious discipline imposed on them by the
various self-sacrificing orders of the medieval monastries. This
education of the inferior races through strict discipline enforced
by the Roman Chutch had in its own tutn a drawback cautioned
against by the founder of Christianity. The Roman church so
jealously guatded its power and wfluence that it did not promote
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any kind of free intellectual development suspected to be of 4
nature imncompatible with the established traditions of the Chutch.
This process of disciplinary suppression of the development of
human 1intellect went for several centuries which are designated
as the “dark ages” by the histoiians of Europe. But human mntel-
lect can never be petmanently suppressed like that.

Renaissance

Thete were murmouts and tevolts within the Church stself
The unwatranted 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-
opetative forces from other sourccs. In the field of astronomy,
Copetnicus introduced hus new and modern conception of the
constitution of the Solar system which completely displaced the
old Ptoleymaic astronomy accepted by the Church. The carth
which was considered to be the centre of the Universe around
which the heavenly bodies moved for the purpose of shedding
light on the earth’s sutface, was relcgated to a munor planet
among the several plantes revolving round the sun which forms
the centre of the Solar system. This astronomical revolution
suddenly mtroduced a new angle of viston opening up immense
possibilities of research revealing the wondets of an infinite
Unuverse.

Similarly the discovety of the new wotld by Columbus in-
troduced a tevolution in geographical knowledge revealing new
toutes 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 dis-
coveries there was the flight of the Greek scholars towards Rome
as a result of the conquest of Constantinople by the Turks.
These Greek scholars carried with them rich treasures of Athenian
culture, which was a revelation to the starved intellect of the
medieval Europe, an intellect which had notiﬁng but the Chris-
tian Bible and Aristotle’s logic to feed upon. This wondetful
Athenian culture and civilisation had produced a fervour of
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enthusiasm among the few thinking individuals of medieval
Europe who devoted themselves to the development of the new
atts such as architecture, sculpture, painting music etc. The whole
movement 1s called Renaissance ot the tebirth, when man dis-
covered his true nature. This movement of Renaissance incot-
porated with the religious Reformation ushered 1n the new wotld
of Burope which was so fruitful of important rzsults, such as
the otigin and growth of modern science, a new 1ntellectual de-
velopment which completely transformed the modetn wotld. The
growth of modern science resulted 1 a conflict between the
established religion and the new Thought.

The intellectual development just after the Renaissance took
two different fotms, one associated with Francis Bacon, who
emphasised the importance of expetimental method adoﬁted
by science, and the other associated with Descartes who em-
phasised the mathematical method as the necessaty intellectual
discipline for the reconstruction of philosophy.

Bacon and Scientsfic Method

Fiancis Bacon who felt the madequacy of the old Amstotelian
method of intellectual discipline proposed a new method suitabe for
modetn scientific research, in his book called “Novum 'Organon”—
The New Insttument This new method suitable for scientific re-
search, Bacon desctibes in detail. According to hum 1t should neither
be purely imaginary as the spider’s web spun out of 1its own body
not it should be merely mechanical collection of facts by obset-
vations like the ant. Scientific method must adopt the way of
the honey-bee which collects materials from various sources and
ttansforms them into useful honey. Such an intellectual trans-
formation of facts observed will ultimately unlock the secrets of
Nature for the benefit of man. Such a discovery of Natute’s
secrets for the purpose of utilizing them fot social reconstruction
ought to be the ideal of science accotding to Bacon. In order
to successfully apply such a scientific method, Bacon presctibes
certain conditions s a necessary intellectual preparation. Gene-
rally the mind of a scientist may be crammed with certamn tradi-
tional beliefs and superstitions. Such preconcetved notions

2
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which Bacon calls ‘Idola’ should be entirely got 1id of and the
student of science should apptoach Natutre with an unbrassed open
mind which alone will give a cotrect insight into the Laws of
Nature. This expettmental method prescribed by Bacon if adopt-
ed by a student of science will give inductive gencralisations
relating to the constitution of Natute and her Laws, generalisa-
tions which would be of a cettain amount of high probabulity.
Though the inductive genetalisations armived at by scientific
research do not have the absolute certainty, charactetistic
of mathematical propositions, they were considered by Bicon
to be of great practical value for the benefit of mankind. This
attitude has been petfectly justified by the development of modein
science with the practical application of scientific generalisations
which have transfomed the life of man 1n the modern world, Such
a reconstruction of human soctety based upon scientific achieve-
ments was foreseen by Bacon in his essay on the New Atlantis
This new experimental approach to Nature has conqueted for
science realm after realm depaitments of Nature as Astronomy,
Physics, Chemustry, Geology etc. This successful conquest
of the realms of Nature by science resulted in complete climina-
tion of mind of man as a factor for mnterpretation of natural cvents.
This elumination of consciousness completely from the field of
research ultimately resulted in scientific reconstruction of Natute
as a huge mechanical system in which the Law of Causation
was the only prnciple of operation. In this mechanical
system all events are guided by mnecessaty causal conditions.
Thete 1s no scope of intellectual interference either to modify
or to suppress the occutrence of natural events according to the
desires of man. The old thought which entertained the possi-
bility of interference with the natural cvents by supetnatural
agencies was completely discredited as a pure mythology having
no place 1n the realm of Nature, whose constitution is revealed
to the student of Science. This inductive method adopted by
modern science finally resulted in the genetalisation of conset-
vation of mass and energy as the basis of natute and in relegation
of consciousness to an extremely subordimnate place as a sort of
a by-product in the operation of natural events. Such a general-
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ssation suggested by the physical science was also adopted by
Chatles Darwin to explain the phenomena relating to the animal
kingdom. Healso fell 1n with the general trend of physical science
and formulated his famous Law of Evolution, based upon natural
selection and survival of the fittest. This principle of explana-
tion of the origin of species also relegated consciousness as an un-
necessaty factor not required for the explanation of life pheno-
mena which he considered to be quite intelligible on the same
ptinciple of mechanical Law of Causatton. This intellectual
attitude which attempted to explath both the organic and the
morganic realms of Nature purely on the principle of mechanical
Law of Causation was designated Naturalism as contrasted with
ptescientific thought which introduced supetnaturalism. Such
was the state of modern thought at the end of 19th century.
But this trrumph of Naturalism was openly challenged in the
beginning of the 2oth century especially by Biologists and Psycho-
logists who exposed the inadequacy of the naturalistic method
of interpretation 1n dealing with biological and psychological phe-
nomena. This open challenge to Naturalism which started in
the beginning of the present century had led to the recognition
of consciousness as an important factor in the evolution process
of both biological and psychological and restored consciousness
to 1ts own status of dignity and importance. Such a challenge
and the consequent recognution 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 mathe-
matician and philosopher and he formulated another method neces-
saty for the reconstruction of philosophy. Being a mathema-
tician he wanted to reconstruct metaphysics on certain foundation.
Just as Euclid started with cettain undeniable and axiomatic
propositions on the basis of which he raised the whole structute
of mathematics, Descittes opened to examine human experience
and discovered some absolutely certain and undeniable propo-
sitions as the foundation for metaphysical teconstruction. Like
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Bacon he also piescribes certain preliminary conditions as neces-
saty preparation for such a course. He examines the contents
of human expertence 1n order to find out whether there 1s any-
thing of the nature of mathematical certamnty, 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
are based, he found to be open to challenge and denial. The very
fact that every religious dogma or moral principle has a tival
or opponent in another system reveals the inadequacy of such
religious beliefs. Since they lack the absolute cettainty of ma-
thematical propositions they could not be taken as the basis for
phidosophical reconstructions. Even the sense ptesented world
Descattes finds to be madequate as the wotld of sense presented
experience is liable to ilusions and hallucinations and hence the
object of the sense presented wotld cannot be taken to be of abso-
lute cettainty. Thus step by step he clears the whole of human
expertence as inadequate foundation for philosophy according
to his mathematical principle. Is there no intellectual salvation?
Does such a sceptical analysis of out experience leave nothing
to the student? Descartes says therc 1s one thing which is ab-
solutely certan. Even if we doubt every item of experience
the act of doubt cannot be denied. 'That there is thought even
when in the process of challenging expetience must be accepted
as an undensable fact. If we accept thinking as an undensable
fact we have necessarily to accept some entity which is respon-
sible for such a thinking—Thus he artived at the famous conclu-
sion Cogito Ergo Sum—I think, thetefore, I am. Such a scep-
tical analysis through which Descattes approached the problem
of metaphysics led him to the thinking self as of absolute cet-
tainty whose reality cannot be doubted at all. 'This principle
of Cogito Ergo Sum forms the foundation of what is known
as Cartesianism, a philosophical reconstruction just after the
Renaissance in Eutope.

Because thought exists therefore the foul exists, is a pro-
position which emphasises the relation between a substance and
its essential .attribute ‘The principle of cogito is an inference
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from the reality of an essential attribute to the substance 1n which
the attribute inheres. ‘The metaphysical bedrock on which Des-
cartes wanted to raise 2 superstructure was thus arrived at through
a sceptical analysis of human experience Having artived at
this inevitable conclusion Descartes tries to bring back all those
ideas which he dismussed as improbable and unreal. When he
examines the contents of thought he 1s able to petceive cettan
ideas entirely distinct 1n nature from the ideas acquired through
sense-perception  The latter are only contingents whereas the
former ate found to be necessary and certain  All 1deas relat-
ing to mathematics are such necessary ideas. These cannot
be contradicted, hence they ate absolutely certamn. Such neces-
saty 1deas which he calls “mnnate” must be traced to a different
otigin altogether One of such ideas which he chooses for 1n-
vestigation 1s the 1dea of a perfect and infinite Being, God Man
could not have acquired this idea through sense perception. Not
1s it possible for him to construct such an idea from elements
supplied to him by the senses. Hence he concludes that this
idea of a petfect and infinite Being must be an rtem of thought
from the vety beginning of man * Man from the very moment
of his origin should have started with this 1dea and hence Des-
cartes infers that this idea necessatily leads to the conclusion
that thete 1s a teal being who is the original of this idea—God.
He stamped his own matk on man from the very beginning. By
such an argument Descartes emphasises the reality of a pesfect
and infinite Being, God, besides the thinking substance, Soul,
whose teality he established through the famous cogito. Given
the reality of Soul and God, the fest of expetience which he dis-
mussed as untreal 1s brought back again. The external wotld
which he dismissed on the supposition that it might be due to
sense deception 1s now recognised to be real, for sense deception
would be 2 blot on the character of the Creator—the Perfect Being.
Such a being cannot indulge in decerving hus creatures. Hence
the external world must be accepted to be real. The reality of
the extenal world though admitted to be teal 1s considered to
be entitely distinct from the soul. The external wotld which
consists of matetial .objects 15 made up of a different substance



altogether—matter, whose essential attribute is extension. Thus
Descartes tecognises 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 1s
entirely based upon the mechanical principle of causation. Any
event in this physical wotld 15 mnecessarily conditioned by ap-
propriate physical antecedents. Human body as a part of thus
realm of extension 1s controlled by the same physical law of
nature, whereas the soul and its behaviour since they ate
guided by a different system of laws are not subjected to the
operation of physical laws. This duality consisting of thinking
things and the extended things fotms the main charactetistic
of Descartes’ philosophy Though he recognises that these
two substances ate present 1 a human being, his body a part
of physical realm and his soul the thinking substance telated to
his body, he does not consider that the test of the animal kingdom
1s of this type. The anmmals have no soul. The animal body
being thus untrelated to the thinking substance, 1s considered
to be purely a mechanical apparatus, unguided by a think-
ing thing. The animal 15 a soulless physical automaton. ‘This
Cartestan belief persisted till the end of the 2nd half of the 19th
century when the Biologists proclaimed the fundamental unity
of the animal kingdom and emphasised the kindted nature of
the man and animal. Once again we have to emphasisc that the
thinking substance ot the soul is the central doctrine of Cartestan
philosophy and this 1s relevant to our study of the self,

His successor Malebranche took up the problem relating
to the nature of man. According to Descartes man has a dual
natute, his body belonging to the realm of extension is associat-
ed with the soul which belongs to another realm altogether. Each
1s 2 closed system controlled by the operation of distinct laws.
In spite of this distinctness the behaviour of man illustrates the
strange phenomenon that a particular change in the mind pro-
duces 2 corresponding change in the body and wvice versa.
How could thete be such a relation betweea two things which
are absolutely distinct from each other in nature and attributes.
The body is subject to the laws of the external wotld, the mind
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is the subject to the psychological laws and strangely these two
appear to be related in the human being. This s a problem fotr
Malebranche to explain. How could there be a cortespondence
between an event 1n the physical realm and an event in the mental
tealm when they beleng to the 1solated systems ‘The solutton
offered by him consists 1n his throwing the responsibility on
the shoulders of God for mamtamning such a correspondence
between events belonging to two different and isolated systems
of reality.

. According to Malebranche, God so arranges things that
there 1s a parallel and harmonious correspondence between events
in the physical realm and events 1 the psychical realm. Such
a solution of a harmony secuted through divine intervention was
found inadequate His successor Spinoza, the famous God in-
toxicated philosopher took up the trend of thought as left by
Malebranche and developed to a wonderful pantheism He
found the dualism of substances, thinking thing and the extend-
ed thing, which was the legacy of Descattes to be an inadequate
explanation of expetience, necessitating the intervention of a
third substance to make the relation between the two mntelligible
Spinoza thought such a multiplication of substances to be putely
unnecessaty. According to Spinoza there 1s only one substance,
God, endowed with a number of attfibutes of which the exten-
ston and thought ate but two impoitant attributes All phy-
sical objects in the external world are but modifications of this
ultimate substance through the attribute of extension and all
the living besngs, the souls ate again the modifications of the ulti-
mate substance through the other attribute of thought. The theoty
of harmony through divine intervention introduced by Male-
branche for the purpose of explaining human behaviour was
considered to be quite irtelevant and unnecessaty by Spinoza.
Man being a modification of the ultimate substance must exhi-
bit corresponding changes both in extension and thought, the
ultimate substance being the necessary condition for cotrespond-
ing changes. Thus the thinking substances with which Des-
cartes started passed through the two natured man of Malebran-
che and ended with the all-absorbing pantheism of Spinoza.



'The Spinozistic pantheism though extremely fascinating did not
last long. It reduced human personality to an entitely inadequate
and unimpottant positton and whenever there 1s such a detetio-
ration of human personality there 1s always the mevitable reaction.
The Spinozistic pantheism which absotrbed all thinking things
and reduced them to non-entittes was followed by Leibniz’
monadism.

Leibniz wanted to restore the teality of individual personality.
He did not relish the theory of an all devouring ultimate subs-
tance. Hence according to Letbniz the whole system of reality
consisted of monads ot 1ndividual units, some of which ate think-
ing monads and others with a dormant thought. Thus though
thought 1s the necessaty characteristic of all monads 1t was
explicitly present 1n some monads and m others it existed 1 a
latent form. These latter monads whose thought was latent practs-
cally appeared to be unthinking substance and thus constituted
the physical realm. The unity emphasised by Spinoza between the
external world and the thinking souls was thus retained by
Letbniz though he threw overboatd the utlimate God substance
which Spinoza mntroduced to bring about the umity. According to
Leibniz the unity 1s the 1dentical nature of the monads throughout
the realm of reality, though some of these constituted the appa-
rently unthinking physical objects as contrasted with the think-
ing monads or souls. Thus at one stroke, the ultimate God
substance of Spinoza was split up into an infinite number of
monads, all identical in kind though they appeared with differ-
ent degrees of developments. This theory which teduced the
wotld to an infinite number of monads has introduced a problem
i itself. Leibniz’ monad was consideted to be completely self-
sufficeint. 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 wotld. The monad
1s windowless and completely shut up within itself. Thereis no
external world or internal wotld in the case of monads. The
monads being completely windowless and shut up, how could
they have a common object of petception? Several individuals
may petceive the same tree or stone in the external world, Monads
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being windowless, the common petception of single object 1n
the external wotld will remain unintelligible because there is
no perception at all, much less a common petception. Petcep-
tion 1s an inner development 1n the monad and hence the supposed
common petrception of the same thing in the external wotld could
only be interpreted as a cortespondence in the petceptive cons-
ciousness of the various windowless monads unrelated to one an-
other. Here Letbniz itroduces his theory of pre-established hat-
mony which 1s merely 2 modified form of Malebranche’s theory of
divine mtervention. When the monads were first created they
wete so arranged that each developed 1n its own way and main-
tained a correspondence with the other monads which develop-
ed in their own way In ordetr 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
patticular time and they will all show the same time at subse-
quent pertods, not because they are connected with one anothet,
but because their mechanism is so constructed that they are bound
to show an inevitable correspondence. ‘This he calls pre-esta-
blished harmony which he introduced for the purpose of explain-
ing the mysterious cotrespondence in experience among the vati-
ous windowless monads.

ToE ENGLISH EMPIRICISM

Let us turn to the empirical philosophy of Locke, Betkeley
and Hume. Here we have a complete change of attitude. In-
stead of trymng to understand the nature of the substance, the
Ego, the English empirical philosophers confined themselves
to the analysis of human understanding Techmucally there 1s
a shift from the ontological point of view to the epistemologi-
cal point of view. Hete is an attempt to comprehend the nature
of the self by trying to analyse the rature and the process of know-
ledge and by examining the nature of the contents of knowledge.
We saw that the Cartesian philosophy was based upon what 1s
called in the innate idea, the 1dea of the Supreme and the infinite
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Being. 'The Cartesians recognised the importance of such neces-
sary 1deas besides' sense perception. But the English empirt-
cal philosophers start with this assumption that there 1s nothing
in the mind which was not obtamned through the senses.
Hence all the contents of the human understanding may be traced
to sense petception. The mund tself 1s compared to a soit of
photogtraphic camera with the sensitive plate wnside the mind on
which the sense unptessions ate created by the stimuli fiom the
environment. What the mind percetves 1s just the mmpression
on this sensitive plate caused by the objects 1n the external wouild.
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 as-
sumption Locke tries to make a distinction among the imptresstons
so created by external objects. Some of the characterstics of these
sense impressions ot 1mages 1 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 mund to the external
objects 'These are called secondary qualites as contrasted with the
primary qualities of extension etc. The spatial object percetved by
the senses thus appears to be a complex constituted by the spatial
propetrties of extension, solidity—etc , and the sense created pro-
petties of colour, taste, smell etc. Accotding 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 propetties, the primary propetties residing on the object in
the external wotld and the secondaty qudlities as colour, taste
and smell arc really present in the mind though referred to the
extetnal object by the mental habit. By this analysis Locke empha-
sises the importance of the stimuli from the external world and
reduces the mind or the self to a tabula rasa an inactive
passive receptacle for impressions and converts the objects of
the external world into coloutless entities though endowed with
spatial properties. This bifurcation of experience partly consist-
ing of colourless external objects and partly consisting of
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mental impressions inside the consciousness is taken up by his
successor, Berkeley.

Betkeley, being a cletgyman is influenced by his religious
prediections. He 1s not satisfied with Locke’s classification of
propetties as primaty and secondary. Even the spatial properties
which Locke considets primary and which ate supposed to testde
in the external world ate really dependent upon the nature and
function of the petcerving agent Intrinsically there is no
distinction between the spatial qualities of the object and the pro-
perties of colour, taste and smell. ‘The whole group of propet-
ties thus bemg taken to be mental images, the only form of
reality consists of a number of petcetving spurits for there s no
extetnal reality of objects. The spirit and its ideas constitute
the cxperience of the individual self and the whole wotld and the
natute 1s but the percerved body of the supteme spitit, God ~ Just
as one indrvidual spirit appears to another individual spirit as an
cmbodied entity so the supteme spirit of God appeats to the
indrviduals as the wotld of Nature which 1s really the body of
God. Thus according to Betkeley, the extetnal objects cease
to exist and the reality consists of an infinite number of indivi-
duals, spitits presided over by the Supreme Spitit One spitit
appeats to another 1 the form of body whereas the body itself
is really the mental 1mage in the mind of the percetving spitit.
What we are sure about 1s our own self. Outr knowledge of the
external wotld is based upon an inference from the directly pet-
ceived ideas or images inside the mind and even that inference
is unwarranted and etroneous. What we sutely know 1s our own
sputit and the ideas present 1 mind which we wrongly assume to
be the objects of the external wotld. This empirical dealism
of Betkeley is taken up by the Scotish philosopher, Hume.

Hume, is not influed by religious bias. He carties the em-
pitical analysis rigorously to its logical conclusion. He accepts
Berkeley’s analysis of the external wozrld as sound. The contents
of the mind are but ideas. Imagining them to be objects in the
external world is certainly unwarranted and etroneous as is main-
tained by Betkeley. But Berkeley’s certain assertions about the
nature of the spirit is but the result of religious prejudices. Bet-



XXvill SAMAYASARA

keley must have directed his attention towards this natute of
spitit. If he had done so he would have obtamned a different result.
“For whenever I turn my attention inwards” says Hume “I stum-
ble upon some idea or other and what they call the Soul I
am not able to percerve”. Thus when experience 1s thrown
mnto the crucible of philosophical analysis by Hume not only the
external world disappeats but also the supposed undoubted
entity called the spirit or the self which could not withstand the
logical analysis of experience. According to Hume thercfore
consclousness consists of a series of successive ideas ot images,
a strteam of psychic entities and nothing more. Belief 1n
the spirit ot the soul 1s as unwarranted as belief in the ex-
ternal objects. Belief 1n these instances i1s but a psychological
habit which could not stand the test of tational analysis. The
popular assumptions of the external wotld and the existence of
a self are thus dismissed to be unwarranted social prejudices by
Hume, social prejudices which cannot be accepted as philoso-
phical truths. Thus Locke’s empiricism ends logically in the
Hume’s Nihilism according to which there 1s no reality except
the stream of consctous ideas. As a result of this nihilistic con-
cluston Hume is bound to discard even the Law of Causation
which is the bedrock of modetn science. The belief that events
in nature are inevitably detetmined by their antecedent causal
condstions 1s also taken to be purely a habit of the mind having
no rational foundations. The fact that A precedes B on so
many occasions cteates 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 tational connection between A and B.
Thete 15 no reason why B may not occur after X or Y. ‘There 15
no fundamental reason to prove that B will occur only after
A and not after any other event, X or Y. Therefore the Law
of Causation which is made so much of by modetn, science is also
convetted by Hume’s analysis to be a popular prejudice based
upon the mental habit having no rational foundation. This
nihilistic conclusion of Hume 15 exactly parallel to, the Buddhistic
conception of expetience i Indian thought. Buddhism also
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is a sott of Nihilism for which neither the external world nor the
Self or Atma has any reality What really exusts 1s a stream of
momentary and mental impressions and nothing more. Thus
the English empiticism practically ends 1n the denial of both
the self and the external world.

TuE GERMAN IDEALISM

Hume’s sceptical analysis resulted in reducing not only
the Law of Causation to an empty mental habit but also in reject-
ing all propositions such as mathematical ones which ate consi-
dered absolutely certain and unchallengeable. Propositions 1n
mathematics according to Hume depend upon the same mental
habit which 1s the foundation of the Law of Causation. We
have been accustomed to obsetve for example the angles of 2
triangle ate together equal to two tight angles. Merely because
the fact that this proposition has been obsetved to be true in the
pastinall cases thit we examined, it does not follow that 1t would be
true in other cases. ‘Thus even mathematical propositions accord-
ing to Hume ate only highly probable statements but not neces-
satily binding on the human intellect to be absolutely true. This
sceptical result obtained by Hume was the starting pount of 1dealism.
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
empitical assumptions shows the frustration of reason. Neither
the dogmatic philosophy of Descattes nor the sceptical philoso-
phy of Hume would be a satisfactory solution of the metaphysical
problem. Kant thetefore attempted to reconstruct metaphysics
1n such a way as to avoid both these extremes. As he humself
confesses ““The starry heavens above and the moral law within
always fill me with awe and reverence”. His task as 2 philosopher
therefore 15 to explan nature and constitution of the cosmos and
understand and explain the significance of the moral Law.
The former he takes up in hus 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
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mathematics. Are the mathematical propositions really necessaty
and true or ate merely contingent and probable statements.” He
1s not prepated to accept the latter alternative. Hence he con-
centrates his attention to find a suitable explanation for the necessaty
truth of mathematical proposition. According to Kant the typical
mathematical proposition 1s assoctated with geometry. Hence tor
him space 1s the foundation of mathematics. The problem there-
fore resolves itself into the study of the nature of space and its
properties. Locke’s attempt, to give space an independent
existence 1 the external world proved to be futie in the hands
of hus successors Berkeley and Hume. If space thetefore is
assumed to be an external entity then we have to get ourselves
entangled 1n the mevitable scepticism of Hume. Hence Kant
1s compelled to adopt a new method The external wotld no
doubt 1s the region of sense sttmult. But the object petcerved by
the sense 1s the result of a combination between the stumuli suppli-
ed from the extetnal source and the shape given to 1t by the mind
itself. The contribution which the mind makes 1 the process
of perception 1s the form of space Space and time according
to Kant are the forms contributed by the mund while 1t 15 engaged
in the process of petrceiving external objécts. The external world
as seen by us 1s thus the result of two diffetent factors, one the
sense stumuli from an external source, the other the space which
the mind impresses upon these sense stimuli. Thus no object
can become an object of petception 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 necessatily 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 necessaty property with all petcerved objects in our
sense-presented experience. This world of experience therefore
must necessatily conform to spatial form and hence the objects
of experience must necessatily be in conformity with spatial pro-
petties. If spatial form is indispensable and necessaty concomi-
tant of physical objects, the space propetties ate similatly inevitable
and necessaty 1n a sense ptesented expetience. It automatically
follows accotding to Kant that spatial properties which are neces-

"
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sary and inevitable form the foundation of mathematics. Hence
mathematical propositions since they are based upon the propet-
ties of space must also share the nature of space and thus must
be necessaty and inevitable. Thus having secured a safe foun-
dation for mathematical propositions, Kant next goes to 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 1n the higher imntellectual activity of undet-
standing mind contributes certamn other elements which he calls
categories, the most important of which 1s Causation  Since
the construction of experience 1s to be 1 conformity with the
categories of human understanding they must be according
to the pattern of causation which happens to be the frame work
of the whole edifice, according to Kant. Hence causation 1s
the inevitable and necessaty frame-work of human experience and
events therein must necessarily happen according to this causal
sequence on which the whole structure rests.  Thus after secuting
a foundation for the principle of causation in the very structure
of human expetience, Kant surveys the whole of experience which
1s the result of maimly the activity of the mund 1n contributing
the forms and categories according to which the sense-materials
ate shaped and arranged. The sense matertal which 1s thus
fashioned into the human experience by the mind comes from
beyond. What 1s 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 therefore not known. For accord-
ing to him anything that 1s to be known by the mind must become
a patt of human experience and hence must be ‘already subject
to opetational activity of mind and must bear its imptession.
Hence what 1s not so subjected to the imtellectual operation must
necessatily be outside out experience and hence must necessarily
be unknown. This thing which 1s outside our experience and
which is unknown and which is the soutce of sense stimuli,
Kant calls the “Thing in itself.” Similarly the mund we ate
aware of 1s the one engaged 1n its operational activity in the ex-
petience. What the mind is when 1t 15 not so engaged in the
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fabrication of human expetience 1s unknown, since 1t is also out-
side the human experience. Therefore the Ego in itself also 1s
beyond our knowledge as the Thing 1n itself The Ego i atsclf
and the Thing 1n 1tself since both lie outside our experience must
necessarily be unknown 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 1n 1tself and the Ego 1n atself 1s the region of real existence
according to Kant which 1s the “Noumenal™ region as contrasted
with the phenomenal nature of our experience. Thus outr ex-
pettence 1s confined to the phenomenal region whereas the ulti-
mate reality 1s the region of Naumena of the thing 1n itself and
the ego m 1tself. This result obtained by Kant 1s rather unsatis-
factory. The ultimate tegion of reality remains unknown fotr
ever and what we know 1s the phenomenal one which 1s merely
an unimpottant appearance resulting from the operation of the
mind upon the stimuli supplied by thing in stself. 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 according to which man can never
know the nature of reality and must be satisfied with the unim-
portant dlusoty appearance of the phenomenal wotld. In spitc
of this unsatisfactory conclusion, Kant proceeds with an undaunted
spitit to remntroduce some of the important moral concepts which
got exploded in the first part of hus Critique of Pure Reason. ‘The
conclusion of the Critique of Pute Reason does not permit Kant
to speak with any amount of certainty as to the naturc of Ego,
whether it 15 moxtal or immortal, whether its ultimate destiny is
to.achieve the combunation of virtue and happiness. He frankly
says that according to pure reason we can never be certain about
this. Inhis Critique of Practical Reason many of these concepts arc
admitted by the back door which were driven out by the front
dootr. He proceeds with the assumption that virtue must neces-
satily be associated with happiness. If virtue is not associated
with happiness ultimately thete can be no moral foundation at
all. But in ordinary expetience, virtue 1s net always associated
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with happiness. That is why 1n cases of weak men they forsake
virtue 1 putsuit of pleasure, because they find that virtue 1s not
always rewarded with happiness. This contradiction of moral
experience, Kant attempts to solve by his metaphysical suggestion,
the ultimate summum bonum of Iife necessarily be the combination
of virtue and happiness. This would happen though not now
ultimately 1 some far off future. If thus proposition 1s accepted
it necessarily follows that the short span of life which man enjoys
in the phenomenal wotld persists beyond the phenomenal birth
and death and hence the immortality of self should be accepted
if the moral proposition that virtue and happiness coincide some-
how 1s to be accepted. 'Thus according to Kant 1n order to justify
moral Iife 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 hus first book. Thus in spite of the Agnos-
ticism 1n hus first book he attempts to restore the centre of gravity
1n the second book, the Practical Reason, where he tries to explain
the reality and immortality of the self and provides rational justi-
fication of his moral purswit i search of happiness. In spite
of hus service to religion and morality his metaphysical system as
2 whole remains unbalanced since it rests upon a meaningless
dualism of Naumena, the Unknown Reality and the phenomena,
the ummportant illusory experience, which 1s 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 t0 be unknown and unknow-
able Fichte considered to be an unnecessary metaphysical en-
cumbrance. Why speak about the thing which is unknown
and unknowable? What 1s the value of your statement as to
the existence of such a reality? Since nothing 1s known as to 1ts
existence and its nature, Fichte dismisses that as unworthy of
metaphysical consideration and confines himself to what Kant
called the phenomenal wotld of appearance. Therefore Fichte
recognised the ego and the phenomenal world which it constructs.

He does not worrystumself as to the source of the sense stimuli.
2
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What we ate searching about 1s the wotld of the objective teality.
This wotld of objective reality 1s the result of the activity of the
ego. Why should the ego or the self indulge 1n creating such a
phenomenal wotld of expetrience® According to Fichte this is
necessary because of the full moral growth for the self. The
self creates the wotld of experience, a sort of moral arena in
which 1t struggles 1n order to gamn moral strength and to
grow to 1ts full stature of moral personality. Thus with
Fichte there 1s nothing more than the self and the phenomenal
world of experience which 1t creates for 1ts own purpose; thetre
1s no other reality besides this. Thus Kantian 1dealism 1n the
hands of Fichte turns out to be metely the self and the phenomenal
world of experience which it creates, a result more or less same
as the Berkeley’s idealism 1n English empiricism. This dis-
mussal of the foundation of external reality and converting 1t into
merely an appearance created by the self was considered to be
extremely unsatisfactory and 1t was rejected by his successor
Hegel. Hegel 1s one of the great world thunkers. He saw
how a careless analysis led to ah unsatisfactoty 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 1n itself and the phenomenal world of appearance.
The whole attempt of Hegel 1s to restore the ultimate unity of
reality and to avoird the inconvement corollaty of mistaken
bifurcation. He does not like to postulate the reality as unknown
and unknowable far off from the wotld of experience. He can’t
think of a reality detached from the world of expetience. The
reality must be in the world of expetience and there must be an
intimate relation between this reality and what Kant called the
phenomenal appearance. The thing in itself dissociated from the
world of appearance and appearance dissociated from the undes-
lying reality, both ate meaningless abstractions according to Hegel.
‘The appearance is just the appearance of the reality and the
teality cannot exist apatt from and independent of its appearance
which is but its manifestation. The contradiction between the
teality and appearance is but the tesult of mental abstraction,
and as such has no basis in a genuine metaphysics. The function
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of metaphysics 15 to understand the significance of our great
experience and any conclusion that nullifies the reality of out ex-
perience must be self—condemned. Hence Hegel tries to bring
back the reality which was located 1n a far off beyond by Kant
and restote it to 1ts legitimate place 1n the wotld of experience.
According to Hegel the great wotld of expetience consists of ot-
ganic entittes which are charactetised by continuous growth and
development. Ozganic development 1s significant and symbolic
of the natute of reality itself. What do we find in the nature of
organism? What 1s the process of growth of a particular tree o
aplant? A seed that does not sprout out must be considered to be
defunct and worthless. If 1t 1s to grow 1nto a plant it must some-
how change 1ts nature as a seed breaking itself up so that the seed-
ling may sprout out. The tender plant that comes out of the seed
must also change its nature and put on foliage. Further growth
must necessarlly depend upon sprouting out of the new leaves
and shedding of the old ones. Thus the growth of an organism
consists 1 a process of dying in order to live a combination
of two opposite processes umted and integrated mn the life
of the orgamism. This process of organic growth which con-
tains within itself the process of breaking up and bulding up
while maintaining its imtrinsic tdentity and umity is the central
idea of Hegel’s thought. He calls that “dialectic®. According
to this dialectic we have the thesis, the antithesis and synthesis.
Thesis refers to the postulation of affirmation characterising this.
Antithesis is just the opposite negation of this characteristic, and
synthesis is the combination of the two processes 1n the same nature
of organic identity. The growth of organism 1s 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 i§ true at that moment does not change but perpetuates
itself then the plant will practically die. If it is to live it must
give up its nature and change into something else. It must
shed off its own leaves and put on new sprouts. It must change.
It must be displaced hy 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 charac-



teristics of a mango tree. That will be a mass self-destruction.
No reality in natute behaves in this erratic fashion. Even
while the old leaves are shed off and the new sprouts ate springing
up, the intrinsic identity of the plant 15 not destroyed. Thete
1s a mystetious process of synthesis which maintains the ultimate
identity and unity throughout the process of this change. This
dialectical process which we found dlustrated in the Ife of
a single organism 1s taken to be a symbolic process of the whole
of Reality. Viewed from this pomnt of dialectic, the whole of
reality of out experience 1s characterised by this process of
change, a change which 1s held together by an underlying inevitable
identical unity. Identity in the mudst of difference, unity in the
midst of multiplicity, reality m the mudst of appearance are the
significant phrases used by Hegel m describing the nature of
reality. 'To speak of identity 1n 1solation from the diversity or
unity apart from multiplicity or of a reality apart from appearance
should be said to be an empty abstraction 1n the place of reality and
these empty abstractions can never sustain their stability long, even
these though they are set up i 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 1in 1ts proper place in the
realm of expetience and the recogmition of its importance in the
midst of appearance and diversity must be considered to be the
greatest contributton of Hegel to modetn philosophy. He
accepts the Kantian doctrine that egpetience is the result of the |
activity of mind though he rejects Kantian abstraction of reality.
When viewed from his own dialectical process this wotld of
experience is but the appearance and the manifestation of the ulti-
mate reality, The whole is an otganic process of development
the underlying reality being spiritual. He calls this ultimate
reality, the Idea. ‘The great wotld of experience s the dialectical
manifestation of this ultimate Idea. This ultimate idea is also
called the Absolute, a term which has become mote popular
among the philosophers. The absolute i ultimate reality, the
manifestation of which is expetience of this great wortld, The
great woild of expetience therefore is considered by Hegel as
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an organic growth. Hegelianism became vety popular throughout
the thinking world and practically all the European thinkers have
been influenced by Hegel’s metaphysics. Absolutism of Hegel
became dominant wotld concept. It immensely influenced the
wortld 1 all the fortunes of life. Universities in England and
in the continent of Europe and even in the distant America
wete subject to the influence of Hegelian absolutism, and thinkers
began to mntroduce Hegel’s point of view and the dialectical devel-
opment 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 Empiricaism, Kantian idealism etc.

Hegel’s influence was felt 1n 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
1s absolute and the whole of out expetience 1s the manifestation of
this absolute, evety department of human activity including
religion and morality 1s given a subsidiary place 1 this develop-
ment of the absolute idea. The most important manifestation
of this absolute according to Hegel is the State organisation.
The state is the greatest and the highest manifestation of this
absolute 1dea, and every other social organisation must subordinate
to thus. 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
teduced human personality to the status of bulding material for
taising the edifice of a State. Man is but a brick to be utilised
for constructing the State edifice and besides thus function there
is no justification for the existence of man. This result 1s unfor-
tunately the contradiction of the noble idealism of man by Kant
who declared that man 1san end to himself and should not be
reduced to 2 means for any end. Hegel’s absolutism completely
changes this picture and reduces man to be metely the matetial for
building up the State. Man derives his significance and 1mpot-
tance only because of his services to the State. Apart from the
State organisation he has no significance and no right of indepen-
dent existence. Thus from a genuine metaphysical contribution,
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a petverse political philosophy 1s developed which pervaded the
whole Europeati culture and civilisation and resulted 1n the two
destructive world wats.

The other development of this Hegelian absolutism 1s 1n the
economic direction. Karl Marx, the foundet of communism claims
himself to bea disciple of Hegel. His masterpiece “The Capital” 1
the Bibe of the Communist He postulates that the socto-political
development 1s according to the process of the Hegelian dialectic-
materialistic.  Tracing the growth of economic development up
to 19th Century, he points out the mtrinsic contradiction between
capital and labour and emphasises the intrnsic identity and unity of
both. The capitalist who controls the producttve machinery 1s but
the cteature of labour and as such should be made subordinate
to labour which 1s 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 1s an 1fuquitous economuc system.

" Hence the restoration of the economic organisation accord-
ing to Karl Marx must consist 1n restoring the true controlling
agency to that power which creates wealth, 1.e. the labour which
cteates wealth must necessarily be controlling agency of the
capital and must run the industrial otganisation. The creator
of wealth must have the right to control it and to enjoy st. 'This
economic tevolution is also the result of Hegelian absolutism
in subjugating the organisation of society. Thus the modern
civilisation of Europe which started with Hegelian absolutism ex-
hibits both the beneficial influence as well as the baneful influence
of the Hegelian absolutism.

I
SAMAYASARA
IntrODUCTION II-SELF IN INDIAN THOUGHT
Before we begin the systematic study of the Datsanas let us

try to acquaint ourselves first with the general tendencies of
Indian thought prior to the rise of Buddhusm. All the avail-
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able information is to be gathered from three sources. (1) The
later Samhitas, the Brahmanas, and the Upanishads. (2) Jaina
literatute secular and religious. (3) Buddhistic literature secular
and religious. A broad survey of the first group cettainly indi-
cates the existence of a r1val school of thought side by side with
what may be considered the man curtent of orthodox think-
ing. This eatly protestant school among the Aryans had its 1m-
portant influence 1 moulding the thought of the Atyans 1n general,
sometimes because of its strong opposition and sometimes be-
cause of sympathetic reconciliation. Roughly speaking this school
of Aryan Protestantism may be associated with the Kshatriyas
of the Tkshavaku line whereas the Aryans of the Kurupanchala
may be identified with the orthodox school. In this connec-
tion 1t 1s better to remember that the term orthodox simply means
implicit acceptance of the ritualism of Vedic sacrifice whereas
protestantism merely means opposition to the sacrificial ritualism
etther in a complete or a pattial form. This Ikshavaku house of
Kshatriyas 1s associated with Ayodhya, in the country of Kosala.
Puranas as well as the literature of the Jains and the Buddhists,
all vie with one another 1n singing the prases of the kings of
the Ikshavaku line. It 1s enough to mention the fact that one of
the two great epics of India 1s about on Ikshavaku hero. The
Tkshavaku heroes have so much dominated the thought of the
later Vedic period that about the time of Puranas, some of the
members of the Tkshavaku line were elevated to the avatarship
of Vishnu. In describing generally the charactetsstics of the
Raghus, Kalidasa says “The Raghus during theiwr youth ate
engaged in study, during the period of manhood are engaged
i their daily household life, mn old age tenounce the house-
hold life and become Mumnis and finally relinquished the body
after performing Yoga”.

In Sambhifgs the self or atman only means that self existing in free
form of spitst. It is the life of all lives and the moving power of all
things. This 1dea of the atman 1s further elaborated in the Brah-
manas and the Upanyshads until 1t 1s made to absotb all the other
1deas and 1t means the only real existence. Inthe beginning the world
was theatman alone. There was nothing else near to 1t It thought
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““let me create the universe” and the universe was created. Hete
also atman figures as the Lotrd and King of all. “As the spokes
of a wheel in the chatiot so all the souls of the world ate fastened
1n one that soul the Gods adote as the light of all ights That
divine self 1s not fully gtasped by tradition nor by understanding
not by all revelation It 1s hum whom the self chooses By
him alone s the self to be grasped”. Spiritual immortality consists
in the percerving of the Divine self the atman as the only existing
thing. The other conception that runs parallel to this until it
finally becomes identified with it 1s the Brahman. In the Rig
hymns Brahman signifies force or will. It means the sacred
hymn or prayer invoking the aid of Gods. This hymn or Prayer
1s 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 1itself most probably was derived from a different root Brik
which means to grow or spread. Finally 1t came to signify the
priest who uttered the sacrifictal mantra. Thus the term Brahman
became 1dentified with the sacrificial priest. Finally this term 1s
used to designate a person of a particular community whose
general occupation would be sacrifice. The tetm now became a
term of masculine gender and that 1s the present 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
1s another line of connotation ending with Upanishadic Brahman.
The term Brahman in the sense of prayer is constantly used in the
vedic hymns and in the Brahmanas. This magic power denoting
some thing of spiritual order behind the visible universe forms the
foundation of Brahman in the sense of God, though this import
1s not quite prominent in the period of the Rig Veda until it is
explicitly present in the Brahmanas, Brahman is spoken of as a
God dwelling in the highest place whose head is the sky, whose
measure is' the Earth and it is this significance which becomes
ptominent in the Upanishadic period. Thtoughout the Upanish~
adic texts we find this as the ruling conception. Towards the
close of the Upanishadic period thete is the identification of Brah-
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man with atman. These terms are indiscriminately used to refer
to the ultimate reality of which man and the nature are but the
spectal manifestations. “From him the universe springs, to Him
it returns.”  “Thou att the self of all and maker of all.” In
Maxmullers” words “it was an epoch in the History of the Human
mind when the identity of self with the neuter Brahman was for
the first time concetved though the name of the terms the ultimate
reality which 1s the import of both 1s very often referred to as
Sat—existence. Tatwamast—that thou art. Thus famous Upanish-
adic formula represents the development and the final identifi-
capion of the terms atman and Brahman. Then' it becomes a
transcendental concept thereafter. 'The significance of petsonality
which was associated with atman gets submerged 1n the neutet
concept of Brahman. The Upanishadic Brahman 1s said to be
beyond description. It can be described only negatively. It
1S not man or woman nor 1s it neutet. It 15 without breath, with-
out mind, higher than the Highest, the Imperishable. The only
adequate desctiption we can have of this 15 Nett Neti-not this,
no-no. When we go to study the Upanishads in detail we shall
see mote of this.

The Age of the Upanishads—The Upanishadic age has cettamn
marked charactetistics peculiar to itself and not found either 1n
the Samhita or Brahmana petiod. During the Rig Vedic pertod
the Aryans were mamly of 2 homogeneous soctety. Their Gods
were magnified human beings actuated by human sympathies and
sharing even human failures. The vedic singer nvoked thetr
aid both 1n war and peace to fight the enemy and to promote
his own prosperity. ‘This age cotresponds to the Hometic age 1n
the Greck civilsation. All this primutive sumplicity disappeats
when we enter imto the Upanishadic period. Here we have a
different order of society. We ate no more with the Aryans whose
life was manly pastoral, whose wealth was cattle and who spent
most of their time 1n offering sactifices to Indra or Agni and duinking
their favoutite soma To bting the Greek parallel once again we
ate quitting the woxld of Agamemnon and Odysseus and entering
the wotld of Socrates and Euripides. Now we are concerned with
a people already divided into different sects and we are face to face
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with a race highly contemplative. ~ Sacrifices and rituals do not
retain their importance though they are still extant. These pet-
stst merely as vestigtal institutions preserved by traditton and
custom. They ceased to be the genuine ideals of religion. The
mtellectual atmosphere 1s surcharged with sophistical 1deal-
1sm. In shott we are in the centre of the world of Indian
sophists who ate actuated by theoretic curiosity as to the nature of
man and the universe With cuch a change mn the body politic of
the Aryans, the old order must have elapsed. We already noticed
the internal soctal differentiation even during the pertod of the
Brahmanas. The Vedic bard has somehow lost his enthusiasm for
life. The joy of living present 1s somehow surreptitiously replaced
by the ennui of life  Life in this woild 1s nothing but 2 link 1n
the endless chaimn of births and deaths. Link after link may come
and go but the chain will go on for ever. This mysterious
whirligig of life, endless and aimless rotation of births and deaths
1s considered by the upanishadic thinkers as an evil to be avoided.
The theory of transmigration and the corollary of karma have
somehow taken possession of the thought of this age. Further
the social organssation has fresulted in the establishment of
certain religious customs as well. Besides the differentiation
mnto several castes the upamshadic society recognised four
distinct stages of individual development This evidently
refers to a process of spititual probation and development to
which evety one irrespective of birth was entitled. The petiod
of youth 1s to be spent as 2 Brahmacha1i when the young man is
to be educated under the personal guidance and supetrvision of
a master. During thus pertod he has to live away from his home
in his master’s ashram. Leatning and setvice are the only two
occupations for him. Intellectual development of the highest
order associated with personal humility would equip the indivi-
dual to discharge his duties in the best possible manner. So
equipped the Brahmachati after education returns home and enters
1nto the second stage of grihastha ife. Now he becomes a house-
holder and looks after his personal propertw, gets married and
lives as a husband and father. Asa member of the society then
he does not forget his obligations. He fulfils his socio-economic
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duties and thus contributes to the general welfare of society.
But he 1s not to be here for ever. He has to enter the third stage
of his life. He 1s to become a parmraaka or a teligious mendi-
cant wholly devoted to the spiritual affars Having served
soctety well and to the best of his abiity he now depends upon
soctety for his mamntenance devoting his whole time to philoso-
phical research Now he spends most of his time outside the
grama of nagata staying mn the adjoming vana ot woodland. -
On account of this habit of dwelling in the Udyanas or Vanas
outstde the city, the third stage 1s very often referred to as the stage
of Vanaprastha This 1s to be followed by complete renunciation
which 1s the last stage—Sanyasa which marks the close of the
spititual development The Upamshads and therr assoctated
Aranyakas perhaps refer to the third stage, Vanaprastha. It calls
to our mind a pictute of life closely akin to that of St. Francis
of Assisst 1 the medieval Europe. His associates were the beasts
and the bitds of the forest. He had untrammelled spiritual
peace, that passeth undetstanding in the undisturbed solitude of
forest full of charm It 1s something like this that we have to
mmagine as the charactersstic of the Upanishadic period. We
are ushered into a world of congregations of preachers and dis-
ciples, the former elaborately expounding, the latter reverently
listening to the theosophic rahasya otherwise known as Upanishadic
secrets. 'The change from the wotld of sactificial titual to the
wotld of philosophic speculation brought with it new claimants
to honour and Truth. The sacrifictal mantras and the sactifictal
procedure wete mainly cultivated and practised by the priestly
class during the earlier petiod. But the Brahma vidya or atman
cult of the Upanishads has nothing in common with the fect-
tation of sactificial formuis This new philosophic speculation
seems to have had its otigin in the king’s courts. It is asso-
ciated with the Kshatriyas perhaps on account of peace and pros-
petity or perhaps the fruits of life are eaten to sutfeit by them
The Kshatriyas wete the fitst to experience the emptiness of life
and to tutn thetreattention mnwatds i seatch of the undetlying
spritual principle, atman ot Brahman. Whatever be the soctal
conditions that brought about this new outlook on life this
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much 1s certain that the Kshattiyas of the Upanishadic age wete
mainly engaged 1 the speculation about man and the universe
wheteas traditional sacrifices were still important to the priestly
class. Perhaps this 1s not quite an accurate desctiption. Even
the priests could not escape the influences of this new thought.
We see them therefore disturbed by thus new discontent. They
go about from place to place from thinker to thinker with the
object of getting initiated into the new wisdom, the atma vidya.
This craving for the Brahma vidya becomes almost universal.
The whole age 1s thrown into feverish activity intellectually and
evety one desites to participate 1 the new knowledge—par
excellence as against the earlier learning assoctated with ritualism.
Like a pillar of light this new paravidya was leading the Aryans
into the promused land of wonderful philosophical wisdom which
constitutes the treasure of Aryan learning and to which all the later
systems of Indian thought point out with pride as the soutce of
authority and inspiration.

The meamng of ‘Upanishad’—The term as used 1 the Brah-
manas normally denotes the secrets of some word or text. But
1n the Brihadaranyaka it 1s already used in the plural as the de-
signation of a class of writings no doubt actual existing. Thus
the term came to be used to denote the writing contarning the
sectet doctrine. The exact primary sense of the term 1s doubt-
ful. The natural interpretation of the word adopted by Max
Muller makes the wotd mean first a session of Pupils, hence
the secret doctrine communicated to a seléct number of disci-
ples. Secondly it is the title of a work on such a sectet doctrine.
Oldenberg traces the word to the original sense of worship. Ac-
cording to this interpretation Upanishad primarily means a sectet
form of worship. Deussen combines both these intetpretations
when he explains the meaning of the word. For him the word
oniginally meant a sectet word ot a secret text. Then it came
to refer to sectet import of secret doctrine. This order of mean-
ing is improbable as is suggested by McDonald. The term is
explained by Sankara in his commentary as that which destroys
ignorance ot that which leads to the knowledge of Brahman.
Indian wrters use the term in the sense of secret doctrine or
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Rahasya. Upanishadic texts are generally referred to as Para-
vidya, the great secret. ‘The Indian usage distinctly implies some-
thing sectet. Further as Deussen points out it was an ancient
custom all over the world to preserve certain important spiri-
tual truths as a secret and to communicate them only to the ini-
tiated few. Amopg the Pythagoreans the phiosophical doc-
trines were confined only to the members of that order. Simuilar
was the case during the medieval ages. Numerous passages
from the Upanishads pomnt to the same reference. ,‘There 1s 1n-
ternal evidence to show that Uparushadic truths were communi-
cated to others with great discretion and very often with great
reluctance. ‘The father would select his eldest son as his fit dis-
cple. If the disciple 1s a stranger to the master the applicant
has to serve several years of probation before he can be imitiated
into the mystertes. Even among the learned men evidently all
wete not acquainted with the Upanishadic truths. These facts ,
go to support the traditional meaning of the term Upanishad
that 1t is a secret docttine—that 1t 1s a Rahasya, sometimes 1 the
ptimary sense of sectet doctrine. These differences do not matter
. much. When the mutiated talked to one another they must in-
dicate their meaning only by signs which would be understood
only by the imitiated. This fact explains why the term is used
in the sense of a sectet word or text.

The Date of the Upanishads—1000 to 500 B.C..—The Upani-
shads do not form the composition of a single author.  They
are many i oumber. Most probably even a single Upanishad
1s due to the co-operation of several persons. ‘The Upanishads
taken as a whole collection would cover a period of several cen-
tuties. Some of the eatliest Upanishads take us to the period
of Vedic thought and tituals and some of the latest exhubit dis-
tinct traces of modern thought and would even bring us to the

petiod of Mohammedan rule in India. To ask for a chronology
" of the composition stretching across so many centuties would
be neither scientific nor useful. Indian commentators such
as Sankara recognied certain Upanishads as genwne and wrote
commentarties on them. Scholars generally confine themselves
to such Upanishads as are recognised by the well known commen-
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tators. Even here there 1s no consensus of opmion Tradi-
tion speaks of ten-Upanishads, whereas different commentators
tnentton different numbers. If we confine ourselves to the most
mmportant and the tecognised 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 Upanishads, the
wmportant of them at least, must be placed eailier than the sth
Century B.C. Canwe say anything as to the beginning of these Upa-
nishdas® ‘The period generally accepted by Orientalists 1s about
1000 B.C  Hence the duration from 1000 to 500 B.C: would pro-
bably represent the period when the Upanishads were composed.

The Origin of the Upamshads.—An interesting controversy
1s assoctated with the origin of the Upanishads, We need not
emphasise the fact that the Brahma Vidya of the Upanshads is
quite opposed to Vedic ritualism based upon sacrifice. The
, questton therefore arisesy “How could this theosophic specu-
lation be logically connected with the Vedic form of ceremonial-
1sm?” Many wmmportant passages in the eatlier Upanishads
supply us with a clue. Thus 1n the Chandogya we find five
leatrned Brahmuns requesting one Oudgalya to instruct them
concerning the atman; he confessing inability takes them to As-
vapatt Kaikeya to whom all the six appeal for initiation into the
Atmavidya. Agamn in Brihadaranyaka the famous scholar Gargya
offers to expound the knowledge of Brahman to the king Ajata-
sattu of Kasi. But his explanation is rejected by the king as
etroneous whereupon the vedic scholar presents himself as 2
disciple to the king to be instructed in the knowledge of Atman.
The king does accordingly prefacing his exposition with the re-
marks that it 1s 2 reversal of the tule for a Brahmin to enter him-
self as a pupil under a Kshatriya in order to have Brahma know-
ledge expounded to him. Agam in the Chandogya, a king fig-
ures as the teacher to a priest whom he addresses as follows:—
“Oh Gautama! This docttine has never upto the present time been
in circulation among the Brahmins. Therefore in all the world
the Government has temained with the wastior caste.” From
these passages scholars like Deussen and Gaibe conclude with
a vety high degree of probability that the doctrine of the Atman
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standing as 1t did 1n such sharp contrast to all the principles of
Vedic ritual was taken up and cultivated primarily not in the Brah-
min but in the Kshatriya circle and was adopted by the former
in later times. As against this view 1t is contended that Brahma
Vidya had 1ts origin in the earlier Vedic literature itself and that
the Brahmins themselves had as much to do wath 1t as the Ksha-
triyas. In otder to understand the full significance of this con-
troversy we have to remember certain important and relevant
facts.

Even eatlier than the Upamshadic petiod, in the pettod of
Brahmanas we have traces of fivalry between Brahmins and Ksha-
triyes. We need not go back to the legendary pettod of Viswa-
mitta vs. Vasishta, when the former asserted hus equality of
status with the latter. What 1s contamned in the Brahmana lite-
rafure 1s much more historical than such legendary anecdotes.
We have a reference to an Atyan tribe 1 the countries of Kasi,
Kosala, Videha and Magadha. The term Kast 1s used in plural
to denote the people thereof The Kasis and the Videhas were
closely related because of their proximity. Sometimes the Vi-
dehas were clubbed with the Kosalas. These were always con-
sidered by the Kurupanchalas as a hostile group. It 1s 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 Brahmanas in which occurs the story
of the advance of Aryan cvilisation over Kosala and Videha,
preserves 2 clear tradition of its time and furnishes a piece
of evidence that in the Kuru Panchala country, lay a great
centre of Brahaman cult. From these 1t appears to have been
brought to the countries of Kasi and Kosala probably by the
settlets of a later date. It is probable that the Eastern Coun-
tries were less Atyan than the West as they were less completely
brought under Brahmin supremacy as the rival systems of Jainism
and Buddhism indicate. Among the Kosalas, Videhas and Maga-
dhas the Kshatrijas were ranked above the Brahmins. The so-
cial supremacy of the Kshatriyas in these countries is further
corrobated by the fact that the later Vedic texts display towards
the people of Magadha a matked aatipathy which may be reasonably
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explained by that people’s lack of orthodoxy which may pet-
haps be traced as far back as Vajasaneya Samhita. In this Samhita,
(the eatlier of the Rig Samhitas) we have a contemptuous reference
to the cutrent language used by the Magadhas which pethaps
indicate the use of ‘prakrit’ in those parts. Even in the Brah-
mana period thete 1s reference to a prevalent unbelief which s
deplored. “Then the unbelief took hold of men, those who sacri-
ficed became more sinful and those who sacrificed naught be-
came more righteous.” “No sacrifice then came to the Gods
from the wotld.” The Gods thereupon said to Brihaspati An-
girasa—Verily unbelief has come upon men. Ordain thou
the sacrifice to be done.” This Brihaspatt Angirasa seems
to have accepted and thus revived the sacrifictal culture. The
Kshatriyas teferred to mn the Upamishads as the custodians
of Upamshadic Rahasya are all of the Kosala Videha countsy.
Ajatasatru 1s the king of Kasi,—Janaka the king of Vidcha. The
other unportant names mentioned therein also appear to be Ksha-
triya names In Satapatha Brahmana there 1s a reference to the
fact that king Janaka became a convert to Brahmunism—a fact
which indicates the traditional Brahminical lore reasserting itself.
The founder of Buddhism was humself a Kshatriya of the
Magadha country. He was a contemporary of Mahavita. This
latter is clasmed by the Jains as the last of religious teachers. Ori-
entalists generally accept thus claim and suggest that his predeces-
sor one Parsvanatha was the real founder of Jamism. Leaving
open the question of the otigin of Jainism we may note the in-
teresting fact about Mahavira’s predecessor. According to Jaina
tradition Parswanatha belongs to the ruling family of Kasi, His
father was the ruler and his name was Viswasena. The televant
fact for us here is that one of the Kshatriya founders of Jainism
belonged to Kasi. If we remember that the central docttine of
Jainism “Ahimsa” originated as a protest against Vedic sacti-
fice, then we may not be far wrong if we maintain that the “Ksha-
triya heretics” referred to in the Brahmana literature were pro-
bably 'the eatlier founders of Jainism. The Brahmana literature
as we alteady saw had a sinister reference to the people of Kasi
ahd Videha. 'The country of Videha also had a religious impot-
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tance for the Jainas. Jaina tradition speaks of Videha as a Nitya-
punya Bhoomu, a place whete Dharma 1s always flourishing. ‘The
Jaina teachers who succeeded Mahavira, whenever they had any
doubt on scriptural matters, went to Videhakshetra to clear these
doubts. The very place which 1s pointed as the abode of heterodoxy
1s held 1 high esteem according to Jawna and Buddha traditions.
The unbelief referred to 1n Satapata Brahmana, the unbelief which
manifests 1n opposition to the Brahmanas, must therefore refer
to some sort of Kshatriya movement that must have been pre-
valent mn the countries of Videha and Magadha even ptiot to the
rise of Buddhism. All these facts constitute strong circumstantial
evidence supporting the theory that Atma Vidya—the central
docttine of Upanishadic culture first arose from the Kshatriya
as a sort of protest agamnst the Vedic sacrificial ritualism, jealously
defended by the Brahmins Upanishadic thought' 1s mainly in-
fluenced by the Ahimsa cult associated with Lord Rishabha, a
cult prevalent 1n Indra even prior to the Aryan invasion. Since
the Upanishadic thinkers have accepted this Ahimsa docttine as
supertor to Vedic ritualism thete was a spirit of compromise at
that period Except for rival claims for social domination there
was most probably no great difference between the Brahmins
and the Kshatriyas of those ages. Both were Aryans and both
defended their culture and civilisation from non-Aryan inroads.
This 1s substantiated by the fact that many learned Brahming
welcomed the new movement of Atma vidya and were willing
disciples under Kshatriya teachers to learn the new truth. If
they had any antipathy to the new form of faith they would have
exhibited 1t 'They would not have manifested so much eagetness
to assimilate 1t In fact about the time of Brihadaranyaka we
find the tables are completely turned. Yagnavalkya a great teacher
in Brihadaranyaka figures as the towering personality. He,
a Brahmyn becomes the instructor now and Janaka the king places
himself as his disciple. 'This represents a later stage 1 the develop-
ment of Upanishadic thought. Yagnavalkya being a master-
mtellect successfully, incotporated the new| doctrine into the
old. Kshatriya protestantism 1n the reform of Atma vidya was
completely assimilated that it ceased to exist as an independent

4
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movement, a phenomenon which 1s often repeated in the later
history of Indian thought; for example Sankara completely
assimilated Buddhism which led to 1ts estinction. Thts con-
jecture 1s further supported by the nature and development
of the Upamshadic thought itself. On account of reconvet-
tion of Janaka to the old orthodox fitualism which cvidently
implies an effected compromise between two rival schools, ta-
dical reformers of the extreme left, had to secede entitely from
the orthodox centre. They persisted 1n their protestantism
and emphasised their opposition to sactificial ritualism  as a re-
sult of which we have the birth of Buddhism. Reading facts
mn this light would’ agree well with the theory suggested by some
ortental schofats on the evidence of the Upanishadic passages
themselves that the Upamsshadic doctrine of Atma Vidya first
started 1 the Upanishads as a protest agawnst the sactificial ritcs
of the Vedas and there afterwards assimilated and recogmsed by
the priestly class as well.

The Fundamental Docirine of Upanishads.—We have already *
noticed the Vedic concept of Atman or Biahman. We have
to touch upon two other doctrines,—Transmigtation or metem-
psychosis and Karma. The latter 1s 1n a way the corollaty of the
former. The doctrine of metempsychosss 1s peculiar to the age
of the Upanishads. ‘There 1s no trace of 1t in the Vedic petiod.
So much so scholars are of opinion that the Aryans must have
borrowed this from the non-Aryans. We know the Ligyptians
believed 1 the doctrine. It is certainly a difficult question to
settle. whether the Upanishadic thinkets botrowed this docttine
from the non-Afryans or the Egyptians. Probably the truth is
that they bortowed from non-Aryans who were living in the
land at the time of Aryan invasion. They were cvidently
having a higher form of culture and thys they were champions
of a more satisfactory docttine of self. The value of any thcoty
depends upon its offering satisfaction to intellectual curiosity.
Any theory of creation, any philosophy that retain the importance
of human personality and maintains it to be an etetnal 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
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that is assoctated with the short span of the present, must some-
how be related to a hoaty past as well as a glorious future, making
the present but a step in this spiritual evolution. It 1s this pro-
cess of spiitual development that 1s the inner meaning of the
docttine of transmigration. It 1s because of the Truth of thss
pinciple of spiritual progress that the Indian mind persists 1n
tenaciously clinging to that doctrine. If thisis remembered then
we can very well understand that the attitude of Gough and others
1s more guided by imnborn prejudice than by an endeavour to 1n-
tellectual apprectation. Upanishadic thought 1s not the babbl-
ing of a primitive race but it marks an important stage in the
philosophic development of Indian culture. Associated with
this doctrine of metempsychosts is the doctrine of Karma. Sam-
sara, the cycle of births and deaths 1s supposed to be the result of
Karma—as a man soweth so doth he reap. Samsara for the Upa-
nishadic thinker meant a meaningless chain of births and deaths
heralding a gloomy prospect The summum bonum of hfe for
the Upanishadic thinker therefore consisted 1 liberation from
this chain. The very term Moksha implies “Deliverance” “Li-
beration.” Pesstmistic aversion may be present with an in-
botn optimism of the future, the inherent evil of Samasara and
the implied possibility of moksha. These constitute the corrola-
tive doctrine to that of Brahman which together form the message
of Upanishadic thought. All the latter Indian systems in spite
of thetr mutual differences are permanently based upon these 1deas.
This fact stands as an evidence of the unity of their origin, Le.
all the Indian systems are born of the Upamshachc speculations.

The U panishads and the Western thinkers—The first know-
ledge of the Upanishads gamned by European pcholars is an in-
teresting hstorical fact. , A Mogul prince, one of Shah Jehans
sons, evidently influenced by Akbar’s dream of untversal reli-
glon attempted to bring about a union between Hinduism and
Islam. With thuis purpose he translated the Upanishads into
. Persian for the benefit of hus coreligionists. A copy of this Per-
stan translation was presented to a French scholar who was in-
terested 1 the study of Zoroastrianism. This French scholar
translated the, Upanishads from Petstan to Latin. This Latin
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version fell into the hands of Schopenhauer, who by petsonal
temperament and philosophic tradition was eminently fit to appte-
cate the philosophy of the Upanishads. It was he who first
populatised 1its study among German students. He himself used
them as a Bible “It has been the solace of my life and' I hope
1t will be the same 1n my death.” The Upanishads peculiatly ap-
pealed to the German students, because they themselves at the time
of Schopenhauet weie 1 possession of a philosophy quite analogous
to this
Denssen on  the Upanishads.—Speaking of the concepts of
the Upanishads 1n their relatton to Phiosophy, Deussen
writes: ““The whole of religion and philosophy has its root
in the thought that the universe 1s only appearance and not 1eality.
This fact that philosophy has from the eatliest times sought to
determine a first principle of the universe proves that 1t started
from a mote or less clear consciousness that the entire Empiri-
cal reality 1s not the true essence of things, that m Kant’s woids
15 only appeatance and not the thing-mn-riself. Thete have been
three occasions on which philosophy has advanced ina clearer
comprehensmn of 1ts recurring task and of the solution demanded.
Furst 1n Indd 1n the Upanishads, again 1 Gicece in the philo-
sophy of Parmenides and Plato and finally at 2 more recent time in
the philosophy of Kant and Schopenhauet’” Deussen adds “All
great religious teachers therefore, whether 1n cartlier or later tunes,
nay even all thosc at the present day whose religion rests upon
faith are alike unconsciously followers of Kant: The new testa-
ment and the Upanishads, the two noblest products of the reli-
gious consciousness of mankind ate found, when we sound their
deeper meaning, to be nowhere in irteconcilable contradiction,
but in a2 manner the most attractive serve to clucidate and com-
plete one another.” The purport of these words of Deussen
1s that Kant’s philosophical agnosticism is the last word
in philosophy and that a religion not associated with Kantian
metaphysics is far from being a genuine religion. It places the
philosophy of the Upatushads on a pat with that of Kant and
Plato. If he wants to express hus admiration of the philosophy
of the Upanishads by compating it to his own pational philo-
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sophy we have nothing to quarrel about. He 1s at libetty
to choose his own method of critical appréciation He may
quite well regard the philosophy of Kant and Plato as the only
genuine philosophy. But when he says that the philosophy of
the Upanishads 1s the same as that of Plato we have to protest.
Thus 1s an unwarranted philosophical attitude with certain Euro-
pean scholars who started the study of Indian thought with the
unwarranted assumption that the Advaita Vedanta was the one
fruit to produce which the whole of Indian life and culture cons-
pired. This bias was further strengthened by the tendencies
of European thought moulded by such German thinkers like
Kant and Hegel. It requites no settous argument to show how
unfounded the assumption 1s even if we admit for the sake of
argument such an interpretation of the Upamishadic philosophy.
We cannot consistently explamn the clamms put forward by other
systems of Indan philosophy that they ate also resting on the
Upanishadic authority. The real fact 1s that all the Indian sys-
tems whether orthodox or heterodox ate based upon the funda-
mental concepts of Upanishadic thought and that all have the
right to clatm the authority, of their soutce. This simple fact
of Histoty cannot be dented 1n the face of so much preponderat-
ing evidence. To maintain that the Upanishadic thought is
the Indian counterpart of Plato or Kant 1s quite an unwarranted
dogma sustained mote by personal predeliction than by objective
evidence. Further Prof. Deussen justified in maintamning
that Plato-Kantian idealism 1s the best system of philosophy.
In spite of the beauty of conception and grandeur of diction Plato’s
tdealism 1s but 2 temporary abertation of Hellenic thought which
was brought to its equilibrium by his friend and desciple  Aris-
totle. Simular 1s the case of Kant’s transcendental agnosticism.
It is but an episode in the career of modetn thought quite uncon-
nected with the coutse of modern culture. As agamnst Deussen’s
obiter dictwm we take the liberty to state that the idealism of
Plato or Kant is distinctly of a modetn thought and matks but
the refuge of the’ defeated intellect sustained more by pet-
sonal mysticism than by logical necessity. Champions of such
a philosophy of the type of Deussen always make the
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mistake of believing that any other form of phiosophy will
be incompatible “with the highest aspirations of teligious
and moral culture. In short they think that the only altet-
native to such an effective 1dealism 1s an mpossible matcrialism.
It 1s because of this assumption that they try to escape 1nto some
form of 1dealism. 'The birth of 1dealism 1s very often due to such
intellectual confusion. In order to safeguard the eternal valucs
of life from the alleged menace of materialism some thinkers
propound the docttine of idealistic metaphysics which ultimately
results 1n nullifying the very eternal values It ends in tepu-
diating the distinction between truth and error, good and cvil
and beauty and ugliness Let us go back to Deussen  He makes
the astounding proposition that the true religious philosophy must
have as its background something of the Kantian transcenden-
talism He says 1n so many wotds that the value of a religion
consists in 1its alleglance 'to a phdosophy to which the concrete
wotld 1s an dlusion or maya and life~is but a mockety.
‘There may be some kind of religious satisfaction resting on such
a metaphysics. But we doubt very much if the Upanishadic reli-
gion 15 of much value only because of this attitude. Agamn he
seems to think that modédrn  Christianuty has its value because
of 1ts metaphysical idealism which he assumes to be its foundation.
We ate quite sceptical about this. Neither the founder of Chris-
tianity nor his followers ever believed that the concrete wotld
of reality 1s but an 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 1t would cease to be a religion.
We can only look with dismay when Deussen connects modetn
Chtistianity with Kantian idealism. His congratulations on Upani-
shadic thought because of its similarity to Kantian Idealism we
ate rather prone to decline because his attitude is corroborat-
ed netther by historical development not by phﬂosop}ucal evidence
of later thought in India.

The Chandogya Upansshad —The Upanishad belongs to the
Sama veda as evidenced by “Chandas.” It is one of the
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oldest Upanishads, and 1s divided mnto eight patts of varying
lengths. The first two ate related to tituals which go to show
that this Upanishad was once a Brahmana treatise dealing with
ritualistic procedure. The really Upanishadic or philosophic
portion 1s very intetesting mainly 1 the form of dulogues re-
minding one of Platonic dialogues. This Upanishad may be taken
as a typical of the Upanishads i general. Some of the impoz-
tant charactersstic of the Upanishadic thought ate found hete
The fundamental concept of the Upanishad has been mentioned
as Brahman. This concept s introduced in the very beginning
of this Upanishad. Even 1n the ritualistic chapter it 1s not for-
gotten. Some of the syllables of the mantras uttered are identi- -
fied with Brahman or atman. This attitude of philosophical
mnterpretation of even dry ritualistic formulae 1s a distinct mark
of Upanishadic period. The spirttualistic interpretation has re-
placed the materialistic interpretation of the Rig Vedic Period,
for example ““Self transcends all magnitude He 1s myself within
the Heatt, smaller than the canary seed or the kernal of 2 canary
seed. He also 1s myself within the heart, greater than the earth,
greater than the sky, greater than heaven, greater than all these
worlds.” Thete 1s no physical measure which 1s able to compre-
hend the non-physical. The self 1s completely incommensurable with
anything physical The Upanishadic truth relating to the Brahman
or Atman was considered to be a secret by the teachers and was
communicated to others with great cautjon. This aspect 1s
well brought out by the legend of Satyakama who goes to 2
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 humself to Gautama.
“Of what family art thou my dear” asked Gautama. In reply
to this Satyakama said “I do not know Sit,” .of what family I am,
I asked my mother. She answered f this manner. “When
I went about a great deal serving as a maid I got you. So I do
not know this of what family you ate. However I am Jabala
by name and you %re Satyakam by name! So I am Satyakama,
son of Jabala, Sit,” The teacher was attracted by the frankness
of the boy and admitted hum as 2 disciple. “I will recerve you
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as a disciple for you have not deviated from the truth.” His
discipleship consssted of tending the master’s cows for a number
of years and such patient service was finally rewarded and he
obtained the knowledge of Brahman.

In the V chapter an allegorical representation of Life is
given. The several senses quatrel among themselves saying “I am
bettet—I am better ” 'They all went to the great father—The All
Creator and asked Him “Sir, who 1s the best of us?” He replied,
He by whose departure the body seems worse than worst, he 1s
the best of you. Then first speech departed from the body.
Returning after some time he found the person still alive though
mute. Convinced of its own impotence according to the criterion
proposed by the All Cieator, speech retutned the wiser. The
eye went off: Having remained a year away it came round again
and said “How have you been able to live without me?” Like
the blind people not seeing but breathing with the Breath, speak-
ing with the tongue etc. Thus have I been able to ltve The
eye entered m. Next was the turn of the ear. The petson
though deaf nevertheless lived. Then the mind tried its
worth. Nevertheless the petson lLived mindless. Lastly 1t was
the turn of the vital breath. Now the breath, when on the pomt
of departing, totn up the other senses as a hotse going to start
might tear up the pegs to which he is tethered. Then they
all came to 1t and said “Sir Remain, thou art the best among
us. Be thou out Lord. Do not depart from us.” This alle-
gory distinctly implies that the spiritual principle on account of
whose presence the senses function is the Atman or self. It is
the life principle itself that is the foundation of existence. This
vital breath is certainly mote than the material conception of
the Rig Vedic period. It is identical with that which makes all
sense activities possible. In the same V chapter again we have
an important dialogue indicating the natute of the problems
especially discussed in the Upanishad. A young man by name
Svetaketu Aruneya goes to an assembly of scholars from Pancha-
la. The boy is subjected to sevete cross-exainination, when he
told the assembly that he had been fully instructed. He was
asked, “Young man, has your father instructed you ?* Yes Sir,
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“Do you know whete 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'Sit.” “Do you know how the yonder
wotld is bult up?* ‘No Sit” Then the teacher scolds him
“Why do you say you wete instructed.”

This dialogue 1s imnstructive and poits out the nature of
the topics dealt with and studied in those days. 'The study
of the tradittonal type was confined to the Vedas and Vedic
rituals  Besides this traditional course there was the charac-
tetistic interest of the age centering round the philosophical
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 had to confess
hus 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
temain with you Sir. Tell me the speech which you addressed
to the boy.” The king was perplexed and sard “Wait a while.”
Then the king said “As to what you have said to me” ‘Oh Gau-
tama, this knowledge did never yet come to any Brahman before
you and in all the world the truth belonged to Kshattiyas only.’
Two points may be noticed from this interesting dralogue. (1)
The new thought, the knowledge of the atman was congidered
to be richer than the richest possession in all the world. (2)
It otiginated among the Kshatriyas and was preserved as a sectét
doctrine for some time. The vety same fact 1s emphasised in
anothet section of the same chapter. Five great theologians
held 2 gteat discussion as to what 1s Self and what 1s Brahman.
After a few days, deliberation they go to a great scholat Uddalaka
who is reputed to be in possession of the knowledge of the self.
But the great scholar promises to enlighten them on the matter
and asks them to dccompany him. He takes them to a king
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Asvapathi Katkeya. This king also offers them rich presents
which they decline begging him to impart the much prized know-
ledge of Brahman. In the VI chapter seveial illustiations are
gven to cxplain the nature of Brahman.

The scene 1s as follows:

The boy 1s given 4 small seed and asked to bieak it open.
Then the father asks the boy, “What do you see there?” “Nothing
msrde 1t, Sut” 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 1s in the essence of 1t. In 1t all that exists
has its self. ‘This 1s the truth It s the self and that thou art!”
Simdatly the all pervading nature of this principle 1s taught to
the boy i the following way. The boy is asked to dis-
solve a luttle salt 1n a cup of water. He 1s then asked to take
a stp of it from diffetent parts  He finds 1t everywhetc saltish.
Then the boy 1s instructed “Though the thing 1s not perceived
by the senses, still the salt 1s there. That which 1s the finest
essence of the world 1s the soul of reality That thou art!” The
boy who wants further instruction 1s taught by the father that
life hete 15 one of bondage and escape from it 1s the form of
realisation of self. But as one might tread his way home
even if he be stranded m a foreign countty so can we in-
dividuals tread our way back to the Universal Being. To-
wards the close of the Upanishad the scene 1s placed in Deva-
loka. The thist for knowledge possesses even the Gods.
Narad# goes to Sanatkumara with this appeal. “Sir, teach me
the doctrine.” Narada is asked to give a list of all the
sciences he learned. After enumerating the names of different
sciences, such as the four Vedas, mathematics, astrology and
so on, he addresses Sapatkumara thus “but Sir, with all this
I could not know the self. I have heatd 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 Sanatkumara and he realizes hus self. . Narada is
then progressively instructed by Sanatkumara as to the nature
of self. Finally the Chapter concludes with the following wotds
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“The soul is indeed below, the soul is above, the soul will be 1n
this whole wotld. Vetily he who sees this, who thinks this,
who understands this, who has pleasute m the soul, who has
delight in the soul, he 1s autonomous. He has Swarajya. He has
unlimited freedom 1n all the worlds. But they who know other-
wise than this are without Swaray They have petishable
wotlds. In all the worlds they have no freedom ™
The True way to Brahma World—The way to realise
the true self and to enjoy the spirttual bliss 1s not by
following the traditional rfituals but by purity of conduct
“Now what people call sacrifice, Yagna 1s really the chaste life of
a student of sacted knbowledge For only through the chaste
life of a student of sacred knowledge does he who 1s a knower
find that world. Now what people call that what has been sacti-
ficed 1s really the chaste life of a student Now what people
call the proptiety of a sactifice 1s also the chaste life of a student.
Now what people call silent asceticism, 15 treally the chaste life
of a student Now what people call hermut life 1s really the
chaste Iife of a student.” )
Next we have the mstruction of Indra by the Lord of Crea-
tion Indra is actuated by the desire for Brahman knowledge.
He goes to the Lotd of Cteation to beg of him the same know-
ledge. 'The self which 1s free from evil,\ageless, deathless, sorrow-
“less, hungetless, thirstless, whose destre 1s Real, whose conception
1s the Real. It 1s such a self thot Indra wants to realize. The
Indra here is quite différent from our old friend of the Rig Veda.
Indra here seeks to -obtain a knowledge of the Brahman which
is the ultimate ptinciple both of the individual and the world.
He is told that even the gods in Brahmaloka reverence their selves
shaking off evil, shaking off the body as the moon shakes itself
from the mouth of Rahu, a petfected soul passeth off into the
uncreated wotld of Brahman and into it, it may pass. Sucgem
the consolation of the petfected soul which has become perfect
by knowing its own self. Thus we have a complete change of
wmtellectual attitude. “Life in the wotld accotding to ceremontes
and customs 1s looked down as a source of misery. It is metely
to sell one’s birthright of freedom, to be ruled over by anything
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other than our own self.  The true relief from grief 15 to sccute
the freedom from the danger of the non-self. This 1s the {funda-
mental truth of the new thought. This seems to have actuated
both men and gods. The reference to the Devas, the mytholo-
gical personalities which we have n the Upantshadic wiitings
1s really iteresting. We find mn Vedic period, for cxample,
Indra who wanted casks of wine to infuriate the strength of
him 1n the battlefield is now met with as a docile disciple of
the samit 1 his hand begging to be instructed mn this new
knowledge of the self Hete heroes are not measurcd by phy-
sical prowess. Self-control and purity of thought constitute the
real wotth of life both for men and Gods. This aspect will
become mote and more promunent as we go to study the other
Upanishads

Ratha Upansshad—This belongs to Yajurveda It 1s manly
assoctated with a particular kind of sacrifice called Nachiketas.
But the Upamshad 1s  interesting for us not because of this
sactifice but because of the important problem discussed therein-
The great problem of the Hercafter. What 1s the nature of
the soul? Does 1t survive death? If it does whuther does it
go? These are the questions which are discussed in this
Upanushad. These questions have occupied the setious attention
of thinkers all over the world., In fact these problems form the
pivot of religions and philosophy. Soctates, Plato, Buddha, and
Chust have all had, their attention to these facts and the vety
same problems are here discussed by the’ Upanishadic thinkers
who were evidently the forerunners of the above mentioned
great wotld teachers. The Upanishad opens with a simple house-
hold scene. A Brihman wants to obtain certain benefits by offet-
ing sactifices. He promised to offer all his valuable possessions
for sacrifice to seek his end. He was offering hus cows and sheep
and other things of great value. He had an intelligent boy who
was watching the whole thing. His name was Nachiketas.
The sacrifice mentioned in this Upanishad is named after him. It
means the sactifice of Nachiketas. 'This boy pethaps in a scoff-
ing mood reminded his father that he did not offer his most valu-
able thing referring of course to himself. The boy importunately
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asked his father “whom ate you gomng to offer me to?” When
this question was tepeatedly put, the father got angry because
of this distutbance during the sacrifice and he answered 1n a rage,
“To Yama, thou shalt go; thou art offered to Death.” Before
his father could revoke his command the boy started on s
joutney to Yama’s land. Having reached that place he could
not meet the Lord of Death, for he was not at home. The boy
had to wait three nights without bemng attended to Yama
returned on the fourth day, and he regretted very much for the
neglect shown to the Brahman boy waiting as a guest at his doot.
As a compensation Yama offered three boons to the boy and
he was asked to choose any three As his first boon the boy
clevetly asked that he mught rejomn his father and that his father
should fotgive and forget and welcome him to his household
This was granted by Yama. A hus second boon the boy chose
to be instructed 1n the well-known sacrifice Nachiketas leading
to heavenly bliss. Yama iutiated the boy inio the mysteries
of the desired ritual and honoured the boy by naming the sac-
tifice after him ‘The boy had his third boon stdl left When
Yama asked him to choose the third, the boy said “When 2 man
1s dead whete 1s thus doubt about him—some say that he 1s and
other that he 1s 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 thete was a good deal of hesitation and reluc-
tance on the part of the teacher. Whenever the Great religious
teachers of the wotld ate asked about the Hereafter they offer
only an evastve reply. Yama too wanted to avoud this question
and tried to turn away the boy’s cutiosity from awful and sub-
lime. He says “The Gods themselves have been perplexed about
this. Itis no easy thing to discover.” Hence he asked the
boy &0 choose an alternattve boon The evasive answer only
whetted the curiosity of the boy. Yama himself admutted
that the problem te be of very tmportant and subtle and that 1t
petplexed even the minds of the Gods. Certainly such a thing is
worth knowing and if knowledge 1s to be had at all 1t must be
from the Lord of the Great Hereafter. ‘The boy would not loose
this golden opportunity. Hence he nsisted on getting an answer.
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But Yama tempted his disciple’s youthful imagination. Like the
great temptation of another great Personality this youth Nachi-
ketas had the sovereignty of the wotld, 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 appeal-
ed to hum He would not budge Like Gautama Buddha this
boy sputned the pleasure of the world as worthless. He must
have that one priceless boon the knowledge of the hereafter from
the only person who had an authotity to speak on the matter.
Man 1s not to be satisfied with wealth. Wealth we shall obtan
outselves. Tell us about that Ife that Gods themselves do
not know. Thus the boy would not have any other boon
but would rent the vkil which hid Yama. Thus the strength
of will exhibited by the boy ultumately succeeded in cliciting
the sympathy of Yama who was willing to offer the truth. ‘Thus
thete 1s the revelation of the Upanishadic teaching as to the na-
ture of the soul and its sutvival after death The teaching
begins with the good and the pleasurable. Both these engage
a man though the ends are diverse. Of these 1t 1s well with him
that takes the good. He that chooses the pleasuiable 1s tied to
the wheel of life dwelling 1n the mudst of illusions infatuated
by the pleasures of the wotld. These fools are subject to
repeated births and deaths and go round and round like the blind
led by the blind. He 1s even under the subjugation of Yama.
But the path of good leads to the self. Wonderful is he that
teaches and wise is he that attains it. This goal is attained only
by renouncing the other path leading to the misery of Samsara,
Thus we notice in thus teaching of Yama the emphasis on sclf-
realizatton as the goal of life. 'This goal is to be obtained only
by sclf renunciation, freedom from the allurement of the environ-
ment. The cult of sacrifice is subordinated to this path of
spiritual discipline. Here we notice the movements of great
teligious thought. Continuing this teaching, Yama describes the
nature of the Atman. The self is not botn and it dics 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
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body. If the slayer thinks that he slays and the slain thinks that
he 15 slain neither of them knoweth the self for the self nerther
slayeth nor 1s slamn. It 1s boddess and yet 1n all bodies unchang-
mng and yet imn all changing things. The sage that knows the
infinite, the all pervading sélf no longer has any grief. The nature
of the soul 1s therefore distinct from that of the body. Appre-
hension of this ttuth 1s the gate to wisdom. But this great
sclf lies 1n the mudst of different senses which lead him astray
towards the worthless treasures of the world. This self 15 not
10 be obtamned by mere learning ot even by much sacred lote. It
1s obtainable only by the grace of the greatself. Itis by a process
of minute spititual development that spiitual freedom 1s to be
acquited. The allegory of the chariot 1s mtroduced here. Yama
continues his teaching and compates the soul to the chatiot and
the scnscs to the resttve hotses. Only by controlling the senses that
the self gains freedom. We ate reminded here of the same allegoty
in Plato. He compares the soul to a chariot dragged by hotses. 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
hotses 1s resttve and 1s dragging the other one. Hence the ethical
conflict’in man’s nature 15 due to the conflict between reason
and the senses. The same analogy is obtained 1 Yama’s teach-
ings: The release from the chain of births and deaths 1s to' be
had only through spiitual pumty. Here again we notice the
subordination of the sacrificial cult to moral disciplipe. Then
Yama comes to the pomt which started the discussion. “Oh
Gautama, I will proclaim agamn this mystery The everlasting
self and his hereafter. Some souls pass to other births. Some to
enter into other bodies according to thetr worth and knowledge.”
Hence we have the emphatic sanction of the docttine of metem-
psychosis. Souls after death pass into another birth determined
by their own Karma and Jnana. This 1s the basic principle on
which the future Indian systems arose. The self that s still
after pleasutes 1s tied to the wheel of births and deaths; some
going up and some going down; some endowed with happiness and
others with misery, but all shating the universal metry-go-round of
Samsara. But only that self which realizes its irue spiritual nature
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only that which saves itself from the allurements of the world
and imposes on atself the rigorous spititual discipline can know
the truth, can escape from the dlusion and attain that never-
failing bliss of true freedom.

Mundaka Upanmshads—This Upamishad belongs to Adharvana
Veda. It 1s divided into 2 number of Khandas. Its main purpose
1s to teach the knowledge of Brahman. Hence it may be taken
as the farthest limit of the antiritualistic culture of the age. This
+ Upanishad starts with the distinction between the two kinds of
knowledge. Lower knowledge conststs of the study of the Vedas
and the secular sciences such as grammar, astronomy, astrology
etc. The higher is the knowledge of the indestructible Brahman.
It is this indestiuctible Brahman that 1s the source of all things.
Its nature 1s described thus. “That which 1s invisible, unseizable
without family or caste that which has no eyes, or eats, no hands,
nor feet, the Eternal, the omnipresent, Infinitestmal, and imperi-
shable. That 1t 1s which the wise regard as the source of know-
ledge. As the spider sends forth and draws in its thread, as,
plants grown on earth as the haits of the head shoot forth from
evety petson thus does everything atise from the impetishable.”
These two verses cleatly illustrate the spiritual nature] of Brah-
man and he 1s the root ptinciple of all existence. Knowledge
of this 1s clatmed to be knowledge Pat-cxcellence. What s the
value of the lower knowledge of the traditional religion of the
sactificial mantras and the skill in arranging sacrifices, but frail
in truth are those boats, (the sactifices). Fools ate 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 1n their own conceit and puffed up with vain knowledge go
round and round staggeting to and fro like blind men led by the
blind. If at all it is of any use to a person who offers sactifice
it will lead him to Swarga which is metely 2 kind of lower hap-
piness since that state of existence is also included in the samsaric
cycle. How is the higher knowledge to be obtained? “By
truthfulness, by penance, right knowledge and abstinence must
that Self be gained.” The Self whom spotless anchorites gain is
pure, and like 2 light within the body. Further the Upanishad
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emphasises that that Atman cannot be gained by the Veda nor by
understanding nor by much learning nor 1s that Self to be gained
by one who is destitute of strength or without earnestness of
without 1ight meditation. Having well ascertained the object
of the knowledge of the Vedants having purified their nature by
yoga or tenunciation, all anchotites enjoying the highest immot-
tality become free at the time of the great end in the worlds of
Biahma, This mmperishable Brahman 1s the soul and the goal
of all beings. He 1s the supieme person who 1s the source of
human personality as well as the cosmic universe He 1s 1 short
the source of the woild and the individual. Because of him the
senses are active, all doubts are cut off and one’s karmas cease
when He 1s seen  The highest golden sheaf 1s Brahman without
statn without parts. The sun shines not there nor the moon and
the stars. There lLightnings shine not, much less this fire when
He shines then everything shines after him. This whole wotld
1s illumuined with ks light That immortal Brahman 1s before, 1s
behind, 1s right and left, 1s below and above. Brahman indeed
is this whole wotld it 1s indeed the excellent. Not by sight
is 1t graphed not even by speech not 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 1s without parts. ‘The cause of tebirth and Samsara 1s
said to be desire, those who attain to the Brahma jnana ate free
from these desires and pass beyond the seed of rebirth. But
he who is still 1n the meshes of desires is born agamn here. The
teward of attaining this Brahma jnana 1s to assume the nature of
Brahman himself. He who knows that supreme Brahman be-
comes the very Brahma. He crosses all sorrow. He crosses all
sin—liberated he becomes immortal. This 1s the truth. So ends
this short Upanishad.

Brihadaranyka Upanishad—This perhaps represents 2 later
stage of the Upanishadic culture. In this we have an attempted
reconciliation between the traditional fitual cult and the new
theosophic wisdom of Brahma vidya. We teferred to the implied
tivalry on a former occasion between the Kurupanchalas on the one
hand and Kosalas and Videhas on the other. The latter countries

b
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were assoctated with heretical antisacrificial civilisatton. In an in-
tetesting chapter in the Satapata Brahmana thete 1s mentioned
an attempt by the Kurupanchalas to reconvert the Kosalas and
the Videhas to Vedic tradittons. Such a successful reconversion
most probably marks the peiiod of the Brihadaranyakas One of the
champions of the old traditional culture studics the new thought
successfully and finally assimilates 1t so completely that the
theosophic Brahma jnana once' origmnated by the rival school
dominated by the Kshatriyas ccases to have an 1ndependent
existence. This personality who contributes to the complete
annthilation of the rival school by the successful assimilation
of the same by the old culture 1s Yagnavalkya. From the pount
of view of culture and philosophic insight he 1s head and shoulders
above his contempoiaries. He 1s looked wupon with awe and
reverence by other priests. He s welcomed and honoured by
kings Having studied the new thought and made 1t his own
he 1s able to reassert the supremacy of the traditional Vedic cult
thus in this Upanishad. We have all{the characteustiq; conflicts
symptomatic of a transitton period. The Upanishad begins
with the conception of Aswamcdha. Here 1t has only a sym-
bolic meaning. The whole world is compared to one grand
process of cosmic sacrifice. There is an account of the creation
which starts from asat—non-beimng—and cvolves into being.
Hete we have merely an echo of the Vedic hymn which
describes the origin of the world sat from asat. After compating
the evolution of the world to the grand hotse sactifice, the Upanishad
goes to desctibe the nature of human personality. Breath or
Prana 1s said to be supetior to the other bodily fuactions. This
leads indirectly to a glorification of the chanting the Vedic hymns
which is possible only because of breath. In the next section
there 1s another account of the creation of the world. Starting
with the lonely Purusha who is the beginning of all things the
natrator proceeds to describe the appearance of a mate from him-
self. Fiom these primacval pait the whole of the human race
is supposed to have originated. But the primitive mother all of 2
sudden develops a resentment to the unconventional matrimo-
nial alliance and tries to hide herself from her companion. ‘Thus
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she becomes a cow but he became a bull and thus originates an-
other species of animals. Then she changes herself into other
animals and the primitive Putusha longing to meet his mate undet-
goes a cortesponding transformatton ‘Thus are created the
different species of animals. In the next passage there 1s an interest-
ing and novel version of the hymn of Purushasukta of the Rig
Vedic hymns. In the Rig Veda there was a description of the
otigin of the four castes. Hetre 1s a different account. Purusha
exists originally as Brahman Being lonely 1t was not developed.
It created still further a superlor form of the Kshatrahood even
those who ate Kshatras rulers among Gods. This higher
principle of Kshatrahood 1s tepresented by Indra, Varuna, Soma
Rudra, Yama, and Isana ‘Therefore there 1s nothing higher
than Kshatra Thetefore at the Rajasuya ceremony the Brih-
man sits below the Kshatriya. Upon Kshatrahood alone does
he confer his honour. Yet this same thing viz, Kshatrahood
has as 1ts soutce Brahmanhood Therefore even if the king attains
suptemacy he rests finally upon Brahmanhood as his soutce,
so whoever injures Him (that 1s a Brahmin) attacks his own source.
He fates worse 1n ptoportion as he injures one who is better.,
This passage 1s characteristic of the spirit of compromise Ksha-
triyahood and Rajasuya sactifice ate clearly acknowledged to be
supereminent and at the same tiume the rank 1s derived because
they orginate from Brahmanhood. Unlike the Purushasukta
of the Rig this account suggests a caste organisation even among
the Gods. Brahman’s manifestation was not yet complete.
Then he produced his the Vysya element which 1s represented
among the gods by the Rudras, Adityas, the Maruts, and the
Viswadevas and among men by the Vysya. Brahma was not
yet developed and he created the Sudravarna of which caste the
divine representative 15 Pushan identified with the Earth the all
nourssher and among men the same is represented by the fourth
caste. The process of creaton 1s not yet complete. Then
Brahma created a still futther form in the shape of Dharma or
Law. It is the source of all. ‘This is the power of the Kshattiya
caste. 'Therefore there 15 nothing higher than Law.  Verily
that which 1s Law 1s truth. ‘This law is highet than Gods as well as
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men It 1s because of this Law and in conformuty with 1t the
world order subsists. The Kshattiya order on earth 1s but an
aspect of the sovereignty of Law over all. In this interesting
passage we have several instances We are distinctly n a  philo-
sophical age when an mntrinsic principle of Law or Dharmais tecog-
nised as highest to which even the traditional gods are subotidi-
nated This reminds us of the cortesponding period of the
Hellenic civilisation represented by the age of Eurcpides. Just as
the conception of Law 1 Greek thought formed the central doc-
trine of the later Stoic Phdosophers so the conception of Law
1s to be elaborated by the later Buddhistic school 1n which it would
occupy the central position 1n the shape of the doctrine of Karma
But we quit the age of an mtellectual conflict and enter
mnto an age of compromise. The old rivalty and struggle between
the two rival communities are 1 abeyance. Thete 1s a spitit of
mutual give and take. From the onc point of view, the Rajasuya
sacrifice associated with the Kshatriyas 1s the hughest and from the
another pomt of view the Vajapeya sacrifice assoctated with the
Brahmuns 15 the highest Kshatriya 1s taken to be supctior because
of his strength and Brahmin 1s equally powetful because of his
teligious inspiration  ‘Thus we have a note of compromise indicat-
ing that both the aspects are necessary and 1mportant from the
point of view of social economy.

In the II adhyaya we are wtroduced into the scenc in Adjat-
asattu’s court. A learned priest by name Gargya Balaki goes to
Aajatasatru, King of Benates and offers to expound the doctrine
of Btahman. The king was very much pleased and promised
to give him a present of a thousand cows for such a speech
befote him, for it was a 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 Brah-
man with sun, moon, lightning, ether, air, water, fite and so
on. He even suggests the identity of Brahman with the image
in the mirror. All these things ate rejected by Aajatasatru as
inadequate. Is that all? Asked Aajatasatru. Gargya teplies
“That 1s all”. Aajatasatrus OH! With that, much is not known.
Gargya: Let me know.
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Aajatasatru: Verly 1t 1s contrary to coutrse of things thata
Brahmin should come to a Kshatriya with the .object of gamning
Brahma knowledge! But anyhow Gatgya was willing to be 1ns-
tructed by Aajatasatru. Balaki was taken to a man who was asleep.
But when he was touched with the hand he arose. From this
object lesson Aajatasatru drew the following conclusion. When
this man was fallen asleep thus then the person who consists of
intelligence having taken to humself, the intelligence of these
senses rests 1 that place which 1s within the heart. When that
person restrains the senses he 1s said to be asleep. The breath,
the voice, the eye, the ear and the mind ate all restrained. When
. he draws 1n his senses the worlds are all in him. Then he becomes
a great Brahman as it were. Venly as a youth; as a gteat king,
ot a great Brahman when he has reached his summut of bliss so
he rests now. As a spider might come out with its thread as
small spatk come out from the fire even so from this Soul come
forth all vital energies all worlds, all Gods, all beings. ‘The mystic
meaning thereof 1s the real of the real. Breathing creatutes
ate really the Real, but He 1s their Real. Thus according to
Aajatasatru the self 1 the movement of sleep 1s not only the cus-
todian of the senses of the individual but 1s also indentical with
the soul of the world. All breathing things are real but He 1s
their Real. Continuing the discourse Aajatasatru speaks of the
two forms of Brahman Murta and Amurta—the formed and the
formless—the mortal and the immortal, the actual and the beyond.
This doctrine of duality of Brahman is interesting in this way.
The ultimate reality includes both the actual concrete experience
and the transcendental principle which expresses itself in this.
The transcendental 1s desctibed by negatives. The actual and
the normal portions of reality are recogmssed to be real and ate
desctibed by the positive designation. This section lends support
to that patticulat [school of Vedanta—Visishtadwaita. The
otganic wotld consisting of breathung things 1s real and not
Maya. It represents the Murtha form of Brahman but this does
not exhaust the complete Brahman because there 1s the Amtutha,
the formless aspect of that on account of which he is called the
real of the real.
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Next we find ourselves in Yagnavalkya’s houschold. The
scene 1s laid 1n hus home Yagnavalkya proposes to take leave of
his wife and retire from the householdet’s status. Yangnavalkya
wants to make a final settlement of his pioperty but Maitreyt
asked Yagnavalkya whether by possession of wealth onc would
obtamn immortality. This interrogation pertutbed the philo-
sopher a bit and he had to answer the question in the neoative
Maitreyr would not be satisfied with anything clse than that
which lead to the highest bliss, “What you know Sit that mndeed
tell me.” Then we have Yagnavalkya’s teachings as impatted to
his wife Maitreyr. ‘The only thing 1n the universe which has in-
trinsic value 1s Atman ot self. Tt 1s this that 1s deatest to us  Lvery-
thing that we desire to have obtamns 2 detrvative value fiom this
atman This 1s the end imn itself. This 15 associated with the
unconditioned and absolute value Domestic life, worldly posses-
stons, soctal status and cven religlous 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
1s the case with the Kshatiiya One may possess riches  One
may catty out every commandment of his teligion and all this would
be of no avail if the knowledge of the self 1s not the guiding star
of life. Conventional notions of value of soctal status and rank
are all things that dwindle into nsignificance by the side of this—-
One truth the Great Putusha. Communion with this is the only
safety for and the only guarantec of true life. Iiven the much
ptized Vedas and the other sciences own their otigin and impor-
tance to this one. It is this one inspiting pumnciple the unitary
Putusha that lends lustre to anything that is shining. From Ilim
comes the elements into them also they vanish. After death
there 1s consciousness. Thus say I, says Yagnavalkya. This
doctrine that after death thete 15 consciousncss bewildered
Matreyi. She demanded an explanation. Accordingly Yagna-
valkya said thus:

Consciousness is entirely based upon the subject object duality
“Dwaita”. On account of this dualism we have an agent who
has an object, presented to him who heats a4 sound who speaks
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to another person, who thinks of another thing, but if this subject
object dualism s transcended and if we are left with one only
without a second then wheteby and whom one would hear and
whereby and whom one would speak to, whereby and whom
one would understand Naturally all objects of thinking and
conscrousness would cease to be because consciousness implies
duality Unity cannot therefore accommodate consciousness

Thus we have not only the 1dentification of subject object 1nto one
soul but the identification of the umverse with the one soul

Thus we obtain an unqualified advaita, an uncompromising ad-
vaitism drametrically opposed to Aajatasatru’s doctrine of the
two kinds of Brahman This conflict only proves that we don’t
have a systematic doctrine worked out 1 the Upanishads but we
have embodied therein the germs of all possible speculations

Next we are in Janaka’s court, and we meet there the great
Yagnavalkya agan. Janaka was going to perform a great sacri-
fice. Several leatned Brahmins wete assembled. Janaka had
a desire to know which of these Brahmans was the most learned

He offeted a tempting prize of 1000 cows with ten gold coins tied
to each hotn “Oh the venerable Brahmins! Let hrm who 1s
the cleverest among you dtive these cows.” No one came forward

Yagnavalkya said to his disciple “Drive these cattle home.”  Thus
excited the other Brahmans who challenged him to a metaphysical
discusston. He proved himself more than a match to these tivals

Several eminent scholars tried their strength with Yagnavalkya.
But no one of them would stand his cross exammation Finally
tutn 1t was the truth of a lady philosopher—Gargt. She proposes
three important questions as to the nature of the Imperishable
and the Ultimatty The way in which she addresses Yagnavalkya 1s
expressive of het real greaness. She announces that if Yagnavalkva
answers all her questions then they must all recognise and acknow-
ledge that.they ate vanquished and disgraced Thtee questions
proposed by Gargi wete all about the self indestructible both
in the individual and in the Universe. Yagnavalkya answered
all of them to the great satisfaction of the questioner. The whole
physical universe ultimately depends upon space and space itself
ultimately depends upon the atman. This 1s the meaning of his
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answers. Yagnavalkya makes out that the soul 1s transcending
all notions of humanity and devoird of all sense qualities.
“Thou shalt not see the seet nor heat the hearer. That 1s the self
that 1s within all. It 1s above the heavens beneath the Earth, and
embracing past, ptesent and future. Whosoever not knowing
the indestructible offets oblations and performs penances even for
one thousand years is a muserable slave whereas hc who knows
the self as impetishable 1s real Brahman. This indeed 1s the truc
form free from evil. 'Thus 1s filled with bliss and 1s free from soz-
tows. Yagnavalkya explamns the different stages of consciousness
a docttine which becomes more prominent in later metaphysics
The first stage 1s waking consctousness. The second 1s slecp
where we have dream consciousness Third 1s the dreamless
stage of deep sleep, and the fourth the stage beyond which we
reach the mnmost self. According to Yagnavalkya the truc nature
1s 1dentical with the fourth or the Tumiya state. This may be
spoken of as the “Ego i 1tself.”  Self which 1s distinctly metem-
pirical and transcendent.

The next scene 1s whete we see Yagnavalkya again in the court
of Janaka of Videha who asked Yagnavalkya the purpose of his
visit whether 1t 1s for philosophical disputation ot fortich presents.
Yagnavalkya 1s shrewd enough to answer that his aim is both.
Then begins the discusston. Janaka 1s asked to expound all that
he learned about the doctrine of Brahman. The king natrates
the different doctrines of Brahman which he learnt from various
scholars. He tmes to identify Brahman with sight, speech,
heating, mind etc. All these doctrines are recognised by Yagna-
valkya to be only partially ttue. He completes the teaching by
supplementing Janaka’s docttine of the self.

According to Yagnavalkya the atman is the condition of the
operation of the different senses as well as manas. As condi-
tioned by atman, these sense activities may reveal in their own
way the nature of the undetlying Brahman. But to rdentify cons-
ciousness or any one of the senses with Brahman would be un-
justifiable and erroneous. The soul is what subserves these func-
tions though 1t is not identical with any one of these. Its true
nature lies far beyond the strata of consciousness. We should
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have to dive deep into the consciousness 1n order to have a glimpse
of this Brahman. In his teaching, Yagnavalkya exhibits 2 width
of learning quite manifest from his discussion. We can also point
out that this 1s corroborated by modern psychical tesearch. What
we are aware of as consciousness 1s but a fractional aspect of our
true personality a great pottion of which lies hidden 1 the depths
of subconsciousness. Yagnavalkya’s teaching therefore rightly
and justifiably repudiates this shallow mtellectualism and tries
to bring to the forefront of discussion the magnitude and the
impottance of the subconscious self which more than anything
else determines the conduct of the indtvidual and conttibutes to
his worth. This subconsciousness of outr personality is always
felt by the conscious individual as something other than outselves
which makes for righteousness. It 1s this sublime mysticism
that forms the solid conttibution of Yagnavalkya’s teaching in
Janaka’s coust. No wonder that at every stage of discussion his
speech 1s punctuated with a present of 1oco cows This time
Yagnavalkya leaves Janaka’s court with his well earned present
of several thousands of cows, a good fee for a noble work

Janaka 1s the exammner 1 another occasion and Yagnavalkya
the examinee Consistent with his antecedents here also Yagna-
valkya sutprises Janaka with hus sublimuty of thought and intensity
of philosophical msight. It is here that Yagnavalkya describes 1n
suggestive verses the true nature of Brahman. Thus 15 1ndeed
i true form free from desires, free from evil, free from fear,
knows not anything within or without. This indeed is hus true
state. There 1s no wish 1 him left unfulfilled and hence is he
free from soirow. In that state ordinary telations of soctal Iife
have no meaning, a husband is not 2 husband, a mother 1s not 2
mother, the chandala is not a chandala, saint 1s not a saint, it 1s
a state beyond Good and Evil. Then we have transvaluation of
all values. From Him procedethall that has value, Himself being
beyond all valuation. Side by side with this uncompromising
pantheism Yagnavalkya propounds the doctrine of Karma. A
person 1s after all a bundle of destres. His destres determine his
conduct and according as one acts §o doth he become. The
doet of good becomes good, the doer of evil, evil. One
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becomes tighteous by righteous action and bad by bad action. He
does not accept that desites have no connection with acts. Some
say that man 1s judged by his desires and not by acts. Yagnavalkya
rejected this erroneous notion. The springs of desires are in the
actton What a man desies that he tries to achieve. Hence
there 1s no disciepancy between desire and conduct and each pers-
on 1s the archutect of his own. The true meaning of salvation
consists in getting rid of desires which drag the soul along all
points of the compass. Man free fiom desires has but one desire
to realise his true nature or to become the released person
He verilly becomes the Brahman. As the slough of a snake lies
on an ant-hdl, dead and cast away, even so 1s 1t with this body
But this incorporeal immortal life 1s Brahman indeed, 1s life indeed.
The rest of the Upanishad 1s concerned with Yagnavalkya’s attempts
at justifying the mituals symbolically by giving them! metaphori-
cal intetpretation. He tries to identify the vedic conception of
diversity of Gods with the supteme concept of Brahman. ‘L'his
patt of the Upanishad 1s characterstic of the attempt to 1econcile
the Atmavidya with the traditional Vedic culture. Yagnavalkya
by embiacing this new philosophical doctrine was not cvidently
prepared to snatch himself away from the traditional vedic rituals.
We may also note hete that Yagnavalkya probably did not belong
to the orthodox Brahmins of Kutupanchala and hence was
looked with an amount of suspicion by the latter  This is quite
evident from Yagnavalkya’s convetsation with Ikalya who resents
to Yagnavalkya’s reference to the Brahamanas of Kurupanchala
and retorts “Yagnavalkya! because thou hast decried the Btah-
manas of the Kurupanchalas what Brahman dost thou know.”
We sce Yagnavalkya throughout this Upanishad mustering all
his resources to prove that in the various tituals there are the sanie
tendencies, the same doctrines embodicd 1n the Upamushads.

The General Tendencies af the Upamshadic Period—The study
of these important Upanishads has revealed to us some main
characteristics of this age. ‘The most promincnt idea is the
Brahman, the ultimate principle 1n the universe as well as in the
individual. This is represented in vatious discussions where
the self 15 identified with Prana or Akasa or sometimes with
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Vedic gods such as Sutya, Soma, and Indra. Mdny of the Vedic
terms ate used synonymously to denote this new Upanishadic con-
cept of atman. But all these synonymous tetms atre brushed aside
as inadequate. Brahman s 1dentified as the principle of Chetana
ot the ground of consclousness which manifests in vatious forms
of activittes ‘That 1s the truth tevealed by Aajatasatru ‘That
1s the truth learned by Natada from Sanatkumata That again
1s the teaching of the celebrated Yagnavalkya Brahman is cons-
ciousness or Chetana plus something more than that Hence
it cannot be rdentified with any particular aspect of expetience.
He being the knower cannot be one of the known He is within
the heart of man and yet has his abode 1n far off Heaven He 15
nerther the sun not the moon of the vedic thought but he is the
Purusha He 1s quite near us and yet not seen by us  He 15 within
us and yet sllumates things outside of us  Thrs 1s the message
of the Upanishadic thinkers The identity between Brahman
as the cosmic prmnciple and atman as mdividual personality is
generally acknowledged by all the Upanishads. Is the identity
. contemplated here of the nature of absolute identity? Is it one
ot many? Ate the objects of the wotld real or dlusory? Is
" thete existence bestdes the Self> ‘These ate some of the questions
for which we have no unanimous answetr. Some passages 1 the
Upanishads emphasize the 1dentity of the Brahman and the indi-
vidual whereas many of the important passages tend towards
pantheism Everything in the umveise 1s maimntamned and sus-
tained by the Brahman This Upamushadic pantheism does not
contemplate the untreality of the external wotld The process of
evolution, the buth and growth of the wotld from this spititual
prnciple according to this Pantheism 1s compatred to the spin-
ning of cobwebs by the spider Besides this pantheistic tendency
thete 1s also a clear 1dealistic note sounded by Yagnavalkya. His
doctrine (Brthadranyaka Upanishad) may be taken as the basis
of Advaita. According to Brithadranyaka the Brahman 1s shown
to be the transcendental Identity beyond the knower and the
known. Hence it 1s metempirical and beyond consciousness
He 1s to be described only by negattves because no category of our
expertence can truly explain this tianscendental ldea. Besides
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this advaitic attitude thete are also symptoms of theistic ten-
dency. Brahman 1s spoken as identical with Rudra and Vishnu.
He 1s 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 Samsara. Besides these general
tendencies there are other characteristics of the Upanishadic Age.

I. The Upanishads are mainly antirtualistic.  Since they
are antiritualistic they are 1n a sense anti-Vedic also. Internal
evidence indicates that the new thought had its ofigin mainly
among the Rajarishis.

II. Asceticism and the practice of Yoga scems to be the
charactersstic nstitution of the Upanishadic age. The practical
course of tealising the Brahman contemplated by the Upanishads
mvolves an elaborate process of self discipline. As against the
older forms of fite sactifice the Upanishads contemplate a new
kind of sacrifice. Sacrificing one’s own  attractions towards
the wotld. “These two are unending 'mmortal oblations referiing
to the sacufice of speech and other sense qualitics. Whether
waking or sleeping one is sactificing continuously uninterruptedly.
Now whatevet other oblations thete are they are limited, for they
constst of wotks-Katma maya. Knowing this very thing verily
indeed the ancients did not sactifice the agnihotra sactifice.”
(Kaushithak Upanishad II Adhyaya.) This passage indicates
that Yoga or Tapas is considered as an ancient institution and has
taken the place of the traditional agnihotra about the time of the
Upanishads. This 1s further strengthened by citcumstantial cvi-
dence that the Upanishadic age must be of very long duration com-
prehending within itself an carlier 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 conctete of
out everyday life is associated with evil and suffering. The goal
of life is emancipation from samsaric cycle. The means of attain-
ing this goal consists in eradicating all desites by petforming Tapas.
All that is of the natute of evil in Life must be butned in the spi-
titual fire of the Atman. This is the path of self-realisation.
Instead of the sacrifice of various anumals to realise the aim of one’s
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life one has to offer one’s own desires as the sacrificial victim 1n
his higher agnihotra. The Yagakunda of the Upanishadic age
is in the very heart of one’s own self. It 1s 2 sort of crucifying the
old Adam 1n man for the glorification of the new one. Thus
we have 1n this age of theosophic wisdom all the terms of a later
systematic philosophy Here we ate able to trace the Vedantic
idealism as well as the Sankhyan realism  Here we find the traces
of all theistic tendencies inIndia. We have also 1n the same age the
ground of the intellectual condition that ultimately developed into
the religion of peace and hatmony which preached the glory of
renunciation. Max Muller says “The Upanishads are to my mind
the germs of Buddhism while Buddhism 1s 1n many respects the
doctrine of the Upanishads carried out to 1ts last consequences.
The doctrine of the highest goal of Vedanta the Knowledge of the
true self 1s no more than, the Buddhism the common property of
the Sangha fraternity open alike to the young and old, to the
Brahman and the Sudra, the rich and the poor, the literate and the
lliterate ¥ In the Upanishads we have the getms of all the philo-
sophical system not only to the Vedic and the orthodox but also
those religiophrlosophical systems which ate non-vedic such as
Jamism and Buddhism We may tepeat our statement that it
was an age of general philosophical outbursts in which there
were several tendencies with multifatious characteristics. Crys-
talisation of these tendencies and forces ultimately resulted in the
tise of several systems of Phﬂosophy which adorned the suc-
ceeding period.

THE RUDIMENTS OF UPANISHADIC THOUGHT IN THE SAMHITAS
AND THE BRAHMANAS

Upanishadic Iiterature practically forms a part of Vedic litera-
ture in general. Thus 1t 15 a part of Srut1 as opposed to Smriti.
When we spoke about the various Brahmanas we saw what these
Brahmanas treated about. The Brahmanas are associated with
different Vedic groups, Le., we have $he Brahmanas belonging
to Rig, Yajur and so on. Thus we have the mantras or the
sactrifictal hymns constituting the Samhita portion of a patti-
cyular Veda followed by the Brahmanas which explain the sacti-
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fictal procedure These Brahmanas contain what ate known
as aranyakas or foiest—treatises and Upanishads, a sort of Philo-
sophical discourse These Upanishads constitute the last of the
stutt or Vedic literatute  Hence they are sometimes known as Ve-
danta, the last of the Vedas which name was specialised to repre-
sent a particular school of Philosophy later on. Now we have
to consider this third stage of Vedic literature known as the Upa-
nushadic Iiteratute It 1s hete we have the origin of genuine phi-
losophy. There are two fundamental conceptions implicitly
present throughout the eatly vedic literature which finally be-
come the central 1deas 1 the Upanishads. These are atman and
Brahman. Atman 1s derived from a Sanskmt root meaning
Breath. It mmplies soul or spirit of the ndividual and nduect-
ly of the umtveise as well In a verse of the Rig Veda it 1s used
in the sense of Life. “Increase or Bright Indra this our mani-
fold food thou givest us like sap ” This life principle was catly
recognised to be imside of and different from body. The next
step 1n the histoiy of Vedic thought 1s to recogmise the soul or
life of theuniverse  Just as there 1s 2 non-material principle cons-
tituting the essence of man there 1s an essential principle at the
centre of the universe. This spiritual principle at the core of the
untverse 1s also designated by the same term atman. Another
verse of the Rig Samhuta runs thus, where was the life the
blood, the soul of the umverse who went to ask this avoca-
tions, in their old age all take to Sanyasahood or to use his'
own wotds become Mumts and finally give up their bodies
through the performance of yoga or tapas. Thus taking to
the Ife of a muni and performing tapas or yoga was
considered the general career of the Kshatriyas of the Iksha-
vaku family. Further we have to notice this fact that the Iksha-
vaku line is traditionally traced to seties of Manus who wetc a
sott of mythic rulers and otganisers of humanity. Reference
to the same house is made by the Jaina writers relating to the origin.
‘The founder of Jainism abcotding to their own tradition was one
Vrishabha, king of Ayodhya belonging to the Tkshavaku 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
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became 2 Muni engaged in tapas or yoga. This Vrshabha 1s
supposed to be the founder of the doctrine of ahimsa that 1t 1s
wrong to inflict pamn on any living thing on any account even 1n
the name of religion or God. From this Vishabha the tradi-
tion speaks of a succession of Jaina prophets ending with the last
and the twenty-fourth Mahavira Vardhamana an elder contemporary
of Gautama Buddha The date of His nirvana :s fauly well
determined to be 527 B.C. The Jana tradition assoctated his
immediate predecessor Parswanatha with Kasi. He was the
son of the King of Kas,, whose name was Viswasena.
The intetval between Parswa and Mahavira 1s 250 years and
this would place him about 777 BC. This date 1s recognised
to be faitly accurate and the personality of Parswa 1s accepted
to be quite historical The fact we have to notice in connection
with this Jaina tradition 1s this. Of the 24 Jinas neatly 20 ate
associated with the Ikshavaku house and all of them are connected
with the Royal houses of Kast, Kosala, Videha and Magadha.
Throughout the sacted Jaina writings the country of Videha 1s
referred to as a sacted land, mithyapunyabhum:, where the Dharma
never dies—Dharma referring to the doctrine of Ahimsa. The
importance of Videha, we shall know i another connection also
The Upanishadic thought mamly centred round Janaka of Videha
and Yagnavalkya also of Videha. .Perhaps we have to make a
slight distinction between Eastern Videha and Westetn Videha.
The portion bordetng on Magadha, what 1s known as Putya
Videha, evidently retaned the anti-sacrificial culture wheteas the
north-west part of Janaka’s country finally accepted a sort of
compromise between these sacrificial ritualism and the antisacrificial
protestantism. The same importance of the Ikshavaku house
we find 1n Buddhistic bterature. The very first chapter of
Rockhill’s life of Buddha contains an account of the lfe of
the Sakyas clan to which Gautama Buddha belongs. In this
account we find 'the Sakya clan traced to the house of the
Tkshavakus. ‘This evidently implies the general belief in those
days, that to trace their lineage éo the Ikshavaku house was con-
sidered to be a proud distnction among the Kshattiya clans.
Such a distinction could be claimed by this Tkshavaku house
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only because of the solid contribution they made towatds the cul-
ture and the civilisation of the early Aryans and yet these Iksha-
vakus are hardly known and rarely mentioned 1 the Rig vedic
pertod. Hence we have to think of the two different schools of
cultute even among the fold of the Aryans and we are constrained
to accept Bloomfield’s hypothesis that the Aryans of the Eastern
countties 1n the Gangetic plain mainly dominated by the Kshatri-
yas constitute an eatly group of Aryans who migrated into India
much esrlier than the Aryans of the Kurupanchala whose ritualistic
culture was domunated by the priests Rivalry between the two, not
merely 1n culture butin political relations, there must have been;
for we have constant references to expeditions of the Kurupancha-
las mto the countries of Kosala and Videha which appear to be
partly for the purpose of proselytisation and partly for the purpose
of political aggrandisement, the spirit of the conquest being associat-
ed with the mussionary spirit a frequently found phenomenon in
modern hustory One other thing we have to notice and that
1s about the sacred language of the respective clans  The Eastern
Aryans mainly used a form of Prakrit as their language a corrupt
and an easter form of Sanskrnit, a fact very often referred to by
the Kurupanchalas. The Kurupanchalas sneered at the Eastern
Aryans because of their incapacity to pronounce accurately many
of the Sanskrit names. But the language sncered at by the priests
of the Kurupanchalas, was not only the language of the masses
among the Eastern Aryans but also the medium of this sacred
literature. The Jamna and Buddhistic scriptures were all written
in the foim of Prakrit language, for Pali the language of the Bud-
dhist scriptures was but a slight modification of | Praktiti, We
cannot have a clear history of the beginning of this protestant
school among the Aryans till we arc able to understand the
several obscure teferences which are scattered in the later Samhitas
as well as in the Brahmana literature. It is enough to mention
only two. The institution of Yatis and Vratyas constitute extreme
obscute topics of the Vedic literature. The term Yati occurs
in the Sambhitas literatute where- they are said to be destroyed by
Indra by offeting them to the wolves of the forest. These
Yatis ate described to be Sanyasins who did not accept Indra wor-
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ship, who would not chant the vedic mantras and who wete
opposed to the Brahmavadins. The description 1s quute clear
and 1t 1mplies that the yatis were 2*group of ascetics quite opposed
to sactifictal fitualism for which they wete evidently punished
and persecuted by the mote dominant branch of the mtualistic
Aryans The school of the yatis must have been at a certain
petiod more influential and consequently more popular a fact
indicated by the Brahmana literature, which speaks of the giving
up of Indra worship and the Soma sactrifice for several yeats.
It 1s very significant to note that the ieason gtven for giving up
the Indra wotship and Soma sactifice 1s the series of murders
commutted by Indra beginning with the slaughter of Vrithra ending
with that of the yatts. Does 1t not suggest that at a certain period
of the later Sambhitas and at the early Brahmana period the anti-
sacrifictal  school was mote popular than the other which led to
the discarding of Indra worship and of the consequent sacrificial
ritualsm? ‘The same note of opposition 1s assoctated with the
mstitution of the Vrityas The Vrityas are sometimes extoled
for their wvirtues and vety often condemned for thewr antt-
sacrificial unconventionalism  In animportant book of the Athat-
vana Veda the traditional deities of the Vedic pantheon are made
subordmate to him and they go about as his attendants. He
is the greatest and the highest among the Gods and yet he 1s des-
ctibed as a wandering mendicant, an ascetic who has to occasional-
ly visit 2 householder for his food, a desctiption quite 1n keep-
ing with later Jaina and Buddhistic accounts. A Jama yati or
Buddhistic bhikshu of a later petiod had to live mamly in the
outskirts of his city and had to go in the streets of the aty
only dur‘mg the time of meals and that too occasionally. The
description of Vratya 1s almost dentical with 2 wandering ascetic.
He 1s one who has given up the traditional rituals of 2 Brahmun,
the samskaras of a btahmacharin. In spite of this fact they ate
not considered as complete alien racually because the orthodox
fold devised ceremontes as a sott of prayaschitta after the petfor-
mance of which the Vritya could be taken back into the Brah-
manical fold. This fact completely rejects the hypothesis suggest-
ed by some scholars that the Vrityas wete some sott of aboti-

-,



Ixxxi11 SAMAYASARA

ginal nomades living in the midst of the Aryans. The orthodox
literature even while condemning the ways of the Vratyas never
speaks of them as non-Aryans. They are only corrupt Atyans
speaking a corrupt language found m Magadha and the sut-
rounding districts—Magadha was the seat of Jaina and Buddhistic
cultures Taking all these into consideration 1t 1s not an implaustble
hypothests 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 thc sugges-
tion that the protestant school was dominated by the Kshattiyas
Just as the other was by the Brahmins would 1ather be inaccutate.
There must have been mulitant proselytising on either side and
also domunant free thinking. So much so we find several schools
led by Vedic ritualism and the Kshatityas just as Janaka accepting
a modified form of ritualism. Among this school of protestan-
tism we ate able to recognise thiough the hazy past two innet
currents one mndicating the origin of Vasshnavismi and the other
Jainism. Vaishnavism to be accurate 1s a mixture of sceveral
curtents of thought and cultute with a vedic nucleus is well
brought out by Dr. Bhanderkar in his monograph on the ‘His-
tory of Vawshnavism’. The vedic nucleus 1s associated with
Narada a disciple of Sanatkumara. Narada must have been one
of the great opponents of the sacrificial cult involving Himsa as
was Viswamitra of the Rig vedic period. This Natada school
of the Upanishadic pertod constitutes the Vedic nucleus for later
Vaishnavism charactetised by the full recognition of the doctrine
of Ahimsa except in the case of sacrifice. This is borne out by
the closing versc of the Chandogya whetre the qualifications of
a person who tcaches the Brahma wortld ate given. After
mentioning the condition of Vedic study the following is added.
“He who has concentrated all his senses upon the atman,
He who practises Ahimsa all things elsewhete than at Tirtha
who indeed who lives thus throughout the length of life reaches
the Brahma world and does not return again” 'This verse indi-
cates a spirit of compromise. We see a split in the very body
of the antritualistic school the right one tepresenting the Upanish-
adic thought. This thing must have gone on for some centuries
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when there was the necessity and the occasion of a more radical
school—Buddhism which threw open the gates of Dharma to all
wrespective of the distinction between the Aryan and the non-
Aryan Many of the schools or darasanas must have been cods-
fied just after the tume of Buddha

Sankhyas Philosophy—Kapila—The Sankhya system propounded
by Kapila 1s perhaps the oldest of the traditional systems of
philosophy It 1s referted to both 1 the Jama and Buddhistic
sacted literature, Jamna work describing the origin of Jains
Dharma assoctates the origin of Sankhya school with one Marichi
who was a grandson of Vrishabha the founder of Jainism accord-
ing to Jaina traditton. This grandson of Viishabha even during
his grandfathet’s life ttme 1s said to have started a fival school
though based upon the fundamental docttine of Ahimsa. The
difference between Maricht and Virishabha’s school is 1n the pht-
losophical background of each and Kapila 1s referied to as one
of the disciples of Maricht This suggestion 1s borne out both
from internal and othetr reference. From internal evidence
Sankhya school cleatly appeats to be a revolt against the Vedic
sacrificial ritualism 1n no unmustakable terms Further Gunatatna
1n his commentary on Haribhadra’s Shad-darsana Samuchya refers
to the Sankhya school thus: Sankhyas were opposed to the Vedic
doctrines of Himsa and were intetested 1n Adhyatmavada Again
this Kapila, the reputed author of Sankhya 1s referred to in the
Buddhistic account as to the origin of the Sakya clan of Ksha-
ttiyas to which Gautama Buddha himself belonged. We refetred
to the fact that the Sakyas claimed to be descendants of the Ik-
shavaku family. One of the kings of the Ikshavaku’s Viruddaka
declared his youngest son as his successor and exiled his four
other sons by his first wife. The princes accompanied by their
sister and a great many people travelled towards the Himalaya
mountains and reached the hermitage of Kapila. The Risht
showed them whete to build a town and they built it according
to his ditections. The Rushi Kaptla having given the soil Vastu
of the place they called the town the soil of Kapila—Kapilavastu,
and this Kapilavastu 1s the birthplace of Gautama Sakya Muni,
son of the ruling ptince Suddhodana. According to this account,
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Kapila 1s an ancient risht much earlier than the rise of Buddhism.
In the puranic literature he 1s sometimes referred to as the son
and somettmes as the avatar of Vishnu. Kapila 1s referred to in
the Mahabharata and Ramayana Bhagavat Gita which 1s a part
of Mahabharata 1s mainly based upon Kapila’s Sankhya philosophy
and distinctly mentions the name of the Philosopher as well as
the philosophy. By the time Mahabhatata was composed Kapila’s
Sankhya system must have been prevalent and was probably very
popular. Kapila again figures in the Ramayana. He 1s assocrated
with King Sagara who wanted to petform an Aswamedha The
hotse let loose by him to have its triumphant march was stolen
by a Rakshasa. It was taken to the netherworld and tied to a tree
close by which Kapila was petforming tapas The persons sent
out to search the animal found it by the side of the rishi. Mis-
taking the rishi to be the culprit they began to molest him. En-
raged at this he punished them by burning them all to ashes
through his mystic powers Agamn Kapila 1s referred to in the
Upanishads. Here not only the name of the author but also
several characteristic doctrines of the system are also men-
tioned This reference 1n the Upanishads indicates that Sankhya
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 Kapia the great thinker
responsible for Sankhya philosophy. But he is always referted
to with great awe and 1everence and in Sanskuit Literature
he has the unique distinction of owning the title Paramarishi.
This unique title of Paramarsshi is clear evidence to show
his importance in the early philosophical Iterature of India.
The followets of Sankhya school afe called after the founder’s
second name Paramarish. But at present this school is not
represented by distinct followers. Most probably all the San-
khyas were absorbed into the fold of later Vasshnavism; for it
is clear from the introductory remarks of Gunatatna that they
were the worshippers of Narayana. This absence of a school
clatming 2 number of devotees is sometimes explained by the fact
of the antirtualistic and antithesstic tendencies of the system.
Because of these tendencies Kapila’s teaching according to
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some Eutopean scholats never secured a good following. This
view of European scholars cannot be accepted - Though at pre-
sent there are no representatives of the Sankhya school still we
have evidence to show that i eatlier period of Indian history
about the time of Gunaratna there wete a number of devotees
professing the Sankhya faith Therefore 1t 1s not quite accurate
to state that Kapila “Left no traditions and found no school ”
(David’s Sankhya Karikas) In Gunaratna’s commentaty we
find the following mtroductory note to the chapters on Sankhya.
“In order to distinguish who the Sankhyas are I mean to describe
certain of their characteristic marks and habits of dress They
carry three sticks but some of them carry only one They all
had red-coloured clothes and carried with them deerskins, as their
asanas. Whenever they met each other they saluted nomona-
rqyana which would be returned #arayanaya namaha. ‘These
were called Parivrajakas.” From this desctiption we have to
admut that at one time there wete a large numbet of Sankhya as-
cetics, 1n the country whichbelied obz#a dicta of the Orientalists
who believe that there wete no school of the Sankhyas. Most
probably these Parivrajakas were absorbed into the general
Hindu fold as was suggested From the charactetsstic saluta-
tion referred to by Gunaratna we can infer that Sankhya Parivraja-
kas had something to do with the growth of modern Vaishna-
vism which 1s a result of several tendencies of Thought.

1. The Upaushadic doctrine of Brahman which 1s closely
allied to the Sankhya doctrine of Purusha or Atman. (2) The
Vasudeva cult and the tradittons which have growa around the
Yadava prince Krishna. (3) The traditions assoctated with
the Pre-Ramanuja pettod represented by the alwars of the South.
From Tamil litesature two things are quite evident (1) The
great alwats—the religious devotees of the Dravidian countty
wete wotshippers of Narayana (2) The eatliest Tamil reference
Tolkapyam speak:ng about the religious. farths. It 1s impossible
fot us to say with any amount of exactitude when the Krishna
cult came to the South. This much we can assert that it must
be several centuries befote the Christian era much eatlter than
the introduction of Buddhism. This suggestion s botne out by
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the fact that some of the foundets of Vedic schools Apasthambha
and Kathyayana 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 mugra-
tion of Atryans with their characteristic Indra worshup must
certainly have been associated with the Sankhya school which
was manily opposed to Indra worship and animal sactifice, that
1s the two schools of thought must have come down to the south
almost simultaneously Another thing we may notice 1n this
connection 1s this. The school of revolt agamst Brahminical
ritualism must generally be more liberal 1n 1ts soctal aspect. This
1s clearly borne out imn the case of Jamna and Buddhistic
schools The Sankhya school was evidently at one with these
two schools in rtemoving the socal bartiers against religious devo-
tees. Such an assumption well borne out by sister schools of
thought would explain the fact that among the alwats of the
south we find representatives from among all strata of so-
clety rrespective of the distinction of Arya and Dravida The
Vaishnava tradition is confirmed even by Ramanuja’s teachings
though by a strange irony of fate his followers at present repte-
sent the most bigoted form of orthodoxy.

Sankhya Philosophy—The term Sankhya according to European
scholars is detived from Sankhya ot numbet, because Kapila enu-
merates a number of Tatwas as constituting elements of reality.
The term is supposed to be related to number. But according to
Indian thinker the term is synonymous with discrimination. This
is the meaning in which the term 1s used ih the Mahabharata.
Vignanabikshu a famous writer of the Sankhya school also ex-
plains the term as discrimimation or setting forth the distinction
between spitit or atman on the one hand and mattet or Prakrit1 on
the other, Sankara also adopts the same intetpretation. Hence
the traditional meaning may be accepted as more cotrect and the
other one suggested by European scholars has to be rejected
as far fetched. Some of them even go to the length of connect-
ing the Sankhya system with the Pythagorean school. Pythago-
teanism 1s also connected with the mysttic doctrine of numbers.
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Reality 1s some how constituted by numbets accotding to Pytho-
gates. It 1s scarcely necessary to point out how unfounded such
a suggestion 1s It 15 a sample of that method which very often
builds up fantastic theories merely on the sttength of vetbal
analogy

Sankhya Method—The philosophical method adopted by the
Sankhya school 1s just the method of discrimination ot vive-
kagnana. This method of discrimination 1s expounded as a means
of salvation from Samsara By the way, we may pomt out that
this 1s the motive of all the Indian systems of thought—how to
obtain liberation from the Samsatic cycle of births and deaths. Such
afreedom according to Sankhya philosophy is to be obtained by
“discrimunation” o1 knowledge of the distinction between the
spirttual principle or Purusha and the envitonmental existence
or Prakriti.

The Sonrces of Sankhya—The existing works through which we
can have an 1dea of the Sankhya system are mainly the follow-
ing Some of these are in the sutra form and the others in the
form of commentaries. (1) Sankhya sutras or otherwise known
as Sankhya pravachanasutras is traditionally asctibed to Kapila
himself. But this belief 1s qute unfounded. There 1s clear
evidence to show that this 1s quite a modern work. Sankara
and Vachaspat1 Mishra the great philosophical commentators
never refer to this work at all. Gunaratna, the commentator
on Shaddarsanasamuchaya while mentioning sevetal other works
on Sankhya does not refer to this work even by name. Hence
this 1s considered neither important not an authoritative work
on the Sankhya school of thought.

(2) Tatvasamasa® 'This work also 1s erroneously attribut-
ed to Kapila. Max Muller elaborately argues that this wotk 15 a
genuine work of Kapila. His arguments ate fat from convincing
and hence hus view 15 not accepted by modern scholats. (3)
Sankhyasara: 'Thus 1s by Vignanabikshu who wrote a2 commentaty
on the Sankhyapravachanasutra. Hence this work 1s 2 compendum
of his commentary. (4) Sankhya-karika of Iswara Krishna:
This work contains a cleat exposition of the Sankhya system. It
1s a small work of 72 couplets and may be considered as af eatly
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authoritative work on the Sankhya system. This work is referred
to by several philosophical writers. Gunaratna bases his com-
mentaty on the chapter on Sankhya mainly on this wotk from
which he freely quotes. This may be taken as an evidence of
its antiquity as well as its authoritativeness. Besides this wortk
Gunaratna speaks of a number of other Sankhya Treatises many
of which are not available

The Sankhya Systews—The chief purpose of philosophical study
1n ancient India was to get rid of the sorrows of Iife  This 1deal
1s stated at the very begimnning of the system Lie according to
Kapila 1s subject to three kinds of sdrrow  Moksha or liberation
consists in the extinction of pain and misety originating from
these three sources. The three soutces of sortrow according
to Sankhya are (1) adhyatmika, that which 1s dependent on self (2)
adhibhautika, that which 1s dependent on the environment (3) adhi-
datvika, that which 1s dependent on supernatural and divine 1n-
fluences Adhyatmika Dukkha, sorrow dependent on self may
be due to two teasons (2) bodily conditions or Sariraka (b) mental
conditions or Manasitka. Sorrow due to boddy condition rclates
to suffering 1n pamn due to diseases etc., which pertain to the body.
Sorrows due to mental conditions ate the unpleasant expericnce
associated with certain emotions such as anger, fear etc. The
second class of sorrows known as Adhibhautika 1s duc to environ-
mental conditions. The mntetference from environmental source
may be from fellow-human beings or animals or birds or other
natural conditions. The third kind, Adhidatvika, refets to sorrow
otigmating from the influences of s supernatural agencies. The
wrath of the deities, advetse conjunction of planets the mischief
of the Yakshas and Rakshasas would all come under this hecad.
The summnms bonum for Iife 1s to escape from these kinds of
Dukkha ot sorrow. This escape from suffering and pain 1s
to be achieved by the knowledge of the several Tatvas and hence
the desite to know the Tatvas. All souls long to escape from
such misery and to seek liberation. The Sankhya method pro-
pounds the means of escape from sortow and of the attainment
of the consequential bliss. The Sankhya method of liberation
1s quite different from the traditional vedic method which was
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by sacrifice Kapila condemns ‘the sactifictal cult The revealed
vedic method 1s quite useless according to Kapila because of 1ts
defects which are three .
Impursty—Destruction and excess ot enotmuty. The vedic
method of sacrifice 1s impure because it 1s caused by bloodshed
due to slaughter of an'mals. This method of sactifice though sup-
posed to expiate all sins even Brahmahatya 1s rejected by Kapila for
all such mites according to him are impure Further it leads to
mere destiuction The method of sactifice instead of leading
to complete liberation from Samsara merely leads to anothet state
of Samsaiic exsstence. The end aimed at 1s happiness 1n Swarga
and certainly this 1s not Moksha Hence the path of sactifice 1s
the path of desttuction and not of salvation The traditional
method 1s excessive or unequal ~ Sacrifice generally mvolves lot of
expendituie, e g, 1 an Aswamedha sacrifice sometimes hundreds
of horses have to be sacrificed Hente this method 1s not within
the reach of all 'Therefore as agamnst such an impossible way
of escape Kapila proposes a method which 1s quite adequate and
feasible to all The path to liberation according to Sankhya
philosophy consists 1 the progress of acquiring discriminative
knowledge of the nature of the self from its environmental
existence This discrimmation that the spiit or Purusha 1s
quite different from Prakrit: or matter that leads to self reali-
sation which 1s the true Moksha. The material environment
which practically imprisons the spuat 1s called by Kapila
Prakrits. The whole physical universe 15 but a manifestation
of this Prakrti. Hence the discriminative knowledge also
means the knowledge of the number and the nature of the several
Tatvas—ultimate principles. The problem relating to the path
to Moksha resolves therefore 1nto the problem as to the nature of
the Tatvas. 'The next question therefore 15 what ate the Sankhyan
Tatvas? Kapila starts with the assumption that the self ot
Purusha is quite distinct ffom Praknti or the ultimate matter.
The fotmer is the spititual principle in man whereas the latter,
the primeval basic principle of the material untverse. The cos-
mos 15 evolved out of this Piaknti. Inthe midst of this unfolding
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and developing Prakritt the several Purushas ate situated. Accord-
ing to Kapila the Purushas are infinite 1n number. Thus in the
technical language of modern metaphysics the Sankhya system
may be said to be the dualistric as well as pluralistic.  Dualistic
because 1t postulates two classes of reals Chetana and Achetana,
spiritual and non-spiritual and pluralistic because 1t postulates
an infinite number of Putushas ot souls Each Purusha 1s encir-
cled by Prakriti or Pradhana which 1s another name fo1 describ-
ing matter In the eatlier form of the Sankhya system each Put-
usha was supposed to have his own peculiar and individual Pra-
keitt.  But Jater schools of Sankhya maintained that all the diffe-
rent Pradhanas relating to diffetent Purushas are really one in
nature since they are all evolved from one and the same Prakuiti,
The Purusha who 1s encircled by an alien and extraneous mattet
forgets its true natute and pustine purity, identifies itself with
bodily activities and conditions. This ignorance of its true heri-
tage 1s the real cause of human misery. Hence the tealisation
of the true nature of the Purusha as distinct from the matetial
conditions 1s the ideal to be aimed at.

Ebvolution of the cosmos from the Primeval Prokrits—This Prakritt
1s uncreated and self-existing It 1s from this Prakrits all
other things emanate except the Purusha. This primeval matter
or Prakuitt 1s endowed with three gunas ot qualities. When-
ever the harmonious equilibrrum of the quality n the Piakriti
1s disturbed it begins on the carcer of manifestation or differen-
tiatton. This process of differentiation really constitutes the
process of the building up of the Cosmos. The fitst thing that
emanates from this unmanifested Prakeiti 1s Buddhi or Mahat—
the Great. The term Buddhi is sometimes translated as intellect
but we should remember this fact that 1t is mainly of the nature of
matter since it evolves from achetana reality-Prakriti, Intellect
in modern psychology suggests a relation to 4 mind ot self but
Prakriti in Kapila’s system corresponds to Descarte’s unthink-
ing thing. Therefore Buddhi which is evolved from this Prakriti
subtle though it be is still 2 matetial mode. This Buddhi or
Mahat must therefore mean in the Sankhya system some sort of
subtle material envitonment quite in the proximity of the Puru-
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sha ot self. It 1s only through the medium of this Buddhi that
Purusha has knowledge of the external world. Sankhya writers
compare Buddhi to 2 sott of mirror which reflects the knowledge
of the external world for the benefit of Purusha. On the
one hand, it reflects the outer world and on the other it reflects
also the Purusha Buddhi 1s that peculiar medmum 1 which
the Purusha and his material envitonments ate brought into
relation which 1s the ulttmate source of Samsara. It 1s because of
thus relation of Buddhi between the self and the non-self that there 1s
a chance for the Purusha to mistake his true natute and to identify
himself with Prakritt and thus to imagine that he 1s responsible
for all the changes in the matertal environments The next
step 1s the birth of “ahankara” from Buddhi It s the Tor the
Ego which 1s the ground of our petsonal identity Here also
we have to notice that ahankara, the Sankhya ego 1s not quite
1dentical with the conception of the Ego or self of modetn psy-
chology. The ego of modern psychology cotresponds to Puru-
sha whereas the Sankhyan ahankara merely means some further
modification of the subtle Buddhi which itself 15 2 modification
of achetana Prakriti The Sankhyan Ego probably refers to
a process of individuation a process culminating in organic body.
The self or Putusha becomes 4n organic individual through
the means of ahankara. Next we have the orgimn of the five
senses known as the Tanmatras. This term 15 a technical term
of the Sankhya school meaning the sense qualities. These sub-
tle sense qualities emanate from that principle of mdividuality
known as ahankara. The Tanmatras are five :n numbet, sound,
touch, smell, taste and vistbility. Even these tanmatras we
have to temember are material categories. These sense ele-
ments or Tanmatras,form the primary basis for the evolution
of the grosser matter. This grosser matter which is derived
from these Tanmatras 1s agamn of five kinds, the Panchabhutas.
(Bther) Akasa, air, earth, water and fire. Ether arises from
sound, air from touch, earth from smell, water }rom taste and
fire from visbility ot light. ‘Thus the five bhutas are respectively
derived from the five Tanmatras, the basic categoties of the phy-
sical universe. ‘This line of development from ahankara to the



XCi SAMAYASARA

world of phystcal things represents only one side of the process.
There 15 another process of development from the same soutc.—
from ahankara or the principle of individuality. We have
the principle of building up the organic. This process of
building up the otganic body consists i the evolution of the
five buddhr-indriyas or organs of sense perception and five
karmendriyas or the organs of activity and manoimdriya—
the otgan of thought. The five oigans of scnsc percep-
tion are the five familiar sense organs—Eye, car, nose,
tongue and the skin. These sense organs according to the
Sankhya system are evolved out of the principle of 1ndividuality,
ahankara So also are the five Karmendriyas which are the
vocal organs for speech, the hands, the feet, the organs of excte-
tion and the gencrative organs. These five Buddhindriyas and
the five Karmendriyas together with the manas are the eleven
Indriyas deuved from Ahankara. Thus the primeval cosmic
principle Prakriti evolving upto ahankara branches off mto two
lines of development one leading upto the cosmos and the
other to the building up of the body which serves as the temporal
tabernacle for the purusha. Thus the Sankhya tatvas which
are dertved from Prakriti ate 24 in number These together
with Purusha constitute the 25 Sankhya tatvas.

The Nature Of Prakriii—Prakeits 1s otherwise called Avyakta
or the unmanifest ot Pradhana ot the primaty basis of existence.
When we look to the process of evolution of the different Tatvas
enumerated above we find this Prakritt as the fountain soutce of not
only the elements that go to build up the physical universe
butalso of those that lead to the origin of organised living bodies.
This primaeval subtle matter Prakeiti may be some kind of Ether
which eatly Sankhyas may be said to have imagined. This is the
connecting link between the gross matter on the one hand and
life actiyity on the other, the fountain source of both the in-
otganic and the organic. Even according to modetn Science
Ether is the primeval soutce of matter. Accotding to what is
known as the electron theory of matter, the physical atom
1s a2 complex system of electrons. Thus the physical basis of
matter is traced to Ether whuch 1s the basis of forces like elec-
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tricity, magnetism, light, heat, etc  The process of development
of physical science 1s intetesting 1n 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 ultt-
mately indicated that Mass was but a dertvative concept, Energy
being the primary one. The next step was reached when the
electrical theory of matter was propounded This leads to the
complete 1dentity of all forms of physical energy, heat,
light, magnetism and electricity ‘The next and most important
step of advance 15 matked 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 1n-
asmuch as 1t contains a nucleus around which a number of nega-
tive electrons revolve with incredible velocity. The second
result of this discovery 1s equally impoitant The chemical
clement which were considered to be completely isolated ate
now shown to be merely of quantitative differences brought about
by the electionic changes in the intra atomic constitution. The
dream of the alchemust that all the chemical elements had a com-
mon basis and hence transmutable 1s no more a matter of historic
cutiosity suggesting merely how men went wrong 1in their
early scientific speculations. It becomes a matter of scientific
possibility for unquestionably 1t 1s indicated that all the elements
have a common source. If this theoty as to the constitution
of the cosmos s accepted and there is evidence enough sup-
porting it then ether becomes the primeval fountamn soutce
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 as the 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
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protoplasmic matter. No doubt modern science has not been
able to bridge up the gulf between the morganic and the organic.
Nevertheless the life activity 1n protoplasmic matter which ts the
ultimate source for the wealth and richness of animal life may be
this vety intra atomic energy, probably controlled and guided
by a hugher category not yet fully known to modetn science,
and most probably indicating to the same source of Ether. To-
wards the side of psychology many an abnormal phenomenon
such as telepathy and clairvoyance are supposed to be due to
some kind of Ether which 1s capable of transmitting thought
waves Thus from cvery directton 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 1mmagine that Kapila contemplated some such ultimate basis
which would account for the evolution of the cosmos as well
as the oiganic world. Kapila’s system not only describes the
bulding up of things living and unliving fiom a primeval Pra-
krits but also contemplates the possibility of theit loosing their
conctetec form and thus disappearing into the otiginal Prakriti
Thus as a tortoise thiows it limbs backwards so also will the
univeise retract all its cmanations and evolving things back to
its own bosom. This m short 1s the account of the evolution
of the world according to Kapila.

This primeval Prakriti or Pradhana is considered to be the sub-
stratum of the three gunas, Satva, Rajasa and Tamasa. The Sankhya
system emphasises the importance of the three gunas of Prakriti.
Satva means good, or Truth; Rajasa means activity or passion.
Tamasa means darkness or inertia. This conception of gunas is
really an obscure doctrine in the Sankhya system. ‘These three
gunas are supposed to inhere in the primeval matter Prakriti.
These do not belong to Purusha. The uncreated and indestruct-
ible Pradhana which has the potency of life and consciousness has
also this privilege of owning these three Gunas which somehow
are interested in the evolution of the Cosmos. The interplay
of the three gunas in the Prakriti forms the starting point in
the evolutionary process. When the three gunas are harmo-
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niously settled there is a sort of internal equilibrium and peace
within the Prakrnti, Somehow this primeval harmony is dis-
tutbed when one of the gunas gets predominance over the test
and this starts the process of evolution. On account of this
original and unexplained disturbance, the Praktiti entets into a
sort of creative evolution though itself 1s not created. Thus
1t catries in its bosom m a latent form the richness and multt-
plicity of the well ordeted universe. The original disturbance
of harmony which 1s the beginning of the process of evolution
remains an ultimate metaphysical assumption on which Sankhya
system rests Why there should be a disturbance at all in
the primeval peace, Kapila does not trouble to explamn. But
this 1s an assumption without which subsequent changes would
temain 1nexplicable. By some mysterious internal disorder,
Praksiis 15 set moving and then follows change after change and
at each step the progtressive making of the umverse. In the
fully evolved univese Kapila assigns each Guna its respective
region. The satvaguna which 1s associated with light, fire or
flame 1s the symbol of purity. The spotless shining quality of
Satva 1s present in the ordinary fire and flame. The presence
of this quality makes the flame tumn skywatrds thereby indicating
its divine origin from above In air theie 1s the predominance
of Rajasaguna Hence 1t 1s marked by its violence. It roams
about horizontally 1 the middle region of the universe. Solids
and liquids stand for Tamasa guna. Hence their opacity to
Light and hence their mert and impervious nature and hence
therr tendency to sink downwatds. Thus the evolution
of the denser and grosser matter 1s the result of the pre-
cipitating of the Tamasa guna. Thus the three gunas have
their part i the cvolution of the morganic world. They also
have their patt to play in the origin and growth of the organic
wozld. Organisms are but the modifications of the same Pra-
keiti, and hence they are also subject to the influence of the three
gunas. The living world is divided into the upper, the muddle
and the lower. The upper region of the cosmos traditional
swatga is the abode of the devas. The lower one 1s assocated
with'the animal and trees whereas the middle regton 1s the natural



xcvi SAMAYASARA

habitation of man 'Theswarga abode of happy divine being
1s also the place whete Brahma and Indra ressde. The elemental
beings like Gandhatvas and Yakshas also reside there. These
betngs of the higher regions have in them the satvaguna in abun-
dance. Hence they are matked by mutual goodwill and general
happiness In man there 1s a predommance of Rajasaguna.
Hence arises the feverish activity of man who 1s destined to
eat the fruits of his karmas His life 1s matked by the dominant
note of struggle the musery and the few cases of mo-
mentary happiness which he now and then manages to cxperi-
ence only go to accentuate his general unhappiness and musery
The last 1s the region of the animals. This has the maximum
of Tamasa guna ot datkness. Hence all the mhabitants of this
region are marked by general unconsciousness and stupor All
these three regions of the wotld constitute the one whole wotld of
samsaric cycle according to Kapila The same chain of births and
deaths binds the three kinds of beings anumals, men and Devas.
Even the prominent residents of Swarga, Brahma and Indra
who generally enjoy unalloyed happiness throughout their lives
have to meet with death  Hence their Iife 1s equally subject to
the visicitudes of Samsara and suffets from the bondage of births
and deaths. Theirs 1s not the life of pure and liberated Purusha.
Thus not only 1n the building up of the 1norganic wotld but also in
the evolution of the organic including the super and subhuman
regions, the patt palyed by the three gunas of Prakriti is felt m
no mean degtee. These gunas are invoked by the Sankhya
thinkers to explain the birth of world and the process of Samsara.

Moksha or liberation: According to Sankhyas Moksha or
liberation consists in getting rid of all the root causcs of Samsara
which atc the three kinds of bondage, mentioned above.  Kapila
curtously expects the means of salvation from the very Prakriti
which is the original source of the bondage. The intclligent
Purusha 1s inactive by nature and hence is incapable of being
the architect of his own destiny. Achetana—the uncnlig,htcncd-—
Prakritt has all activity and force in itself and is quite blind
by nature. The Putusha is intelligent but enert and Prakriti
is all activity but blind. The unton of the two—the blind and
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the ctipple—leads to living things It is that the soul may be
able to contemplate on 1ts own nature and entirely separate itself
that the union 1s made as of the halt of the cripple and the blind
and through that umion the umiverse 1s formed. It 1s Prakrits
that 1s privileged to carry the Purusha to its final goal. It 1s
through the manifestation of Prakrits that the soul acquires discti-
munation and obtains moksha. Is there any conscious cooperation
between Purusha and Prakriti® No, that cannot be for Prakrit
1s Achetana and the Purusha cannot live 1n peace with 1t and yet
there 1s this unton between the two. - Kapila vehemently pio-
tests against postulating a higher mntelligence than Prakriti, Iswara
in otder to explain the union between the two He advances
arguments to show that there can be co-operation even i the
region of the unconscious Purposive adaptation according to
Kapila need not necessarily 1imply the operation of an intelligent
agent. Sectetion of milk from the cow 1s no doubt necessary and
useful for the calf. This secretion 1s no doubt a case of purposive
adaptation, but all the same the cow 1s not consctously responstble
for this. Similarly the relation between Piakritt and Purusha
18 a casc of purpostve adaptation without the necessity of an imtells-
gent adjuster. Prakriti unconsciously itself operates for the bene-
fit of Purusha and is a case of unconscious inner necessity to
serve the purpose of the soul The adaptation between the two
1s absolutely unconscious though suggestive of an intelligent
designer. Agan through the help of Praknti Putusha is able to
obtain discriminative knowledge about his true natuse 'The Purusha
1s able to realise himself to be absolutely independent of and unin-
fluenced by the Prakrti activities He knows he 1s different from
the senses, Buddht and ahankara. 'Thus realisation of independence
from the envitonment mncluding his own psychophysical mecha-
nism leads to perfect knowledge Then the putusha is able to
petceive that the activities arc all due to Prakritt while he himself
temains 1n unruffied peace. Prakriti ceases to affect him. Prakeitt
retires from the stage saying ‘I have been seen. I can no mote
please the Purusha’ and then the Putusha remains calm and peace-
ful saying “I have seen her, no mote can she please me.” This
discriminative knowledge and the consequent retirement of the
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Putrusha from the cosmic stage 1s an interesting philosophical
metaphot. Prakrit1 or nature continues to spin round on account
of its own original impulse even after Purusha’s liberation.
But this activity can no more influence the liberated Purusha
because through knowledge he obtained freedom or Moksha.

The main objection 1s that Kapila starts hus system as a panacea
for the evils 1n this world. He thereby recognuses at least to some
extent the importance of ethical value. But the system as finally
wrought out by him 1s incapable of accommodating any such
moral value. Human volition and consequent human conduct
as such are said to be the effects of achetana Prakiitt virtue and
vice are alien to the Purusha. ‘They ate associated with the non-
spiritual Prakriti and hence they do not affect the soul and yet
witha strange mconsistency 1t 1s the fate of Purusha to enjoy the
fruuts pleasurable and painful of the katmas directly and immediately
due to the activity of Prakeitt. Why 1t 1s the fate of Purusha that
he should vicariously suffer the consequences of an alien being is
left entirely unexplamed. To be conststent with his own presupposi-
tions he ought to have made Purusha mndufferent to the consequen-
tial pleasure or pains of conduct. But that would have made the
Purusha an altogether unintelligible shadow of reality. It is
this mherent paralysis of his system that strikes us as an important
defect. In spite of the vatious defects we have to pay out homage
to the great ancient thinker for the courageous application of the
rational method for the problem of life and reality. In a temote
age of Indian thought when customary doginas played the domi-
nant past n the explanation of philosophical problems 1t is teally
a matter for admiration to see such a rigorous and rational thinker
as Kapila. In philosophical study the method is more important
than the results. The tesults may be modified but the method
leaves a permanent impression and contributes an endowing value
in creating the nght intellectual attitude. If the method of ana~
lysis 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 pat with the wotld’s
greatest thinkers,

It was stated in a previous section that the doctrine of Abimsa
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was prevalent even before the time of the Rigvedic petiod, pro-
bably due to the influence of the Lotd Vrishabha of the Ikshavaku
clan. This school of thought continued to have a parallel exis-
tence to the vedic culture of the sacrificial tenets There must
have been mutual influence between these two schools, one em-
phasising sacrifice and the other condemning it. 'That there were
such counter currents of thought is obvious from the conflicting
passages found in the Rigvedic literature It sometimes emphasises
sactifice, in such passage as Ajena Eshtavyaha, and sometimes
condemns sactifice—Ma-himsyat In this struggle between the
two schools of thought, we find the tival school to Vedic sacrifice
becoming more dominant now and then, leading to giving up of
sactifice and Indra worship. But about the time of the tise of
the Upanishadic literature the schools standing for Ahimsa
championed by the succession of Kshatriya teachers became
quute supreme. ‘The sacrificial cult championed by the Priests
evidently gave up the struggle as hopeless and entered mto a
compromuse. 'They recognised the new thought characterised by
Ahimsa and Atmavidya as distinctly superior to their own sacti-
fictal cult which they accepted to be distinctly inferior. This
compromusing effect by welcoming the new thought as Paravidya
and assigning an inferior place to the sactificial cult as Aparavidya
must have secured mntellectual peace and harmony only for some
time. Becaur - *» the latter Upanishadic literature while accepting
. the new doctrine of Atmavidya they surreptitiously smuggled into
the Upanishadic cult the docttine of sactifice as a specially exemp-
ted one. Thus we find in Upanishadic literature an open recog-
nition of the doctrine of Alumsa and at the same time mntroducing
a clause except in the case of religious sactifice. This ingenius
method of smuggling into the new thought, the old objected
doctrine of sacrificial ceremony was evidently virulently protest-
ed by the rival schools. The struggle continued with 1n-
creased strength, because by that time, the old Vrishabha thought
of Ahimsa gained additional strength by the mise of Buddhusm
and also from the co-operation of the Sankhya and Yoga schools
which crystalised out of the Upanishadic cult itself. Strange
to say there was the unexpected co-opetration from free thinking
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school of Charvakas, when they joined the struggle—a school of
thought 1dentical with school of modern materéalistic philosophy.
Though the Charvakas did not believe 1n the existence of Atma, or
i the future wotld, they wetre opposed to the vedic culture as an
meffectual waste. In this renewed struggle abounding in destiuctive
ctiticisms against Vedic sacrifice there must have been a distinct
damage caused to the traditional edifice  Hence the orthodox think-
ets wete bound to reconstruct the cultural edifices and re-habulitate
the same from the destruction caused by the 11val 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 Pootvamimamsa and Uttaramimamsa ot Vedanta.

'The Poorvamimamsa school concedes many of the points of
the tival schools 1n otder to safeguatd its main doctrine of Vedic
sacrifice. They openly reject the doctrine of creation and the
existence of Ishvara or Satvayna. They do not recognise anything
higher than the human personality itself, the point emphasised
by the Jainas, Sankhyas and the Buddhas. In spite of this conces-
sion they try to maintain with elaborate arguments that Dhatrma
means the Vedic Dharma in the sense of sacrificial ritual. Thus
1t is an enquuity into the nature of Dharma and hence the work
begins with the sutra Athatho Dharma Jignasa.

Uttard Mimamsa or Vedanta: Who are qu ilsfied to Brahma Vidya
—Surprisingly 1n conflict with the Upanishadic tendencies the
Brahma sutras take the attitude that only the Dwijas are eligible.
As a matter of fact about the period of the Sutras, caste conservatism
was rampant. That js the reason which explains the retrograde
tendency hetein implied. The crtical examination and represen-
tation of Sankhya is again taken up. Pradhana as the basic prin-
ciple of the Universe is rejected. The scriptural terms Aja—"“non-
generated”—cannot tefer to Avyakta pradhana. It must imply
Brahman who is the author of all. He 1s the only Aja. Brahman
is not only the guiding intelligence of cosmic evolution but
also 1s the constituting substance of the cosmos. Brahman
is not only the Nimittakatana but also the Upadanakarana, the
matetial cause of the universe. Brahman is the stuff of which
the wotld is made. All that exists partakes of the nature of
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Brahman. It 1s 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 1s a control-
ling Iswara superintending the cosmic evolution proceeding from
Pradhana This Iswara of Yoga 1s said to be identical with
Brahman. It 1s said to represent only an mappropriate and 1m-
perfect aspect of Truth. Consequently Yoga Iswara 1s taken to
be an incomplete description of ultimate reality which 1s Brahman.
Incidently there 1s an attempt to answer several Sankhyan objections
agamnst Iswara. The author formulates his own docttrine of cau-
satton  Vedantic view of causation does not recognise any cause
ot effect. Katanakaryaabheda 1s their characteristic doctrine
The Sankhya concept of causation 1§ therefore rejected as unreal.
According to Vedanta cause and effect are identical. This
1s cotroborated both by Vedic authority and concrete expertence.
The cause of cloth 1s thread. There could be no quatrel about
this that yarn in a particular arrangement constitutes cloth.

Responsibilsty of the Creator—Sankhya emphasises the fact
that an Iswara being an intelligent cause of the untverse must
be responsible for the whole of the cosmos including the faults
thereof. The defence put 1n the Brahma sutras 1s something
obscure. Hete the author takes his stand on the separateness
of Brahman from Jivatma. According to the Sankhya view
activity implies desite and motrve. Creation as an act must
therefore imply a desire and motive 1n the agent. The desire
of Brahman to bring about the world, cannot be a desire
to help vatious beings, for they are still uncreated and non-
existent. If there 1s a2 motive for the activity the motive must
imply some sott of want in the creator. 'The answet is that there
is no genune motive for the creator. According to the Vedantic
defence Brahman creates the universe merely out of spott or Leela.
But the next is the more important objection. It relates to the
responstbility of the creator for uneven distribution of pleasure
and pains. 'The answer offered by Vedanta 15 2 bit strange. 'The
act of creation 1s not said to be quite arbitrary but takes into consi-
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deration the merit and the demerit of the individual soul. This
defence naturally implies that the individual souls should have their
sepatate and independent existence and that they ate not really
cteated though they are destined to undergo a periodic cosmic
slumber from which they get awakened at the beginning of
creation. How such a docttine of individual selves could be
reconciled to Vedantic monism 1s not clearly shown Neithet
the sutras not the gieat commentary of Sankara 1s helpful.
The latter part of the sccond book 1s devoted to the refutation of
the other theories such as Vaiseshika, Boudha, and Jaina. The
author again and agamn returns to the cuticism of Sankhya. Thete
1s an interesting poimnt to be noticed before we take leave
of this Buddhism 1s condemned to be unreal. We shall
be surprised to see both the Suttakara and the commentator
Sankara 1eject the Bouddha conception for this rcason that
according to Buddhistic view the wortld of external reality 1s
putely mental and unreal. Thus reason offered for rejecting the
Buddhistic view 15 certainly petplexing. The Bouddhas are found
fault with Dbecause they annihiate the fundamental distinction
between the concrete wotld of reality and the dream wotld of
unreality and they believe that the world 1s made of such stuff
as dreams are made of. And yet this is the very conclusion to
which Vedanta 1s striving. This sutprising philosophical atti-
tude has a parallel i western thought. Kant establishing the
phenomenality of the external wotld to his satisfaction gives vent
to righteous indignation at Berkleyan idealism to refute which he
devotes one full chapter. Berkley would be much mote akin to
the ordinaty view and yet Kant in the west and Sankara in the
East claim the privilege of protesting against their own conclu-
sions, when they are heard from alien quatters. To us it 15 in-
teresting in this way. Idealism which is consideted to be the
claim of philosophic thought even in its most triumphant cxis-
tence has an unconscious desire to hide its true identity from the
ordinaty wotld and attempts to appeat as some thing different.

The latter part of II Adhyaya again takes up the discussion
of the doctrine of creation. According to Vedantism, there
is no process of creation at all. ‘The evolution and involution
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of the world during periodic kalpas 1s but an appearance. If
creation 1s a real process of evolution then they cannot reason-
ably object to Sankhya evolution. The Avyakta unmanifest
of Kapila 1s the primeval matter. But the Vedanta takes this
Avyakta to be his intelligent Brahman. From Avyakta proceeds
Akasa or ether. PFrom this proceeds Vayu, then Agni, and then
water and then the earth This description of creation occuts
both in the vedic texts of the Mantras and the Upanishads. 'The
elements created out of the Brahman get reabsorbed by him in
the reverse order ‘Thus describing the process of creation the
scriptural texts demand an explanation from the Brahma Sutras
According to the Vaseshika view Akasa or space 1s etetnal or un-
cteated. It 1s the substratum of Sabda or sound. This Vaiseshika
doctrine will conflict with the ultimate conceptof Brahman. There
would be two etetnals Akasa and Brahman Hence the Vendanta
school 1s constramned to show that the Vaiseshika doctrine of
infintte space 1s unique and they must show that space is cteated by
Brahman. According to Sankhya the starting point of evolution 1s
Achetana Prakriti. ‘The Vedanta school emphasises the psychical
nature of Buddhi and Ahankara. But these according to Sankhya
ate dertved from achetana Prakritt. Brahma sutras therefore tightly
ctiticise that Sankhya view of dettving Chetana entities from Ache-
tana Prakritt. Buddhi and ahankara 2re therefore consideted as the
manifestation of Brahman or Sat. Similatly the Nyaya and Viasesht-
ka view of Self 1s rejected by Brahma Sutras. Nyaya sutras main-
tain that the individual souls ate uncreated. In this respect the
Vedantic docttine conflicts with Nyaya and Vaiseshika view.
Though the Vedantin accepts the uncreated and etetnal nature
of individual selves 1n 2 way still he does not recognise the subs-
tantiality thereof. Individuality 1s an ilusion for hum. Birth
and death, creation and destruction of the indrvidual souls are
all due to the body. The Self i itself 15 beyond birth and death.
Its essence is Chetana. Hence the view of the Brahama sutras
1s different from that of the Vasseshika school according to which
consctousness is an accidental quality of the Self brought about
by its contact with manas or mind.

The doctrine of the size of the Atman 1s next cutised in the



Brahma sutras. ‘The atomic size of atman is as old as the ﬁpani—
shad. Ths docttine 1s accepted by the Vaiseshikas. The Brahma
sutras reject this view in spite of the Upanishadic authority.
To speak of the size of soul or atman is to confound its nature
with body. The categories of spatial magnitude ate 1nadequate
to describe the soul which 1s intrinsically of the nature of 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 mdividual self 1s also a karta or agent. He 1s able to act
and thus he 1s able to produce karma  Being the author of karma
he 1s obliged to enjoy the fruits thereof. Karta must be bhokta
also. In this respect the Vedantic view 1s different from the Sankh-
yan system where Purusha is merely the enjoyer and not an actor.
But when we examane mote closely the vedantic view the prima
Jfacie objection disappears. Activity is not the intrinsic quality of
the soul. Activity 1s due to its accidental conjunction with the
body. In the technical language of Vedanta Atma becomes a
katta only because of the Physical conditions or Upadhi. On
account of the same upadhi 1t becomes a bhokta. Thus action
and enjoyment are both due to exttaneous condittons. The
so-called upadhis are constituted by the several indriyas or sense
organs. In this respect many doctrines are common to Sankhya
and the Vadanta. The activity of the individual self though
appeating as a difference between the two schools does not cons-
titute a real difference. 'The activity 1s explained away ultimately
in the sutras. Activity 1o the individual s really due to Brahma
himself or the Amtaryami. Hence the individual soul is not a
free agent. He acts because of the Iswara in him. But this
control exercised by Iswara is assumed to be entircly consistent
with the karmas of the Individual. 'The inference of an Iswara is
not an instance of an arbitrary act. He 1s himself determined
by the katmas of the individual self.

The thitd chapter of Brahma sutras contains the same topic
about the soul. Transmigration is taken up. The soul retains
1ts manas and sookshma sarira after death. Hence 1t is not Free
from Upadhi It 1s still subject to decay and death. It is still
tied to the wheel of Samsasga. After death it may have its sojoutn
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in different lokas. But nevertheless the individual must come
back to the wotld because 1tis from here that 1t has to obtain
final liberation.

A Discusston of Dreams and Hallwematsons—The doctrine
of the four stages of the Self mentioned i the Upanishads
finds a place here The two kinds of knowledge; absolute and
telative, Paravidya and Aparavidya. The lower knowledge
ot aparavidya refers to the sacrifice and it i1s supposed to
be related to Saguna Brahman whereas the higher knowledge
leads to Nirguna Brahman. The last and fourth chapter leads
to Moksha. The two Vidyas lead to two different paths. The
lower associated with worship of Iswara leads to Swarga
whereas the higher resting upon the contemplation of Nirguna
Brahman leads to Self Realisation and identification with Brah-
man. There 15 no distinction between the individual and the
absolute. The upadhis being eliminated the conditions being des-
troyed the individual self finds the absolute. This 1s known as
Mukts, It is direct of immediate realisation of the Self, where-
as the former path through lower knowledge may ultimately lead
to Mukt1 though not directly and immediately. The realisation
of the self and the consequent liberation®is brought about by
Samyakdarsana, the true path. There 1s true knowledge of
the self. It 1s the state of perfect Nirvana. All qualities have
witheted away from Brahman. It is mirguna nirvisesha. Thus
qualityless and formless He 1s beyond description—ntvvachaniya.
Thus ends the Brahma sutras indicating the ttue nature of
ultimate reality.—The un-conditioned Brahman.

Sankara and Vedantism—Sankara trepresents a stage i the
development of Vedantism. He lived about the 8th century,
a contemporary of Kumarila Bhatta—a student of Govinda,
who was a disciple of Gaudapada. Sankara’s Vedantism 1s
expressed in his gteat commentaries on the Upanishads as well
as Brahma Sutras. His advaita 1s the logical outcome of Gau-
dapada’s advaitism. It is most mnfluential among the current
schools of Indian thought. In his introduction to the gteat Bhasya
on Brahma Sutras he says ‘It is 2 matter not requiring any proof
that the object and subject whose respective sphetes are the
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notions of Thou and Ego and which are opposed to each other as
light and darkness. The two cannot be identified. Hence 1t follows
that 1t 18 wrong to superimpose on the subject the attributes
of object and wzce versa.”” Thus he starts witha sufficient watn-
ing that the subject and object ate quite distinct and they should
not be confounded with each other. He warns agamst the
superimposition of attributes—Adhyasa. The subject should
not be associated with the attributes of the object not the object
with those of subject The two are distinct 1n kind One 1s
a chetana entity and the other an achetana thing. Sankara
starts just where Sankhya started. Thete also Chetana Purusha
1s different from achetana Prakmiti. Again the starting point of
modern thought mn Europe was the same. Descattes started
with the distinction between the thinking thing and the ex-
tended thing. Yet by an inscrutable logic adopted by both
Descattes and Sankara the goal teached by them is funda-
mentally different from the starting poimnt. Cartestanism cnds
in Spinozistic monism where the ultimate substance engulfs all
things Chetana and Achetana within ttself. And simiarly San-
khara ends with an all devouring absolute which could not brook
by its side any other entity. Sankara in the same introductoty
passage suggests that this Adhyasa 1s 2 common vice of our ex-
perience and 1s due to our ignorance ot avidya. The only way
to get 11d of 1t 1s by Vidya or knowledge. Thus Adhyasa ot mu-
tual confuston of self and nonself 1s the result of ignorance. It
1s on 1gnorance that all the duties enjoined in the sctiptures ate
based. Hence the doctrine of Pramanas includes petception
and inference. Several vedic tests enjoining various religious
duties all have for theit objects wotld which is the resultant
of the avidya or ignorance. The world of objective reality is
thus due to ignorance and even the vedic sites and injunctions
are not excepted. These have no value for one who possesses
real knowledge. Distinctions of caste, status in society etc.,
are all due to adhyasa. The conception ,of Vedic Dharma has
meaning only with reference to Adhyasa, accidental conjunction
of the true self'with the extraneous conditions of caste, birth etc.
But for this false conception Vedic Dhatma could have no mean-
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ing and no validity for Dharma pettains to Vatna, which mn 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 Kshatriya These attributes are true only
of the body and yet are falsely associated with the self. Thus
Sankara not only indicates the truth that the self and the environ-
ment are distinct but also suggests that the confusion and
false identity 1s due to avidya. From a thinker who empha-
sised the danger of this philosophical etror we should naturally
expect consistently a system of philosophy strictly maintaining
the opposites. On the other hand, Sankara offers just the re-
verse. He dismusses the distinction between self and non-self
as untreal and unphilosophical. What 1s the nature of the extet-
nal wotld according to Sankara ® Gaudapada already compared
1t to a dream. Sankhara accepts the same without question.
The diversity and objectivity of the wotld of things and petsons
ate all illusory. The objective wotld around 1s but the maya
of the juggler, the juggler 1n this case being Atman himself.
Since the juggler himself 1s not a victim to his own 1lluston so
the highest self 1s not affected by the wotld-Tlluston The whole of
the extetnal world 1s but the manifestation of Brahman or Atman.
The substance of which this wotld is constituted being Chetana
1s genuinely akin to dreams. ‘That it 1s 2 dteam will not be evident
to us so long as we are dteamipg, so long as there 1s avidya

When we wake from this dream to another world then the dream-
wotld will vanish. When the individual wakes up into high-
est selfhood then he will understand the dreamlike illusory.nature
of his former experience When he rids himself of overpower-
ing avidya the multiplicity and objectivity will automatically dis-
appear.

Is the individual atman real according to Sankara? The
individual self shares the same fate as the objective world. All
the other Indian systems of thought recognised individual atman
to be etetnal and uncreated. But in the hands of Sankara
the individual soul dwindles into a shadow of a hugher reality.
In the passages emphasising hus own advaita view he rejects the

* panhetistic view according to which the objective world and the /,
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individual self can be real and yet subsisting in the same untversal.
Several passages im the Upanishads compares the Brahman to
a tree and the individuals to various branches thereof. Unity
and multiplicity are both real 1 organic Iife. So 1s the ocean
one though the waves are many. So the clay 1s the same though
the pots are many. These Upatushadic passages do not and need
not necessazily 1mply the doctrme of the illusoriness of the world
and individual selves But such an interpretation Sankara does
not want. He sternly rejects that as erroneous. He emphasises the
unity as absolute. If the phenomenal world and mdividual souls
are unreal then it would be against the practical notions of
otdinary Iife. Such consequences are not disconcerting to
Sankara. Such objections do not damage his position, be-
cause the entire complex of phenomenal existence 1s still true
to a petson who has not reached the true knowledge and realised
his true self. As long as one 1s 1n 1gnorance the reality of the wotld
and self 1s vouchsafed for him. He may behave as if these wete
ttue and his Iife not affected by the higher philosophical doctrine.
Sankara’s self 1s thus an absolute—a sort of Parmentdean absolute—
eternal and unchanging.

What has Sankara to say about the several passages in the
Vedic sctiptures which speak of the creation and evolution of
the wotld? If the world of concrete reality 1s illussory the Vedic
doctrines of creation would havg no meaning. This objection he
watds off with the remark that the cteating qualitics of Brahman
depends on the evolution of the germical principles Nama and
Rupa. The fundamental truth that we maintain 1s that the crea-
tion, destruction and sustenance of the wotld all proceed from an
ommiscient and omnipotent principle and not from an unintelligent
Pradhana. While maintaining absoulte unity or Advaita of self how
can the above be maintained? ‘The longing of the self—the name
and form are the figments of Nescience. These are not to be cither
as being the same or different from it. ‘The germs of the entire
phenomenal wotld is called’in the Sruti, Maya or illusion, Sakti
or Power, Prakriti or Nature, Different from these is the omni-
scient world. Hence the Lotd depends upon the limiting adjuncts
of Maya and Rupa the products of the avidya out of which Is+
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wata creates the world. His being a creator, his omniscience
and omnipotence all depend on the limitations -due to those vety
adjuncts whose natute 1s avidya. From these passages extracted
from Sankara Bhasya we have an idea of Sankara’s philosophy.
Ultimate reality 1s undivided and indivisible unuity same as Upani-
shadic Brahman. Theseveral vedic gods ate but fractional aspects
of this. Sankara wants the reader not to confound his system
with the Vedic theology. He clears away adhyasa or etror. FHis
system 1s a stteneous atttempt at an accurate definition of atman.
Through a very skilful dialectic all the qualities of the external.
world are shown to be alien to Brahman Spatiality, objectivity,
colour sound etc. all are with a psychological insight shown to be
non-spiritual. By this process of elimination the essenttal nature of
atman 1s clearly defined as Atman. It 1s the only thinking thing
Chetanadravya. Thinking 1s not metely an attribute of the Self. Self
1s thought., Atman 1s Chit. Having gone thus far Sankara 1s
tied down to a philosophical doctrine which appears to be mnconsis-
tent with his own standpoimnt and also with thought and genetal
tradition. Such a result s probably due to the following reasons.
The Upansshadic writers spoke of the Brahman as the spiritual
essence the leaven which leavens all things. In these passages
the doctrine of atman exactly cotresponds to Cartesian thinking
substance. The Upanishadic passages did not negate the reality
of the phenomenal wotld. When Sankara took up the doctrine
he was confronted with a difficulty. Sankara could not accept
the natve Upanishadic panthetsm. He wants a clear definition
of Atman. This naturally widened the gulf between subject and
object. While these according to Upanshadic wiiters had vague
common substratum. Not satisfied with this philosophic vagueness
Sankara wanted, to shift reality to the side of the subject or Chut.
Hence Sankara not only finds atman identical with Chut but it
1s also identical with existence or Sat. If the Brahman is the
soul and if the soul 1s the Brahman then the Sat must be Chut-exis-
tence and thought must be identical. If existence and thought
ate absolutely identical then anything other than thought will
be unreal or Asat. The objective wosld is not Chit or thought.
Hence 1t cannot be real or Sat. Sankara is compelled to pro-
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pound the doctrine of the unreality of the objective world. What
1s the justification for such a conclusion, There 1s no doubt he
1s supported by certain Upanishadic passages as well as by some of
his predecessors like Gaudapada But we have ito remember
that many Upanishadic passages that declarc the external world
as unreal do so only metaphorically and comparatively The
Upansshadic doctrine compates with the Cartesian doctrine of
gradation. The ultimate substance has the maximum of reality
whereas man has less of that But with Sankara it 15 other-
wise. For hum a thing must be Sat or an Asat To be teal, a
thing must be Chit and what 1s not Chut must necessarily
be Asat Thus after establishing the reality of atman and the
lusoriness of the rest Sankara 1s confronted with an extraordi-
nary difficulty to reconcile his philosophy with the common sense
view on the one hand and the traditional Vedic religion on the
other. He manages this by his dstinction between Vyavaharika
and Patamarthika points of view. Foi all practical purposes
and for the ordimnary affairs of religion the wotld may be taken as
real though phidosophically 1t 15 no more than the phantom of
a deluded personality. Many Vedantins bring 1n the parallel
of Kant who also has a duality. The world 1s empirically real
but transcendentally ideal. But we should protest agamst such
a comparison. For Kant recognises 'the so called thing-in-itself
which 15 the ultimate source. The phenomenal world 1s the resul-
tant of the interaction between thing-in-itself and Ego in itself
the one supplies the stuff and the other the form. That is one of
the teasons why Kant protests against Berkley and wanted to keep
his philosophy entirely different from that. Sankara’s adwvaitism
1s fundamentally different from Kant’s phenomantlism. He is
mote akin to Fichte’s. Even this resemblance is superficial for
the momnsstic 1dealism of Fichte is only a metaphisical explanation
of motal value. According to Fichte the world of objective reality
Is a stage or an atcna cteated by the Ego for its own motal
exercise. Moral value 1s the pivot on which Fichte’s monism
tevolves. But for Sankara all these values have reference to
human life and human personality and therefore must be rele-
gated to the realm of illusions from the higher point of View.
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In his own words ““The external wotld as well as 1ndividual
petsonality are maya, asat, nothing else.”

Sankara and the Doctrine of Maya—Speaking of the External
wortld Sankara says it 1s all maya ot illusion and yet he with
other vedantins repudiates the doctrine of Buddhism that the
external world 1s purely psychical and as such has no subs-
tantiality of its own. What 1s the significance of this paradoxi-
cal attitude. According to the Sankhyan doctrine as to the otigin
and nature of the world the External world 1s evolved out of
Prakniti which bemng opposed to Putsha 1s Achetana. It 1s
morte or less similar to the modern scientific “Matter”. Besides
this Prakfiti Sankhya postulate the existence of the Putushas.
Now for the Vedantin everything existing 1s the manifestation of
Brahman. The Brahman being Chetana entity it 1s not difficult to
detive individual souls therefrom But the Vedantin detives the
external world also from the same. But the external wortld 1s ache-
tana entity and is therefore opposed to thought. Hence it cannot
be easily derived from Brahman. Sankara certainly has recognised
the fundamental difference between the two Chetana and Achetana
and warns the reader against confusion. Yet he wants to logically
maintain that evety thing living and nonliving 1s derived from the
same Brahman. He tries to reconcile the two irreconciliable doc-
trines. First he maintams that the subject 1s 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 1s only one existence ultimate and
teal and that all else 1s purely derivative. If he is successful
in establishung the former doctrine (the distinction between the
subject and object) he cannot at the same time maintain the latter.
The actual result 15 he introduces a sott of make-believe recon-
ciliation. The objective wozld 1s something derived from maya.
Maya is the substantial and constitutive of the external world.
The stuff of which objective wotld is made is variously described
as Maya Prakriti and Pradbana. He thus introduces Sankhyan
terminology 1n order to emphasise its distinction from Purusha.
Pugsuing this line of thought he ought to have got the conclusion
that the external wotld is constituted by a substance fundamentally
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distinct from and incompatible with Self or Brahman. This would
have landed him 1 a dualism which he streneously tries to avoid.
Thus the problem with him was to retamn the Sankhyan dualism
just to emphasise the distinction between the subject and object
and at the same time to maintain Vedantic monism In this attempt
at 2 compromise his language becomes ambiguous and his own
attitudewavers between Dualism and monism. He satisfied humself
by introducing two kinds of existence or sat corresponding to
Purusha and Prakriti and yet these two kinds of Sat he wants to dertve
from the Chetana Brahman Beyond the Brahman there could be
no existence, he being the only sat as well as the only Chut. Hence
the Prakrit1 which Sankara requisitions to explamn the external
world 1s not only achit, non-thought, but also asat—non-real.
Being asat 1n as much as 1t 15 distinct from Brahman it must be
1dentical with mere nothing and yet 1t must be substantial enough
to be the basis of the objectvie wotld. It 1s such an impossible
function assigned to Maya by Sankara He cannot condemn 1t
altogether to be nothing for he expects real work out of it and
so far it must have some causal potency. But on this account
he dare not tecognuse 1ts reality lest 1t should set up an imperium
1n 1mperto a rival claimant to the throne of Brahman. Thete-
fore Sankara telegates Maya to the metaphysical purgatory whete
1t 1s expected to live the life of something midway between abso-
lute being and absolute nothing. What he further means by this
curious amalgam of something-nothing we do not cleatly appte-
caate. It is because of this precarious reality of Maya that he is
able to make his readets believe that 1 his monism the objective
reality maintains a greater dignity than assigned to it by the
Buddhists. In shott to avoid the sunyavada Sankara invents the
impossible doctrine of maya which lends plausibility to his system
which would other wise be untenable and also indistinguishable
from Buddhistic nihilism. It was because of this indistinguish-
ability between Buddhism and advaitism that Indian critics con-
demned advaita as Buddhustic nihilism 1n camouflage and called
Sankara a Pracchanaa Bouddha, a bouddha 1n disguise.
Brabman: Sat as well as Chit, Existence and Intelligence,
but for Vedantin it 1s something mote. It is not merely the subs-
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tratum of the conctete wotld, 1t also stands for the transcendental
goal of life. It stands for the other world to which every Indan
thinker looks forward. It 1s that higher reality which the In-
dian aspires to as a haven from the ocean of Samsara, a place
of rest from the tois of transmigration It corresponds to Bud-
dhistic Nirvana, the Samadht of the Yogin, the Liberated Purusha
of the Sankhyas and the God Iswara of Nyaya Viaseshikas. If
1t 15 to be the negation of the ennui of Samsara to be the end of the
musery of concrete life, to be the place from where there 1s no return,
it must embody 1n itself something unique and that 1s absent
mn the world of Samsara, an unalloyed and unchanging Bliss
which knows not its opposite The Brahman therefore besides
Sat and Chit 1s Ananda as well. It represents that transcenden-
tal bliss which no man has tasted here and which everyone 1s
entitled to have if he walketh the path of liberation. Such a
transcendental bliss 1s entitely different from the ephemeral pleasure
of the world. Else 1t would not be sought aftet by the wise.
Hence the Biahmna must also be Ananda Bliss or Joy This
absolute reality Sat Chit Ananda 1s the ultimate concept of
Vedantism It not only serves as the metaphysical cause of things
existing, but also stands for the light shining 1n mndividual souls.
It also represents the goal to which the whole creation moves.
It 1s not only the begmnning but also the end of things. Climb-
ing the pranacle of Metaphysical monism Sankara finds 1t hard
to recognise the claims of ordinary mortals 1 his system.
He cuts the Gotdian Knot by invoking the aid once agamn of
the doctrine of the distinction between the relative and the
absolute points of view. Thete is no justification for the
demands of erther religion ot morality in an absolute monism.
In the rarified atmosphere of monism neither morality nor reli-
glon can breath and live. The inevitable conclusion of his logic
may not be realised by the ordinary man nor accepted by the ortho-
dox scholar. ‘The Vedic scholars have faith 1d the imnjunctions
of the Vedas and may still believe 1n the beneficial effect of sacti-
fice. 'The unsophuistical man of the Yeligion associates with abso-
lute reality, the object of his religious adoration and worship
and maintains that to be the fountain head of all good and valuable.
8
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The metaphorical conception of Brahman thetefore must live
side by side with the popular religion and must live 1n accordance
with Vedic ritualism. Sankara manages to satisfy all these de-
mands by postulating the fictitious deity of a lower Brahman
who may be considered real {rom the practical and rclative point
of view though he cannot hide hus real inanity from the vision
of the enlightened  The ordinary man may continue hus traditional
wotship, the orthodox vaidika may perform his usual sactifices
quite unperturbed on the assumption that there 1s an object of
devotion and worship in his Iswara. In this matter, Sankara
seems to take a lesson from the Mimamsakas who repudiate
the conception of a God at the same -time insisting upon the
efficacy of worship and sacrifices which they hold are intrin-
sically efficacious not depending upon Iswara. Sankara agrees
with Kumarila the great Miumpamsaka teacher and lets alone the
traditional ritualism unhampered by metaphysical speculation.
It 1s 2 peculiar mentality the like of which we have m Hume.
After proving the unsubstantiality of human personality and the
external world Hume exclaims that the world will go on, neverthe-
less, as if these things were quite real  This kind of estrangement
between life and metaphysics life getting on in spite of metaphy-
sics would only establish the undenmble truth that life 1s more
than logic. To allow concrete life to exist by sufference, to re-
cognise 1ts reality from the vyavaharic point of view, may instead
of proving the reality of the concrete world, really establish the
bankruptcy of the undetlying Metaphysics.

Jamism, rrs AGE AND 115 TENETS

The term Jaimism which means faith of a Jaina is detived
from the word Jmma which means the conqueror or the
victorious. Jina means one who conquers the five senses, des-
troys all the karmas, and attamns Ommuscience or Sarvagnahood.
The person who performs tapas ot yoga attains such a self-reali-
sation and omniscient knowledge or kevala jnana. After attaining
self-realisation and after acquiring Omniscience, the Jina spends the
test of his time in Dharmaprabhavana or pteaching the Dharma
to the mass of human beings. Not satisfied with his own self-
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realisation, he engages himself in the noble task of helping his
fellow-bemngs with his message of Dharma which would enable
the ordinary mortals to reach the summum bonum of life and attain
the same spititual status of perfection which he himself has acquut-
*ed. Because of this noble task ofshowing the path of spiritual
realisation or Mokshamarga, Jina is also called Thirthankara. Thus
term Thirthankara means one who helps human beings to cross
the ocean of Samasara by providing them with a vessel to sail
with 1 the form of Dharma. Jinadharma 1s the boat which
1s provided for the human beings for the purpose of crossing
the ocean of Samsara and because of this noble task of helping
the mankind Jmna 1s also called Thirthankara The divine pet-
sonality Jina, who by his act of benevolence 1s called Thirthankara
1s therefore called Arhanta which means one worthy of adoration
and worship  Arhat Paramesht1 1s therefore the Lord worship-
ped by all the Jamns He 1s tepresented by a pratibimba or
1mage which 1s installed in a Chaityalaya or a Jamn temple built for
the purpose. The pratibimba 1s always of the form of a human
being because it represents the Jina or the Thirthankara who
spent the last portion of his life on eatth in the noble task of pro-
claiming to the wotld Mokshamarga or path to salvation. The
1dol will be either 1n a standing postute or Kayotsarga or in
the posture of Padmasana-sitting-technically called Palyankasana
Whether standing or sitting 1t represents the Divine Lord absotb-
ed 1n the self-realisation as a result of Tapas or Yoga There-
fore the facial expression would reveal the intrinsic spiritual bliss
as a result of self-realisation People who worship the Jina 1n
this foim installed 1n Jinalaya ot the Jan temple and who follow
the religious tenets proclaimed by the Jina are called the Jainas
and their religion 1s Jainism.

The same faith is also designated by the term Arhatamata,
which means teligion followed by Arhatas or Jainas, since the term
Arhata means one who follows the religion of the Arhat Paramesht
The terms Jina, Thirthankara and Arhat Parameshtt all refer to
the divine person ot Sarvagna who lived in the world with his
body, and it refers to the period after attaining Sarvagnahood
or Omniscience and the last period of the parinivana, when the
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body 1s cast away and the self resumes 1ts own intrmnsic pute
spititual nature. and 1t becomes Paramatma or Siddha. Thus is
the last stage of spiritual development and 1s 1dentical with the
Self completely liberated or Muktajiva or the Self which attained
Moksha This Sidhaparamesht: 1s identical with the Vedantic
conception of Parabrahman or Paramatma which terms are also
used by the Jamna Thinkers This Siddhaswarupa ot Patamatma
Swarupa 1s without body Asarira, and without form, Atupa.
Hence its natute can be undetstood only by yogic contemplation
for which the mndividual must be fit and highly qualified Oxrdi-
nary people who are not endowed with the capacity of 1ealis-
ing the nature of the pure self Paramatma or Siddha Paramesht
whose pratibimba 1s installed in Jaina temples for the woiship
by the ordmary householder. This practice prescribed a2 mode
of worship for the ordinary people who were cxpected to
concentrate their attention on the image of Jina or Athat Para-
mesht1 corresponds to the Vedantic attitude, which while tecog-
nising that the highest state of spiritual development is tepte-
sented by the Parabrahma, provides for the ordinary man some-
thing lower than this as the object of worship, or what 1s called
the popular or vyavaharic pomt of view. As a matter of fact,
1t may be said without contradiction that thus distinction bet-
ween vyavaharic and paramarthika pownts of view was adopted
by the great commentator Sankara who took the suggestion from
the earlier Jamna thinkers, especially Sti Kunda Kunda. This
tetm Stddha, since 1t implies the complete destiuction of all the
karmas which enshrowds the intrinsic putity of the selfis also
called Nitgrantha, who 1s devoid of all attachment. The term
Kandazhi which occurs 1n the Tamil work Tholkapya means
the same thing as Siddha or the self which is completely liberat-
ed from all the shackles of karmas. Though the temple worship
1s associated with Arhat Parameshti or Thirthankars, Jainas
have not forgotten the fact that the Siddha represents the highest
spititual development. Hence the practice of silent salutation,
Nama Stddhebhyaha or Siddhan Namaha is a2 common practice
among Jains whenever they begin any good wotk either literary
of of ordmary kind. Probably this practice of beginning with

i
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adoration of Siddhan Namaha ot Nama Siddebhyaha was pre-
valent among the non-Jainas also especially 1n South India where
the people when they begin their daily work in school are taught
to start with this salutation Siddhan Namaha

The Age of Jasnism.—Thete 15 a good deal of incorrect views
ptevalent among even educated people as to the age of Jamnism
It 1s an unfortunate fact that Indians had to leatn their history
from foreign scholats  Foreign writers with incotrect and insuffi-
cent knowledge of the Indian histotical background wrote
textbooks on Indan history which provided the historic infor-
mation to Indian student 1n Schools. These history text-books
were mainly iesponsible for a good deal of etroneous views
prevalent among the educated Indians as to the past history of
their land  One of these deplotable etrors 1s the view that Jamn-
ism 1s an off-shoot of Buddhism and Hindwsm This error
we are glad to say 1s no more prevalent among the otiental scholats
both 1n the West and East though the etror petsists among the
educated Indrans whose knowledge of histoty 1s not uptodate
The ougn of this etror 1s to be found in the fact that
the founder of Buddhism Goutama Sakyamuni and Mahavira
Vatdhama the last of the Jamna Thirthankaras were contem-
potaties. Buddhustic literature contains references to Mahavira
and his followers, and similatly Jaina literature composed at the
time of Mahavira contains, cross references to Buddha and his
teligion. Persons who studied first the Buddhist literature and
who had no knowledge of Jaina sctipture come to the hasty conclu-
sion that Jainism must have been the branch of Buddhism Later
on when oriental scholars came to study the subject they cotrected
their erroneous views and were constrained to call that Jainism
must have been eatlier than Buddhism. As a matter of fact,
Buddha was 2 younger contemporary of Lord Mahavita. Buddha
himself in his conversation with his friend and disciple Satiputta,
natrates the fact that he himself in hus catlier days was adopting
Jana practice of austerity which he had to give up because of the
rigorous discipline which he did not like. The date of Maha-
vita’s parnirvana, 527 BLC 1s accepted as a land mark in the his-
toty of India. According to Cambridge hustory of India, the 231d
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Thirthankara, Eord Parswa who lived 220 yeats prior to Lotd
Mahavira 1s also considered a historical personage According to
this view Jaimusm must have been prevalent in India neatly three
centurtes prior to Gautama Buddha, the founder of Buddhism.
Though writers of Cambridge history of India did not go
beyond Lord Parswa, we may pomnt out the fact that Jainism
was 1n existence even prios to this period The Thirthankara
prior to Lord Parswa, the 22nd Thirthankaia, according to the
Jaina tradition is Lord Arishtnem:, who 1s said to have attained
his  Nitvana on the Mount Gumar 1n  Junagadh State,
which is a place for pilgrimage for the present day Jainas. This
Arishtanemi was a cousin of Stt Krishana of Mahbharatha fame
and the name Asishtanemi occurs in Vedic literature as one of the
gteat Rushis, This Jamna tradition citcumstantially supported
by non-Jaina Vedic literature may also be accepted as having some
historical basis. If Sr1 Krishana of Mahabharata war 1s accept-
ed as having some historical basis then we have to accept the
history of Arishanemt also According to the Jamna tradition,
there wete twenty-four Thirthankaras beginning with Lord
Vtishabha and ending with Mahavira Vardhamana. Of these
the last three may be taken to be petsonalities of the historic
period. The rest ate persons of prehstoric age and we need
not trouble ousselves about their history till we know something
mote than merely traditton. The first of these Thirthankata
Lozd Vrishabha who 1s considered by the Jamas to be responsible
for revealing Ahimsa Dharma for the first time to the world
seems to be a vety interesting personality. According to the
Jaina tradition, he was a hero of the Tksavaku famuly. His father
was Nabi Maharaja the last of the Manus and his mother Maru-
devi. Vrishabha’s period represents 2 complete change of Wotld
conditions. Priorto this the country was called Boga Bhumi where
the people wete satisfied with all theit wants by the mete wish
through the help of the traditional kalpakavriksha. During the
time of Lotd Rishabha these happy conditions completely dis-
appeared and the people were 1n a preplexity as to the way of
life which they were cxpected to carry. oThen they all went to
Lord Rishabha praying for help. He 15 s?id to have consoled
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them by showing the way of life He taught them how they
could obtain food by tidling the soil, that they should take
upto agriculturc for the production of food, which they could
obtamn 1n plenty by their own toil in spite of the fact that the
Kalpakavrikshas disappeared. He taught some other people
to carry his agriculture produce to different peoples and supply
to those that were in need He again set apart a number of able-
bodied men for the purpose of defence Thus the first social
organisation owes its existence to Lord Vrishabha who divided
the society according to 1its functions into three groups,
agriculturists, traders, and soldiers After ruling over his king-
dom for several years, he abdicated his throne in favour of bis
son, Loid Bharata and went imnto the forests to perform tapas.
After the practice of tapas for ceveral years he attamned Kavala-
jnana or Omniscience. then he went about from place to place
preaching his Ahimsa dharma to the people of the land, so that
they may also have spiritual relief Thus Lord Rushabha 1s
known among the Jainas as Adiyina, Adi Bhagavan and so on
This first Thirthankara’s life 1s repeated verbatim also in non-
Jaina puranas for example Bhagavatapurana (V. skanda) The
same stoiy 1s repeated in Vishnupurana and Vayuputrana also
All these Hindu puranas maintain that Lord Rishabha preached
the docttine of Ahimsa after performing 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 Lotd Risbabha in non-Jamna putanas can only be explamed
by the fact that at one time when the stoty was a common
ptoperty to both Jainas and non-Jainas the hero must have been
consideted as worthy of worship by all.

According to Jaimna tradition when Lotd Rishbha attamned his
Nirvana m Mount Kailas, his son and the ruling emperor of the
land, Lord Bharata built 2 temple i the place of Nirvana and ins-
talled an image of Lotd Rishabha for the purpose of wotship for
himself as well as for the general public. This worship of Lord
Rishabha’s 1dol must have been prevalent throughout India from
far-off ancient period of the Indian history. That it was so pre-
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valent 1 ancient India we may infer from certamn facts available
in the Vedic literature. Vedas constitute the eatliest recotd avail-
able ‘They form three distinct groups, the Samhitas, Biah-
manas and the Upanishads. The Samhitas ate four m number,
The Rig Veda, Yajur Veda, Samaveda and Atharvana Veda.
The Rig Veda mantras are uttered for the purpose of mvoking
the ai1d of the Vedic Gods India 1s the most important of the
Vedic deities. The religious life of the Aryans m the Rug
Vedic period centred 1ound the personality of India, the
Vedic God. His aid 1s mvoked by the Atyans of the Rig
Vedic period to obtain prospetity in theit agriculture and also
in therr cattle wealth  His aid 15 also invoked for the purpose of
destroying the enemies, the people of the land, who tesisted
their advance. Thus the Aryans had to encounter opposition
from among the people of the land whom they considered
their enemies, who strongly resisted the invading Aryans. The Rig
Vedic hymns composed with such a back ground of facial conflict
furnishes us with certamn interesting facts as to the life and charac-
tetistics of the people of the land who violently opposed to the
incoming Aryans ‘These hymns referted to a section of the
Tkshavakus or Purusha who wete in existence in the land long long
before the Aryans of the Rigvedic period came into the scene!
These Tkshavakus are recognised to be of the Atyan race and they
ate referred to in terms of respect and adoration. This Tkshavaku-
vamasa otherwise called the Raghuvamsa, evidently was an
important and a famous ruling dynasty of ancient India, which
must have been 1n existence even priot to the Aryans of the Rig-
vedic petiod. That this Tkshavakuvamsa was famous is botne
out by the fact that most of the ancient Kshattrya families traced
their origin to these Ikshavakus and even the Sakya clan to which
Gautama Buddha belonged claimed its origin from the Tkshavakus.
The hetoes of this family are celebrated in Kalidasa’s Raghu-
vamsa. According to Kalidasa, these heroes began their life 1n
eatly childhood as students, then they lived their houschold
Lives, after which they completely tenounced thetr worldly attach-
ment and roamed about 1n the forests petforming Tapas or Yoga
and then finally discatded their bodies after-realisation. ‘This
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description m full corresponds with the life history of Lotd
Rishabha, the greatest hero of Tkshavakus and the’ first revealer of
Ahimsa to the world and the importance of tapas or yoga for the
putpose of self-realisation. We suggest that this Rishabha cult
must have been prevalent even before the advent of the Aryans
and the Rig-vedic tradition In support of this thesis we note
the following facts revealed by the Vedic literature. The Aryans of
the Rig Vedic period 1t 1s stated, wetre resisted by the people
the land who aie called Dasyas The tetm Dasya 1s interpreted
sometimes as cnemy and sometimes as a slave. These two inter-
pretations represent two different stages  First when the people of
theland resisted they wete called the enemies, and when the enemuies
were subjected after a mulitary conquest and taken as ptisoners
and made to wotk as slaves, the same Dasyas became slaves.
Facts that deserve emphasis 1n this connection ate the descriptive
terms used by the Aryans to desctibe these enemues, the people
of the land. These Dasyas are desctibed as Ayagna, Anindra,
Avrata, Anyavrata and so on These terms respectively mean
those that ate opposed to Yagna, Indra-worship, those that
obsérve a different religious practice, and those that do not prac-,
tise the religion of the Aryans From these desctiptive terms it is
quite clear that the people of the land wete dead agamst the
Vedic nstitution of Yagna ot animal sacrifice  Their opposi-
tion to the invading Aryans must therefore be due to two factors.
The people of the land politically resisted the mnvading foreigner,
and secondly because the people of the land were afraid of the
fact that their culture would be destroyed by the mvaders whose
culture and religion wete entitely different from their own. These
Dasyus the people of the land, are also described to have been
of datk skin and to have been speaking a different tongue. There-
fore they must have been the early Dravidians who wete present
all ovet India at the time of the Aryan invasion. Afier describ-
ing the practice of thesc Dasyus in negative terms, the Vedic
literatute uses a very significant term to describe their religion.
The eatly Dasyus, the enemies of the Aryans, who wete op-
posed to Yagnas and Indra worship were worshippers of Sisna-
deva. This isavery interesting tevelation. European oriental
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scholats translate this term Sisna Deva as worshippers of Linga.
The Sanskrit term Sisna 1s not 1dentical with the Linga which 1s
now worshipped by the Saivites Sisna represents the male sex
organ whereas the Linga designates both Sisna and Yonu.
Hence the term Sisnha cannot be mnteipreted in any way to mean
the Linga which 1s a combmation of Sisna and Yont of
phallie worshippers Therefore the only interpretation that we
could have 1s our theory that the ancient Dasyus who wete the
people of the land and who resisted the invading Atyans wete
in the habit of worshipping a nude idol as theit God, which
can be called consistently as Sisnadeva. If the prerigvedic people
of the land had for their worship a nude male image called
Sisnadeva by the Aryans all the other  desctiptive tetms may
fit n with this theory if you take that this Sisnadeva wor-
ship must have been the characteristic of the Rishabha cult
mntroduced by Lord Rishabha, the first Thirthankara, and encout-
aged by his son Bharata i the form of a temple wotship. The
excavations of Harappa and Mohenjadoto circumstantially cot-
roborate our theoty, because among the discoveries resulting
from the excavations we have nude images of 2 yog1 considered
to be 1dols used for worship by the people of the Indus Valley
civilisation and the symbol of the bull 1s found 1n abundance in
coins and seals belonging to that period. Hence it will be
consistent to maintain that the eligious life of the people of the
Indus Valley civilisation must have been associated with the
Rishabha cult which must have been prevalent throughout the
land from Himalayas down to Cape Comitmn and further south
n Lanka. After some time when the mvading Atyans com-
pletely conquered the whole of Northern India, the people of the
land who ate called Dasyus must have withdrawn to the south,
viz, to this side of the Vindya hills. That there must have been
such a withdrawal by the people of the land to the south is corto-
borated by the traditional account both in Jaina putanas, and
Hindu puranas. According to the Jaina tradition the Notthern
India was completely occupied by five Kshatriya dynasties,
namely, the Ikshavakuvamsa, Harivamsa, Kuruvamsa, Ugra-
vamsa and the Nathavamsa. These five Kshatriya groups com-
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pletely occupted the whole of the Nosthern India and the
people of the land who ate called Vidyadharas by the Jaina
tradition had to be satisfied with the peninsula to the South of
the Vindyas. These Vidyadharas ate represented by two important
dynasties of ruling families, one of which was more powetful to
which Ravana the emperor of Lanka belonged The other group
was represented by Vali, Sugtiva 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 ther
atr by some sort of aerial vehicles or vimanas which they wete
skilful enough to build for themselves Since they were skilful
people of very high cultute, the ruling chiefs of the Ikshavaku
family very often entcred into matrimonial alliances with these
Vidhyadhara families, 1 fact, the Jaina tradition menttons that
Lotd Rishabha himself married a Vidyadhara princess by whom
he had his son Bharata, the first ruler of the land and who gave
his name to the land, Bharatavarsha ‘These Vidyadhara rulets
who were designated as Rakshasas by their political enemes, Aryans,
arc recogmnised to be highly cultuted by the Aryans themselves.
Fhe Jaina tradition makes these Vidhyadharas followers of
Rishabha cult, strictly practising Ahimsa Dharma and sternly
opposed to Vedic Yagna. There 1s an interesting chapter
in Jamna Ramayan, Padmapurana of the Jamnas, which nitrates
the life story of Sr1 Rama 'The chapter refers to the elaborate
preparations made by one Kshatriya prince called Marutha for the
purpose of vedic sactifice. The chapter 1s called Maruthayagna-
duamsa sarga. These preparations for the performance of yagna
are made in the borders of Ravan’s tetritory. Natada who happens
to pass by that way observes these elaborate preparations.
According to the Jainas, Narada 1s considered to be a champion
of Ahimsa. He advised the Kshattiya prince Marutha not to
petform the sacrifice. Narada’s advice was rejected. He then
goes to Ravana straight and informs him of the vast prepatations
made by a Kshatriya prince quite 1n violation of Ahimsa. Ravana
sends a few officers to stop these preparations. These officers
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were sent away unceremoniously by the prince Marutha But
Ravana himself appears in person officially with his soldiers. Then
Marutha confessed that he was instructed by the Vedic priests to
petform this yaga though he was not very well informed about
this Then Ravana rebukes him, stops the preparations, releases
all the animals intended for sacrifice and threatens the priests.
Then Marutha was nitiated to the practice of Ahimsa Dharma
and he was made to give a solemn promuse that he would be no
mote a patty to anmmal sactifice or yagna. This story found in
Jana Ramayana cleasly indicates that the Vidyadhaias since
they wete followers of Ahimsa cult were sternly opposed to any
petformance of yaga within their borders Perhaps that explains
why according to Valmiki Ramayana, the Rakshasas wete always
bent upon preventing the performance of yagas and whenever
an attempt 1s made to perform yaga the paities had to seck the
a1d of military protection before they could catty on the ceremony.
This 15 1llustrated 1n Ramayana whete Viswamitta takes the military
aid of the royal princes, Rama and Lakshmana before he statts
the rituals. Thus the circumstantial evidence goes to support
the theory that the people of the land were all followers of
Rishabha cult and they wete staunchly defending their cult of
Ahimsa whenever there was an interfeience from outside. ‘This
theoty implies that even before the advent of the Rigvedic Atyans,
the people of the land had a higher form of religion. The Rishabha
cult of Ahtmsa 1s further borne out by an evidence supplied by the
later Brahmanas and the Upanishads. When the Aryans of the Rig-
vedic period prominently settled in Northetn India, their vedic
culture of Yagas, must have been prevalent side by side with
the religious practice associated with the eatlier Rishabha cult.
The royal families representing the Ikshavakus clan and other
clans must have been drtven towards the East by the conqueting
hoards of the tigvedic Aryans who came and settled 1n the Punjab.
The eatlier Aryan families who adopted the Ahimsa cult of
Lord Rishabha must have been opposed to this new cult of
the Aryans. Therefore we have a reference to the Prachya-
desa, the Eastern countries in the Brahmanas. The most im-
portant of these the Satapadabrahmanas refers to the people of
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these Prachyadesas which include, Kasi, Kosala, Videha and
Magadha as Aryabrashtas. The orthodox Brahmins of Kuru-
panchaladesa are advised not to travel in the Eastetn countties.
Because the corrupt Aryans completcly gave up the petformance
" of yaga they adopted an opposite Dhaima altogether They
hold that not performing yaga is theit Dharma and pet-
forming yaga 1s a conmtradiction to Dharma, or Adharma.
Further these people of the Eastetn countries do not recognise
social emimence of the piiests Socially the Kshatriyas claim to
be superior to the Brahmun priests Hence the orthodox priests,
if they travel in the Eastern countries will not be respected ac-
cording to their soctal status These reasons given in the Sata-
padabrahmanas clearly indicate that the people of the Eastern
countries of Gangetic valley wete all opposed to the Vedic culture
of the yaga, and weie followets of Ahimsa Dharma. Here
we have to note the fact that the followers of Ahimsa Dharma
the mtellectual leaders of the Eastern countries of the Gangetic
valley were all Kshatriyas. All the twenty-four Thirthankaras
of the Jamas and the founder of Buddhism Gautama Buddha
all claimed to be Kshatriyas, ‘that the Kshatriyas were cham-
pions of Ahimsa Dharma that they were opposed to vedic
sacrifice, yaga championed by the priests of the Kurupanchala
country is further corroborated by the Upanishadic literature
which forms the Vedanta or last form of vedic literature.
When we turn to Upanishadic literature we observe a complete
change in the intellectual attitude towards life and problems Priot
to that the whole of Vedic culture 1s Swargakama Yajethavyaha
—if you want happiness in Swarga you must petform sactifice.
But when we tutn to the Upatushadic period the idea 1s entirely
different. We notice that the intellectual leaders of the Upani-
shadic period do not attach any importance to the utilitarian idea.
Prospetity here and Swarga happiness hereafter are considered
both as worthless acquisittons One 1s advised to look to some-
thing far more valuable than this. That Nachiketas rejects the
blessings of prosperity offered by Yama, that Mytreys, the wife of
Yagnvalkya refused the offer by het husband of all his riches show
cleatly that the 1deal of the Upanishadic principle 1s far higher than
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that presented by the previous age of the vedic culture. Spiritual
yaga 1s considered to be infersor. Upanishads cmphasise a meta-
phorical yaga of kindling the spiritual fire by yoga mn which all
the 1mpurities assoctated with the self are to be burnt for the pur-
pose of self purification and spiritual realisation. The priests of
Kurupanchala countries throng to the royal courts of the Prachya-
desa with a request to be initiated into this new cultute of Atma-
vidya which 1s championed by the Kshatriya scholars of the land.
What 1s the origin of the new change of the attitude in the Upa-
nishadic culture. The only answer that we can think of 1s the
Kshatriya mtellectuals of the Eastern countries of the Gangetic
valley staunchly defended their Ahimsa cult given to them by
Lotd Rishabha till they were able to convince the priest of Kuru-
panchala that their sacrifice was distinctly inferior to this cylt of
Ahimsa ot Atmavidya. Thus we have the Jamna tradition fully
cotroborated by non-Jaina Vedic literature 1n these three distinct
histotic groups of the Samhitas, Brahmanas, and the Upantshads
These facts supplied by the Vedic literature taken 1n conjunction
with the evidence supplied by the excavations of the Indus valley
ctvilisation will constrain us to believe that the Rishabha cult of
Ahimsa and the practice of tapas or yoga must have been the
anctent cult of the Indians throughout the land prevalent cven
before the advent of the Aryans who sang the hymns of Rig-
veda. Thus the Ahimsa cult revealed by Lord Rishabha was the
most ancient of religious cults which must have been prevalent
in the Notthetn India and which must have been the practice in
religion of the people of the land at the time of Aryan invasion.
Moksha Marga:—What 15 the Mokshamarga which 15 peculiat
to Jainism ? What are its special features ? How is it different
from the religious principle assoctated with the other Indian
Dharisanas, Mokshamatga 1s defined by Umnaswami thus:
Samyak Dhatsana Jnana Charitrant Mokshamargaha: Right
faith, Right knowledge and Right conduct, these thtee con-
stitute the path to salvation. This is the first Sutta of Uma-
swamt’s monumental wotk called Tatvattha Sutra. The emphasis
1s *lasd on all the three only when all the thice characteris-
tics are combined they can constitute to Mokshamatga. Each
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by itself 1s impetfect and therefore insufficent To depend
entirely on faith as 1s maintained by some Hindu Dharasana
will not lead one to happiness ot Moksha Similarly Jnana or
knowledge alone cannot lead one to happiess Nor can
Charitra by itself however admirable the conduct be, 1s suffictent
to lead to the desired goal Hence faith, knowledge, and con-
duct must be piesented together by an individual if he 1s to walk
the path of righteousness Further 1t 1s emphasised that these
thtee-faith, knowledge and conduct must be of the right type.
Hence 1t 1s called right faith, right knowledge and right conduct
alone when combined together would constitute the Mokshamarga
Mere faith which 1s not of the right type will not be founded
upon the ultimnate nature of reality. Simuilatly right knowledge and
not any other knowledge will constitute the Mokshamarga.
Right knowledge will therefore exclude all incorrect attitude and
disruption of the nature of reality Hence the prefix Samyak is
used 1n each of the terms. The Commentator of the Sutras gives
an interesting metaphot to bring out the force of the sutra A
person suffering from a disease, say fever, if he desires to cute him-
self of the disease must have faith 1n the capacity of the doctor and
must know the exact nature of the medicine prescribed by him for his
disease and must drink the medicine according to the instructions
of the doctor. Mere fatth 1n the doctor will be of no use. Faith
in the capacity of the doctor and the knowledge of the nature of
the medictne 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 natute of the medicine but also take the medicine
according to the ptescription. In this case beings i the world
of Samsara are assumed to be patients suffering from a spiritual
disqualification or disease who desite to get 1id of this gisease
and to attan petfect spiritual health. Thus for the purpose of
helping such petsons this Mokshamatga 1s prescribed as a spititual
remedy and the spiritual remedy thetefore must be associated
with all three characteristics of tight faith, right knowledge and
right conduct in order to be effective. These three constituent
elements of the path to salvation are called Ratnatraya or the
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three jewels. These Ratnatraya or the three jewels of the Jaina
Dharma should not be confounded with the three jewels or
the Ratnatraya of the Buddhas, where they mean threc different
things —The Buddha, founder of Buddhism and Dhatmd, the
message revealed by Buddha, and the Sanga, the social {ederation
otganised by him Therefore the three jewels of the Bouddhas
ate Buddha, Dharma and Sanga which ate quite different from
the Ratnatraya of the Jainas, which constitute the Mokshamaiga.

What is Samyak Dharsana or Right faith®  Samyak Dharsana
1s defined 1n the following sutta:—

Thatvattha Sraddhanam, Samyak Dharsanam' Faith o1 beltef
in the nature of the reality 1s 1ight faith or Samyak Dharsana.
Belief in the Tatvas or the reals as they exist forms the foundation
of Jaina faith  What are these Tatvas ? Belief 1n it 1s emphasised
as the important foundation of Jamsm, These tatvas ot the
reals are said to be seven in number. Jiva, the living entity
Ajtva—non-living cntity, Asrava, Bhanda, Samvara, Nirjara, and
Moksha. Astava means flow of katrmic matter into the nature of
self or soul Bhanda implies the mixture of the karmic mattet
with nature of the soul on account of which the soul looses its
mtrinsic purity and brilliance  Samvaia repiesents the act of
preventing the inflow of the karmic matter and hence 1t is the
blocking of Asrava Nirjara represents the act of destioying the
karmuc matter which may adhere to the soul As a result of block-
ing up the flow of fresh karmic matter and destruction of the old
karmic matter clinging to the soul you have the cmergence of
the soul 1n 1ts pure form, free from karmic upadhis, whose state
1s represented by the term Moksha. These are the several funda-
mental realities proclaimed by the Jama Dharsana, which every
Jaina 1s expected to believe. Of these the first two Jiva and Ajiva
the Irgng and the non-ltving, form the primaty categoties and
the others are only secondary. The third and fourth represent
the assoctation 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 categoties in detadl let us explain
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some of the fundamental philosophical docttines associated with
Jaina Darsana.  Let us take first the doctrine of Sat or Reality.
The definition of Sat given in Jaina Metaphysics 1s that 1t 1s 2
petmidnent reality m the mudst of change of appearance and dis-
appearance Utpada vaya Dhrowya yuktam Sat Thus concep-
tion of reality 1s peculiar to Jamnism. The only parallel that we
can think of 1s the Hegeliart® conception of reality 1n Western
thought. The 1eal existence 1s not metely the state of static and
permanent existence An existing reality in order to maintain
its permanent and continued existence must necessatily undergo
change in the form of appearance and disappearance ‘This
may appear to be apparently a paradox But when we appteciate
the significance of this description of reality, it may be found that
1t 1s the most accurate description of reality of the actual state
of things Evetywhete we find growth and development and
this 18 manifest 1n the organic world Whether we look to the
world of plants or of animals, the field of botany ot biology,
this description of reality 1s clearly borne out Let us confine
ourselves to the life history of a plant It begins itself 1n the form
of a seed. 'The seed which 1s planted 1n the soil must necessarily
break the shell and sprout out  That 1s the fitst 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 lifcless one. Hence 1t is necessary that it should change its
own form and assume a new form which 1s the necessaty stepping
stone for the growth of the plant. This sprouting seed must
further undergo change and some pottion of it must come out
seeking the sunlight and another pottion of it must go down into
the earth in otrdet to obtain nourishment from the sorl. ‘That por-
tion of the sprouting which goes down into the soil will undergo
enotmous changes into the root system, all engaged mn acquiring
nourishment for the mother plant. Simulatly the portion that
shoots up into the ait and sunlight will undergo enormous change,
of sprouting out in tendrills and leaves finally resulting in bran-
ches and stem of the plant all engaged i the task of procuring
nourishment with the help of sunlight, from among the chemicals
avatlable in the atmosphete, such as carbondioxide. At every
9
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stage thus we find change, the old leaves being shed off and the
new sprouts coming 1. This seems to be the general law of
Natute by which Iife mamtamns its identity and permanence be-
cause without this change life will cease to be life and organism
will die  What 1s true of a plant 1s equally truc with the life his-
tory of an animal. The life history of a mammal ot 2 man may
be of the same principle with similar process of growth starting
with a single cell organism with fecundated ouam 1n passing
through the multiplicity of cells constituting a mass undergoing
elaborate anatomical change within the uterus of the mother
til the time of the birth when 1t comes out as fully constituted
baby waiting to grow furthet in the outer environment. Here
also the same principle 1s maintained te., identity 1n the midst of
change appearance and disappearance the old disappearing and
the new appearing n the organism. Evety part of the physio-
logical system of the body of the child will thus undetgo change
till the child grows nto an adult and full-gtown mnditvidual. It
1s this Law of nature that 1s obsetved to be prevalent in the world
of reality. That 15 implied in the definution of reality given above.
The appatent paradox thus reveals the mtrinsic nature of reality
and we find 1t dllustrated everywhete in the world of nature. It
1s this very same principle that 1s assoctated with the great-
German Philosopher Hegel, who spoke of the dialectical natute
of reality, dialectic mmplying thesis passing to its opposite, the
antithesis, and the both opposites being comprehended under the
general principle synthesis. What are apparent contradictions
are but two essential aspects of the same higher reality which
comprehends within itself two conflicting principles. The
general biological conception of life in the form of metabol-
1sm may be taken to be a fit llustration of this Hegilian dialec-
tic, as well as the Jain conception of Reality,—Sat. Life activity
ot what is called Metabolism implies conflicting process
of anabolism and catobolism which are the two necessaty
aspects of life acttvity and the healthy balance between
these two conflicting activities 15 the general characteristic of
metabolism. In this respect Jaina conception of teality is
different from the other Indian Darsanas, because the other
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Datsanas some of them would emphasise permanency 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
petmanency as the characteristic of reality and dismisses change
as sheer illusion Similarly Buddhistic Kshanitkavada—mo-
mentary change over emphasiscs change to the utter neglect
of the underlying permanency The one sided emphasis either
of permanency or change 1s rejected by Jamna thinkers who con-
demn such: systems as Ekantavada, a system which clings to a
partial aspect of the reality It neglects to note the othér aspects
which are also necessarily present mn the system of reality.
After rejecting the non-Jaina systems as a group of Ekantavadins,
the Jaina thinkers call their own system as Anekantavada, a sys-
tem of philosophy which maintains that Reality has multifarious
aspects and that a complete comprehension of such a nature
must necessatily take into consideration all the different aspects
through which reality manifests Emphasis on one particular
aspect of reality and building up the system of philosophy on that
alone would be similar to a fable of blind men attempting to des-
cribe the nature of an elephant. A clear and correct description
of the animal, elephant, would be accurate only when you take
mto consideration all the descriptions which the blind men
make by their partial contact with the real animal. Hence
the Jama Darasana 1s technically called Anckantavada as 1t
attempts to apprehend fully the whole of reality by taking into
consideration the different aspects through which this reality
manifest.

®  The Comcept of Dravyya—Thss conception of Saf ot the ex-
isting reality that is a permanency in the mudst of change
leads us to anothet philosophical concept assoctated with the
Jaina Datsana, the Concept of Dravya. The tetm Dravya 1s
generally applied to different classes of objects that constitute the
whole of reality. The term Dravya itself 1s dettved from a root
which means the flow. Any object of reality which petsists to
exist in the mudst of continuous disappeatrance and appeatance
may be desctibed to be a flow of reality just like a stteam of water.
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This autonomic fludity of an object of teality 1s what 1s 1mplied
by the technical tetm Dravya which is applied to any class of
objects constituting the Realty This Dravya s defined thus :

Guna Paryayavat Daravyaha—that which has charactersstic” qua-
lities and that which 1s undergoing constant modifications 1s
what 15 called Dravya The general illustration of a dravya given
in textbooks 1s the substance, gold. This dravya—gold—has
got 1ts chatactetistic quality of yellowness, brilliance, malleabulity,
etc, and 1t may be made mnto several ornaments 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 1s its mode ‘The substance, gold, out of
which these otnaments ate made i1s the Dravya and the chatac-
tetistic attributes of yellowness etc., constitute its Guna. Here
also the conception of Dravya 1s peculiar to the Jaina Datsana,
and to a very large extent differs from the conceptin of Dravya
found in the other Non-Jamna Darsanas. The substance and
qualities cannot be separated. Dravya and Guna are inseparable
and yet the substance 1s not the same as 1ts attributes not the attri-
butes same as the substance, though 1t 15 a fact it 1s the substance
that manifests this nature through its attributes  Substance without
attributes and attributes dissociated from the undetlying substance
would all be meaningless abstractions. Guna cannot exist apart from
the Dravya nor the Dravya apart from the gunas. A real dravya
1s that which manifests through its Gunas and real gunas ate those
that have their roots in the undetlying dravya. Gunas which
are not based upon the undetlying Dravya, whose manifestations
they are, would be metely sensory illusions having no claim to the
status of reality. Hence in the wotld of reality there can be no
separate existence either of Dravya ot Guna from each other.
It may be clearly seen that according to Jaina Datsana, the sys-
tems which speak of a real existence without Gunas, Nirguna or of
Gunas existing separately from the substance till they are brought
together by a third entity called Samavaya, ate erroneous philo-
sophical views not corroborated by facts of reality, As we shall
see later on, according to this conception even Chetana or Soul
or Atma cannot separate its quality of Chetana or consciousness
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but some'other philosophical systems do maintain that the
Chetana quality and Atamadravya are two -different entities
occastonally 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 1s also pecular to Janism

Astz-Nasts Vada—Accotding to this logical docttine every fact
of reality 15 capable of being desctibed 1 two logical proposi-
tions one affirmative and the other negative This paradoxical
logical doctrine of Asti-Nastt Vada has perplexed many non-
Jamna thinkers including even the great philosopher Sankara.
Appatently this conception will be meaningless. How could
the same fact be described by two contradictory logical propo-
sitions® How can we say that it 1s and at the same time 1t 1s not?
Because Asti-Nasti literally means the thing s and 1s not. If
we temember the two previous philosophical doctrines of Sat
and Dravya and if we remember that the ultimate reality 1s a
permanent and changing entity mantfesting thtough con-
stant change of appearance and disappearance, then we can
understand that a fact of reality when looked at from the undet-
lying permanent substance may be described to be unchanging
and petmanent, where from the pont of view of the modes which
appear and disappeat, the thing may be desctibed to be non-perma-
nent and changing. This difference of aspect 1s called Naya tech-
nically by the Jaing thinkers. Describing a thing from the aspect
of the underlying substance ot Dravya 1s called Dravyarthika-
naya whereas the description based upon the modifications or
changes 1s called Paryayarthika Naya. Thus the same fact of reality
may be apprehended and desctibed from the Paryayarthikanaya
or from Dravyarthikanaya. From the pomt of view of the
former it may be called an ever changing fact wheteas from the
latter point of view it may be said to be an unchanging permanent
entity. Hence these two apparently contradictory logical pro-
positions though applicable to the same fact of reality are pre-
dicated from two distinct aspects, one emphasising the undetly-
ing substance, the other emphasising the changing modes. If
we recognise that the conflicting predications are logically pos-
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sible and fully significant since they refer to two different aspects
of view, the logical doctrine of Asti-Nasti vada looses much of
its mystery and appatent contradictory nature. This Astt-Nast1
Vada doctrine 1s further elaborated by Jaina Logicians. Take
the case of a piece of furniture, the chair ot the table befote us.
If we enquire into the nature of the material, the timber, the same
piece of furnitute admits of two different logical propositions,
one affirmative and the other negative.

If the chair 15 made of Rosewood then itis capable of
being described as furniture made of rosewood Can we
describe the same chait as made of teakwood? Certainly Not
We have to say emphatically that i1t 1s not made of teakwood.
The same piece of furniture therefore admits an affirmative pro-
position that it 1s made of rosewood, when you take into conss-
deration the actual tumbet out of which it 15 made and a negative
proposition that 1s it not made of teakwood when you take into
consideration some other timber alien to its own nature  Simi-
latly when we want to know whether a piece of furniture 1s 1n
the drawing room or in the verandah of your house, and if it
actually exists in the drawing 100m we have to say that 1s 1n the
drawing room and 1t"1s not 1a the verandah. It 15 according to
this doctrine of Asti-Nastt vada as elaborated by the Jaina logi-
clans every fact of reality may be desctibed according to four
different conditions.—Dravya, Kshetra, Kala and Bhava.—Nature
of the substance, the place where 1t 1s, the time when it exists,
and the characteristics inttinsically presented 1n it. Evety object
from its own Dravya or substance admits of an affirmative predi-
catton and looked at from the patadravya, alien substance, admits
of a negative predication. The example of a chatr gtven above
from swadravya tosewood admits of affirmative predication,
1t 18 made of rosewood; and from the point of view of paradravya,
alien substance, negative predication. Similarly from swakshetra
1t 15 said to be 1n the drawing toom and from parakshetra it is
said 1t 1s not found in the Verandah ‘This ptinciple of predications
may be extended to any object of reality. When we say an ani-
mal Cow, and one question atises what kind of amimal 1t 15, we
have to say affirmatively it 1s 2 cow and negatively it is not 2 horse.
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If the question 15 where 1s the cow and if it 1s actually grazing 1n
the compound we have to answet the cow 1s 1n the compound and
1t 1s not in the cattleshed Affirmative predication from the swak-
shetta and negative predication from parakshetra whete it 1s not.
Similatly historical proposition may be said to be true 1 its own
period, and not true 1n another histotical period. Alexandet’s inva-
ston of India 1s an event which took place before the beginning of
the Chtistian era and therefore cannot be assoctated with the histo-
rical period of the Christian era. Hence we have to say that
the invasion took place 1n B.C. and not A.D from the point of
view of kala. So this doctrine becomes an obvious statement
according to common sense point of view and need not be con-
sidered to be an extremely intricate philosophical docttine. Yes
1n spite of its obvious natute based upon commonsense point of
view 1t has been musunderstood by many non-Jaina thinkers and
even the great Sankara dismisses the docttine as a prattlings of
a mad man. With thus short account of philosophical background
of Jaina darasna, we may go to examine some of the important
categories 1n detail

Jwa or Sonl:—The term Jiva represents a living bemng. It
denotes a spuitual entity. Its essential nature 1s Chetana or
thought. Jiva 1s defined by the Jaina thinkers as an entity which
lived in the past, which continues to live 1n the present and which
wil certainly live 1 the future also. From this definition
it 1s clear that the term Jiva or soul 1s an entity which had no begin-
ning and which will have no end. Itis beginningless and un-
ending continuous existence of a spiritual nature. This Jiva or
soul 18 mainly of two kinds—Samasara Jiva and Moksha Jiva.
The soul that 15 embodied, life in the concrete wotld of biolo-
gical kingdom associated with the karmic bondage 1s the Samsatra
Jiva; the soul that 1s free from such karmic bondage and which
transcended the cycle of Samasara and which had attamned 1its
nature of intrinsic putity as a result of liberation from karmic
bondage is Moksha Jiva. This conception of Jiva may be said to
be the central doctrine of Jaina philosophy, all the other categories
being merely secondary and subsidiary to the central entity. The
Samasara Jiva itself 1s divided into four main classes, or Gathis
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as they are technically called Chathur Gathis. These gathis are
Devagathi, Manushyagathi, Thuryakgathi, and Naraka gathi. The
fitst reptesents the class of devas living in what are called
Devalokas. The second term Manushyagathi refers to the
human being living 1 this world The third term refets to
the sub-human creatures or lower amymals of the zoologi-
cal and botanical kingdoms which are found with mankind mn
this wotld ‘The fourth term refers to the bemngs in the hell
ot the Naraka-Netherworld. The Devaloka or the upper world
and Narakaloka the wotld of hell are recognised 1n Jaina cosmology,
according to which the concrete wotld of lrtving beings men and
lower antmals 1s called the Madhyama loka, the muddle world
All beings of these four different groups are called Samsara Jivas,
thatisa Jiva which 1s subject to the cycle of birth and death, which
cycle 1s denoted by the term Samasara. All Samsarajivas are
embodied according to their individual spiritual status. FEach
samsaric soul 1s born with a body and continues to live as
embodied soul subject to growth, old age, decay and death,
when 1t has to quit its body in search of another body 1t
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 cofresponding body the underlying Jiva or the soul
1s a perpetual entity serving as a connecting thread of uni-
fying the wvarious births and deaths associated with that
particular Jiva, This Samsara Jiva associtated with its own
karmic bondage and its own corporeal existence 1s considered
to be uncreated and therefore beginningless. For the Jaina
metaphysician the question when did the soul get associated
with material body 1s 2 meaningless question, because they
say Samsara 1s anadhi. The cycle of births and deaths has
no begmnning. Whatever may be the difference of opinion bet-
ween Jama metaphysics and the other schools of Indian thought,
mn this particular pomnt all agree. All mantain that the Samsara
1s Anadhi. Hence no school of Indian thought would allow
the question when did Samsara begin to be a sensible question.
While all the systems maintain that Samsara 1s beginningless-
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Anadhy, all of them do maintain that this sertes of Samsara will come
to an end. At the time of liberation of the soul from material
and karmic bondage it 1s said to attan Moksha or liberation.
In this respect also they ate at one with the Jaina thinkers that the
Samsata Jiva 1s capable of liberating itself ultimately from the
samsaric cycle of births and deaths and of obtaining its
form of imntrinsic purity when the soul 1s called Muktha Jiva
or Paramatma Fundamentally therefore thete 1s no distinc-
tion between the soul that lives n Samsara and the soul that
attamns liberation or Moksha The Jivatma of the embodied soul
in Samsata Js identical with the would be Paramatma The two
are one and the same The doctrine that maintains that the
Jivatma and Parmatma are intrinsically identical 15 the funda-
mental Jamna doctrine of Advatism, which 1s also the fundamental
doctrine of Advattism of Sankara of latter days In fact Sankara
dismussed all the other systems which do not accept this doctrine
as erroneous ones to be discarded and emphasises this doctrine
of 1dentity between the Jivatama and Paramatma as his own Sid-
dhanta The nature of Jiva 1s Chetana or thought and 1s there-
fore quite different from all the other categories which are not so
characterised by Chetana or thought The other Achetana
categories are called Ajva in Jaina metaphystcs. This term
Ajiva includes Pudgala o1 matter, Akasa or space and two
other principles called Dharma and Adharma. Prnciples of
equiblibrum and motion which are peculiar to  Jama
Physics.

The four categortes which are grouped in the Ajtva class
arc distinctly non-spiritual and hence incapable of consciousness
ot thought. They are grouped under Achetana. All Ajiva
categories are called Achetana. It 15 only the Chetana entity,
Jiva, that s associated with the consciousness This cons-
ciousness ot thought which 1s the characteristic of Jiva may
manifest in three distinct psychological activities of cogmition.
The process of knowing, emotion—the process of feeling pleasure
ot pains, and co-nation—the process of activity culmnating in
voluntary activity All Jivas therefote are associated with these
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three different forms of psychic activity of consciousness and ate
technically called Chetana Paryayas-awareness of the environment,
hedonic reaction to the objects so cognised and the chatacteris-
tic activity manifesting as a result of this feeling of pleasure ot pain.
This Jiva 1s mtrnstcally the Knower, the Enjoyer and the Actor.
Every soul according to its own status in the course of evolution
1s thus capable of being m its own way the knower, the enjoyet
and the actor—Jnana, Bhokta and Kaita This process of know-
ing may be limited according to the biological conditions of the
individual beitng Knowledge may be wider ot narrowet accord-
ing to the scale of evolution. The environment and knowledge
expected of a lower animal will be much natrower than that of
2 human being and the environment and knowledge of a cul-
tured individual will be very insignificant when compated to
the knowledge of a person who by yoga ot tapas acquired supet-
sensual knowledge whose extensity would be very great  Thus the
growth of knowledge 1s conditioned by the spirttual growth of the
individual soul or Jiva  Inthe case of Moksha Jiva the knowledge
becomes infinite compiising within itself all the three worlds,
when he becomes the knower par-excellence who acquires the
nomenclatute of Sarvagna, the Omnscient and whose extensity
1s limitless 1n space and powers This Paramatma is Jnant, pas-
excellence. Thus Jamna conception of Jiva though fundamentally
identical with the concept of Jiva i1n other Indimn systems of
thought, stil differs from the other view in certain respects.
Fot example, Sankhya Purusha which cotresponds with the Jiva
of the Jamna metaphysics is slightly different from the Jaina
concept of Jiva. The Sankhyas thought that Purusha 1s a Chetana
entity, but Purusha is the knower, and the enjoyet, Jnatha and
Bhokta but he 1s not active. He 1s not a karta. All activities 1n
the concrete wotld according to Sankhya school 1s assoctated
with body, the material entity which is called Praktiti in the Sankhya
school and whuch is called Pudgala in the Jaina school of thought.
Since all activities associated with non-thinking Prakmtis in San-
khya system, the Chetana entity Purusha 1s not connected with any
kind of activity. Then why should he be tesponsible for the
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acttvity cattied out by some other entity? He 1s really non-active
Akarta. The Jama thinkers object to this Sankhya view They
say that if the Purusha 1s Akarta or non-active and merely a spec-
tatot of an activity carried out by another agency thete 1s no moral
justification i mamtaining that he 15 the Bhokta or the enjoyer
of the fruits of such an activity The fruits of activity ate esther
pleasurable o1 painful, and why should an entity which 1s not
responsible for the activity be destined to enjoy the result of pain
or pleasute Similarly the other schools of thought such as
the Mimamsakas and the Viseshikas mamtamn that Jnana or
the knowing capacity gets assoctated with the soul which 1s
by nature intrinsically devord of this guna or quality ‘The
knowing capacity or Jnana which s a distinct entity from the
soul 1s brought i association with the soul or Jivatma by
combination; then the soul becomes the knower. This doc-
trine also 1s rejected by the Jaina thinkers as most contradictory,
because 1t would reduce the Atma ot the soul to 2 non-thinking
entity before it has the good fortune to be combined with Guna
ot quality of knowledge or Jnana. The knowing capacity ot
Jnana 1s intrinsic manifestation of the spiritual entity Chetana
dravya ot Jiva. To imagine that the quality of guna can exist
separately from the Jiva or the Atma 1s according to Jaina meta-
physics quite impossible and meaningless, because according to
this central doctrine of Jamism Guna and Dravya cannot be se-
parated and when so separated each becomes meaningless abstrac-
tions tncapable of existence in reality. Hence the triple psy-
chic characteristics of knowing, feeling and action are considered ~
inalienable qualities of the Chetana entity, Atma or Jiva, and they
should not be considered to be of independent existence brought
together by combination or associatton Each quality may vaty
in intensity orin extensity. But all the three charactetistics must
be present inany Jiva however hugh ot low 1t be in the scale of devel-
opment. The process of Jnana being an intrinsic quality of the
Chetana entity or Atma introduces a peculiar attitude 1n the matter
of epistemology according to Jaina thinkers, The basic
principle of knowing process of the Jiva or the Atman; and the
vatiations in the knowing process of a patticular Jiva are due
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to assocrated conditions. An ordinary living being has access
to the environmental objects through sense petrception. Secnse
petception 1s through the medmm of sensc otgans of the body.
Since they are parts of the body, physical and physmlowical the
sensory organs ate distinctly material 1 nature and thus distinct
from the nature of Jiva or the Atma Sensc perception thete-
fore according to Jawna epistemology 1s the knowledge which
the Atman acquires of the environment through the intermediary
of material sense organs Since it 1s though the intermediaty
of phystological organs of sense, perceptual knowledge cannot
be considered to be immediate access of the soul to the environ-
ment objects Hence sense petception becomes mediate and
not mmmediate Direct contact of Jiva with the object 1s what
1s called pratyaksha by the Jana thinkers. Since the sense
perception 1s conditioned by physical sense organs, it 1s not imme-
diate  Sense perception becomes Paroksha, mediate knowledge,
according to Jamna epistemology In this respect thc terms
Pratyaksha and Paroksha are completely reversed i Jaina episte-
mology What 1s directly in contact with the soul 1s pratyaksha
and what the soul acquires through intermediary agent 1s paroksha.
Hence the sense perception is a patoksha knowledge and not
pratyaksha as described by the other Indian systems. But Jaina
epistemology tecognises two kinds of supersensory knowledge,
(1) awareness of objects 1 distant places and tumes and (2) contact
with thought present in other individual beings. The former 1s
called Avadhignana which may be translated as clairvoyant know-
ledge and the latter 1s called Manaparyaya Jnana which means
telepathy in the language of modetn psychology. These two
features of supersensory knowledge, Avadht and Mana patyaya-
jpana, clairvoyance and telepathy are recognised to be knowledge
of immediate type ot pratyaksha since they do not depend
upon any intermediary of sensory organs. Of course, the real
pratyaksha knowledge 1s the supreme knowledge of Paramatma
when he gets 11d of karmic bondage and when he attains
Kevalagnana the knowledge par excellence. This knowledge 1s
infinite 1n nature and unlimited by spattal and temporal condi-
tions. In thisbelief that the Jivatma is capable of becoming
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Paramatma ot the Sarvagna, we find similatities and divulgence
between the vatious other Indian systems. ‘The Mimamsakas
whose fundamental doctrine 1s that the Vedas are eternal and
apourusheya not revealed by any individual petson, do not be-
lieve 1 any Sarvagna or Omniscient being. In thss respect the
Mimamsaka system 1s wholly opposed to Jaina system of meta-
physics and also the Vedantic school of thought. The Mimam-
sakas who deny the reality of the Satvagna also go to reject
the doctrine of a creator and the doctrine of creation—Iswara
as the Shristikarta. In this respect the Mimamsakas entitely agtree
with the Jaina and Sankhya systems in rejecting the creation theory.
The Satrvagna or Parmatma 1n Jaina system 1s not a Shrstikarta
ot the cteator As a matter of fact, the doctrine of cteation may
be said to have been completely rejected by all the Indian systems
and not merely by the Jamna school of thought. No Indian sys-
tem, not cven the Viseshikas and Nayayikas who speak of an Iswara
as the Shristikatta accept the doctrine of creation as bringing
into existence of mnon-existing entity That form of crea-
tion 1s entirely foreign to Indian thought. This doctrine 1s
vehemently opposed and rejected by the Mimamsakas as most
ridiculous contradiction. All systems begin with the uncreated
Atmas or soul and the uncreated world of physical objects
Transformation in these objects, conjunction and separation
between the living and the non-living 1n various forms are accept-
ed and described by the Indian thinkers as the primaty entities
so combined or so undergoing transformations are all postulated
to be uncreated and indestructible having a permanent ex-
sstence of their own. In this respect also the Jaina philosophy
agtecs with the other Indimn systems in maintaining that the
Jiva and Ajiva categoties are permanent and uncteated and
indestructible.

SELF IN MODERN SCIENCE

Even the biological developments of lower otganism 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 tight to man, the process of evolution 15 a process of
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building up the body enabling the self to express its naturc and
charactersstics fuller and fuller. Psychological development of
man dllustrates the same pount of view

Further cultural development involving socio-political or-
ganisations and metaphysical evolution all point to the same end
It 1s now a tecogmised fact that the character and bchaviour of
living otganisms are entitely distinct from that of the inorganic
things. Life’s activity 1s characterised by an underlying purpose.
Putposive behaviour of organism marks the distinguishing charac-
teristic of the biological kingdom No biologist nowadays has
faith 1n famous Belfast declaration by Professor Tyndall that matter
contains the promise and potency of life and consciousness. The
mechanical aspect of the physical realm 1s recognised to be differ-
ent from the teleological aspect of the kingdom of Iife Even
the case of ameaba which consists of protoplasmic matter covercd
by the cellular wall contaning inside 1t 2 nucleus behaves charac-
teristically 1n a purposive manner. This mono-cellular organism
1s able to recognise in a mysterious way the difference between
friend and foe. It 1s able to run away from a powerful enemy.
It 15 able to attack and defeat an enemy of modest intensity and
power It 1s able to stretch out pseudo podia from the ccll-wall
to capture food-stuff and assumulate 1t. Thus it has in its own
way the glimpse of sensitive awareness to help its behaviout.
It exhibits the mamn functions of life such as motion and loco-
motion, digestion and assumilation and even reproduction by
a process of gemmation. This acquatic mono-cellular organism
does not carry on with this mode of life and character for long.
Nature seems to be dissatisfied with this process of evolution.
Then begins the process of building up a colony of cells cling-
ing together with a sort of co-operattve purpose of common
life. Thus arses the beginning of multi-cellular organism.
The mother cell sepatates into two cells which 1s brought about
by a process of gemmation. These clinging together resulting
in the constitution of the colony of cells, form the multi-cellular
otganism. This change naturally brings about a change in the
charactetistics of the behaviour of the organism. The cells in
the outer periphery of the organism have the chance of coming
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in contact with the environment whereas the cells mside the mass
have no such chance This necessatily brings about a drvision of
labout 1n order to promote the common life of the colony of cells.
The outer cells are practically specialised to petform the function
of awareness of the environment and also the function of motion
and locomotion whereas the cells mnside the mass specialise 1n the
function of digestion and assimilation. In order to facilitate
this functional differentiation the colony of cells provides a cen-
tral channel through which food 1s shoved 1n which 1s assimilated
by the innet cells and circulated to the cells 1n periphety also.
This central channel 1s a representative of the future digestive system
of the major organisms and also the circulatory systems The
cells 1n the periphery get on specialised further mnto sensoty motor
systems of the higher otganism. 'The front opening of this colony
of cells represents the primitive mouth of the organism. It is this
side of the colony that approaches and catches foodstuff which
are shoved mto the central channel for purpose of digestion
and assumulation. Hence the multicellular organism develops
tentacles at the frontal ortfice for the putpose of capturing food-
stuff and shoving them in. Some cells at the frontal otifice
further specialise into different types of sensory awareness while
the ameaba had the privilege of contact awareness only, the multi-
cellular organism develops 1n 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
whethet 1t is friend or foe through scent. Thus the cells of the
periphety near the central orfice must further specialise another
functional structute some devoted to the awateness of taste and
others to smell. Thus form the beginnings of the sensory systems
in the organism. Even an organism of this type which 15 merely
a mass of cells with the central orifice with the tentacles near
the orifice is able to exptess its chatacteistics 1 a significantly
putposive manner.

Professor Loeb conducted certain expetiments to determine
the behaviout of such primitive organisms. He introduced pieces
of bread near the mouth, the tentacles caught these pieces and
examined these and shoved them m. When the experiment was



cxliv SAMAYASARA

repeated the tentacles were eagetly awating for small bits of bread
and the moment these pieces wete mtroduced without furthet
examination they were pushed in. When this behaviour was
fully developed, he mtroduced pieces of catd-board, the first
ptece of catdboard was eagetly caught and shoved in. After
a little while this was brought out without bemng 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 introduced would be
kicked away without cetemony a characteristic behaviout fully
llustiative of the putposive 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. Certamn other cells about the frontal otifice develop 2
sensittveness to light which 1s the primuitive represcntative of
future-Eye—of the higher organism. The differentiation of cells
thus responding to different sensory stimuli constitutes the ofi-
gin of the different sense organs, which naturally must get
coordinated by intetconnections if they are to subserve the genc-
ral putpose Such interconnections of these sensory tegions
from the primutive netrvous system form the brain of the higher
organism.

Let us putsue the development of the sensoty organism and
the other systems 10 the higher organisms. All this devclopment
i the multicellular orgamism 1s 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 towatds the fowls of the air and the
other towards the beasts of the earth.

Confining ourselves to the career of the quadrupeds we
find 2 wonderful development of the netrvous system and spe-
cially the brain, Examination of the brain of the lowest types
of quadruped, say the rabbit, we find that the whole mass
of the bramn consists of the sensory centres connecting with
the peripheral sensoty organs, such as taste, smell, touch
sight and sound. Besides these central sensory otgans and the
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brain, there are what ate 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 bramn in the mammals,
we find the appearance of some brain regions which are not
chaiacterised 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 discovcred that these sident
areas petform a very important function of co-ordinating the
different elements of sensoty 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 1s fully corroborated when
we watch the development of these silent aieas 1 the brain surface
of the mammals

When we come to the simian type of quadrupeds, we find
a critical and imteresting turn in the brain development. Pro-
bably frightened by the pre-historic giants, certamn quadrupeds
had to take up to arboreal life by climbing up the trees and living
there the major part of the time 1n ordet to preserve themselves,
from the danger of the enemies below. This necessarily resulted
mn 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 possi-
biities of future developments found in man. Beginnings of
the human culture and civilisation may be traced to this cri-
tical turn 1n the evolution of life where the front legs changed 1nto
hands and which again led to an erect posture of the animal stand-
ing on the hind legs alone, thus assuring in the advent of man
in the world. We now perceive the subordmation of the sensory
areas of the brain and the major portion of the sutface of the bramn
assigned to motor functions to the functions of the association
of different centres. Thereafter we find that the so-called silent
centres otherwise called assoctation centres of the brain becoming
the dominant atea of the brain, and they are at the maximum in
the human bramn, thus indicating that they form the functional
basis of consciousness which 1s the fundamental characteristic
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of man. ‘Thus the process of building up the body for the put-
pose of serving as a vehicle for the expression of consciousness,
which seems to be the guiding principle 1n the whole process
of evolution ‘This principle 1s generally recognised by modern
biologists who tefute the madequacy of Darwintan theoty of
natural selection based upon mere mechanical environment.

Let us confine ourselves to human bram. Here you have
the centres representing the various sense organs of the periphery,
the motot centres controlling the various systems of the body
and besides these large tracks of assoctation centres which cover
the major portion of the bramn area. Modetn physiologists re-
cognise the importance of their association areas and they believe
that the same form the physiological basis of conscious activity.
But the psychological development and especially the study of
abnormal psychology brought to the forefront certan impot-
tant facts, which necessitate the modification of the theory postu-
lating that conscious activity 1s generally based upon physiologi-
cal functions of the different centres of the brain, sensoty
and motor. Since these facts indicate that sometimes conscious-
ness functionng in 2 mystertous way completely transcends the
activity of the brain this result 1s obtained from two mndependent
sources. Mental disorders brought about by violent shock or acci-
dent are observed in cases whete the medical men wete not able
to detect any injuty to the bram. A person falling from his dog-
cart, was found to be completely devord 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
wete not able to find any damage to the brain and they wete in
a fix to account for this tragic wiping out of past memoties.
The case was finally taken up by a psychologist. He began to
teach this patient a few wotds and made him undetstand few
objects in the environment. ‘Thus he was equipped with a few
wotds to catry on conversation. Then he was subjected to hyp-
notic treatment and to the great surprise of the psychologist the
patient when 1n hypnotic sleep remembered all his past expetience
vaguely as if in a dream. Feeling glad that the past memoty
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1s not altogether wiped off, the treatment was continued for some
tume, the patient was given the post-hypnotic suggestion that
he would remember all the past experiences which he vaguely
recognised as dreams 1n the hypnotic trance. When the patient
woke up to normal consctousness from the hypnotic sleep, to
his great joy, he remembered the whole of his past expetience
which was temporarily wiped out and became his former self
once agamn. Such cases were numerous during the last wat,
when men i the front through shellshock suffered such mental
aberation. All such cases were treated by the psychologist and
restored tornormal life to the joy of the patient.

It 1s clear that verdict of modern psychology 1s that the
human personality 1s distinct from the material body wrth 1t 1s
assoctated and that it survives even after death.

SankarA AND Kunpa Kunpa

Sankara’s introduction to his Bashya 1s a philosophical master-
ptece by itself. There he gives his own personal opinion with-
out being constramed to follow the text of the sutras. Hence
he freely expresses his views on life and things. First he main-
tatns that the Self and the non-Self aretwo entrely distinct entities.
He begins his introduction with the following words:

“It 1s a matter not requiring any proof that the object and
the subject whose tespective 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 1s wrong to superimpose upon the subject—whose
Self is intelligence, and whuch has for its sphere the notion of
the Ego—the object whose sphere is the notion of the Non-Ego
and the attributes of the object and vice versa to superlmpose
the subject and the attributes of the, subject on the object.”

From this 1t 1s clear that these two distinct entities the Self
and the Non-Self, have no common nature and no common attri-
butes. One is Chetana and the other Achetana . The attributes
of the one cannot be supertmposed upon the other. Such a
confuston is a distinct philosophical etror and correct knowledge



cxlviit SAMAYASARA

necessarily demands complete escape from such an error. Othet-
wise it 1s not possible to realise the true nature of the Self which
1s the ultimate object of all philosophical and religious discipline.
“In spite of this 1t 1s on the part of man a natural procedute which
has 1ts cause 1 wrong knowledge—not to distinguish the two
entities (object and subject) and their respective attributes, although
they are absolutely distinct, but to supetimpose upon each the
characteristic nature and the attributes of the other, and thus
coupling the Real and Unreal, to make use of the cxpiessions such
as “That I am’. “That 1s mune’.”

The second pomt which he brings out 1 the mntroduction
1s the distinction between the two points of view, Vyavahara
and Paramarthic, practical point of view and the absolute point
of view. The confusion of atttibutes referred to above is brought
about by Nescience ot Avidya. The discrimuating knowledge
of the true natute of the Self 1s therefore to be obtained by the
opposite Vidya or knowledge. He maintains that the concrete
life 1n this world 1s vittated by Nescience and 1s real only from the
practical poimnt of view. “The mutual superimposition of the
Self and the Non-Self, which 1s termed Nescience, 1s the presup-
position on which there base all praétical distinction—those made
in ordinary life as well as those laid down by the Veda—between
means of knowledge, objects of knowledge and all sctiptural
texts, whether they are concerned with injunctions and proht-
bition (of meritorious and non-meritorious actions) or with final
release.”> 'Thus he points out that in ordimnaty life, every indivi-
dual has to opetate 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 otganic body. Even when the individual 1s looked upon as
an agent carrying out the injunctions religious and ethical an or-
ganic body must be'presupposed for cartying out all those injunc-
tions. His conduct as the social being in the wotld is therefore
inextricably mixed up with bodily behaviour, without which he
can neither discharge his duties as a social being nor as 4 reli-
gious devotee. In this respect he is of common nature with other
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animals, who also behave i an identical manner 1n teacting
to the environment. In the presence of an enemy, the animal
tries to 1un away and escape and 1 the presence of a friendly
environment it feels happy Thus this concrete wotld of natural
experience which 1s common to both men and animals though
philosophically supposed to be the result of Nescience, 1s to be
considered real and mmportant from the practical point of view
In this concrete world which 1s real 1n its own way, the social
dstinctions based upon rank and birth hold good. That one 1s
a Brahmin and another 1s a Kshattiya, one 1s a master and another
1s a servant, are all distinctions based upon the body and hold
good only 1n the empirical world.

The third point which he emphasises 1s that this empirical
wotld tesulting from the non-distinction between the Self and
the Non-Self exists without beginning and without end. This
natural world which 1s without begmnning and without end
is produced by the Nescience or wrong conception which 1s
the cause of individual souls appearing as agents and enjoyers
in the empirical world which 1s eternal and uncreated. The
individual self 1 the empirical world or Samsara 1s influenced
by this wrong knowledge and identifies himself with external
objects. . |

“Extra-personal attributes are supertmposed on the Self,
if a man considers himself sound and entire, ot the contrary, as
long as his wife, children and so on are sound and entire or not.
Attributes of the body are supetimposed on the Self, if a man
thinks of himself (his Self) as a stout, lean, fair as standing walking
or jumping, Attributes of the sens-organs, if he thinks, I am
mute or deaf or one*eyed or blind. Attributes of the internal
organs when he considers himself subject to desire, intention,
doubt, determunation, and so on.”

Lastly he imndicates the true nature of the Self which should
be disctiminated from the non-Chetana bodily attributes as free
from all wants and raised above all social distinction as Brahmin
ahd Kshatriya and so on, and entirely transcended the empurical
samsaric existence to whom even vedic mnjunctions will cease
to be operative, because he 1s placed 1n a region from where he
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does not want to achieve anything motre, because he is comple-
tely self-sufficient. .

‘This introduction of Sankara may be taken to be an introduc-
tion to St1 Kunda Kunda’s Samayasara also. The philosophi-
cal wortk of Samayasara deals with all these points and practically
adopts indentically the same attitude Sti Kunda Kunda begins
his work with the distinction between the two points of view
Vyavaharic and Nischaya. Practical and real. He describes the
emperical wotld where the mdividual identifies himself with the
characteristics of the external objects as a result of the absence
of true knowledge. The course of conduct presctibed by prac-
tical ethics 1s said to have only a secondaty value as a proba-
tion for the higher class Bodily characteristics, instincts,
and emotions and the various psychic states of the individual
Self are all dismissed to be the tesult of the operation of the
erroneous 1dentification of the Self or Paramatma. Thus without
changing the words, Sankata’s intotduction may be considered
to be a fitting introduction to Sr1 Kunda Kunda’s Samayasara.
We shall later on point out the vatious points of similarity between
the two, Sankara and Sri Kunda Kunda, which would constrain
the reader to accept the suggestion that Sankara was well acquaint-
ed with Kunda Kunda’s philosophy either in the original or 1
the Sanskrit commentaty by Amritachandra.

SANKARA AND HI1S PoinTs orF Vikw

The distinction between Vyavahatic and Paramarthic points
of view which Sankara makes throughout his commentary s
said to have been copied from the Buddhistic philosophy. A
writet in the Joutnal called “Achuta” referting to this says, that
" Sankara must have copied this from the Buddhistic metaphysics
because the distinction is not found anywhere clse. This writer
evidently is not acquainted with Jaina philosophy. If he wete ac-
quainted with the Jaina philosophy, he would not have made such
a sweeping statement that the distinction is not found anywhere
else. In fact the doctrine of Naya or the points of view is peculifr
to Jaina metaphysics, which maintains that knowledge is to be
obtained from pramanas and nayas. Pramana-Nayai Adhigamaha—
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15 the fundamental Jamna docttine of knowledge. Following
this Jamna tradition Kunda Kunda statts his work Samayasara
by mentioning this distinction between Vyavahatic and Para-
marthic pomnts of view in ks study of the natute of the real Self
or Samayasara. He justifies the adoption of the vyavahatic
point of view even in the approach of a student towards the ulti-
mate reality of the Self, as a prepatratory method of his adopting
the Nischaya or the Paramarthic pomnt 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 1t i1s necessaty
to adopt as a means of communication the language with which
the student 1s acquainted so also 1t 1s necessaty to adopt 2 method
of instruction which will be within the reach of the individual
student. When a guru teaches an individual not acquainted
with Sanskrit language through the medum of Sanskrit it
would not be mtelligible to the person concerned and the instruc-
tor would defeat his purpose Hence it 1s absolutely necessaty
to speak to him in the language which 1s his mother tongue and
which may be some vetnacular other than Sanskrit. Similarly
1t 15 necessary to adopt vyavaharic pomnt of view 1n communicat-
ing metaphysical truths to ordinary people. With this justi-
fication Sr1 Kunda Kunda examines every problem from these
two points of view, practical and real, the practical pomnt of view
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