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PUBL1SHER·s NOTE
The BHARA'I'IYA JNANAPITHA has been founded by the
well-known :tndustrialist and business magnate Seth Shanti Prasad Jain and his talented w1fe, Shmn.ati Rama Jain, with a view
to recove:c from old Shast:ca Bhanda:cas, to edit and to publish
all ;va1IaJ:>le ancient te:i..i:s in Prakrit, Sanskrit, Apabhransha, Hindi,
Kanarese, Tamil, etc on subJects hke philosophy, mythology,
llte:cature and luston- etc. The Institution was founded on the
18th February, 1944. It has published several important books
m Sanskr1t, Prakrit, and Hindi languages. It has been the priit1lege of the Jnanapitha to receive from the very inception the
co-operation and valuable guidance of Rao Bahadur Prof. A.
Chakravarti, M.A., I.ES. (Retd.). He is the Editor of o 1r English and Tamtl series. A branch of the Jnanap1tha has been
estabhshed at Madras under his guidance, primaoly as a result of
his inspttation.
We are happy to commence our English series w1th the
publication of the SAMAYASARA whose author Acharya Kunda
Kunda holds a uruque position amongst the authors of Jaina Philosophy and Metaphys1q. The SAMAYASARA is mdeed a work of
outstanding merit and has attamed U11paralleled authority so fat
as understandtn.g of The Nature of the Self 1s concerned. Though
there have been quite a few edioons of the SAMAYASARA, the
present one 1s noteworthy because of the lucid exposioon that
the accompanying commentary of Acha:tya Amrita Chandra
presents. Rao Bahadur Prof. A. Chakravarti has enhanced the
value of the work by his explanatory notes in a fotm easily comprehensible by the modern mind. To. a masterly introduction
Prof. Chakravarti has brought out the essential features 0£ To.dia.:n
and Western thought on this all-important topic of the SELF.
•
We have every hope that the present edition of the ~AMAYASAllA
will receive attention and approbation of all lovers of Indian
philosophy and of Jaina thclght.
J
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The follow1ng books ,re already edited and are being sent
to the Press r Tattwartha RaJ Vart1ka
2.
Gan1ta Shastra
3. Tattwartha Subodha Vrm
4. Dahsabhaktya.di Sangrah
5 Jamendra Mahavrit1
6 Amogha Vnti
7. Dw1sandhan 1faha Ka.vya
The following works are be1ng edited by the Jnanap1tha
scholars.I. Hanvansha Ch'l.Iltra (Apabhransha)
2.
S1ddha Vroishchaya (T1ka)
It is the wish of the founders of the Jnanap1tha that thett
modest efforts may mspire people to read, understand and assimilate the great teaclungs of our ancient Acharyas. They seek
the co-operation of all scholars and of other literary societies
towards popular1Sin.g the books of the Bharatiya Jn.anap1tha
This will be an Impetus to bnn.g out further pubhcations. All
books of the Jnanap1tha are made available to the pubhc at net
cost, and in most cases even below cost.
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PREFACE
Sama.yasara is the most important phtlosoplucal work by Shri
Kunda Kunda. It deals with the nature of the self, the term
Samaya being used synow.mously ,v1th Atman or Brahman. The
translation and commentary herein pubhshed are based upon
.A.inr1tachandra's Atmakyatl but some other commentaries are
also consulted Jayasena's Tatparyavnti and :\Ialhsena's Tamll
commentary were also consulted The •extra gathas found in
Jayasena's Tatparyavnti do not give any additional information
nor do they affect the general trend of Atmakyat1. Hence the
present Enghsh translation confines itself to the gathas found
in Atmakyati. It may be mentioned that the Tamtl commentary
by Malhsena seems to be based upon Atmakyati by Amntachandra.
Since the work deals with the nature of the self from the Jau:ia
point of view the introduction also deals with the nature of the
self from other po1n.ts of view. The introduction is chv1ded in.to
three main groups ; the nature of the Self dealt with in Westei:n
Philosophy, the nature of the Self in Indian Philosophy and the
same topic accord.tog to Modem Science. A rapid survey of
Westem thought beginning with the Greek phtlosophers 1S
given in the :first part of the introduction. The second part:, Indian
Philosophy begw.s with a conase account of the Upan.t,.shadlc
thought with which Sn Kunda Kunda appears to be acqua.10.ted.
The modem saentlfic approach towards the problem of self 1s
also g1ven in the introduction. It is not a detatled account of
modem scientific thought; but here an attempt 1s made to
present the modem saentlfic attitude whlch is quite dtfferent
f.rom that of the latter half of the 19th century. The
Scientists and Philosophers of the Y1ctor1an period were
:not sdte about the nature of the self. Orthodox Physists
and Physiologists treated consaousness as a by-product in the
evolut io:o. of matter and motion. Followmg this domroant
attltude of physical science, psychologists also tr1ed to discuss
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the problem of consciousness without a soul or self. All that
1s chao.ged now. Scientlfic writers mainly in.ilue.nced by the
results obtained by the Psychic Research Society .now openly acknowledge the e.x1stence of the conscious entity the self or the
soul which 1s e.nt1rely different 111 nature from matter; 1t
survives even after the d1ssolut1ori of the body. Researches 111
Cla1rvoya.nce and Telepathy and ve:t1dical dreams clearly support
the attitude of modern thinkers as to the survival of the human
personahty after death Though nothll1g definite 1s established
scientl.fically thts change of attitude 1s itself a welcome one. 'Fh.ts
change 111troduces the rapprochement between Western thought
and Indian thought as 1s evidenced 111 the writings of persons hke
Aldous Huxley. This must be considered as a good augury
because in war-worn world bankrupt of spmtual values there ls a
ray of hope that the Indla.n thought of perenrual nature may feed
the spttitually starved world wluch 1s 111 search of some genU111e
idea serv111g as a solace and hope for the spmtually famished
humanity.
Tlus book 1s published as the first of the Enghsh ser1es 111
the Bharatiya Jnanap1tha publications. Trus publication will
reveal to the world what I:o.dian thinkers 2.000 years ago had to
say about the problem of the Self.
0
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INTRODUCTION
SELF IN EUROPE.AN THOUGHT

Man's development in all aspects may be described as an
attempt to discover hunself. Whether we take the develop11,1ent of thought l!l the East or the West, the same pr1nc1ple
'Know thyself' seems to be the undetlymg urge. When we
turn to the West we find that the beg1D.ruD.gs of phtlosophy are
traced to the pre-Socratic period of Greek e1vilisat1011.

Greek Phtlosophy
That was a period of culture where the Greeks had a form
of rehgion accordl!l.g to wluch their Gods, Athene and Apollo,
were superhuman personalities trying to help their favourite
Greeks by taking pa;t in all their struggles. This naive popular
form of rehgion very soon gave place to a flood of scepticism
orgarused by the school of Sophists. They began to challenge
some of the fundamental concepts of rehgion and ethics. It
was, when this process of social disintegration was going on
that we find Socrates appeanng in the scene. Though he was
one of the Sophists himself, he was actuated by a higher ideal of
salvagmg what remained of the destructive analysis of Sophism.
For this purpose he began to question and to find out the socalled educated mdividuals of the Atheman society. This process of questioning with the object of discoveruig whether the
opponent knew anything, fundamental about rehgion and •
ethics was designated as the "Socratic D1alect1c". 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 is Just or what is good and defines the concept
on the same pririciple, Socrates would confront lum with an exception to that definition. This would force the opponent to
moclify bis de:fini.tion. This process of debating will go on till
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the opponent gets cqn.founde<:! m the debate and is made m confesii
that after all he was ignorant of the nature of the fundamental
concepts. By this process of cross exam1nat10n Socrates exposed
the utter Yanity and hollowness of the so-called learned Sophists
of Athens Then he realised rum.self and made others realise
how shallow was the knowledge of the so-called scholar. That
,,ra.s why he obtained the singular rest1mony from the Delphic
Oracle th::it he wa& the wisest man hving because he knew that
that he knew nothing. This process of dialectical analysis ~o
successfully employed by Socrates resulted in the buildmg up
of the Atheruan Academy which gathered under its roof a number
of ardent youths with the desire to learn more about human personality and 1ts nature.
Plato, a disciple ~.nd 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 penod are all given to us by
Plato through his immortal Dialogues. He systematized the various 1deas revealed by lus master, Socrates. He constructed a phtlosophlcal system accordmg to which sense-presented experience is
entirely different from the world of ultimate ideas which was the
world of Reals. He illustrates 'this duahty of human knowledge
by his famous parable of the cave. Accordmg to this parable
human being 1s but a slave confined inside a cave chained with
his face towards the wall. Behind lum 1s the opening through
which all-illuminating sunshine casts shadows of moving ob1ects
on the walls of the cave. The enchained slave ms1de the cave 1s pr1v1leged to see only the mov1ng shadows which he imagines to be
the real objects of the world. But once he breaks the chain and
• emerges out of the cave he enters into a world of brilliant hght and
sunshine and comes actoss the real ob1ects whose shadows he was
constrained to see all along. Man's entry into the realm of reahty
and realization of the empty shadow of the sense-presented world
1S considered to be the goal of human culture and civilisation by
Plato. Instead of movwg in the ephemeral shadows of the sense~ t e d world, man ought to hve in the worlJ. of eternal· 1deas
whldi constitute the scheme of Reahty presided over by the three
funda.tnental Ideas-Truth, Goodness and Beauty. This dwuity of
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knowledge necessarily 1.mpbes the duahty of human nature.
Man has 111 himself this dual aspect of partly hvmg 111 the
world of reaht1es and partly in the world of senses. The
senses keep lum down 111 the world of shadows where1.s his true
nature of reason urges him on to rega111 his immortal citizenship
of the ultimate world of ideas. On the basis of this confuct of
reason and the senses, Plato builds up a theory of ethics according to which man should learn to restrain the tendencies created
by Senses through the help of Reason and ultimately regain his
lo~t freedom of the c1tizenshlp 111 the world of Ideas. The two
worlds which he kept qwte apart, the world of ideas and the world
of sense-perception, were brought 111to concrete relation with
each other by his successor .Anstotle who emphasised the fact that
they are closely related to each other even in the case of concrete
human life. Human personality 1s an orgarused uruty of both
reason and sense and hence the duahty should not be emphasised
too much to the discredit of the underlying uruty 111 duahty.
A few centur1es after Socrates, we find the same metaphysical
drama enacted 111 the plal!ls of Palest111e. The Jews who believed
to be the chosen people of Jehovah clrumed the pr1vtlege of
getting direct messages from Him through their sacred prophets,
the leaders of the Jewish thought and rehgion. On account
of this pride of be1ng the chosen people they mainta111ed a sort
of cultural isolation from others whom they contemptuously
called Gencles. A tt1be intoxicated with such a raaal pnde had
the unfortunate lot of be1ng poht1cally subjugated by more do...
minant races such as the Egyptians, the Babylonians, and finally
the Romans

Christtan 'Thought
When Palestine was a prov1nce of the Roman Empire ruled
by a Roman Governor there appeared among the Jews a :tehgious
:reformer 1n the person of Jesus of Na.Zltteth. As a boy he exlubited strange tendencies towards the established religion and
etlucs which sometimes mystified the Jewish elders congregated
111 their temples and places of worship. After his twelfth year
we know nothing about his, whereabouts till. he reappears 1n the
I
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age of durty m the nudst of the Jews with an ardent desire to
commurucate his ~essage. When he began his mission, the
Jew1sh society was marked by an extreme type of formalism both
in rellgion and ethics. The scholars among them who were the
custodians of the :rehg1ous sc:r1ptures-Phar1sees and Sc:ribeswe:re so much addicted to the hteral 1nterp:retat1on of their dogmas
and institutions that they pushed into the background the underlying sigruficance and spirit of the Hebrew thought and rehg1on.
In such a society of hardened conservatives, Jesus of Nazareth
first appea:red as a social curiosity evoking in them an intellectual
shock which ended 1n hat1ed. Here was a person whose way
"of hfe was a challenge to the established traditions of the Hebrew
rehgion. He freely moved with all classes of people, disregardmg the social et1quette. The elders of the Hebrew society
therefore were shocked when they found the so-called :teformer
movmg freely with the publicans and sinners. When challenged
he merely rephed that only the sick :teqwred the healing powers
of a. doctor. He was once agam quest10:ned why he openly
V.l()lated the estabhshed rules of conduct according to the Hebrew religion. He a:qswered by saymg, Sabbath 1s intended for
man and not man for Sabbath, thereby proclauning to the world
111 unmistakable terms that the various institutions, social and
religious, are intented for help111g man in h1s spmtual development and have no right to smother his growth and impede
his progress. He enthroned human personality as the most
valuable th111g, to serve which, 1s the function of religious and
ethical 1nstitutions. 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 Pharisnis.m the
latter succeeded m putting an end to the life of the new leader~
they were not able to completely crush the movement. I Us
disciples :cecruitcd from the unsophisticated Jewish society
firmly held fast to the new ideas of the Master and went about
all co:rne:cs of the countty publishing this new message. From the
Roman province of Palestine they made bold to• enter into Rome
the very capital city of the empire and ardently preached wlul.t
they leatnt from. their Master.www.holybooks.com
They were suspected to be a
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subve:ts1ve orgarusat1on and persecuted by the Roman author1t1es. Undaunted and uncrushed by pe:tsecut1~n the movement
was ca:tr1ed on m the catacombs t11l the new idea permeated to a
large section of the Roman population. The Romans had hitherto a naive realistic form of religion after the pattern of the G.neek
Religion of the Homeric Period. The advent of Christianity resulted in the breaking dow11 of these primitive religious institutions
of the Romans. Tlus break-down of traditional Roman rehgion b10ught many :tecrwts to the new faith from the upper
strata of Roman society, till 1t was able to convert a member of
the Imperial household ltself The condition of the Roman
society was extremely favourable to tlus wonderful success of
the new faith
The Roman Empire which had the great provincial revenues pouring into the Imperial Capital converted the Roman c1t1zens from ardent patriots of the Roman Republic into debased
and demoralised e1t1zens of the Imperial Capital sustained by
the doles offered by the prov1ne1al pro-consuls. They were
spending their time ID w1tness1ng demoralmng entertainments
and In luxuries For example, the Roman citizens were
entertained In the amplutheatre to witness the slaves being
mangled and torn .by hungry hons kept starv1ng for tlus purpose
It is no wonder that such demoralised social orgarusat1on completely collapsed when it had the :first onslaught from a more
powerful idea and certainly a more soul-stttring message.
The Roman Empire became the Holy Roman Emptte in
which there was a coahtion of the authority of the States with
that of the Church. This Holy Roman Emptte which had the
Church and the State combined had rendered wonderful service to
the whole of Europe by taking the barbarian hoardes of various
European races and convertlng them into chivalrous Christian
knights by a strict religious dise1phne imposed on them by the
various self-sacrificing orders of the medieval monastries. This
education of the inferior races through strict disciphne enforced
by the Roman Church had in 1ts own turn a drawback cautioned
against by the founder of Christianity. The Roman church so
jealously guarded itswww.holybooks.com
power and 10.fl.uence that it did not promote
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any kind of free intellectual development suspected to be of a
nature incompatible with the established traditions of the Church.
This process of disciplinary suppression of the development of
human intellect went for several centuries which are designated
as the "dark ages" by the h1sto11ans of Europe. But human intellect can never be permanently suppressed like that.

Renalssance
There were murmours and revolts within the Church lf.~clf
The unwarranted assumption of the priest-craft that 1t formed the
intermediary between man and God was openly challenged.
This movement of reform within the Church had strange cooperative forces from other sources. In the field of astronomy,
Copermcus introduced his new and modern conception of the
constitution of the Solar system which completely displaced the
old Ptoleymaic astronomy accepted by the Church. The earth
which was considered to be the centre of the U111vcrse around
which the heavenly bodies moved for the purpose of shedding
hght on the earth's surface, was relegated to a minor planet
among the several plantcs revolving round the sun which forms
the centre of the Solar system. This astronomical revolution
suddenly introduced a new angle of vision opening up itnmense
possibillties of research reveahng the wonders of an infinite
Universe.
Similarly the discove:cy of the new world by Columbus inttoduced a tevolution in geographical knowledge revealing new
toutes of travel and conquest unknown to Alexander the Grea.t,
who had to turn back from the banks of the Indus because his
army would not move any further, as they thought they were
approaching the ends of the earth. To add to these two discoveries there was the flight of the Greek scholars towards Rome
as a :result of the conquest of Co11stantinople by the Turks.
These Greek scholars carried with them rich treasures of Athenian
culture, which was a revelation to the starved intellect of the
med1eval Europe, an intellect which had nothing but the Christian Bible and Aristotle's logic to feed upon. This wonderful
Athenian culture and , civ1hsa.tion
bad produced a. fervour of
www.holybooks.com
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enthusiasm among the few tlunk.to.g individuals of mecheval
Europe who devoted themselves to the develdpment of the new
arts such as architecture, sculpture, paJ.nting music etc. The whole
movement is called Renaissance or the reb11:th, when man discovered his true nature. This movement of Renaissance incorporated w1th the .religious Reformation ushered in the new world
of Europe which was so fruitful of important results, such as
the 011gin and growth of modem science, a new intellectual development which completely transformed the modern world. The
growth of modern science resulted in a confuct between ,the
estabhshed .rehg10:o. and the new Thought.
The intellectual development Just after the Renaissance took
two different forms, one associated with Francis Bacon, who
•
emphasised the importance of experimental method adopted
by science, and the other associated w1th Descartes who em•
phasised the mathematical method as the necessary intellectual
disCJpl.tne fo:c the reconstruction of phtlosophy.

Bacon and Sczentzfic Method
F1ancis Bacon who felt the inadequacy of the old Aristotelian
method of ID!ellectual chscipltne proposed a new method suitabe for
modern scientific research, ID his book called "Novum 'Organon"The New Instrument Tb.ls new method suitable fo:c scienttfic research, Bacon describes m detail. According to lum it sho1,lld neither
be purely imagmary as the spider's web spun out of 1ts own body
nor it should be me:cely mechanical collection of facts by observations like the ant. Scientific method must adopt the way of
the honey-bee which collects materi.als from various sources and
t1ansforms them into useful honey. Such an intellectual transformation of facts observed will ultimately unlock the secrets of
Nature for the benefit of man. Such a discovery of Nature's
secrets for the purpose of utilizing them fo.r social reconstructton
ought to be the ideal of science according
Bacon. In order
to successfully apply such a scientific method, Bacon prescribes
certain conditions 1.s a necessary intellectual preparatton. Generally the mind of a scientist may be crammed with certatn traditional beliefs and superstitions. Such preconceived 1101:J.ons

to

.a
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which Baco11 calls 'Idola' should be entirely got rid of and the
student of science 'should approach Nature w1th an unb1assed ope11
1111nd which alone will give a correct 1ns1ght into the Laws of
Nature. Tlus experimental method prescribed by Bacon if adopted by a student of science will give 10.ductive generalisations
relating to the constitution of Nature and her Laws, generalisations which would be of a certam amount of high probabtl1ty.
Though the inductive gene1alisations arrived at by scientific
research do not have the absolute certamty, charactenstic
of mathematical propositions, they were cons1dered by Bl!con
to be of great practical value for the benefit of mank10.d. This
attitude has been perfectly justlfi.ed by the development of mode111
science with the practical application of scientific generalisations
which have transfomed the life of man 10. the modern world. Such
a reconstruction of human society based upon se1ent1£ic achievements was foreseen by Bacon 111 his essay on the New Atlantis
This new experunental approach to Nature has conquc1e<l fot
saence realm after realm depa1tments of Nature as Astronomy.
Physics, Che1n1stry, Geology etc. This successful conquest
of the realms of Nature by science resulted 10. complete elimina~
t1on of 1111nd of man as a factor for 1nterpretat1on of natural events.
This ehmlnation of consaousness completely from the field of
research ult1mately resulted 1!l saentlfic reconstruction of Natutc
as a huge mecharucal system 1n whlch the Law of Causation
was the only pr1nc1ple of operation. In this mechanical
system all events ate guided by necessary causal cond1tions.
Thete 1s no scope of intellectual interference eithet to modify
or to suppress the occurrence of natural events according to the
desu:es of man. The old thought which entertained the possib1l1ty of interference with the natural events by supernatural
agencies was completely discredited as a pure mythology having
no place 1n the realm of Nature, whose constitution is revealed
to the student of SC1ence. This induct1ve method adopted by
modern science :fin.ally resulted in the generalisation of conser..
vation of mass and energy as the basis of natute and in .relegation
of consciousness to an extremely subordtnate place a.s a sort of
www.holybooks.com
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isation suggested by the physical sC1ence was ~so adopted by
Charles Darwl.fl to e:x:plaID the phenomena relat1ng to the arumal
kingdom. He also fell in with the general trend of physical science
and formulated h1s famous Law of Evolution, based upon natural
selectlon and sutv1val of the fittest. This prIDciple of explanatlon of the origlfl of species also relegated consciousness as an unnecessary factor not reqwred for the explanation of life phenomena wluch he considered to be quite lfltelligible on the same
prIDciple of mechanical Law of Causation. This intellectual
atti~de wluch attempted to explru.h both the organic and the
lflorgaru~ realms of Nature purely on the p.t1ne1ple of mechanical
Law of Causation was designated Naturalism as contrasted with
prescientJ.fic thought which 1ntroduced supe.trurturalism. Such
was the state of modern thought at the end of 19th century.
But tlus triumph of Naturalism was openly challenged in the
begmru:ng of the 2.oth century especially by Biologists and Psychologists who exposed the inadequacy of the naturalistic method
of 1nterpretat1on 1fl deah:ng with biological and psychological phenomena. Thls open challenge to Naturalism which started in
the beg1:11:111:11g of the present century had led to the recogrution
of consciousness as an important factor 1n the evolutio.n. process
of both biological and psychological and restored consciousness
to its ow.n status of d!gruty and importance. Such. a challenge
and the consequent recog:111t1on of the importance of consciousness
wluch is relevant to our general enqumes as to the nature of the
self will be dealt with later on.

Cartesianism Mathematical Methods.
In the meanwhile let us turn to Descartes. He was a mathematician and phtlosopher and he formulated another method necessa:ry for the :reconstruction of phtlosophy. Being a mathematician he wanted to :reconstruct metaphys1cs on certain foundation.
Just as Euchd started with certain undeniable and axiomatic
propositions on the basis of wluch he :raised the whole structure
of mathematics, Descartes opened to examine human expenence
and d,iscove.red some absolutely certain and undeniable propowww.holybooks.com
s1tions ashttp://www.holybooks.com/samayasara-or-nature-of-self/
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Bacon he also p.iescnbes certa111 prehm111ary conditions as necessary preparation for such a course. He examines the contents
of human experience 1n order to find out whether there 1s a11yth111g of the nature of mathematical certamty, which cannot be
challenged by anybody All the traditions and pr111c1ples accepted
on the authority of a great person or of the Church, principles and
beliefs on which the religious and moral aspect~ of human hfe
are based, he found to be open to challenge and denial. The very
fact that every rehg1ous dogma or moral prmciple has a rival
or opponent 111 another system reveals the inadequacy o( such
rehg1ous beliefs. S111ce they lack the absolute certainty of mathematical propositions they could not be taken as the basis for
phtlosophical reconstructions. Even the sense presented world
Descartes finds to be inadequate as the world of se11se presented
experience is liable to illusions and hallucinations and hence the
obJect of the sense presented world can11ot be taken to be of absolute certainty. Thus step by step he clears 1.he whole of human
experience as inadequate foundation for plulosophy according
to his mathematical principle. Is there no intellectual salvation-:>
Does such a sceptical analysis of our experience leave nothing
to the student? Descartes says there 1s one thing which is absolutely certain. Even 1f we doubt every item of experience
the act of doubt cannot be denied. That there is thought even
when in the process of challenging experience must be accepted
as an undentable fact. If we accept thinking as an underuablc
fact we have necessatlly to accept some entity which is responsible for such a thinking-Thus be arrived at the famous condus1on Cog1to Ergo Sum-I think, therefore, I am. Such a seep~
t1cal analysis through which Descartes approached the problem
of metaphy s1cs led him to the thinking self as of absolute certainty whose reality cannot be doubted at all. ~rhis principle
of Cogito Ergo Sum fo:rms the foundation of what is known
as Cartesianism, a phtlosophical reconstruction just after the
Renaissance in Europe.
Because thought exists therefore the loul exists, is a ptopos1tion whlch emphasises the :relation between a substa.o.ce a.nd
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from the reality of an essential attribute to the substance in which
the attribute inheres. The metaphysical bedrock on which Descartes wanted to raise a superstructure was thus arrived at through
a sceptical analysis of human experience Having arrived at .
this inevitable conclusion Descartes tries to bring back all those
ideas which he dismissed as improbable and unreal. When l~e
examines the contents of thought he 1s able to perceive certain
ideas ennrely distinct 1n nature from the ideas acquired through
sense-perception The latter are only contingents whereas the
former are found to be necessary and certain All ideas relating to mathematics are such necessary ideas. These cannot
be contradicted, hence they are absolutely certain. Such necessary 1deas which he calls "mnate" must be traced to a d1fferent
ong111 altogether One of such ideas which he chooses for 111vest1gat1on 1s the idea of a perfect and 111firute Bemg, God Man
could not have acquired this idea through sense perception. Nor
1s 1t possible for him to construct such an idea from elements
supplied to him by the senses. Hence he concludes that this
idea of a perfect and 1nfirute Being must be an item of thought
from the very begmrung of man ' Man from the very moment
of his origm should have started with this idea and hence Descartes mfe1s that this idea necessarily leads to the conclusion
that there is a real being who is the original of this idea-God.
He stamped his own mark on man from the very begl.ruling. By
such an argument Descartes emphasises the reality of a perfect
and infirute Bemg, God, besides the thmklng substance, Soul,
, whose reality he established through the famous cog1to. Given
the reality of Soul and God, the rest of experience which he dism1ssed as unreal is brought back again. The external world
which he dismissed on the suppos1t1on that 1t might be due to
sense deception is now recognised to be real, for sense deception
would be a blot on the character of the Creator-the Perfect Being.
Such a being cannot indulge in dece1v1ng his creatures. Hence
the external world must be accepted to be teal. The reality of
the extenal world fiwugh a~mitted to be teal 1s consideted to
be entirely distinct from the soul. The external world which
~onsists of material .objects
1s made up of a dlfferent substance
www.holybooks.com
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altogether-matter, whose essential attribute is extension. Thus
Descartes recognises two distinct substances, the tblnk.u.1g tlung
and the extended thing. These two substances constitute the whole
of reality. The physical realm made of extended things 1s
entirely based upon the mecharucal pr1nc1ple of causat1011. Any
event 111 this physical world is necessarily condit1011ed by appropriate physical antecedents. Human body as a part of this
realm of extension 1s controlled by the same phys1cal law of
nature, whereas the soul and 1ts behaviour since they are
guided by a different system of laws are not sub1ccted to the
operation of physical laws. This duality consisting of thinking
things and the extended things fo1ms the ma111 character1st1c
of Descartes' philosophy Though he recognises that these
two substances are present in a human being, h.ts body a part
of physical realm and his soul the thinking substance related to
his body, he does not consider that the rest of the animal kingdom
is of this type. The animals have no soul. The an1mal body
being thus unrelated to the thmkmg substance, is considered
to be purely a mecharucal apparatus, unguided by a tl1111k111g th.tng. The arumal is a soulless physical automato:n. This
Cartesian belief persisted ttll the end of the .2.nd half of the 19th
century when the Biologists proclaimed the fundamental unity
of the animal kingdom and emphasised the kmdred nature of
the man and arum.al. Once agam we have to emphasise that the
thinking substance or the soul is the central doctrine of Cartesian
philosophy and this 1s :relevant to ou:r study of the self.
His successor Malebranche took up the problem relating
to the natu:re of man. According to Descartes man has a dual
nature, h.ts body belonging to fhe realm of extension is associated with the soul which belongs to another realm altogethet. Each
1s a closed system controlled by the operation of distinct laws.
In spite of this distinctness the behaviour of man illustrates the
strange phenomenon that a pa:rticulat change in the mind produces a corresponding change in the body and vice versa..
How could there be such a :relation. betwe~ two things which
are absolutely distinct f:tom each other 111 ttature and attributes.
l'he body is sub1ect to the laws of the external world, the mind
www.holybooks.com
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is the subJect to the psychological laws and strangely these two
appear to be related in the human being. This is a problem for
Malebranche to explain. How could there be a correspondence
between an event 111 the physical realm and an event 111 the mental
realm when they bebng to the isolated systems The solution
offered by rum consists m his throwmg the respons1b1hty on
the shoulders of God for maintal!llng such a correspondence
between events belonging to two different and isolated systems
of reality .
. Accord111g to Malebranche, God so arranges thmgs that
there 1s a parallel and harmoruous correspondence between events
in the physical realm and events 111 the psychical realm. Such
a solution of a harmony secured through divme mtervent10n was
found madequate His successor Spmoza, the famous God 111toxicated philosopher took up the trend of thought as left by
Malebranche and developed to a wonderful pantheism He
found the dualism of substances, thmkmg thing and the extended thing, which was the legacy of Descartes to be an inadequate
explanation of experience, necessitating the intervention of a
third substance to make the relation between the two intelligible
Spinoza thought such a multiplication of substances to be purely
unnecessary. According to Spmoza there 1s only one substance,
God, endowed w1th a number of att:i;.tbutes of which the extension and thought are but two impo1tant attributes All physical obJects m the external world are but mod1ficat1ons of this
ultimate substance through the attribute of extension and all
the living bcmgs, the souls are again the mod1ficat10ns of the ult1mate substance through the other attribute of thought. The theory
of harmony through d1v111e intervention introdl.:!,ced by Malebranche for the purpose of explainmg human behaviour was
considered to be quhe irrelevant and unnecessary by Spinoza.
Man be1ng a modification of the ultimate substance must exhibit corresponding changes both in extension and thought, the
ultimate substance being the necessary condition for correspondmg changes. Thus. the thinking substances with which Descartes started passed through the two natured man of Malebranche and ended with the all-.absorbmg pantheism of Spinoza.
www.holybooks.com
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The Spinozisttc pantheism though extremely fasc111.attng d1d not
last long. It reduced human personaltty to an enttrely .111adequate
and unimportant posit.ton and whenever there ls such a deterioration of human perso:o.ahty there 1s always the 111ev1table reaction.
The Sp.111ozisttc pantheism which absorbed all th111k.tng things
and reduced them to non-entities was followed by Leibniz'
monadism.
Le1bruz wanted to restore the 1ealtty of individual personahty.
He did not rehsh the theory of an all devouring ultimate substance. Hence according to Le1bruz the whole system of reahty
consisted of monads or individual uruts, some of which are think1:ng monads and others with a dormant thought. Thus though
thought 1s the necessary character1st1c of all monads it was
exphc1tly present 111 some monads and in others 1t existed in a
latent form. These latter mona.ds whose thought was latent ptact1cally appeared to be unthi.nk111g substance and thus constituted
the physical realm. The umty emphasised by Spinoza between the
externa.1 world and the thinlong souls was thus retained by
Leibniz though he threw overboa1d the uthmate God substance
which Spinota introduced to bring about the uruty. According to
Le1bmz the unity 1s the identical nature of the monads throughout
the :realm of reality, though some of these constituted the a.ppa:rently untluo.lang physical obJects as contrasted with the thinking 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 different degrees of developments. This theory which reduced the
world to an infuute number of monads has introduced a problem
m 1tself. Leibniz' monad was considered to be completely selfsufficeint. Development of thought was purely an internal affair.
Even in the matter of sense presentation Leibniz does not believe
that the monad has an access to the external world. The monad
1s windowless and completely shut up within 1tsel!. There is no
exte:rnal world or inte.mal world in the case of monads. The
monads being completely windowless and skut up, how could
they have a common object of perception? Several individuals
may perceive the same tree o:r www.holybooks.com
stone in the external world. Monads
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be111g windowless, the common pe:tceptton of s111gle object :111
the external wo:rld will remain uru.ntelhg1ble" because there is
:no perception at all, much less a common perceptton. Percept.ton is an 10.11er development m the monad and hence the supposed
common perception of the same thUlg Ul the external wo:rld could
o:nly be interpreted as a correspondence in the pe:rcepttve consciousness of the various w:111dowless monads unrelated to one another. Here Leibniz :111ttoduces his theory of pre-estabhshed harmony which 1s merely a mod.tfied form of Malebranche's theo:ty of
d1v111e 1:nterventton. When the monads were first created they
were so arranged that each developed :111 its own way and ma1:nta1:ned a correspondence w1th the other monads which developed in their own way In order to illustrate this pre-estabhshed
harmony, Le1bruz compares Monads to several clocks which
may show the same tltne though unconnected w1th one another.
The chffercnt clocks may be wound up and may be set up at a
particular ttme and they will all show the same time at subsequent penods, not because they are connected w1th one another,
but because thei:t mechanism is so constructed that they are bound
• to show an inevitable correspondence. Th.is he calls pre-established harmony wlu.ch he :111ttoduced for the purpose of ex:plai:o.1:ng the mysterious correspondence in experience among the v~:rious w1:o.dowless monads.
THE ENGLISH EMPIRICISM

Let us turn to the empirical plu.losophy of Locke, Berkeley
and Hume. Here we have a complete change of attitude. Instead of trymg to unclerstand the natw:e of the substance, the
Ego, the Enghsh emptt1cal plu.losophers confined themselves
to the analysis of human understanding Technically there lS
a shift from the ontological point of view to the ep1stemolog1cal pomt of view. Here is an attempt to comprehend the nature
of the self by trymg to analyse the rl'atu:te and the process of knowledge and by ex:amimng the nature of the contents of knowledge.
We saw that the Cartesian phllosophy was based upon what is
the 1de~ of the Supreme and the infuu.te
called in the innate idea,
www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

XXVl

Being. The Cartes1ans recogrused the unportance of such necessary 1deas besides· sense perception. But the English empirical philosophers start wtth tlu.s assumption that there 1s nothing
m the mind which was not obtained through the senses.
Hence all the contents of the human understanding may be traced
to sense perception. The mind itself is compared to a soit of
photographic camera with the sens1tlve plate 10side the m111d on
wluch the sense 1mpress10ns ate created by the stlmuh from the
environment. What the m111d perceives 1s Just the impress1011
on this sensitlve plate caused by the obJects 1n the external wmld.
The mind 1tself be10g a pass1ve receptacle of impressions from
outside and the contents of the mind must be ulnmately traced to
the impression caused by external obJects. Starting with this assumption Locke tries to make a dtstmction among the impressions
so created by external obJects. Some of the charactertstlcs of these
sense impressions or images 111 the mind such as colour, taste, smell,
etc., are dependent upon the nature and function of the sensory
organs. These quaht1es are referred by the mind to the external
obJects These are called secondary quahtes as contrasted with the
pr11nary quahtles of extension etc. The spat1al obJect perceived by
the senses thus appears to be a complex constituted by the spatial
prope:rtles of extension, sohdity-etc , and the sense created prope:rt1es of colour, taste, smell etc. According to Locke, the latter
secondary qualities are purely mental and are present 1n the m111d
alone though they are refer:red to external ob1ects. The obJcct
existing in space has only space qualities without these secondary
quaht1es. Thus the external object is analysed 1nto two groups
of properties, the p:rimary properties residing on the object in
the external wo:rld and the secondary quilities as colour, taste
and smell ate really p:resent in the mind though referred to the
external object by the mental habit. By tlus analysis Locke emphasises the importance of the stimuli from the external world and
reduces the mind or the self to a ta.hula .:ra.sa an inactive
passive receptacle for impressions and converts the objects of
the external world into colourless entities though endowed with
spatial p:ropertles. This bifurcation of experience partly consistwww.holybooks.com
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mental unpressions 111side the consciousness is taken up by his
successor, Berkeley.
Berkeley, be111g a clergyman is 111:B.uenced by h.ts religious
predilections. He 1s not satisfied with Locke's classification of
properties as prm1ary and secondary. Even the spatial properties
which Locke considers primary and which are supposed to reside
in the external world are really dependent upon the nature and
function of the perce1v111g agent Intr111s1cally there is no
distinction between the spatial quahties of the obJect and the properties of colour, taste and smell. The whole group of properties thus being taken to be mental images, the only form of
reality consists of a number of perceivmg spmts for there 11s no
external reahty of obJects. The spmt and its ideas constitute
the experience of the individual self and the whole world and the
:nature 1s but the perceived body of the supreme sp1rit, God Just
as one individual spmt appears to another individual spmt as an
embodied entity so the supreme spmt of God appears to the
1nd1viduals as the world of Nature wluch is really the body of
God. Thus according to Berkeley, the external ob1ects cease
to exist and the reality consists of an inB.rute number of individuals, spirits presided over by the Supreme Spirit One spirit
appears to another m the form of body whereas the body itself
is :really the mental 1mage in the m111d of the perceiving sp1r1t.
What we a:re sure about ls our own self. Our knowledge of the
external world is based upon an mference from the directly perceived 1deas or images ins1de the m111d and even that mference
is unwarranted and erroneous. What we surely know 1s our own
sp1rit and the ideas present 111 mmd which we wrongly assume to
be the objects of the external world. This empmcal 1deall.sm
of Berkeley is taken up by the Scotish ph.tlosopher, Hume.
Hume, is not 111:flued by re1Jg1ous bias. He carries the empirical analysis rigorously to its logical conclusion. He accepts
Berkeley's analysis of the external world as sound. The contents
of the mind ate but ideas. Imagirung them to be objects in the
external world is ct;:ttainly unwarranted and erroneous as is maintained by Berkeley. But Berkeley's certain assertions about the
namre of the spirit is but the result of religious :prejudices. Betwww.holybooks.com
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keley must have chrected his attention towards this :nature of
sp1:t:1t. If he had done so he would have obtained a different result.
"For whenever I turn my attention inwards" says Hume "I stumble upon some idea or other and what they call the Soul I
am not able to perceive". Thus when experience 1s thrown
into the crucible of philosophical analysis by Hume not only the
external world disappears but also the supposed undoubted
entity called the spmt or the self which could not withstand the
logical analysis of experience. According to Hume therefore
consciousness consists of a se:t:1es of successive ideas or images,
a stream of psychic entities and notlung more. Belief 1n
the sp1:t:1t or the soul 1s as unwarranted as belief m the external obJects. Belief 1n these 1:nstances 1s but a psychological
hab1t which could :not stand the test of rational analysis. The
popular assumptions of the external world and the existence of
a self are thus dlsmissed to be unwarranted social pre1ud1ces by
Hume, social p::rejud1ces which cannot be accepted as philosophical truths. Thus Locke's emp1:t:1cism ends logically 1n the
Hume's Nihilism acco::t:ding to wh1ch the:ce 1s no reahty except
the stream of conse1ous ideas. As a result of this nihilistic conclus1on Hume is bound to dlsca:rd even the Law of Causation
which is the bedrock of modem science. The behef that events
1:0. nature a:re 1nev1tably determined by thett antecedent causal
conditions 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 creates in the mind the habit to expect B
whenever A occw:s and on account of this habit A is called the
cause of B. Bpyond tlus mental habit of expecting B whenever
A occurs the:re fa no rational cono.ection between A and B.
There 1s no reason why B may not occur after X or Y. There 1s
:no fundamental reason to prove that B will occur only aftet
A and not after any other ev,ent, X or Y. Therefore the Law
of Causation which is ma.de so much of by modetn, science is also
convexted by Hume's analysis to be a. popular prejudice based
upon the mental habit having no :rational .foundation. This
nih1hst1c conclusion of Hume is exactly parallel to. the Buddhistic
concept1011 of experience 1t1 www.holybooks.com
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is a sort of Nihilism for which neither the extemal world nor the
Self or Atma has any reality What really ~xists is a stream of
momentary and mental 1m.press1ons and nothing more. Thus
the Enghsh empiricism practically ends in the denial of both
the self and the external world.
THE GERMAN IDEALISM

Hume's sceptical analysis resulted 1n reducing not only
the Law of Causation to an empty mental habit but also in re1ecting all propositions such as mathematical ones which are considered absolutely certain and unchallengeable. Propositions 1n
mathematics according to Hume depend upon the same mental
habit which is the foundation of the Law of Causation. We
have been accustomed to observe for example the angles of a
triangle are together equal to two right angles. Merely because
the fact that this proposition has been observed to be true 1n the
past mall cases thlt we examined, it does not follow that it would be
true in other cases. Thus even mathematical propositions according to Hume are only highly probable statements but not necessarily b1ndlng on the human intellect to be absolutely true. This
sceptical result obtained by Hume was the starting po1nt of1deahsm.
Immanuel Kant, the great German phtlosopher admits that he
was roused from his dogmatic slumber by Hume. According
to Kant, Hume's :result though logically inevitable from the
emp1r1cal assumptions shows the frustration of :reason. Neither
the dogmatic philosophy of'Descartes no:r the sceptical phtlosophy of Hume would be a satisfacto:ry solution of the metaphysical
p:roblcm. Kant the1efore attempted to reconstruct metaphysics
in such a way as to avoid both these extremes. As he himself
confesses "The star:ry heavens above and the moral law within
always :fill me with awe and reverence". H1s task as a philosopher
therefore is to explain nature and constltution of the cosmos and
understand and explain the sig.oificance of the moral Law.
The former he takes up in hls first book of Pure Reason
and the latter lie takes up 1n his second book of :Practical
Reason. H1s attempt to salvage metaphysics from Humean
www.holybooks.com
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mathematics. Are .the mathematical propos1tions really necessary
and true or are merely conttngent and probable statements. ;i He
1s not prepared to accept the latter alternative. Hence he concentrates hls attent1on to find a swtable explanation for the necessary
truth of mathematical propos1tion. According to Kant the typical
mathematical propos1t10n is assoClated with geometry. Hence tor
him space 1s the foundation of mathematics. The problem therefore .tesolves itself rnto the study of the nature of space and its
properties. Locke's attempt, to give space an independent
existence 1n the external world proved to be futile in the hands
of hls successors Berkeley and Hume. If space the.teforc is
assumed to be an external entity then we have to get ourselves
entangled 1n the 111evitable scepticism of Hume. Hence Kant
ls compelled to adopt a new method The external world no
doubt 1s the region of sense st1muh. But the obJect perceived by
the sense is the result of a combination between the stimuli supphed from the external source and the shape given i:o it by the mind
itself. The cont:r1butl.on whlch the nund makes in the process
of percept.ton 1s the form of space Space and time according
to Kant are the forms contributed by the mmd whtle it 1s engaged
1n the process of perceiv1ng external objects. The external world
as seen by us 1s thus the result of two different factors, one the
sense st.u:n.uh from an external source, the other the space whlch
the mind 1m.presses upon these sense stimuli. Thus :no ob1ect
can become an object of perception fo:c us unless it is compelled
to take the form of space. Since it is the combined product of
sense stimuli and space-form it necessarily follows that all objects ·
perceived by us must necessa:cily have the form of space impressed
on the materials by the mind itself. SpatJ.al quality therefore
becomes a necessary property with all perce1ved objects in our
sense-presented experience. This world of experience therefore
must necessarily conform to spatial form and hence the objects
of experience must :o.ecessa:cily be in conformity with spatial properties. If spatial fotm is .tn.dispensable and :necessary concomi•
tant of physical objects, the space properties a:ce similarly inevitable
expet1e.o.ce. It automatically
and necessary m a sense presented·
www.holybooks.com
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sary a11d inevitable form the foundation of mathematics. Hence
mathematical propositions smce they are based upon the properties of space must also share the nature of space and thus must
be necessary and inevitable. Thus having secured a safe foundation for mathematical propositions, Kant next goes to further
examine the 1mphcat1ons of human understanding. Just as in
the process of perceptual activity mmd contributes the forms of
space and time so also in the higher intellectual activity of understandmg mmd contnbutes certain other elements which he calls
categories, the most important of wluch is Causation Since
the construct10n of experience 1s to be in conform1ty with the
categones 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 is
the inevitable and necessary frame-work of human expenence and
events therein must necessanly happen according to this causal
• sequence on which the whole structure rests. Thus after securing
a foundat10n for the principle of causation in the very structure
of human experience, Kant surveys the whole of experience which
is the reslll.lt of mainly the activity of the m1nd 1n contributmg
the forms and categories accordmg to which the sense-materials
are shaped and arranged. The sense material which is thus
fashioned into the human experience by the m1nd comes from
beyond. What is the source from which this sense stimulus
comes to the m1nd? Have we any access to this? Kant frankly
admits that this 'Beyond' from which sense stimuh proceed is
inaccessible to the mind and therefore not known. For accord~
ing to him anything that is to be known by tl:ie mmd must become
.
'
a part of human experience and hence must be already subJect
to operational activity of mind and must bear its impression.
Hence what is not so subJected to the mtellectual operation must
necessarily be outside our experience and hence must necessarily
be unknown. Tlus dung which ls outside our experience and
which is unknown and which 1s the source of sense stimuli,
Kant calls the "Thing in itself." S1mllarly the m1nd we are
aware of 1s the one engaged 111 its operational activity ill the exwww.holybooks.com
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fabricatJ.on of human experience is unknown, since it 1s also outside the human experience. Therefore the Ego 1n itself also 1s
beyond our knowledge as the Tb.mg 1n itself The Ego m itself
and the Thmg 111 itself since both he 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
Tb.mg 1n itself and the Ego ID itself is the region of real existence
accord.mg to Kant which is the "Noumenal" region as contrasted
w1t}.1 the phenomenal nature of our experience. Thus our cxpeuence 1s confined to the phenomenal region whereas the ultimate reality is the region of Naumena of the tlung ID itself and
the ego 1n itself. This result obtained by Kant 1s rather unsatisfactory. The ultJ.mate region of reahty remains unknown for
ever and what we know is the phenomenal one wluch 1s merely
an unimportant appearance resultmg from the operation of the
mind upon the stimuli supplied by thing in itself. Thus we arc·
destmed to be shut up w1tlun the phenomenal experience never
hop.111g to come out beyond this magic circle. Kant's attempt
to salvage metaphysics from Humean sccp1:1e1sm thus results in
an 111evitable agnosticism accordmg to which man can never
know the nature of reahty and must be satisfied with the unhnportant illusory appearance of the phenomenal world. In spit<.'
of this unsatisfactory conclusion> Kant proceeds with an undaunted
spirit to re.111troduce some of the important moral concepts which
got exploded 1n the :first part of his Critiqu~ of Pure Reason. The
conclusion of the Cr1t1que of Pure Reason does not permit Kant
to speak with any amount of certainty as to the nature of Ego,
whether it 1s mortal or immo.rtal, whether its ultimate destiny is
to. achieve the comb1nat1on of virtue and happiness. He frankly
says that accorditlg to pu:re reason we can never be certain about
thlS. In his Critique of P.ractical Reason many of these concepts arc
admitted by the back door which, were driven out by the front
doo:r. He proceeds with the assumption that virtue must necessartly be associated with happiness. If virtue is not associated
with happiness ultimately there can be no moral foundation at
www.holybooks.com
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with happiness. That is why 111 cases of weak men they forsake
virtue 111 purswt of pleasure, because they :find that virtue is not
always rewarded with happiness. Tlus contradiction of moral
experience, Kant attempts to solve by lus metaphysical suggestion,
the ultimate summum bonum of life necessarily be the comb111ation
of virtue and happiness. Tlus would happen though not now
ultimately in some far off future. If this proposition is accepted
it necessarily follows that the short span of life wluch man enJoys
in the phenomenal world persists beyond the phenomenal b1rth
and death and hence the immortality of self should be accepted
if the moral proposition that virtue and happiness coincide somehow is to be accepted. Thus according to Kant in order to justJfy
moral life of our existence we are bound to accept the reality and
immortality of the self wluch could not be guaranteed according
to the pure reason of lus :first book. Thus in spite of the Agnosticism in lus :first book he attempts to restore the centre of gravity
m the second book, the Practical.Reason, where he tries to explain
the reality and immortality of the self and provides rational Justi:6.cation of lus moral pursuit m search of happiness. In spite
of lus service to religion and moraltty lus metaphysical system as
a whole remains unbalanced since it rests upon a meanmgless
dualism of Naumena, the Unknown Reality and the phenomena,
the uru.mportant illusory experience, wluch 1S the only source of
knowledge for us.
Kant's philosophy is taken up by lus successor Fichte.
F1chte directs lus attention to the cr1tic1sm of the Thing 1n itself.
The Noumenal world wluch was considered to be the ultimate
:reality by Kant which was also said to be unknown and unknowable Fichte considered to be an unnecessary metaphysical encumb:rance. Why speak about the thing which is unknown
and unknowable? What 1s the value of yow: statement as to
the eX1Stence of such a :reahty ? Since nothing ls known as to its
ex:1stence and its nature, F1chte dismisses that as unworthy of
metaphysical conside:cation and confines himself to what Kant
called the phenomenal world of appearance. Therefore F1chte
recogtUsed the ego and the phenomenal world which lt constructs.
www.holybooks.com
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What we are searchw.g about 1S the world of the obJect1ve reality.
Th.ls world of obJective reality is the result of the activity of the
ego. Why should the ego or the self indulge in creating such a
phenomenal world of experience;, According to F1chte thls is
necessary because of the full moral growth for the self. The
self creates the world of experience, a sort of moral arena 1ll
whlch 1t struggles in order to gain moral strength and to
grow to its full stature of moral personality. Thus w1th
F1chte there is notlung more than the self and the phenomenal
world of experience whlch it creates for 1ts own purpose; there
is no other reahty besides thls. Thus Kantian idealism 1n the
hands of Fichte turns out to be merely the self and the phenomenal
world of experience which it creates, a result more or less same
as the Berkeley's idealism in Enghsh empmcism. This dismissal 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 thinkers. He saw
how a careless analysis led to ah unsat1sfactory and mcomrlete
system of metaphys1cs. He was not satisfied with F1chte's moral
idealism. Nor was he satisfied with Kant's bifurcation of reality
into a thing, in itself and the phenomenal world of appearance.
The whole attempt of Hegel 1s to restore the ultimate unity of
:reality and to avoid the inconveruent corollary of mistaken
bifurcation. He does not like to postulate the reality as unknown
and unknowable far off from the world of experience. He can't
think of a reality detached from the world of experience. The
reality must be in the world of experience and there must be an
intimate relation between this reality and what Kant called the
phenomenal appearance. The thing in itself dissociated from the
world of appearance and appearance dissociated from the under·
lying reality, both are meaningless abstractions according to Hegel.
The appearance is just the appearance of the :reality and the
:reality cannot exist apart from and independent of its appearance
which is but its manifestation. The contradiction between the
:teality and appearance is but the :tesult of mental abstraction, ~
.and as such hashttp://www.holybooks.com/samayasara-or-nature-of-self/
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of metaphysics is to understand the sigruficance of our great
experience and any conclusion that nullifies the r~altty of our ex·
perience must be self.-condemned. Hence Hegel tttes to bring
back the realtty which was located 1:n a far off beyond by Kant
and restore 1t to 1ts legit.unate place 1:n the world of experience.
According to Hegel the great world of experience consists of organic entities which are characterised by contt:nuous growth and
development. Orgaruc development is sigruficant and symbohc
of the nature of realtty itself. What do we find in the nature of
orgarusm? What is the process of growth of a particular tree o:t
a plant? A seed that does not sprout out must be considered to be
defunct and worthless. If it is to grow 1:nto a plant it must somehow change its nature as a seed breaking itself up so that the seedlt:ng may sprout out. The tender plant that comes out of the seed
must also change its nature and put on foliage. Further growth
must necessarily depend upon sprout111g out of the new leaves
and shedding of the old ones. Thus the growth of an orgarusm
consists in a process of dying in order to live a combt:nation
of two opposite processes uruted and integrated 1:n the life
of the orgarusm. This process of orgaruc growth which contains within itself the process of breaking up and butld111g _up
while maintaint:ng 1ts intr1:ns1c 'identity and uruty is the central
idea of Hegel's thought. He calls that "dialectic". According
to this dialectic we have the theSlS, 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 1:n the same nature
of organic identity. The growth of orgarusm 1s the illustration
of this dialectical process. If you fix: your attention to a particular
stage in its growth you have to postulate 1ts 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 di&placed h.y antithesis. Without antithesis there cannot
be growth, no :realtty. Yet the change must be consistent with its
all of a sudden will not put on the charac•
thesis. A margosa plant
www.holybooks.com
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teristics of a mango tree. That will be a mass self-destruction.
No reahty m nature behaves m tl:us erratic fashion. Even
while the old leaves are shed off and the new sprouts are springing
up, the mtrinsic identity of the plant is not destroyed. There
is a mysterious process of synthesis which mamtams the ultimate
identity and unity throughout the process of tl:us change. This
dialectical process which we found illustrated 1n the ll.fe of
a single orgarusm is taken to be a symbolic process of the whole
of Reahty. Viewed from tl:us point of d1alect1c, the whole of
reahty of our experience 1s charactensed by this process of
change, a change which 1s held together by an underlying mev1table
identical uruty. Identity m the :m1dst of difference, uruty 1n the
:m1dst of multlplic1ty, reahty m the midst of appearance are the
s1gruficant phrases used by Hegel 1n descr1b1ng the nature of
reality. To speak of identity 1n 1solat1on from the diversity o:r
uruty apart from mult1phc1ty or of a reahty apart from appearance
should be said to be an empty abstraction 1n the place of reality and
these empty abstract1ons can never sustam their stability long, even
thL se though they are set up 1n metaphysical throne by careless
thlnkers. Tht.y must qU1t the realm of gbstract1on and come back
to the world of experience where alone they can llve and have
significance. This reahsation of reahty m 1ts proper place i:n the
realm of experience and the recognition of its importance in the
midst of appearance and diversity must be considered to be the
greatest contribution of Hegel to modern philosophy. He
accepts the Kantlan doctrine that experience is the :result of the '
act1v1ty of mmd though he rejects Kantfan abstraction of reality.
When viewed from his own dialectical process this world of
experience is but the appearance and the manifestation of the ulti"
mate reahty. The whole is an organic process of development
the underlying teahty being spiritual. He calls this ultimate
reabty, the Idea. The gteat world of experience 1s the dialectical
manifestation of this ultimate Idea. Tlus ultimate idea is also
called the Absolute, a term which has become more popuw:
among the philosophe:rs. The absolute is. ultimate reality, the
manifestation of which is experience of this great world. The
gteat world o£ experience www.holybooks.com
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an organic growth. Hegeliaru.sm became very popular throughout
the tlunk.1ng world and practically all the European thinkers have
been l!lfl.uenced by Hegel's metaphysics. Absolutism of Hegel
became dom1nant world concept. It immensely l!lfl.uenced the
world in all the fortunes of 1.tfe. Uruvers1t1es in England and
1!l the cont1nent of Europe and even 1n the distant America
were subJect to the mfluence of Hegelian absolutism, and thinkers
began to introduce Hegel's point of view and the dialectical development as a necessary panacea for the intellectual troubles created
by. the earlier thinkers. Besides its influence directed in the face
of metaphysics which completely brushed aside the other forms
of thought as English Empmosm, Kant1an idealism etc.
Hegel' s influence was felt in two important directions which led
to the complete transformatJ.on, of the concept of State and concept
of the sooety. When Hegel postulated tJ:iat the ultimate reality
is absolute and the whole of our experience is the marufestation of
this absolute, every department of human act1v1ty includ:Lng
reltgion and morality 1s given a subsidiary place 1n this development of the absolute 1dea. The most important manifestation
of this absolute accordmg to Hegel is the State organisation.
The state is the greatest and the highest marufestatlon of this
abs6lute idea, and every other social organisation must subordinate
to this. Even the Church must be subord:Lnate to the State and
:religion becomes an instance in the marufestat1on of the State
organisation The ultlmate result of this State absolutism of Hegel
reduced human personahty to the status of butld:Lng material for
:t:a.ising the edifice of a State. Man is but a brick to be utlhsed
for constructlng the State edifice and besides this function there
is no 1usti6.cat1on for the existence of man. This result is unfortunately the contradiction of the noble idealism of man by Kant
who declared that man is an end to himself and should not be
reduced to a means for any end. Begel's absolutism completely
changes this picture and reduces man to be merely the material for
building up the State. Man derives his significance and impo:rtance only because of his services to the State. Apa:rt f:rom the
State orgru:ri~atlo:n he has no s1gru.£cance and no right of indepenwww.holybooks.com
dent existence.
Thus from a genuine metaphysical cont:ribution,
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a perverse political philosophy 1s developed which pervaded the
whole European culture and c1vtl.tsat1on and resulted in the two
destructive world wars.
The other development of this Hegelian absolutism is 1:11 the
economic direction. Karl Marx, the founder of communism claims
himself to be a disciple of Hegel. His masterpiece ''The Capital" 1s
the B1be of the Commurust He postulates that the soc10-poht1cal
development is according to the process of the Hegelian dialect1cmateriallst1c. Tracing the growth of econom.tc development up
to 19th Century, he points out the intrinsic contradiction between
capital and labour and emphasises the intrinsic identity and un1ty of
both. The capitalist who controls the productive machinery 1s but
the e1eature of labour and as such should be made subordinate
to labour whtch is the ultimate creator of wealth. The economic
orgarusat1on whtch allpws 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
machtnery according to Marx 1s an iniquitous economic system.
· Hence the restoration of the economic organ1sat1on according to Karl Marx must consist 1n restoring the true controlling
agency to that power which creates wealth, 1.e. the labour whtch
creates wealth must necessarily be controlling agency of the
capital and must run the 111dustr1al organisation. The creator
of wealth must have the right to control it and to enJoy 1t. Thts
economic revolution is also the result of Hegelian absolutism
111 subJugat1ng the organisation of society. Thus the modern
civ1hsat1on of Europe which started with Hegelian absolutism exhibits both the beneficial influence as well as the baneful influence
of the Hegelian absolutism.

II
SAMAYASARA
lN'I'RODUCTION II-SELJ!'l IN INDIAN THOUGHT

Before we begin the systematic study of the Darsanas let us
try to acquaint ourselves first with the general tendencies of
Indian thought prior to the
rise of Buddhism. AU the availwww.holybooks.com
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able info:rmatton is to be gathered from three sources. (1) The
later Samhltas, the Brahma.oas, and the Upanishads. (2) Ja.tna
literature secular and :rehgious. (3) Budcllustlc literature secular
and :religious. A b:road survey of the :first g:roup certainly 111dicates the existence of a :rival school of thought side by side with
what may be considered the ma1n cu:r:rent of orthodox think..
1ng. This ea:rly protestant school among the Aryans had its 1m.portant mfluence 1n mould111g the thought of the Aryans 1n general,
sometlmes because of its strong opposition and sometimes because of sympathetic :reconctliat10n. Roughly speaking this school
of Aryan Protestantism may be assoaated. with the Kshatriyas
of the Ikshavaku line whereas the Aryans of the Kurupanchala
may be identified with th~ orthodox school. In this connection it is better to remember that the term orthodox simply means
implicit acceptance of the :ritualism of Vedic sacrifice whereas
protestantism merely means oppos1t1on to the sacrlfie1al rituahsm
either in a complete or a partial form. Tb.is Ikshavak.u house of
Kshatriyas is associated with Ayodhya, 111 the country of Kosa.la.
Pu:ranas as well as the hteratu:re of the Jains and the Buddhists,
all vie with one another 1n s1ng1ng the praises of the klngs of
the Ikshavak.u hne. It is enough to mention the fact that one of
the two great epics of India is about on Ikshavak.u ,hero. The
Ikshavaku heroes have so much dominated the thought of the
later Vedic period that about the time of Puranas, some of the
members of the Ikshavak.u hne we:re elevated to the avatarshlp
of Vishnu. In describ1ng generally the characteristics of the
Raghus, Kahdasa says "The Raghus dur1ng their youth are
engaged 111 study, du:r111g the period of manhood are engaged
111 their daily household hfe, 111 old age :renounce the house~old life and become Mums and finally :relinquished the body
after performing Yoga".
In Samhi'ls the self or atman only means that self existing 111 free
form of spirit. It is the llfe of all hves and the moV111g powe:r of all
thmgs. This 1dea of the atman 1s further elabo:rated 1n the Brahmanas and the Upa.o.i.shads w:i.ttl 1t is made to absorb all the other
ideas and it means the only real existence. In the begmning the world
was the atm.an alone. There
was nothlng else near to it It thought
www.holybooks.com
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"let me create the uruverse" and the uruverse was created. Here
also atman :figures as the Lord and K.tng of all. "As the spokes
of a wheel in the chariot so all the souls of the world ate fastened
111 one that soul the Gods adore as the light of all lights
That
d1v111e self 1s not fully grasped by tradition nor by understanding
nor by all revelation It 1s lum whom the self chooses By
1um alone is the self to be grasped". Spmtual immortality consists
111 the perce1v.tng of the D1v.tne self the atman as the only existing
tlung. The other conception that runs parallel to this until it
finally becomes 1dentlfied with it 1s the Brahman. In the Rig
hymns Brahman sigtil.:fies force or wtll. It means the sacred
hymn or prayer 111vok.tng the aid of Gods. This hymn or Prayer
1s endowed with a mystic power an occult force wluch .tnevitably
b111ds the Gods towards men. Tlus meaning of the word Brahman
slightly changes and becomes applicable to the mag1c utterance
at the sacrifice. Thus the term gets a new connotation, and the
term itself most probably was derived from a different root Brth
which means to grow or spread. Finally 1t came to s1grufy the
priest who uttered the sacrificial mantra. Thus the term Brahman
became identified w1th the sacrificial priest. Finally tlus term is
used to designate a person of a particular commuruty whose
general occupation would be sacrifice. The term now became a
term of mascul111e gender and that 1s the present s1gru:6.cance 111 as
much as it refers to a member of a particular caste. But from the
o:riginal 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 powet denoting
some tlung of spiritual order belund the visible unive:rse forms the
foundation of Brahman in the sense of God, though this 1mport
1s not quite p.rominent in the period of the Rig Veda until it is
explicitly present in the Bra.hma.nas. l3ra.hman 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
prominent in the Upanishadic pe:riod. Thtoughout the Upa.nishadic texts we £ttd this as the tuling concept10n. Towards the
www.holybooks.com
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man with atman. These terms are mdiscriminately used to refer
to the ultl.!nate reahty of which man and the nature are but the
special marufestat1ons. "From him the uruverse sprmgs, to Hun
1t returns." "Thou art the self of all and maker of all." In
Maxmullers' words "1t was an epoch in the HJ.story of the Human
m1nd when the identity of self with the neuter Brahman was for
the first time conce1ved though the name of the terms the ult11nate
reality which 1s the 1mport of both 1s very often referred to as
Sat-existence. Tatwamas1-that thou art. This famous Uparushadic formula represents the development and the £nal 1dent1ficaµon of the terms atman and Brahman. Then' 1t becomes a
transcendental concept thereafter. The s1gruficance of personahty
which was assoc1ated w1th atman gets submerged in the neuter
concept of Brahman. The Uparushadlc Brahman 1s said to be
beyond descr1pt10n. It can be described only negatively. It
1s not man or woman nor 1s it neuter. It 1s without breath, without mind, higher than the Highest, the Imperishable. The only
adequate description we can have of this 1s Neti Nett-not this,
no-no. When we go to study the Uparushads in detatl we shall
see more of this.
The Age of the Upanishads--The Uparushadic age has certam
marked characteristics peculiar to itself and not found e1ther m
the Samh1ta or Brahmana per1od. During the Rig Vedic per1od
the Aryans were mamly of a homogeneous soe1ety. Their Gods
were magrufied human be1ngs actuated by human sympathies and
sharing even human £allures. The vedic singer invoked their
aid both m war and peace to fight the ene1ny and to promote
his own prosperity. This age corresponds to the Homeric age 1n
the Greek civilisation. All this primitive s1mpl1.c1ty disappears
when we e11ter mto the Uparushadic period. Here we have a
different order of society. We are no mo:re w1th the Aryans whose
life was mainly pastoral, whose wealth was cattle and who spent
most of thett time 1n offering sac:t:ifices to Ind:ra or Agru and d:rmking
their favourite soma To bring the Greek parallel once agam we
are qwtting the wo:dd of Agamemnon and Odysseus and enter1ng
the world of Socrates and Euripides. Now we are concerned with
www.holybooks.com
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with a race lu.ghly contemplative. Sacrifices and rituals do not
retru.n thei:r 1mpo!tance though they a:re still extant. These persist merely as vestigial 1nstitutlons preserved by traditton and
custom. They ceased to be the genuine ideals of religion. The
1ntellectual atmosphere 1s surcharged with sophisttcal 1deal1sm. In short we are 1n the centre of the world of Indian
sophists who are actuated by theoretic curiosity as to the nature of
man and the universe With f.uch a change .tn the body politic of
the Aryans, the old order must have elapsed. We already noticed
the internal social d.lfferenttation even durtng the period of the
Brahmanas. The Vedic bard has somehow lost his enthusiasm for
life. The Joy of living present is somehow surreptitiously replaced
by the ennui of life Life in this w01ld 1s nothing but a link in
the endless cham of births and deaths. L.tnk after link may come
and go but the chain will go on for ever. Tlu.s mysterious
whirligig of life, endless and aimless rotation of bttths and deaths
1s considered by the uparushadic thinkers as an evtl to be av01ded.
The theory of transnugration and the corollary of ka:rma have
somehow taken possession of the thought of this age. Further
the social organisation has resulted in the establishment of
certain religious customs as well. Besides the different1at1on
into several castes the uparushadic soctety recognised four
Tlu.s evidently
distJnct stages of individual development
refers to a process of spiritual probation · and development to
which eve:cy one mespective of b1rth was entitled. The period
of youth 1s to be spent as a B:rahmachatl when the yQung man is
to be educated under the personal guidance and supervis1on of
a master. Durmg tlu.s per1od he has to live away from his home
in his master's ashram. Leaming and service are the only two
occupations for him. Intellectual development of the highest
order associated with petsoo.al humility would equip the individual to discharge his duties in the best possible manner. So
equipped the Brahmachari after education returns home and enters
into the second stage of griha.rtha hfe. Now he becomes a householder and looks after his personal propert}\ gets married and
lives as a husband and father. As a member of the society then
he does not forget his obhgatlons.
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 parzvra;aka or a religious mendicant wholly devoted to the spmtual affairs Having served
sooety well and to the best of rus ab1bty he now depends upon
society for his maintenance devoting rus whole time to phtlosoprucal research Now he spends most of rus time outside the
grama or nagara staying m the adJol.nlng vana or woodland. ,
On account of trus habit of dwelling in the Udyanas or Vanas
outside the city, the trurd stage 1s very often referred to as the stage
of Vanaprastha Trus 1s to be followed by complete renunciation
wruch 1s the last stage-Sanyasa wruch marks the close of the
sp1r1tual development The Uparushads and their associated
Aranyakas perhaps refer to the trurd stage, Vanaprastha. It calls
to our nund a pictu1e of life closely akin to that of St. Francis
of Ass1ss1 in the medieval Europe. His associates were the beasts
and the birds of the forest. He had untrammelled sp1:t1tual
peace, that passeth understanding in the undisturbed solitude of
forest full of charm It 1s sometrung like trus that we have to
1mag1ne as the character1st1c of the Uparushadic period. We
are ushered into a world of congregations 0f preachers and dis~
ciples, the former elaborately expounding, the latter reverently
hsten1ng to the theosopruc rahasya otherwise known as Upan1shadic
secrets. The change from the world of sacrificial ritual to the
world of philosopruc speculation brought with it new claimants
to honour and Truth. The sacr1fic1al mantras and the sac:t1fic1al
procedure we1e mainly cultivated and practised by the priestly
class during the earlier period. But the Brahma v1dya or atma:n
cult of the Upanishads has nothing 1n common with the :recitation of sac:r16.cial f ormult Trus new philosophic speculation
seems to have had its o:r1gin in the king's courts. It 1s associated with the Kshatr1yas perhaps on account of peace and prospe:tity or pe:rhaps the fruits of hfe are eaten to su:tfe1t by them
The Kshat:r1yas were the first to experience the emptiness of life
and to turn their •attention 111wards 1n search of the underlymg
sp1ritual prinople, atman or Brahman. Whateve:r be the social
conditions that brought
about this new outlook on life this
www.holybooks.com
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much 1s certru.n that the Kshatriyas of the Upaoishadic age were
ma.inly engaged 1!I the speculation about man and the uruverse
whereas traditional sacri£.ces were still 1rn.portant to the priestly
class. Perhaps thls 1s not qwte an accurate descr1pt1on. Even
the priests could not escape the influences of thls new thought.
We see them therefore dtsturbed by thls new discontent. They
go about from place to place from thinker to thinker with the
obJect of gett1ng 1n1t1ated mto the new wisdom, the atma v1dya.
Tlus crav1ng for the Brahma v1dya becomes almost uruversal.
The whole age is thrown 1nto feverish act1v1ty 1ntellectually and
every one des1res to participate 1n the new knowledge-par
excellence as against the earlier learn1ng assoctated with ritualism.
Like a pillar of light thls new paravulya was leading the Aryans
into the promised land of wonderful ph1Iosoph1cal wisdom which
constitutes the treasure of Aryan learn1ng and to which all the later
systems of Indian thought point out with pride as the source of
authority and inspiration.
The meamng of 'Upanzshad'-1:he term as used 1n the Brahmanas normally denotes the secrets of some word or text. But
in the Br1hadaranyaka 1t 1s already used 1:11 the plural as the des1gnat1on of a class of writ1ngs no doubt actual existmg. Thus
the term came to be used to denote the w:ritmg containing the
secret doctr1ne. The exact primary sense of the term 1s doubtful. The natural 1nterpretat1on of the word adopted by Max
Muller makes the word mean :6.rst a session of Puptls, hence
the secret doctrine communicated. to a select number of disciples. Secondly it is the title of a work on such a secret doctrine.
Oldenberg traces the word to the original sense of worship. According to this interpretation Upanishad primarily means a secret
form of worship. Deussen combines both these interpretations
when he explains the meaning of the word. For him the word
originally meant a secret word or a secret text. Then it came
to :refer to secret .import of secret doctrine. This order of meaning is improbable as is suggested by McDonald. The term is
explained by S~km. in his commentary as that which destroys
ignorance or that which leads to the knowledge of Brahmati.
www.holybooks.com
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Rahasya. Uparushadic texts ace generally .referred to as ParaVldya, the great secret. The Indian usage distmctly 1mpl.tes sometlung secret. Further as Deussen points out 1t was an anaent
custom all over the world to preserve certain 1mportant spiritual truths as a secret and to communicate them only to the 10.ittated few. Amopg the Pythagoreans the phtlosoph.tcal doctrines were con£ned only to the members of that order. S.untlar
was the case du:r111g the medieval ages. Numerous passages
from the Uparushads point to the same reference. ,There 1s internal evidence to show that Uparushadic truths were communicated to others with great discretion and very often with great
reluctance. The father would select his eldest son as his fit chsaple. If the <4saple is a stranger to the master the applicant
has to serve several years of probation before he can be 1n1tiated
into the mystenes. Even among the learned men evidently all
were not acquatnted with the Uparushadic truths. These facts .
go to support the traditional mean111g of the te:cm. Upamshad
that it is a secret doctt111e-that it 1s a Rahasya, sometimes in the
primary sense of secret doctnne. These differences do not matter
, much. When the 1n1tiated talked to one another they must indicate their meaning only by signs wluch would be understood
only by the .u:tltiated. This fact explains why the term is used
in the sense of a secret word or text.
The Date of the Upanzshads-1000 to 500 B.C.:-The Upanishads do not form the composition of a S111gle author. They
ace many 10. number. 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 centur1es. Some of the earliest Uparushads take us to the penod
of Vedic thought and rituals and some of the latest exblbit distinct traces of modem thought and would even 1:>ring us to the
pe:riod of Mohammedan rule 10 India. To ask for a chronology
· o£ the composition stretchlng across so many centuries would
be :11either sctenti:6.c nor useful. Indian commentators such
as Sa.nka.ta .recogrused certain Upanishads as genwne and wrote
commentaties on them. Scholacs generally con£ne themselves
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tators. Even here there 1s .no consensus of op1ruon Tradition speaks of ten· Uparushads, whereas d.tfferent commentators
tnent1on d.tfferent .numbers. If we con£ne ourselves to the most
important and the recogrused ones we can say thls much of their
penod of compos1t1on. They are dlst:1.nctly anter1or to the r1sc
of Buddhism. So we can safely mention. that the Uparushads, the
.tmportant of them at least, must be placed ea1her than tl1e 5th
Century B.C. Can we say anything as to the begmru.ng of these Uparushdas ;i ':(he period generally accepted by Or1entahsts 1s about
1000 B.C
Hence the duration from 1000 to 500 B.C: would probably represent the penod when the Uparushads were composed.
The Ortgm of the Upanuhads.-A.n 111terest1ng controversy
1s associated w1th the origin of the Uparushad~ We .need not
emphasise the fact that the Brahma V1dya of the Uparushads is
qwte opposed to Vedlc ntuahsm based upon sacrifice. The
. question therefore arises, "How could thls theosophic specu•
Iat1on be logically connected with the Vedlc form of cetcmorual1sm ?" Many important passages 111 the earhet Uparushads
supply us w1th a clue. Thus 111 the Chandogya we £nd five
learned Brahn:uns requesting one Oudgalya to instruct them
concerrung the atman; he co:nfess111g 111ability takes them to Asvapatl Katkeya to whom all the six appeal fot initiat1on into the
Atmavidya. Aga111 m Br!hadaranyaka the famous scholar Gargya
offers to expound the knowledge of Brahman to the king Ajatasattu of Kas1. But his explanation is rejected by the king as
ettoneous whereupon the vedic scholar presents himself as a
disciple to the king to be instructed in the knowledge of Atman.
The king does acco:cdingly prefacing his exposition with the :remarks that it 1s a reversal of the rule for a Brahmin to enter him•
self as a pupil under a Kshatnya in order to have Brahma. knowledge expounded to him. Aga.tn in the Chandogya, a. king :figures as the teacher to a priest whom he addresses as follows:"Oh Gautama. l This doctrine has never upto the present time be~
in circulation among the Btahmins. Therefore in all the wotld
the Govemment has :remained with the wurior caste.'t From
these passages scholars like Deusse.n and Gube conclude with
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a vei:y high degree of p:cobability
that the doctt.ine of the Atm.a.o.
http://www.holybooks.com/samayasara-or-nature-of-self/

INTRODUCTION

xlvii

standing as 1t did m such sharp contrast to all the prinaples of
Vedic ritual was taken up and cultivated pr1martly not 1n the Brahnun but in the Kshatr1ya circle and was adopted by the former
in later times. As against this v1ew 1t is contended that Brahma
V1dya had 1ts origin in the earlier Ved1c literature itself and that
the Brahrruns themselves had as much to do with 1t as the Kshatriyas. In order to understand the full significance of this controversy we have to remember certain 1mportant and relevant
facts.
Even earlier than the Upanishadic period, in the period of
Brahman.as we have traces of rivalry between Brahmlns and Kshatriy2 s. We need not go back to the legendary period of Viswanutra vs. Vas1shta, when the former asserted h1s equality of
status with the latter. What 1s contained in the Brahmana hte:taj:Ure is much more h1storical than such legendary anecdotes.
We have a reference to an Aryan tribe in the countries of Kasi,
Kosala, V1deha and Magadha. The term Kasi 1s used in plural
to denote the people thereof The Kas1s and the V1dehas were
closely :related because of their proXltlllty. Sometimes the V1dehas were clubbed with the Kosalas. These were always considered by the Kurupanchalas as a hostile group. It is a fair
conclusion that between these two groups of people there did
exist some political conflict, probably based upon some difference
of culture. The Satapatha Brahman.as 1!l wh1ch occurs the story
of the advance of Aryan e1villsat1on over Kosala and V1deha,
preserves a clea:r 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 it appears to have been
brought to the count:rles of Kasi and Kosala probably by the
settlers of a later date. It is probable that the Eastern Countries were less Aryan than the West as they were less completely
brought under Brah:min sup:remacy as the rival systems of Jainism
and Buddhism indicate. Among the Kosalas, Videhas and Magadhas the Kshatriyas were ranked above the Brah.nuns. The social supremacy of the Kshatriyas in these countries is further
co:crobated by the fact that the later Vedic texts display towards
marked antipathy which may be reasonably
the people of Magadha awww.holybooks.com
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explalned by that people's lack of orthodoxy wluch may perhaps be ttaced as far back as VaJasaneya Saml:uta. In tl:us SamJ:uta
(the earher of the Rlg Samlutas) we have a contemptuous reference
to the current language used by the Magadhas wJ:uch perhaps
indJ.cate the use of 'prakr1t' in those parts. Even in the Brahmana period there 1s reference to a prevalent unbellef wl:uch 1s
deplored. "Then the unbellef took hold of men, those who sacrificed became more sinful and those who sacrificed naught became more righteous." "No sacrifice then came to the Gods
from the world." The Gods thereupon sa1d to Br1haspat1 Ang1rasa-"Vertly unbehef has come upon men. Orda1n thou
the sac:nfice to be done." This Brihaspatl Ang1:tasa seems
to have accepted and thus revived the sacr1£iC1al culture. The
Kshatr1yas referred to in the Upanishads as the custodians
of UparushadJ.c Rahasya a.re all of the Kosala V1deha countty.
Ajatasat:tu 1s the king ofKasi,-Janaka the king of V1dcha. The
other important names mentioned there1n also appear to be Kshatr1ya names In Satapatha Brahmana there 1s a reference to the
fact that klng Janaka became a convert to Brahm.tnism-a. fact
wbJ.ch 1nd!cates the trad!ttonal Brahminical lore reasserting itself.
The founder of BuddbJ.sm was himself a Kshatriya of the
Magadha. country. He was a. contemporary of Ma.ha.vita. This
latter is claJmed by the Ja.ins as the last of :religious teachers. Orientalists generally accept tbJ.s claim and suggest that his predecessor one Parsva.:natha was the real founder of Jainism. Leaving
open the question of the origin of Jainism we may note the intetesting fact a.bout Maha.vita's ptedecessot. According to Jain.a
tradition Parswanatha. belongs to the :ruling family of Kasi. His
fa.the.t was the tu.let and bis name was V1swasena. The :relevant
fact for us here is that one of the Kshatr1ya founders of Jainism
belonged to Kasi. If we remember that the central doctrine of
Jainlsm ,cAhimsa" originated as a protest against Vedic sacrifice, then we may not be fat wrong 1f we maintain that the "Ksha·
t:i:1,a hetetics'' :refetted to in the Bra.lunana literature were probably 'the ea.tlie:r founders of Jainism. The Brahmana. litetatw:e
'15 we akeady saw htd a. sinister teference to the people of Kasi
atl.d V1deha.. http://www.holybooks.com/samayasara-or-nature-of-self/
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tance for the Ja1n.as. Ja1n.a tradition speaks of Videha as a N1tyapunya Bhoorm, a place where Dharma 1s always ;flourishlflg. The
Jaina teachers who succeeded Mahav1ra, whenever they had any
doubt on scr1ptural matters, went to Videhakshetra to clear these
doubts. The very place which is po1n.ted as the abode of heterodoxy
is held 1n. !ugh esteem according to Jatna and Buddha traditions.
The unbehef referred to 1n. Satapata Brahmana, the unbehef wluch
manifests 1n. opposition to the Brahmanas, must therefore refer
to some sort of Kshatriya movement that must have been prevalent 1n. the countries of Videha and Magadha even pr101 to the
:t1Se of Buddlusm. All these facts constitute strong c1tcumstant1al
evidence supportlng the theory that Atma V1dya-the central
doctrine of Uparushadic culture first arose from 'the Kshatr1ya
as a sort of protest agamst the Vedic sacrificial rituahsm, Jealously
defended by the Brahmlfls Uparushadic thoughf 1s mainly 1nfluenced by the Ahimsa cult associated with Lord R1shabha, a
cult prevalent 1n India even prior to the Aryan 1n.vasion. Since
the Uparushadic tlunkers have accepted this Alumsa doctr1ne as
superior to Vedic ritualism there was a spmt of compromise at
that period Except for rival drums for social domtnatlon there
was most probably no great d.J.fference between the Brahmlfls
and the Kshatr1yas of those ages. Both were Aryans and both
defended their culture and e1vtlisat1on from non-Aryan 1nroads.
This is substantiated by the fact that many learned Brahmlfls
welcomed the new movement of Atma v1dya and were wtlhng
disciples under Kshatriya teachers to learn the new truth. If
they had any antipathy to the new form of fruth they would have
exhibited it They would not have manifested so much eagerness
to assl!ntlate it In fact about the tlme of Brihadaranyaka we
fin.cl the tables are completely turned. Yagnavalkya a great teacher
in B:tihadaranyaka :figures as the tower1ng personahty. He,
a Brahmµi becomes the instructor now and Janaka the king places
himself as his disciple. This represents a later stage 1n the development of Upanishadlc thought. Yagnavalkya being a master1ntellect successfully. incofporated the new\ doctr1ne into the
old. Kshatriya protestantism 1n. the reform of Atma vidya was
completely assirntlated
that it ceased to exist as an independent
www.holybooks.com
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movement, a phenomenon which 1s often repeated 1:0. the late:r
lustory of Indi~n thought ; for example Sankara completely
assimilated Buddhism which led to its extinct1011. This co11jecture 1s further supported by the nature and development
of the Uparushadlc thought itself. On account of reconvcrilon of Janaka to the old orthodox ritualism which evident!}
implies ~ effected compromise between two nval schools, 1adlcal :reformers of the extreme left, had to secede ent11ely from
the orthodox centre. They pe:rs1stcd 1:0. their protestantism
a:nd emphasised their oppos1t1on to sac:tJ:fi.cial ritualism as a :result of which we have the birth of Buddhism. Read.ing facts
i.n. tlus llght would agree well with the theory suggested by some
or1ental schofats on the evidence of the Upanishadic passages
themselves that the Uparushad.J.c doctrine of Atma V1dya first
started in the 'Upanishads as a protest against the sacrificial :rites
of the Vedas and the:re afterwa:rds assimilated and rccogruscd by
the pr1estly class as well.
The Funda1nental Doctrme of Upanzshads.-Wc have already ·
noticed the Vechc concept of Atman o:r Biahman. We have
to touch upon two other doctr1nes,-T:ransm1g1at1on o:r metempsychosis and Karma. The latter 1s 1n a way the corollary of the
forme:r. The doctr1ne of metempsychosis 1s peculiar to the age
of the Uparushads. There 1s no trace of 1t' in the Vedic period.
So· much so scholars are of op.in.ion that the Aryans must have
borrowed thls from the non-Aryans. We know the Egypt1a11s
belleved l1l the doctrine. It is certainly a difficult question to
settle. whether the Upanishadic thinkers bo:rrowed th1s ~loctrine
from the non-Atyans or the Egyptians. Probably the truth is
that they bottowed from non-Aryans who were living in the
land at the time of A:rya.n invasion. They were evidently
having a. higher fo.nn of culture and th~s they were cl1an1pions
of a more satisfactory doct:rine of self. Tlie value of any theory
depends upon its o.ffe:r1ng satlsfactlon to intellectual curiosity.
Any theory of creation., any philosophy that retain the importance
of human personality a.ad maintains it _to be~a.n ete:rnal principle
w.tll be forced not only to look fo:rwa:rd to a.a in£io.ite future but
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that is associated with the short span of the present, must somehow be related to a hoary past as well as a glorious future, mak.u:tg
the present but a step 111 this spmtual evolut10n. It is tlus process of spiritual development that is the inner mea11111g of the
doctr111e of transnugration. It is because of the Truth of th,s
p11nciple of spmtual progress that the Indian :trllfld persists 111
tenaciously cl111ging to that doctr111e. If this is remembered then
we can very well understand that the attitude of Gough and others
1s more guided by 111born preJudice than by an endeavour to 111tellectual appreciation. Uparushadic thought 1s not the babbl111.g of a prl:trlltive race but it marks an 1tnportant stage 111 the
philosophic development of Indian culture. Associated with
this doctr111e of metempsychosis 1s the 'doctr1ne of Karma. Samsara, the cycle of births and deaths is supposed to be the result of
Karma-as a man soweth so doth he reap. Samsara for the Upa111shadic th1nker meant a mea111ngless chain of births and deaths
heralding a gloomy prospect The summum bonum of hfe for
the Uparushadic thinker therefore cons1sted 111 liberation from
this chain. The very term Moksha implies "Deliverance" "Liberation." Pessinustic aversion may be present 711th an 111born optinusm of the future, the lnherent evtl of Samasara and
the implied possibihty of moksha. These constitute the corrolative doctrine to thai of Brahman which together form the m~ssage
of Upamshadic thought. All the latter Indian systems 111 spite
of their mutual chfferences are permanently based upon these ideas.
This fact stands as an evidence of the uruty
of their orig1n, 1.e.
I
all the Indian systems are born of the Upan1shadic speculations.
The Upantshads and the Western thmkers.-The fust knowledge of the Upanishads gamed by European t5ch0Iars is an 111te:test111g rusto:tical fact. ,A Mogul pr1nce, one of Shah Jehan's
sons, evidently 111.flue.nced by Akbar's dream of un1versal religion attempted to br111g about a uruon between Hinduism and
Islam. With this purpose he ttanslated the Upanishads into
, Persian for the benefit of .}us co:rehgiorusts. A copy of this Persian translation was- p:tesented to a French schola:t who was 111terested 111 the study of Zoroastt1an1sm. This French scholar
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vets1on fell into the hands of Schopenhauer, who by personal
temperament and phtlosopluc tradition was eminently fit to appreciate the philosophy of the Upanishads. It was he who £:rst
populaused 1ts study among German students. He htmself used
them as a Bible "It has been the solace of my hfe and' I hope
1t will be the same in my death." The Upanishads peculiarly appealed to the German students, because they themselves at the t1me
of Schopenhaue1 we1e in possession of a phtlosophy qwte analogous
to thts
Deu.uen on the Upantshads.-Speaking of the concepts of
the Uparushads 1n thett relation to Phtlosophy, Deussen
, w:r1tes: "The whole of :religion and phtlosophy has 11.s :root
1n the thought that the universe 1s only appearance and not 1eality.
Tlus fact that phtlosophy has from the ea:rhest times sought to
determine a £:rst principle of the universe proves that it started
from a. more or less clear consciousness that the entire Empmcal reality 1s not the true essence of tlungs, that 1n Kant's wo1ds
1s only appea1ance and not the thtng-m-11.self. The1e have been
three occasions on which philosophy has advanced in a clcarc:r
comp:tehens1on of 1ts recurring task and of the solution demanded.
Fttst in Ind1\ 1n the Upanishads, agam ln G1cece in the philosophy of Pa:tmerudes and Plato and :finally at a more recent time in
the phtlosophy of Kant and Schoptnhauer~' Deussen adds "All
great rehg1ous teachers therefore, whether 1n earlier or later tunes,
nay even all those at the present day whose :rellgion rests upon
faith ate alike unconsaously followers of Kant: The new testament atid the Upanishads, the two noblest products of the reli·
gious consciousness of mankind are found, when we sound their
deeper meaning, to be nowhere in i:treconcila.ble contra.diction,
but in a manner the most attractive serve to elucidate and complete one anothe.r." The putport of these words of Deusscn
1s that Kant's philosophical a.gnosticism is the last word
in philosophy a.nd that a. relig.ton not associa.ted with Ka.ntia.n
:metaphysics is fat from. being a. genuine :rehgion. It places the
philosophy of the Upa.rusha.ds on a pat with that of Kant and
Plato. If he wants to exp:tess his admiration of the philosophy
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sophy we have notlun.g to quarrel about. He 1s at liberty
to choose lus own method of critical appreciat10n He may
quite well regard the philosophy of Kant and Plato as the only
genuine philosophy. But when he says that the phtlosophy of
the Upanishads is the same as that of Plato we have to protest.
Tlus is an unwarranted philosophical attitude with certain European 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 conspired. Tlus bias was further strengthened by the tendencies
of European thought moulded by such German thinkers like
Kant and Hegel. It reqwres no serious argume..nt to show how
unfounded the assumption 1s even :if we admit for the sake qf
argument such an interpretation of the Uparushadlc plulosophy.
We cannot consistently explain the claims put forward by other
systems of Indian philosophy that they are also resting on the
Uparushadic authority. The real fact is that all the Indian systems whether orthodox or heterodox are based upon the fundamental concepts of Uparushadic thought and that all have the
r1ght to claim the authority .. of thett source. This simple fact
of H1story cannot be denied in the face of so much preponderating evidence. To mai:ntaro. that the Uparushad1c thought 1s
the Indian counterpart of Plato or Kant is quite an unwarranted
dogma susta111ed more by personal predehction than by obJective
evidence. Further Prof. Deussen Justified 111 mainta1n1ng
that Plato-Kannan 1dealism is the best system of phtlosophy.
In spite of the beauty of conceptioo and grandeur of diction Plato's
ideahsm 1s but a temporary abertation of Hellenic thought which
was brought to its equilibrium by his f:riend and desciple Aristotle. Similar is the case of Kant's transcendental agnosticism.
It is but an episod~ in the career of modern thought quite unconnected with the course of modern culture. As against Deussen's
obzter dictutJ.1 we take the liberty to state that the idealism of
Plato or Kant is distinctly o:f a modern thought and marks but
the refuge of the• defeated 1ntellect sustained more by personal mystie1sm than by logical necessity. Champions of such
www.holybooks.com
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mistake of believ10.g that any other form of philosophy will
be 111compatible ' with the h.tghest aspfrations of :rellgious
and moral culture. In short they thlnk that the only alternative to such an effective idealism is a:n impossible niatc:rtalism.
It is because of th.ts assumption that they tty to escape 111to some
fo:rm of idealism. The birth of ideahsm is very often due to such
111tellectual confusion. In order to safeguard the eternal values
of hfe from the alleged menace of materialism some th111kers
propound the doctr111e of 1deahstic metaphysics v..]:uch ultimately
:results .111 nulltfying the very eternal values It ends in 1epudtat111g the dtst1:nctJon between truth and error, good and evil
and beauty and ugll11ess Let us go back to Deussen He makes
the astounding p:roposttion that the true religious philosophy must
have as 1ts background something of the Kantian transcendentallsm He says 1n so many words that the value of a religion
consists in 1ts allegiance ·to a philosophy to wh.tch the concrete
world 1s an 11lusio11 or maya and hfe ...1s but a mockery.
There may be some kind of religious satisfaction restl11g on such
a metaphysics. But we doubt very much 1f the Upanishadic rehg1on 1s of much value only because of tlus attitude. Aga111 he
seems to th.tnk that modd:rn , Chr1stiaruty has its value because
of its metaphysical idealism wluch he assumes to be its foundation.
We are qwte sceptical about tlus. ~either the founder of Christianity nor his followers evei: believed that the concrete workl
of reality 1s but an tlluston o:c an appearance. We rather tl11nk
that the success and popularity of Christian relig1on a.re entirely
due to its grasp of concrete ltfe and its emphasis upon the value
of human personahty. Take a.way these, it would cease to have
any value and with tha.t perhaps 1t would cease to be a religion.
We can only look with dismay when Deussen connects mode.tn
C4tlstia.nity withKantian idealism. His congratulations on Upanishadic thought because of 1ts similarity to Kantian Idealism we
ate rather p:tone to declitte because his attitude is corroborated neither by historical development nor by philosophical evidence
0£ later thought in India.
' r
, Tiu ChamlogJa Ujxtmshad.-The
Upanishad belongs to the
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oldest Uparushads, and 1s divided into eight parts of varying
lengths. The first two are related to rituals whlch go to show
that this Uparushacl was once a Brahmana treatise dealing with
ritualistic procedure. The really Uparushadic or phtl.osophic
portion is very interesting mainly in the form of dialogues rem.mding one of Platoruc dialogues. This Uparushad may be taken
as a typical of the Uparushads m general. Some of the important character1st1c of the Uparushad1c thought are found here
The fundamental concept of the Uparushad has been mentioned
as Brahman. This concept is introduced in the very beginning
of this Uparushad. Even ID the ritualistic chapter it 1s not forgotten. Some of the syllables o~ the mantras uttered are ident1- ,
fied with Brahman or atman. This attitude of philosophJcal
interpretation of even dry ritualistic formulae is a distinct mark
of Uparushadic period. The sp1r1tuahst1c interpretation has replaced the mater1ahst1c interpretation of the Rig Ved1c Period,
for example "Self transcends all magnitude He 1s myself withw
the Heart, smaller than the canary seed or the kernal of a canary
seed. He also is myself within the heart, greater than the earth,
greater than the sky, greater than heaven, greater than all these
worlds." The.re is no physical measure which 1s able to comprehend the non-physical. The self1s completely incommensurable with
anything physical The Upa'.O.lshad1c truth relating to the Brahman
or Atman was considered to be a secret by the teachers and was
communicated to others with great cau4on. This aspect 1s
well brought out by the legend of Satyakama who goes to a
teacher w1th the idea of beco1lllng his d1sc1ple. "I will lead the
life of a student of the Sacred knowledge, I will lead the life of
a student of Sacred self." Thus he addressed himself to Gautama.
"Of what family ,art thou my dear" asked Gautama. In reply
to this Satyakama said "I do not know S1r/' .of what fa1lllly I am,
I asked my mother. She answered in 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 are. However I am Ja.bala
by name and you ·are Satyakam by name l So I am Satyakama,
son of Jabala, Stt," The teacher was attracted by the £:rankness
www.holybooks.com
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as a disc1ple for you have not deviated from the truth." His
discipleship consisted of tending the master's cows for a number
of years and such patient service was finally rewarded and he
obtained the knowledge of Brahman.
In the V chapter an allegorical representation of Life is
g1ven. The several senses quarrel among themselves saymg "I am
better-I am better " They all went to the great father-The All
Creator and asked Him "Sir, who 1s the best of us?" He rephed,
He by whose departure the body seems worse than worst, he is
the best of you. Then first speech departed from the body.
Retur111ng after some time he found the person still ahve though
mute. Convinced of its own impotence according to the crtterion
proposed by the All C1eator, speech returned the wiser. The
eye went off: Having remained a year away 1t came round again
and said "How have you been able to hve without me?" Like
the blind people not seeing but breathing with the Breath, speaking with the tongue etc. Thus have I been able to live The
eye entered m. Next was the turn of the ear. The pe1son
though deaf nevertheless lived. Then the mmd tried its·
worth. Nevertheless the person lived mindless. Lastly it was
the turn of the vital b:reath.' Now the breath, when on the point
of departmg, torn up the other senses as a horse gomg to start
might tear up the pegs to which he is tethered. Then they
all came to it and said ''Sir Remain, thou art the best among
us. Be thou our ~ord. Do not depart from us." This allegory distinctly implies that the spiritual pr111ciple 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 more 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 111dicating the natute of the problems
especially discussed m the Upanishad. A young man by name
Svetaketu Aruneya goes to an assembly of scholars from Pa.ncha.~. The boy is subjected to severe c:ross-exafuination, whett he
told the assembly that he had
been fully 10.structed. He was
www.holybooks.com
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"Do you know where men go to from here?" 'No Sir.' "Do you
know the parting of the ways, one leading to the God and the
other to the fathers." 'No,ir_: "Do you know how the yonder
world is built up?" 'No Sir.' Then the teacher scolds him
"Why do you say you were instructed."
This dialogue is mstructive and points out the nature of
the topics dealt with and studied in those days. The study
of the traditional type was confined to t.he Vedas and Vedic
r1t.uals Besides this tradit10nal course there was the characteristic 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 returnmg to his father to ascertam
the answer to the above questions. The fat.her also had to confess
his ignorance. The lad and his father returned to the king for
the information. Then Gautam.a went to Janaka's court when
the king offered him proper respect. In the morrung the kmg went
up to the assembly and announced. "Ask of me such a boon as
men desire." Gautam.a replied "Such things as men possess may
rem.am with you Sir. Tell me the speech which you addressed
to the boy." The king was perplexed and said "Wait a while."
Then the king said "As to what you have said to me" 'Oh Gantama, this knowledge did never yet come to any Brahman before
you and 1!l all the world the truth belonged to Kshatriyas only.'
Two points may be noticed from this mteresting dialogue. (1)
The new thought, the knowledge of the atman was coni1dered
to be richer tp.an the richest possession in all the worlct.. (2)
It originated among the Kshatriyas and was preserved a~ a secret
doctrine for some time. The very same fact is emphasised in
another section of the same chapter. Five great theologians
held a great discussion as to what is Self and what 1s Brahman.
After a few days, deliberation they go to a great scholar 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
a11d asks them to accompany him. He takes them to a king
www.holybooks.com
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Asvapatlu Kaikeya. Tlus king also offers them :rich prese11ts
which they decluie begg111g bun to impart the much prized knowledge of Brahman. In the VI chapter seve1al illust1a11ons are
given to expla111 the :nature of Brahman.
The scene 1s as follows:
The boy 1s given a small seed and asked to b1eak 1t open.
Then the father asks the boy, "What do you see thcre;l" "Nothing
111s1de 1t, Sir" :replied the boy Then the father said "the
central essence you do not see there. Of that central essence this
great tree exists. But it 1s in the essence of 1t. fo 1t all that exists
has 1ts self. Tlus 1s the truth It 1s the self and that thou art I"
Similarly the all pervading nature of this prmciple is taught to
the boy 111 the following way. The boy is asked to dissolve a little salt 111 a cup of water. He 1s then asked to take
a sip of 1t from d1ffe1ent parts
He finds it everywhere S{llt1sh.
Then the boy 1s 111structed "Though the th1ng is :not perceived
by the senses, sttll the salt 1s there. That which is the fit1cst
essence of the world 1s the soul of reality That thou art!" '!'he
boy who wants further instruction 1s taught by the father that
.lJfe here 1s one of bondage and escape from it 1s the form of
real1sat1on of self. But as one might tread his way home
even if he be stranded 10. a foteign country so can we 1no.1viduals tread our way back to the Uruve.rsal Being. Towards the close of the Upa.rushad the scene 1s placed in Devaloka.. The thirst for knowledge possesses even the Gods.
Na:ra.dt goes to Sanatkumara with this appeal. "Sir, teach me
the doct;ine." 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, ma.thematics, astrology and
so on, he addresses Sanatkuma:ra. thus "but Sir, with all this
I could not know the self. I h:ave heard that lie knows the
self who overcomes sorrow. I am in grief. Do help me to
overcome the grief." Then Brahma knowledge is imparted
to Na.:ra.da by Sa.natkumara and he realizes l;us self. , Narada is
then progressively mstn,.cted by Sanatkumara as to the nature
www.holybooks.com
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"The soul is indeed below, the soul 1s above, the soul will be 10
this whole world. Vettly he who sees this, who tlunks this
who understands this, who has pleasure 111 the soul, who has
delight in the soul, he 1s autonomous. He has SwaraJya. He has
unlinuted freedom 111 all the worlds. But they who know otherw1 se than this are without SwaraJ They have pet1shable
worlds. In all the worlds they have no freedom"
The True way ta Brahma World-The way to realise
the true self and to enJoy the spmtual bliss is not by
following the traditional rituals but by purity of conduct
"Now what people call sacrifice, Yagna is really the chaste life of
a student of sacred knowledge For only through the chaste
life of a student of sacred knowledge does he who 1s a knower
find i.hat world. Now what people call that what has been sacrificed 1s really the chaste life of a student Now what people
call the propriety of a sacrlfice 1s also the chaste life of a student.
Now what people call stlent asceticism. is really the chaste life
of a student Now what people call hernut life 1s really the
chaste hfe of a student."
Next we have the 111struct1on of I:nd.ra by the Lord of Creation Indra is actuated by the desire for Brahman knowledge.
He goes to the Lord of Creation to beg of him the same knowledge. The self which 1s free from evtl, ,ageless, deathless, sorrow• less, hungerless, thirstless, whose desire 1s Real, whose conception
1s the Real. It 1s such a self th~t Indra wants to realize. The
I.a.q.ra here is quite dlfftrent from otir old friend of the Rig Veda.
Indra here seeks to ·obtain a knowledge of the Brahman which
is the ultimate principli;:; both of the 111div1dual and the world.
He is told that even the gods in Brahmaloka reverence their selves
shl:l.klng off evtl, sbaklng off the body as th~ moon shakes itself
from the mouth of Rahu, a perfected soul passetb off into the
uncreated world of Brahman and into 1t, 1t may pass. Suc.p 1s
the consolation of the perfected soul which has become perfect
by knowin~ 1ts own self. Thus we have a complete change of
111tellectual attitude. ·Llfe in the world according to ceremorues ·
as a source of misery. It is m~rely
and customs 1s looked down
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othe:r than ow: own self. The ttue relief from grief 1s to secure
the freedom f:rom the dange:r of the non-self. Th.t.s 1s the fundamental truth of the new thought. This seems to have act:u.'l.ted
both me:n and gods. The :refe:re:nce to the Devas, the mythological perso:nalltles wh.t.ch we have 111 the Uparushadic wutings
is really 111te:rest1ng. We find 111 Vedtc penod, fo:r example,
I:ndra who wanted casks of wine to 111fu:ciate the s1 t·cngth of
him 111 the battle:6.eld is :now met with as a doc1Ie disciple of
the samit 111 hls hand beggmg to be instructed 111 th.ts new
knowledge of the self He:re heroes are not measured by physical prowess. Self-control and purity of thought const1tute the
real wo1th of ltfe both fo:r me:n and Gods. Th.t.s aspect will
become more and more promment as we go to study the other
Uparushads
Katba Upa,nsbad--This belongs to Ya1urveda. It 1s ma.inly
associated with a particular k:Ind of sacrifice called Nachiketas.
But the Uparushad is .111terest1:ng for us not because of tlus
sacrifice but because of the important problem discussed therein·
The great p:roblem of the Hereafter. What 1s the 11:iturc of
the soul? Does 1t survive death? If it does whither does 1t
go ? These are the quest10:ns wh.t.ch are discussed in this
Uparushad. These questions have occupied the serious attention
of th111kcrs all over the world. In fact these problems form the
p1vot of religions and phtlosophy. Socrates, Plato, Buddha, a11d
Christ have all had,. theu attention to these facts and the very
same p.roblcms are here discussed by the· Upanishadic thinkers
who were evidently the forerunners of the above mentioned
great world teachers. The Uparushad opens with a simple household scene. A Brahman wants to obtain certain benefits by offcr111g sacrifices. He promised to offer all h.t.s valuable posscllsio11s
fot sacrifice to seek his end. He was offer111g h.t.s cows and sheep
and other things of great value. He bad an intelligent boy who
was watching the whole thing. His name was Nachik.etas.
The sacrifice mentioned in this Upanishad is :named after him. It
means the sacrifice of Nachiketas. This boy perhaps in a scoff10.g mood reminded his fatherwww.holybooks.com
that he dld not offer his most valuhttp://www.holybooks.com/samayasara-or-nature-of-self/
of course to himself. The boy importunately
able thing referrmg

INTRODUCTION

lxi

asked his father "whom are you go1ng to offer me to;)" When
this question was repeatedly put, the father gou angry because
of this disturbance dur1ng 1.he sacnfi.ce 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 011 his
Journey to Yama's land. Hav1ng 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 be1ng attended to Yama
returned on the fourth day, and he regretted very much for the
neglect shown to the Brahman. boy wa1t1ng as a guest at h1s door.
As a compe11sat1on Yama offered three boons to the boy and
he was asked to choose any three As h1s first boon the boy
cleverly asked that he might reJOID h1s father and that his father
should forgive and forget and welcome rum to h1s household
This was granted by Yama. M h1s second boon the boy chose
to be 111structed 1n the well-known sacrifice Nach1ketas lead1ng
to heavenly bliss. Yama 1n1t1ated the boy 1111.0 the mysteries
of the desired ritual and honoured the boy by nam111g the sacrifice after rum The boy had h1s th1rd boon still left When
Yama asked h1m to choose the th1rd, the boy said "When a man
is dead where is thJs doubt about rum-some say that he 1s and
other that he 1s not. Let me know 1.he truth and let th1s
be the third boon." When the boy asked Yama to lay open the
door of Hereafter there was a good deal of hesitation and reluctance on the part of the teacher. Whenever the Great rehg1ous
teachers of the world are asked about the Hereafter they offer
only a:n evasive reply. Yama too wanted to ·avoid this question
and tried to turn away the boy's cunos1ty from awful and subhme. He says "The Gods themselves have been perplexed about
this. It 1s no easy th1ng to discover." Hence he asked the
boy .to choose an alternative boon The evasive answer only
whetted the cur10s1ty of the boy. Yama h1mself admitted
that the problem tE> be of very unportant and subtle and that it
perplexed even the m111ds of the Gods. CertaJ.nly such a thing is
wo:tth k:now111g and if knowledge is to be had at all 1t must be
from the Lord of the Great Hereafter. The boy would not loose
this golden opportU111ty.www.holybooks.com
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But Yama tempted his disciple's youthful imagination. Like the
great temptation of another great Personality this youth Nachiketas had the sovereignty of the world, human and divine, placed
at his feet. The whole aggregate wealth was at h1s disposal.
He was prom1sed heavenly damsels. He had the chance of be111g
feasted with their d1v.1ne music. But none of these thmgs appealed to him He would not budge Like Gautama Buddha this
boy spurned the pleasure of the world as worthless. He must
have that one priceless boon the knowledge of the hereafter from
the only person who had an author1ty to speak on the matter.
Man 1s not to be saus:6.ed with wealth. Wealth we shall obtam
ourselves. Tell us about that hfe that Gods themselves do
not know. Thus the boy would not have any other boon
but would rent the vktl wh.1.ch h.1.d Yama. Thus the strength
of will exlub1ted by the boy u.fl1mately succeeded m elic1t1ng
the sympathy ofYama who was wtlhng to offer the truth. Thus
the1e is the revelation of the Uparushad1c teaclung as to the nature of the soul and its survival after death The teachmg
begins with the good and the pleasurable. Both these cngn.ge
a man though the ends are diverse. Of these it 1s well with him
that takes the good. He that chooses the plcasu1able 1s tied to
the wheel of ltfe dwellmg 111 the midst of illusions infatuated
by the pleasures of the world. These fools are subject to
repeated b1:tths and deaths an~ go round and rou11d 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 attafos it. This goal is attained only
by xenouncing the other path leading to the misery of Sam'sara.
Thus we notice in this teaching of Ya.ma the emphasis on sclf:realizat100. as the goal of life. This goal is to be obtained 011Iy
by self renunciat:Lon, freedom from the allurement of the envtronment. The cult of sacrifice is subordinated to this path of
spiritual chscipline. Here we notice the movements of grea.t
teligious thought. Continuing this teaching, Ya.ma describes the
nature of the Atman. The self is not born ind it dies not. It is
omniscient. It is not created and 1t creates nothing. It has no
beg~g nor end. · It perishes
not even when death overtakes the
www.holybooks.com
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body. If the slayer thtnks that he slays and the slam tlunks that
he 1s slam neither of them knoweth the self for the self neither
slayeth nor 1s slam. It 1s bodiless and yet in all bodies unchanging and yet in all changing things. The sage that knows the
infinite, the all pervading self no longer has any grief. The nature
of the soul 1s therefore distinct from that of the body. Apprehens1011 of this tmth 1s the gate to wisdom. But this great
self hes in the m.1dst of different senses which lead him astray
towards the worthless treasures of the world. Trus self 1s not
to be obtained by mere learru.ng or even by much sacred lore. It
1s obtainable only by the grace of the great self. It 1s by a process
of minute spiritual development that spmtual freedom 1s to be
acquired. The allegory of the chariot 1s lfltroduced here. Yama
continues rus teach111g and compares the soul to the chariot and
the senses to the restive ho1ses. Only by controlhng the .senses that
the self gains freedom. We are rem1nded here of the same allego1 y
1n Plato. He compares the soul to a chanot dragged by horses. In
the case of the gods the w111ged horses are good and controllable
and they never lead reason astray but 1n the case of man one of these
horses 1s restive and 1s dragging the other one. f!ence the etrucal
co11fl1ct'' 1n man's nature ls due to the conflict between reason
and the senses. The same analogy 1s obtru.ned 1n Ya.ma's teachmgs: The release from the cham of births and deaths 1s to be
had only through spmtual purity. Here again we notice the
subordination of t~e sacrificial cult to moral d!sc1php.e. Then
Ya.ma comes to the point whtch started the discussion. "Oh
Gautama, I will proclru.m aga.111 this mystery The everlasting
self and his hereafter. Some souls pass to other births. Some to
enter into other bodies accordmg to their worth and knowledge."
Hence we have the emphatic sanction of the doctrme of metempsythos1s. Souls' after death p:1.ss mto another birth determ1ned
by their own Karma and Jna11a. This 1s the basic pr111c1ple on
which the future Indian systems arose. The self that 1s still
after pleasures 1s tied to the wheel of births and deaths ; some
going up and so:tne gq1ng down; some endowed with happ1ness and
others with misery, but all shar1ng the universal merry-go-round of
Samsara. But only thatwww.holybooks.com
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only that which saves itself from the allurements of the wotld
and imposes on itself the rigorous sp1ntual discipline can know
the truth, can escape from the illusion and attain that neverfa11lng bhss of true freedom.
Mundaka Upanuhads-Th1s Upanishad belongs to Adharvana
Veda. It is div1ded into a number of Khandas. Its main purpose
1s to teach the knowledge of Brahman. Hence 1t may be taken
as the farthest hmlt of the antmtuallstic culture of the age. This
, Uparushad starts with the distinction between the two kinds of
knowledge. Lower knowledge consists of the study of the Vcdas
and the secular sciences such as grammar, astronomy, astrology
etc. The higher is the knowledge of the indestructible Brahman.
It is thls 1ndest1uct1ble Brahman that is the source of all things.
Its nature is desC!.lbed thus. "That which 1s invisible, unse1zable
w1thout family or caste that which has no eyes, or ears, no hands,
nor feet, the Eternal, the omrupresent, Infinites1mal, and imperishable. That 1t 1s which the wise regard as the source of knowledge. As the spider sends forth and draws 1n 1ts thread, as,
plants grown on earth as the h.aus of the head shoot forth from
every pe1son thus does everything arise from the 1mper1shable."
These two verses clearly illustrate the spiritual natu:cej of Brahman and he 1s the :root principle of all existence. Knowledge
of this 1s clauned to be knowledge Par-excellence. What 1s the
value of the lower knowledge of the traditional religion of the
sacrlficial mantras and the skill in arranging sacrifices, but frail
in truth ate those boats, (the sacrifices). Fools ate they that praise
this as the highest fo:c they ate subjected again and again to old
, a.ge and death. Fools who hold this vedic scholarship or rituals
wise in their own conceit and puffed up with vain knowledge go
round and routtd staggering to and fro like blind men led by the
blind. If a.t all it is of any use to a. person who offers sacrifice
it will lead him to Swarga which is me:rely a kind of lower happiness 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 b~ gained}' The Self whom spotless anchorites gain is
www.holybooks.com
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emphasises that that Atman cannot be gamed by the Veda nor by
understandmg nor by much learrung nor 1s that £elf to be gamed
by one who is destitute of strength or without earnestness or
without right meditation. Having well ascertamed the ob1ect
of the knowledge of the Vedantg havmg purified their nature by
yoga or 1enunciat1on, all anchorites enJoymg the lughest 1mmortahty become free at the time of the great end 1n the worlds of
B1ahma., Tlus imperishable Brahman 1s the soul and the goal
of all beings. He 1s the sup1eme person who 1s the source of
human personality as well as the cosmic uruverse He is 1n short ·
the source of the wo1ld and the 111dlvidual. Because of lum the
senses are active, all doubts are cut off and one's karmas cease
when He 1s seen The lughest golden sheaf 1s Brahman without
stam without parts. The sun slunes not there nor the moon and
the stars. There bghtrungs slune not, much less tlus fire when
He shmes then everything shmes after lum. Tlus whole world
1s illumined with his light That immortal Brahman 1s before, 1s
beh111d, 1s right and left, 1s below and above. Brahman indeed
is this whole world 1t 1s indeed the excellent. Not by sight
is lt graphed not even by speech nor by another sense organ
austerity or work. By the hght of the knowledge of one's nature
becomes pw:J.fied in that way, by medicating one does not behold
rum who 1s without parts. The cause of rebirth and Samsara 1s
said to be desire, those who attaln to the Brahma jnana ate free
from these desires and pass beyond the seed of rebirth. But
he who is still m the meshes of desires is born agam here. The
reward of attaining this Brahma 1nana 1s to assume the natute of
Btahman himself. He who knows that supreme Brahman becomes the very Brahma. He crosses all sorrow. He crosses all
sin-liberated he becomes immortal. Tlus 1s the truth. So ends
this short Upanishad.
Brthadaranyka ( Tpanishad-Tlus perhaps represents a later
stage of the Upanishadic culture. In tlus we have an attempted
reconciliation between the traditional ritual cult and the new
theosophic wisdom ofBrahma v1dya. We :tefetted to the 1tnplled
rivalry on a former occasion between the Kurupanchalas on the one
hand and Kosalas and V1dehas
on the other. The latter countries
www.holybooks.com
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were associated with heretical ant1sacr1:6.c1al e1vihsat1on. In an mteresting chapter, in the Satapata Brahmana there 1s mentioned
an attempt by the Kurupanchalas 1.0 reconvert the Kosalas and
the Videhas to Vedtc tradltlons. S1J.ch a successful reconversion
most probably marks the pe11od of the Br1hadaranyakas One of the
champions of the old trad1t1011al culture studies the ne.w thought
successfully and finally assmulates 1t so completely that the
theosophic Brahma Jnana oncer or1g1naled by the rival school
dominated by the Kshatriyas ceases to have an independent
existence. Tlus personality who contributes to the complete
a.ruuhtlation of the rival school by the successful ass1m1lat1on
of the same by the old culture 1s Yagnavalkya. From the pomt
of view of culture and phtlosopluc insight he 1s head and shoulders
above his contempo1aries. He is looked upon with awe and
reverence by other priests. He ts welcomed and honoured by
kings Having studied the new thought and made 1t his own
he is able to reassert the supremacy of the traditional Ved1c cult
thus 111 tlus Upanishad. We have all1the c.haracte11st1c,. confucts
symptomatic of a trans1t10n period. The Uparushad begins
with the conceptton of Aswamedha. Here 1t has only a symboltc mearung. T):ie whole world is compared to one grand
process of cosm.1c sac:t1:6.ce. There is an account of the creation
which starts from l)Sat-non-being-and evolves into bc1ng.
Here we have merely an echo of the Vedtc hymn which
describes the origin of the wo:rld sat from asat. After comparing
the evolution of the world to the grand horse saciificc, the Upa.nisha.d
goes to describe the nature of human personality. Bteath or
Prana 1s said to be superior to the other bodily fW'lctlons. This
leads 111directly 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 ctcat1on of the world. Starting
with the lonely Pw:usha who is the beginrung of all things the
narrator proceeds to describe the appearance of a mate from himself. F1om these primaeval pair the whole of the hum.an race
is supposed to have originated. But the primitive mother all of a
sudden develops a resentment to the unconventional matrimonial alliance andhttp://www.holybooks.com/samayasara-or-nature-of-self/
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she becomes a cow but he became a bull and thus orig10.ates another species of a:rumals. Then she changes lierself in.to other
animals and the pnm1tive Purusha lo:ngw.g to meet his mate undergoes a correspond.mg transformation Thus are created the
different speCJes of arumals. In the next passage there 1s an 111terestmg and novel vers1011 of the hymn of Purushasukta of the Rig
Vedic hymns. In the Rig Veda there was a description of the
origin. of the four castes. Here 1s a different account. Purusha
exists ongmally as Brahman. Be10g lonely 1t was :not developed .
...
It created still further a superior form of the Kshatrahood even
those who are Kshatras rulers among Gods. This higher
principle of Kshatrahood 1s 1epresented by Indra, Varuna, Soma '
Rudra, Yama, and Isana Therefore there 1s nothmg higher
than Kshatra Therefore at the Rapsuya ceremony the Brahman sits below the Kshatriya. Upon Kshatrahood alone does
he confer his honour. Yet this same thw.g v1z , Kshatrahood
has as its source Brahmanhood Therefore even if the king attains
supremacy he rests finally upon Brahmanhood as his source,
so whoever mJures Him (that 1s a Bra.hmm) attacks his own source.
He fa1es worse 111 proportion as he IDJures one who is better.,
This passage 1s characteristic of the sp1r1t of comprom1se Kshatr1yahood and RaJasuya sacrifice ate clearly acknowledged to be
superem1nent and at the same time the rank 1s derived because
they originate from Brahmanhood. Unhke the Purushasukta
of the Rig this account suggests a caste orgarusation even among
the Gods. Brahman's marufestation was not yet complete.
Then he produced his the Vysya element which 1s represented
among the gods by the Rudras, Adltyas, the Maruts, and the
V1swadevas and among men by the Vysya. Brahma was not
yet developed and he created the Sudravarna of which caste the
divine representative 1s Pushan identified with the Earth the all
nourisher and among men the same is .represented by the fourth
caste. The process of creation 1s not yet complete. Then
Brahma created a st111 further form ID the shape of Dharma or
Law. It is the source of all. This is the power of the Kshatriya
caste. Therefore there 1s nothing higher than Law. · Vertly
www.holybooks.com
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men It 1s because of thts Law and m co11fo1ID1ty with 1t the
world order subsists. The Kshatr1ya order on earth 1s but an
aspect of the sovereignty of Law over all. In thls 1nterest111g
passage we have several Instances We are d!stmctly 111 a philosophical age when an 1ntrms1c principle of Law or Dharma is recogrused as hlghest to whlch even the trad!t10nal gods are subo1d1nated This reminds us of the corresponding period of the
Hellemc civ.t.hsatlon represented by the age of Eurcpides. Just a:,
the conception of Law 1!l Greek thou?ht formed the central doctrme of the later Stoic Philosophers so the concept1011 of Law
is to be elaborated by the later Buddhtstic school m whtch it would
occupy the central position 1!l the shape of the doctr.tne of Karma
But we quit the age of an intellectual conflict and enter
into an age of compromise. The old rivalry and struggle between
the two rival commu1ut1es are in abeyance. There 1s a sp111t of
mutual give and take. From the one pomt of view, the RaJasuya
sacrifice associated with the Kshatr1yas is the highest and from the
another pomt of view the VaJapeya sacr.tfice associated with the
Brahmins is the hlghest Kshatr1ya 1s taken to be superior because
of hls strength and B:tahm.tn ls equally powerful because of h1s
rebgious insp1rat1on Thus we have a note of compromise indicatmg that both the aspects arc necessary and important from the
point of view of social economy.
•
In the II adhyaya we are 111troduced into the scene in A.:1.jatasatru' s court. A learned priest by name Gargya Balaki goes to
Aajatasatru, Kl:ng of Benares and offers to expound the doctrine
of Btahman. The king was ver.y much pleased and promised
to give h1m a present of a thousand cows for such a speech
before hjm, for 1t was a general fashion among the philosophers
1!l those days to run to the Court of Jan.aka of Videha; then
Balak! :narrates his views about Brahman. He ide11tified Brah"
:man w1th sun, :moon, lightning,· ether, a1r, water, fire and so
on. He even suggests the identity of Brahman with the image
in the; mirror. All these things are :rejected by Aajata.satru. as
inadequate. Is that all? Asked Aajatasatru. Gargya replies
"That 1s all". Aajatasatru· OH! With that, :much is not known.
www.holybooks.com
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Aajatasatru: Vertly it is contrary to course of things that a
Brahmin should come to a Kshatriya with the ,obJect of ga1rung
Brahma knowledge I But anyhow Gargya was willing to be mstructed by Aajatasatru. Balaki was taken to a man who was asleep.
But when he was touched with the hand he arose. From thls
object lesson AaJatasatru drew the followmg conclusion. When
this man was fallen asleep thus then the person who consists of
mtelhgence havmg taken to lumself, the mtelhgence of these
senses rests 1n that place whlch is within the heart. When th~t
person restrams the senses he is said to be asleep. The breath,
the voice, the eye, the ear and the m1nd ate all restramed. When
. he draws 1n bis senses the worlds are all m hlm. Then he becomes
a great Brahman as it were. Vertly as a youth,- as a great king,
or a great Brahman when he has reached bis summit of bhss so
he rests now. As a spider might come out with its thread as
small spark come out from the :fire even so from thls Soul come
forth all vital energies all worlds, all Gods, all bemgs. The mystic
mean1ng thereof is the real of the real. Breathing creatures
are really the Real, but He is their Real. Thus accordmg to
AaJatasatru the self 1n the movement of sleep 1s not only the custodian of the senses of the mdividual but is also 1ndent1cal with
the soul of the world. All breathing th111gs are real but He is
their Real. Conttnuing 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.
Tb.ls doctr1ne of duahty of Brahman is 1nterest1ng 1n thls way.
The ultimate reality mdudes both the actual concrete experience
and the transcendental principle which expresses itself in thls.
The transcendental is described by negatives. The actual and
the normal portions of reality are recognised to be real and are
described by the pos1t1ve designation. This section lends support
to that particular [school of Vedanta-V1S1shtadwaita. The
orgaruc world cons1st1ng of breathlng 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 Amrutha,
the formless aspect of that on account of which he is called the
www.holybooks.com
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Next we £nd ourselves m Yagnavalkya's household. The
scene is laid m his home Yagnavalkya proposes to take leave of
his wife and retire from the householde1's status. Yangnuvalkya
wants to make a final settlement of his p1operty but .Maitrcy1
asked Y agnavalkya whether by possession of wealth one would
obtam immortality. This 111terrogat1on perturbed the philosopher a bit and he had to answer the question 111 the negative
Maitreyi would not be satisfied with anything else than that
whlch lead to the highest bliss, "What you know S11 that mdeed
tell me." Then we have Yagnavalkya's teachings as imparted to
his wife Ma1trey1. The only thing m the universe which has mtrinsic value Is Atman or self. It 1s this that 1s dearest to us Evcrythmg tµat we des1te to have obtains a de11vat1vc value from tlus
atman This is the end m Itself. Th.ls 1s associated with the
unconditioned and absolute value Domest1c hfc, worldly pm,sess1011s, soe1al status and even religious ceremonials and national
tradit10ns have the1:r value only so Io11g as they serve us as means
to the rcahzat1on of the atman. A Brahm111 who prides on hls
b1tth without knowing this ceases to be a Brahnun and the same
1s the case w1th the Kshat11ya One may possess riches One
may carry out every commandment of h1s 1ellg1on and .all th1s would
be of no ava1l 1f the knowledge of the self 1s not the gu1dmg star
of life. Conventional not1ons of value of soc1al status and rank
a:re all things that dw1ndlc into 1ns1gnificance by the s1dc of thts-0:ne truth the Great Purusha. Communion w1th tlus is the only
safety fo:r and the only guarantee of true life. Even the much
prized Vedas and the other sc1ences own rllcir origin and importance to this one. It is this one 1nspir1ng p11nc1ple the unitary
Purusha that lends lustre to anything that is shining. From I Iim
comes the elements into them also they vanish. After death
there ls consciousness. Thus say I, says Yagnavalkya. This
doctr111e that after death there 1s consdou~ncss bcwtldcred
Mru.treyi. She demanded an explanation. Accordingly Yagnavalkya said thus:
Consciousness is entirely based upon the subject object duality
"Dwa1ta". On account of th1s duahsm we have an agent who
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to another person, who tlunks of another th.tng, but if th.ts sub1ect
obJec5 dualism is transcended and 1f we are left with one only
without a second then whereby and whom one would hear and
whereby and whom one would speak to, whereby and whom
one would understand Naturally all obJects of th.tnking and
consciousness would cease to be because consciousness implies
duality Uruty cannot therefore accommodate consciousness
Thus we have not only the identification of subJect obJect Into one
soul but the Identification of the uruverse with the one soul
Thus we obta111 an unqualified adva1ta, an uncomprom1S1ng advaitism diametrically opposed to AaJatasatru's doctr111e of the
two k111ds of Brahman Th.ts confuct only proves that we don't
have a systematic doctr111e worked out 111 the Uparushads but we
have embocl1.ed there111 the germs of all possible speculations
Next we are 111 Janaka's court, and we meet there the great
Yagnavalkya aga111. Janaka was go111g to perform a great sacrifice. Several learned Brahmms were assembled. Janaka had
a desire to know which of these Brahmans was the most learned
He offered a tempt111g prizt. of 1000 cows with ten gold corns tied
to each horn "Oh the venerable Brahmms ! Let h1m who Is
the cleverest among you drive these cows." No one came forward
Yagnavalkya said to h.ts disciple "Dr1ve these cattle home." Th.ts
excited the other Brahmans who challenged h11n to a metaphysical
d1scuss1on. He proved h.tmself more than a match to these rivals
Several em111ent scholars tried their strength with Yagnavalkya.
But no one of them would stand h.ts cross exam1nat1on F111ally
tU111 1t was the truth of a lady ph.tlosopher-Gargi. She proposes
three important questions as to the nature of the Imperishable
and the Ult1matt:-:.1 The way 111 which she addresses Yagna valkya 1s
expressive of he1 real greatness. She announces that 1f Yagnavalkva
answers all her questions then they must all recogruse and acknowledge that. they are vanquished and disgraced Three questions
proposed by Gargi were aJI about the self indestructible both
111 the 1.t1div1dual and in the Universe. Yagnavalkya answered
all of them to the great satisfaction of the questioner. The whole
phys1cal universe ultimately depends upon space and space 1tstlf
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answers. Yago.avalkya makes out that the soul 1s transcending
all notions of humanity gnd devoid of all sense qualities.
"Thou shalt not see the seer nor heat the heater. That 1s the self
that is within all. It is above the heavens beneath the Earth, and
embracing past, present and future. Whosoever not knowmg
the indestructible offe:rs oblations and performs penances even for
one thousand years is a m.1serable slave whereas he who knows
the self as 1mper1shable is real Brahman. This mdccd 1s the true
form free from evil. This 1s filled w1th bliss and 1s free from sorrows. Yagnavalkya explains the different stages of consciousness
a docto.ne which becomes more ptom1nent 111 late1 metaphysics
The first stage 1s wakmg conse1ousness. The second is sleep
where we have dream consoousness Third 1s the dreamless
stage of deep sleep, and the fourth the stage beyond which we
reach the inmost self. Acco:rdmg to Yagnavalkya the true nature
1s identical with the fourth or the Tur1ya state. Th1s may be
spoken of as the "Ego 1n itself." Self whlcli is d1stmctly mctcmp1:r1cal and transcendent.
The next scene is where we see Yag:navalkya agam in the court
of Janaka of V1deha who asked Yagna.valkya the purpose of h1s
v1sit whether it is for philosophical disputation ot for Lich presents.
Yagnavalkya. is shrewd enough to answer that his aim is both.
Then begms the dJscuss10:n. J anaka is asked to expound all that
he learned about the doctrme of Brahman. The king narrates
the d.uferent doctrines of Brahman which he learnt from various
scholars. He Wes to identify Brahman with sight, speech,
hearing, mind etc. All these doctrines a.re recognised by Yagnavalkya to be only partially true. He completes the teaching by
supplementing Ja:naka's doctrine of the self.
Accord1ng to Yagnavalkya the atman is the condition of the
operation of the different senses as well as manas. As conclit1oncd by atman., these sense activities may reveal in their own
way the nature of ,'.the underlying Brahman. But to Jdentl.fy consciousness or any one of the senses with Brahman would be unjustifiable and erroneous. The soul is what subservcs these functlons though 1t is not identical
with any one of these. Its true
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have to dive deep 1nto the consciousness 111 order to have a gl!mpse
of this Brahman. In his teaching, Yagn::ivalkya 'exhibits a width
of learning quite manifest from his discussion. We can also po1nt
out that this is corroborated by modern psychical 1esearch. What
we are aware of as consciousness is but a fract10nal aspect of our
true personality a great portion of which lies hidden m the depths
of subconsc10usness. Yagnavalkya's teaching therefore rightly
and Justifiably repudiates trus shallow intellectuahsm and trles
to bring to the forefront of discuss10n the magnitude and the
tmportance of the subconscious self which more than anything
else determ1nes the conduct of the individual and contr1 butes to
his worth. Trus subconsciousness of our personality is always
felt by the conscious individual as sometrung other than ourselves
which makes for righteousness. It is trus sublime mysticism
that forms the solid contribut10n of Yagnavalkya's teachlng 111
Janaka's cou1t. No wonder that at every stage of di.scussion his
speech 1s punctuated with a present of rooo cows Trus time
Yagnavalkya leaves Janaka's court with rus well earned present
of several thousands of cows, a good fee for a noble work
Janaka is the exam1ner 1n another occas10n and Yagnavalkya
the examinee Consistent with his antecedents here also Yagnavalkya surprises Janaka with his sublimity of thought and intensity
of phtlosophical 111sight. It is here that Yagnavalkya describes in
suggestive verses the true nature of Brahman. Trus is indeed
111 true form free from desires, free from evil, free from fear,
knows not anything within o:r without. Trus indeed 1s his true
state. There is no w1Sh m rum left unfulfilled and hence is he
free from soirow. In that state ordinary relat10ns of social life
have no meaning, a husband is not a husband, a mother 1s :not a
mother, the chandala is not a chandala, saint is not a saint, it is
a state beyond Good and Evtl. Then we have transvaluatlon of
all values. From Him procedeth all that has value, Himself bemg
beyond all valuation. Side by side with trus uncompromising
pantheism Yagnavalkya propounds the doctrine of Karma. A
person 1s after all a bundle of desires. His desires determ1ne hls
conduct and according as one acts fo doth he become. The
www.holybooks.com
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becomes righteous by righteous action and bad by bad action. He
does not accept t'hat des1.res have no connection with acts. Some
say that man is Judged by his desires and not by acts. Yagnavalkya
reJected this erroneous notion. The springs of desires arc m the
action What a man des11es that he tries to achieve. Hence
there 1s no d1sc1epancy between desire and conduct and each person is the architect of his ow11. The true meanmg- of l>alvat1on
consists 1n getting rid of desires which drag 1.hc soul along all
points of the compass. Man free from des1rcs has but one desire
to realise his true nature or to become 1.he released person
He vertly becomes the Brahman. As the slough of a snake hes
on an ant-hill, dead and cast away, even so 1s 1t with this body
But this mcorporeal munortal life 1s Brahman indeed, ls ltfe mdced.
The rest of the Upan1shad is concerned with Yagnavalkya's attempts
at Justifymg 1.he rituals symbollcally by giving them\ metaphorical interpretation. He tries to identify the vedic conception of
diversity of Gods with the sup1eme concept of Brahman. 'l'hls
part of the Upanishad 1s characteristic of the attempt to 1cconc1lc
the Atmavidya with the traditional Ve<l1c culture. Yagnavalkya
by emb1:1c1ng this new phtlosoph1cal doctrine was not evidently
prepared to snatch·h1mself away from the trad1t1onal ved1c rituals.
We may also note here that Yagnavalkya probably did not belong
to the orthodox Brahmins of Km upanchala and hence was
looked with an amount of susp1c1on by the latter This is ,1u1te
ev1dent from Yagnavalkya's conversation with Ikalya who resents
to Yagnavalkya's reference to the Brahamanas of Kurupanchala
and :retorts "Yagnavalkya I because 1.hou hast decried the Btahmanas of the Kurupanchalas what Brahman dost thou know."
We see Yagnavalkya throughout this Upanishad mustering all
his resources to prove that 1n the various tituals there arc the same
tendencies, the same doctrines embodied m the Upa.mshads.

The Genm:d Tendencier af the Upanuh,1dtt Period-The study
of these important Upanishads has revealed to us some mam
characteristics of this age. The most prominent idea is the
Brahman, the ultimate prmdplc in the uruvcrse as well as in the
indiv1dual. This is represented ln various discussions where
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Vedlc gods such as Surya, Soma, and Indra. Many of the Vedlc
terms are used synonymously to denote tlus new Uparushad1c concept of atman. But all these synonymous te:rms a:re brushed aside
as inadequate. Brahman 1s identl.fi.ed as the pr.1ne1ple of Chetana
or the ground of conse1ou;ness which manifests in va11ous forms
of act1v1ties That 1s the truth revealed by AaJatasatru That
1s the truth learned by Narada from Sanatkumata That agam
1s the teaching of the celebrated Yagnavalkya Brahman 1s consciousness or Chetana plus sometlung more than that Hence
1t cannot be 1dentl.fi.ed w1th any pa:rticula:r aspect of experience.
He being the knower cannot be one of the known He 1s w1th.1n
the hea:rt of man and yet has his abode. in far o:lf Heaven He 1s
ne1ther the sun nor the moon of the vedlc thought but he 1s the
Purusha He 1s qwte near .us and yet not seenby us He is ;w1thm
us and yet Jlluminates things outside of us Th1s 1s the message
of the Uparushadlc thinkers The identity between Brahman
as the cosmic pr1ne1ple and atman as indJvidual personality is
generally acknowledged by all the Upanishads. Is the identity
, contemplated here of the nature of absolute ident1ty ;) Is tt one
or many ? Are the obJects ot the world real or illusory ;) Is
there existence besides the Self;) These are some of the questions
for which we have no unarumous answer. Some passgges in the
Upa:111shads emphas1ze the identity of the Brahman and the 1ndlv1dual whereas many of the important passages tend towa:rds
pantheism Everything in the uruve1se 1s maintained and sustained by the Brahman Thls Uparushad1c pantheism does not
contemplate the. unreality of the external world The process of
evolution, the b11th and growth of the world from this spmtual
pr1nc1ple according to this Pantheism is compared to the sp1nning of cobwebs by the spider Besides this pantheistic tendency
the:re is also a clear idealistic note sounded by Yagnavalkya. His
doctrine (Brihadranyaka Upanishad) may be taken as the basis
of Advaita. According to Brlhadranyaka the Brahman 1s shown
to be the transcendental Ident1ty beyond the knower and the
known. Hence 1t 1s metempirical and beyond conse1ousness
He is to be described only by negattves because no category of our
experience
can truly www.holybooks.com
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this adva1t1c attitude there are also symptoms of theistic tendency. Brahman 1s spoken as 1dent1cal w1th Rudra and Vishnu.
He 1s spoken of as the creator and sustainer of the Universe. The
111d!v1duals are to look up to rum for spmtual guidance and help
and for final emanc1pat1on from Samsara. Besides these general
tendenoes there are other characteristics of the Upamshad1c Age.
I. The Upanishads are mainly ant1r1tuahst1c. S111ce they
are antmtuahst1c they are 111 a sense anti-Ved1c also. Internal
evidence indicates that the new thought had 1ts or1g111 mainly
among the RaJarishls.
II. Ascet1e1sm and the practice of Yoga seems to be the
characterist1c mst1tut1on of the Upan1shad1c age. The practical
course of reahs111g the Brahman contemplated by the Upanishads
mvolves an elaborate process of self d1sc1phne. As against the
older forms of fire sacrifice the Uparushads contemplate a new
k.111d of sacrifice. Sacr1:fi.ong one's own attract1011s towards
the woild. "These two are unending 1mmortal obfo.t1ons rcfcr1111g
to the saci.1fice of speech and other sense qualities. Whether
waking or sleeping one is sacr1fic111g continuously uninterruptedly.
Now whatevet other oblations thete are they are limited, for they
consist of works-Karma maya. Know111g this very thing verily
111deed the anoents d1d not sacrifi.ce the agnihotra sacdficc."
(Kaushlthak Upamshad II Adhyaya.) This passage indicates
that Yoga or Tapas is considered as an ancient institution and has
taken the place of the tradltlona.l agnihotra about the time of the
Upanishads. This 1s further strengthened by circumstant1a.l evidence that the Upanishadic age must be of very long duration comprehendmg within itself an earlier conflict between antiritualism
and rituahsm and a later attempted reco.nctllation of some sort.
Ascet1dsm of the type of spiritual agruhotra must necessartly imply
what is elsewhere called the other woddl111ess. The concrete of
our evezyday life is associated w1th evil and suffering. 'fhc goal
of life is emancipation from samsaric cycle. The mean<i of attain~
ing this goal consists 111 eradicating all desires by performing Tapas.
All that is of the nature of evil 111 Life must be burned in the spiritual :fire of the Atman. This is the path of self-realisation.
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ltfe one has to offer one's own des1tes as the sacr1£ioal victim in
his higher agruhotra. The Yagakunda of the Upanishadic age
is in the very heart of one's own self. It 1s a sort of crucifying the
old Adam in man for the glorlficatlon of the new one. Thus
we have 111 tlus age of theosophic wisdom all the terms of a later
systematic philosophy Here we are able to trace the VedantJc
idealism as well as the Sankhyan realism Here we find the traces
of all the1st1c tendene1es in India. We have also 1n the same age the
ground of the mtellectual condition that ultimately developed into
the religion of peace and harmony which preached the glory of
renunciation. Max Muller says "The Uparushads are to my nund
the germs of Buddhism while Buddhism 1s in many respects the
doctrme of the Upanishads carried out to its last consequences.
The doctrme of the lughest goal of Vedanta the Knowledge of the
true self 1s no more than.., the Buddhism the common property of
I
the Sangha fraterruty open ahke to the young and old, to the
Brahman and the Sudra, the rich and the poor, the literate and the
illiterate" In the Uparushads we have the ge:tms of all the philosophical system not only to the Vedic and the orthodox but also
those rehg1oph1losophicfil systems which are non-vedic such as
Jainism and Buddhism We may repeat our statement that it
was an age of general philosophical outbursts in which there
' several tendencies with multifarious cha:racter1st1cs. C:ryswere
tahsation of these tendencies and forces ultimately :resulted in the
rise of several systems of Philosophy which adorned the succeedmg period.
THE RUDIMENTS OF UPANISHADIC THOUGH'.r IN THE SAMHITAS
AND THE BRAHMANAS

Upanishadic hteratu:re p:ract1cally forms a part of Vedic literature in general. Thus 1t 1s a part of Srutl as opposed to Smr1t1.
When we spoke about the various Brahmanas we saw what these
Brahmanas treated about. The B:r~anas are associated with
different Vedic groups, 1.e., we have ~e Brahm.anas belonging
to Rig, YaJur and so on. Thus we ha;e the mantras or the
sacrificial hymns constituting the Samhlta portton of a partiwww.holybooks.com
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fi.c1al procedure These Brahmanas contain what ate known
as aranyakas or ·fo1est-treat1ses and Upanishads, a sort of Phtlosophical discourse These Upa111shads constitute the last of the
srutl or Vedic hteratute Hence they are sometimes known as Vcdanta, the last of the Vedas which name was specialised to represent a particular school of Philosophy later on. Now we have
to consider this third stage of Ved1c literature known as the Uparushadic literatu1e It 1s here we have the origin of genumc phtlosophy. There are two fundamental conceptions 1mplic1tly
present throughout the early ved1c literature which finally become the central ideas 111· the Uparushads. These are atman and
Brahman. Atman ls derived from a Sanskrit root mea11111g
Breath. It 1mphes soul or sp1t1t of the 1ndiv1dual and md11ectly of the uruve1se as well In a verse of the R1g Veda 1t 1s used
1n the sense of Llfe. "Increase or Bri~ht Indra this our manifold food thou g1vest us hke sap" This hfe pr111c1ple was cmly
recogrused to be inside of and different from body. The next
step 111 the h1sto1y of Ved1c thought ls to recognise the soul or
hfe of the universe Just as there 1s a non-material principle cons~
titutmg the essence of man there 1s an essential principle at the
centre of the universe. This spmtual pdnciple at the core of the
universe is also designated by the same term atman. Another
verse of the Rig Samh1ta runs thus, where was the life the
blood, the soul of the uruverse who went to ask this avoca~
t1ons, in their old age all take to Sanyasahood o:r to use his·
own words become Murus and :finally give up their bodies
through the performance of yoga or tapas. Thus taking to
the life of a muni and performtng ta.pas or yoga was
considcr~d the general career of the Kshatriyas of the Ikshavaku fam1ly. Further we have to notice thls fact that the Ikshavaku line is traditionally traced to series of Manus who were a
sort of mythic rulers and organisers of humanity. Reference
to the same house is made by the Jaina wr1ters relating to the origi11.
The founder of Jamis:m ae:cord1ng to their own tradition was one
Vrishabha, king of Ayodhya belonging to the Ikshavaku line and
a descendant of 1the Manus. After ruling the country fot some
www.holybooks.com
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became a Mum engaged 1n ta.pas or yoga. Tlus Vrishabha 1s
supposed to be the founder of the doctrine of alumsa that 1t is
wrong to mfuci pain on any livmg thing on any account even 111
the name of religion or God. From tlus Vrishabha the tradition speaks of a succession of J a1na prophets ending with the last
and the twenty-fourth MahavJra Vardhamana an elder contemporary
of Gautama Buddha The date of His rurvana !S fairly well
determ111ed to be 527 B.C. The Jama tradit10n associated lus
immecuate predecessor Parswanatha with Kasi. He was the
son of the King of Kas1, whose na:i;ne was Viswasena.
The interval between Parswa and Mahavira is 250 years and
this would plaoe him about 777 B C. This date is recogrused
to be fairly accurate and the personality of Parswa is accepted
to be quite historical The fact we have to notice 111 connection
with this Jama tradition 1s this. Of the 24 J111as nearly 20 a1.e
associated with the Ikshavaku house and all of them a.re conn~cted
with the Royal houses of Kasi, Kosa.la, V1deha and Magadha.
Throughout the sacred Jama writmgs the country of V1deha 1s
referred to as a sacred land, mthyapttnyabhun:11, where the Dharma
never dies-Dharma referring to the doctrine of Ahlmsa. The
importance of Videha, we shall know 111 another connection also
The Uparushadic thought mamly centred round Janaka of V1deha
and Yagnav~kya. also of Videha. ,Perhaps we have to make a
,slight distinction between Eastern Videha. and Western V1deha.
The port1on bordet•ng on Magadha, what 1s known as Purya
V1deha, evidently reta111ed the anti-sacr1fic1al culture whereas the
north-west part of Janaka's country finally accepted a sort of
compromise between these sacrificial ritualism and the ant1sacrificial
protesta.nt1sm. The same importance of the Ikshavaku house
we find 1n Buddh1st1c bterature. The very first chapter of
Rockhill's llfe of Buddha conta111s an account of the b.fe of
the Sakyas dan to which Gautama. Buddha belongs. In this
account we find 'the Sakya clan traced to the house of the
Ikshavakus. This evidently imphes the general belief 111 those
days, that to trace the.u: hneage to the Ikshavaku house was considered to be a proud dist1p.ct10.o. among the Kshatriya clans.
Such a disti.o.ct1on could
be claimed by this Ikshavaku house
www.holybooks.com
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only because of the sohd contribution they made towards the culture and the c1vtlisat1011 of the early Aryans and yet these Ikshavakus are hardly known and rarely mentioned m the Rig vedic
period. Hence we have to think of the two different schools of
cultu1e even among the fold of the Aryans and we are constrained
to accept Bloomfield's hypothesis that the Aryans of the Eastern
countr1es in the Ganget1c plain mainly dominated by the Kshatr1yas constitute an early group of Aryans who migrated mto Indrn
much enher than the Aryans of the Kurupanchala whose ntuahsttc
culture was dominated by the priests Rivalry between the two, not
merely in culture but l1l political relations, there must have been;
for we have constant references to expeditions of the Kurupanchalas l1lto the countries of Kosala and Videha which appear to be
partly for the purpose of proselyt1sat1on and partly for the purpose
of political aggrandisement, the sp1r1t of the conquest bemg associated with the m1ss10nary spmt a frequently found phenomenon in
modern history One other thing we have to notice and that
is about the sacred language of the respective clans The Eastern
Aryans malllly used a form of Prakrit as their language a corrupt
and an easier form of Sanskrit, 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 sneered ai by the priests
of the Kurupanchalas, was not only the language of the m~sscs
among the Eastern Aryans but also the medium of th1s sacred
literature. The Jaina and Buddhlst1c scriptures were all written
l1l the foJ.m of Prak:rit language, fo:r Pah the language o£ the Buddhist scr1ptu:res was but a shght modification of l P:caktlti. 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 references which arc scattered 1n the latc:c Samhitas
as well as in the Brahmana hterature. It is enough to mention
only two. The institution ofYat1s and Vratyas constitute extreme
obscure topics of the Vedic literature. The term Yati occurs
in the Samhitas Hteratui e where- they are said to be destroyed by
l!l.dra by offetl1lg them to the wolves of the forest. These
www.holybooks.com
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ship, who would not chant the ved1c mantras and who were
opposed to the Brahmavadms. The description is quite clear
and it implies that the yatis were a•group of ascetics quite opposed
to sacrificial ritualism for which they were evidently purushed
and persecuted by the more dommant branch of the ntuahstic
Aryans The school of the yatis must have been at a certam
period more mfluential and consequently more popular a fact
mdicated by the Brahmana literature, which speaks of the givmg
up of Indra worship and the Soma sacrifice for several years.
It is very significant to note that the 1eason given for givmg up
the Indra worship and Soma sacrifice is the series of murders
comm1tted by Indra begmnmg with the slaughter of Vrithra endmg
with that of the yat1s. Does 1t not suggest that at a certain period
of the later Samh1tas and at the early Brahmana period the ant1sacrific1al school was more popular than the other wluch led to
the d!scardmg of Indra worship and of the consequent sacrificial
ritualism? The same note of opposition is associated with the
1nstitut10n of the Vratyas The Vratyas are sometimes extoled
for their virtues and ve1 y often condemned for their antisacrtfic1al unconvent1onahsm In an important book of the Atharvana Veda the traditional deities of the Vedic pantheon are made
subordinate to him and they go about as his attendants. He
is the greatest and the l11ghest among the Gods and yet he is described as a wandering mendicant, an ascetic who has to occasionally vts1t a householder for his food, a description quite m keeping with later Jaina and Buddhistic accounts. A Jama yati or
Buddhistic bhlkshu of a later period had to live mainly in the
outskirts of his city and had to go in the streets of the city
only during the t1me of meals a11d that too occasionally. The
description of Vratya ls almost 1dent1cal with a wandering ascetic.
He 1s one who has given up the traditional rituals of a Brahm1:t1,
the samskaras of a brahmacharin. In spite of this fact they are
not considered as complete alien racially because the orthodox
fold devised ceremonies as a sort of prayaschitta after the performance of which the Vratya could be taken back into the Brahmanical fold. Th.ts fact completely reJects the hypothesis suggestwww.holybooks.com
ed by some
scholars that
the Vratyas were some so:tt of abor1http://www.holybooks.com/samayasara-or-nature-of-self/
,.

lxxxli

SAMAYASAR.A

gl.!la1. nomades living in the midst of the Aryans. The o:rthodox
hte:ratu:re even whtle condemning the ways of the Vratyas neve:r
speaks of them as non-Aryan/. They a:re only co:rrupt Aiyans
speaking a co:r:rupt language found 1n Magadha and the su:r:rounding dlstricts-Magadha was the seat of Jama and Buddh.istic
cultu:res Taklng all these 1nto consideration it is not an 1111plausiblc
hypothesis to suggest that long befo:re the :rise of Buddhism
there was a liberal school of thought existing side by side w1th
the orthodox vedic school. To stop here with the suggest.ion that the protestant school was dorrunated by the Kshatr1yas
Just as the other was by the B:rahnuns would 1ather be 1naccu1ate.
There must have been militant p:roselyt1s1ng on e1the:r side and
also dominant free thinking. So much so we find several schools
led by Vedlc :ritualism and the Kshatuyas just as Janaka accepting
a modified fo:rm of :rituahsm. Among this school of protestantism we a:re able to recognise thlough the hazy past two inner
currents one 1ndlcat1ng the origin of Vrushnnvmn and the other
Ja1n1sm. Vrushnavism to be accurate 1s a mixture of several
currents of thought and cultu1e with a vedlc nucleus is well
brought out by Dr. Bhanderkar in hls monograph on the 'H1story of Vaishnavism'. The ved1c nucleus 1s associated with
Na:rada a disciple of Sanatkumara. Narada must have been o:ne
of the great opponents of the sacrificial cult 1nvolv1:ng Himsa as
was V1swamitra of the Rig vedlc period. Thls Na:rada school
of the Upanishadic period constitutes the Vedic :nucleus for later
Vaishnav1sm characterised by the full recognition of the doctrine
of Ahimsa except in the case of sacrifice. This is borne out by
the closing verse of the Chandogya where the qualifications of
a person who reaches the Brahma world are given. After
mentio11J.Og t:h.e condition of Vedic study the following is added.
"He who has concentrated all his senses upon the atman,
He who p.ract1ses Ahimsa all things elsewhere than at T1r~ha
who 111deed who lives thus throughout the length of life reaches
the Brahma world a.nd does not return again." This verse indicates a spirit of comp:romise. We see a. split in the very body
of the anttrituahstic school the r1ght one representing the Upaaishwww.holybooks.com
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when there was the necessity and the occasion of a more radical
school-Buddhism which threw open the gates ot Dharma to all
irrespective of the dist.111ct1on between the Aryan and the nonAryan Many of the schools or darasanas must have been codi:6.ed Just after the time of Buddha
Sankf.;ya Phtlosophy-Kaptla-The Sankhya system propounded
by Kap1la is perhaps the oldest of the traditional systems of
philosophy It is referred to both l!l the Jal!la and Buddhistic
sacred literature, Jama work descr1b111g the origm of J a.tn~
Dharma associates the origm of Sankhya school with one Marich!
who was a grandson of Vr1shabha the founder of J airusm accordl!lg to Jaina tradition. This grandson of Vrishabha even dur111g
his grandfather's life time is said to have started a rival school
though based upon the fundamental doctr111e of Ahunsa. The
difference between Marich! and Vrishabha's school is 111 the philosophlcal background of each and Kaptla is referied to as one
of the disciples of Mar1chi This suggestion is borne out both
from 111ternal and other reference. F10m mternal evidence
Sankhya school clearly appears to be a revolt agamst the Vedic
sacrificial ritualism 10 no unmistakable terms Further Gunaratna
in 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 interested 1n Adhyatmavada Again
this Kaptla, the reputed author of Sankhya is referred to in the
Buddhist1c account as to the or1g1n of the Sakya clan of Kshatr1yas to which Gautama Buddha himself belonged. We referred
to the fact that the Sakyas claimed to be descendants of the Ikshavaku family. One of the kings of the Ikshavaku's Vttuddaka
declared his youngest son as his successor and extled hl.s four
other sonis by his first w1fe. The p:tmces accompanied by thei:t
S1$te:r and a great many people travelled towards the Hlmalaya
mountains and :reached the hermitage of Kapila. The Rish!
showed them where to build a town and they built it according
to his d1:rect1ons. The Rlshi Kaptla having given the soil Vastu
of the place they called the town the sotl of Kaptla-Kaptlavastu,
and this Kapilavastu 1s the birthplace of Gautam.a Sakya Muni,
www.holybooks.com
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Kaptla 1s an ane1ent r1shi much earlier than the nse of Buddhism.
In the puraruc literature he is sometimes referred to as the son
and somet1mes as the avatar of Vishnu. K.aptla 1s referred to in
the Mahabharata and Ramayana Bhagavat Gita which is a part
of Mahabharata is mainly based upon Kaptla's Sank.hya philosophy
and dist1nctly mentlons the name of the Philosopher as well as
the philosophy. By the t1me Mahabharata was composed Kaptla's
Sankhya system must have been prevalent and was probably very
popular. Kaptla again figures 10 the Ramayana. He is associated
with King Saga.ta who wanted to perform an Aswamedha The
horse let loose by him to have its triumphant march was stolen
by a Rakshasa. It was taken to the netherworld and tled to a tree
close by which Kaptla was perfornung tapas The persons sent
out to search the arum.al found 1t by the side of the r1shi. Mistaking the r1shi to be the culprit they began to molest him. Enraged at this he purushed them by burning them all to ashes
through his mystlc powers Again Kapila is referred to in the
Upanishads. Here not only the name of the author but also
several character1st1c doctrines of the system are also mentloned This reference 10 the Upanishads 1nd1cates 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 Kaplla the great thmker
responsible for Sank.hya philosophy. But he is always referred
to with great awe and 1everence and 1n Sanskrit Literatw:c
he,has the unique dist1nct1on of own.tng the title Paramarishi.
This un.tque title of Paramar1shi is clear evidence to show
lus importance 111 the early philosophical hterature of India.
The followers of Sankhya school arc called after the founder's
second name Paramarish. But at present this scho9I is not
represented by distinct followers. Most probably all the Sankhyas were absorbed 10to the fold of later Vatshnavisrn; for it
.is clear from the introductory remarks of Gunaratna that they
were the worshlppe1s of Narayana. This absence of a school
cla.ttnUJ.g a number of devotees is sometimes explained by the fact
of the antir1tualist1c and antitheistlc
tendencies of the system.
www.holybooks.com
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some European scholars never secured a good following. This
v1ew of European scholars cannot be accepted • Though at present there are no representatives of the Sankhya school stdl we
have evidence to show that in earlier period of Indian history
about the t1me of Gunargtna there were a number of devotees
professing the Sankhya faith Therefore it 1s not qrute accurate
to state that Kapila "Left no traditions ancl found no school "
(David's Sankhya Kar1kas) In Gunaratna's commentary 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 nomonartryana which would be returned na1ayan,rya ·namaha. These
were called Par1vra1akas." From this descr1pt10n we 1have to
adm1t that at one time there were a large number of Sankhya ascetics, in the country which belied obzta dicta of the Orientalists
who believe that there were no school of the Sankhyas. Most
probably these Par1vra1akas were absorbed into the general
Hindu fold as was suggested From the characteristic salutatlon referred to by Gunaratna we can 111fer that Sankhya Par1vra1akas had something to do w1th the growth of modern Vaishnavism which 1s a result of several tendencies of Thought.
1. The Uparushadic doc1..r111e of Brahman which 1s closely
allied to the Sankhya doctrine of Purusha or At.man. (2 )" The
Vasudeva cult and the trad1tions which have growr,i around the
Yadava prince Krishna. (3) The traditions associated with
the Pre-RamanuJa period represented by the alwars of the South.
From Tamil hternture two things are quite evident (1) The
great alwars-the rellgious devotees of the Drav1d1an country
were worshippers of Narayana (2.) The earliest Tamil reference
Tolkapyam speak1ng about the rehgtous, faiths. It 1s impossible
fo:r 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 before the Christian era much earlrer th9n
the introduction of www.holybooks.com
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the fact that some of the founders of Vedlc 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 m1gratlon of Aryans with the-i.r characteristic Indra worsh1p must
certainly have been associated with the Sankhya school which
was manily opposed to Indra worslup and animal sacrifice, that
1s the two schools of thought must have come down to the south
almost s1multaneously Another thing we may notice in this
connection is this. The school of revolt against Brahmirucal
ritualism must generally be more liberal in its social aspect. This
1s clearly borne out in the case of Ja1na and Buddh1st1c
schools The Sankhya school was evidently at one with these
two schools in removing the social barriers against rehgit)US devotees. Such an assumption well borne out by sister _schools of
thought would explain the fact that among the alwars of the
south we find representatives from among all strata of society 1:rrespecttve of the d1st1.nctton of Arya and Dravida The
Vaishnava trad1t1011 is confirmed even by R:Jmanup's teachings
though by a strange 1rony of fate his followers at present rep.resent the most bigoted form of orthodoxy.
Sank~a Phtlosopby-The term Sankhya according to European
scholars is derived from Sankhya or number, because Kapila enumerates a number of Tatwas as constitunng elements of reality.
The term is supposed to be related to number. But according to
Indian thinker the term is synonymous with disc.ri:mmation. This
is the meanmg in wluch the term 1s used in the Mahabharata.
Vignanab1kshu a famous writer of the Sankhya school also ex~
plams the term as discrimination or setting forth the d.tstinctton
between spJr1t or atmw. on the one hand and matter or P.rakdt1 on
the other. Sankara also adopts the same interpretation. Hence
the traditional meaning may be accepted as more correct and the
other one suggested by European scholars has to be rejected
as far fetched. Some of them even go to the length of connectmg the Sankhya system with the Pythagorean school. Pythagowww.holybooks.com
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Reahty 1s some how const1tuted by numbers according to Pythogares. It is scarcely necessary to point out how unfounded such
a suggestion 1s It 1s a sample of that method which very often
butlds up fantast1c theories merely on the strength of verbal
analogy
Sa11khya Method-The philosophical method adopted by the
Sankhya school is Just the method of disc:r1mination or vivekagnana. This method of disc:r1minat1on is expounded as a means
of salvat1on from Samsara By the way, we may pol!lt out that
this is the mot1ve of all the Indian systems of thought-how to
obtain liberation from the Samsar1c cycle of births and deaths. Such
a freedom according to Sankhya phtlosophy is to be obtaIDed by
"disc:riminat10:n" 01 knowledge of the dist1nct1on between the
spmtual p:t1!1C1ple or Purusha and the environmental enstence
o:c Prakr1t1.
The Sources of Sank~a-The e:x:1st1ng works through which we
can have an idea of the Sankhya system are mainly the following Some of these are in the sutra form and the others in the
form of commentanes. (1) Sankhya sutras or otherwise known
as Sankhya pravachanasutras is trad1t10:nally ascribed to Kaptla
himself. But this behef is qwtc unfounded. There 1s clear
evidence to show that this is qwte a modern work. Sao.ka:ta.
and Vachaspat1 Mishra the great philosophical commentators
never refer to th1s work at all. Gunaratna, the commentator
on Shadda.csanasamuchaya whtle mentioning seve1al other works
on Sankhya does not refer to this work even by name. Hence
tlus 1s considered neither important nor an authoritative work
on the Sankhya school of thought.
(2.) Tatvasamasa· This work also is erroneously attributed to Kapila. Max Muller elaborately argues that this work 1S a
genuine work of Kaptla. His arguments are far from convinCl:tlg
and hence his v1ew 1s :not accepted by modern scholars. (3)
Sankbyasara: Tlus is by Vignanabikshu who :V:tote a commentary
on the Sa:nkhyap:ravachanasutra. Hence this work is a compendium
of his commentary. (4) Sankhya-ka:r1ka of Iswara Krishna:
This work contains a clear expos1t1on of the Sankhya system. It
1s a small work of 72.www.holybooks.com
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authoritative work on the Sankhya system. This work is referred
to by several ph}.losophical writers. Gunaratna bases his commentary on the chapter on Sankhya mainly on this work from
which he freely quotes. This may be taken as an evidence of
its ant1qu1ty as well as 1ts author1tat1veness. Besides this work
Gunaratna speaks of a number of other Sankhya Treatises many
of which are not available
The Sankf:ya SyJte,n-The chief purpose of philosophical study
m ancient Ind1a was to get rid of the sorrows of life This ideal
1s stated at the very beg111rung of the system Life according to
Kaptla 1s subject to three k111ds of se>rrow Moksha or hberat1on
consists ID the ext111ct1on of pain and 1n1se1y or1g111at111g from
these three sources. The three sources of sorrow accord111g
to Sankhya are (1) adhyatmika, that which 1s dependent on self (2.)
adhlbhautjka, that which1s dependent on the environment (3) adh1da1vika, that wh1ch 1s dependent 011 supernatural and divine influences Adhyatmika Dukkha, sorrow dependent on self may
be due to two reasons (a) bodily conditions or Sariraka (b) mental
conditions or Manasika. Sorrow due to bodily cond1t1011 relates
to suffermg 1n pam due to d1seases etc., which pertam to the body.
Sorrows due to mental cond1t1ons ate the unpleasant experience
assoCJ.ated with certam e1notlons such as anger, fear etc. The
second class of sorrows known as Adhibhaut1ka 1s due to environmental conditions. The interference from e11v1ronmental sou:rce
may be from fellow-human beings or animals or birds or other
natural condltlons. The third kind, Adhida1vika, refers to sot.row
originating from the influences of ~ supe.rnatural agencies. The
wrath of the deities, adverse conjunction of planets the mischief
of the Yakshas and Rakshasas would all come unde:r this head.
The St11J1tpu111 bonu,n for life 1s to escape from these kmds of
Dukkha o:t sorrow. This escape from suffering and pain 1s
to be achieved by the knowledge of the several Tatvas and hence
the desire to know. the Tatvas. All souls long to escape from
such misel!y and to seek liberation. The Sankhya method propounds the means of escape from sorrow and of the attainment
of the consequential bliss. The Sankhya method of hberatlon
www.holybooks.com
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by sacnfice Kap1la condemns the sacrificial cult The revealed
vcd1c method 1s qwte useless accordmg to Kapm because of 1ts
defects which are three
Jmp1mry-Destruct1on and excess or enormity. The vedic
method of sacrifice 1s impure because 1t 1s caused by bloodshed
due to slaughter of arumals. This method of sacrifice though supposed to expiate all sms even Brahmahatya is reJected by Kaptla for
all such rites accordmg to him are impure Further 1t leads to
mere dcstiuct1on The method of sacrifice instead of leadmg
to complete liberation from Samsara merely leads to anothe1 state
of Samsa11c existence. The end atmed at 1s happmess m Swarga
and certainly this is not Moksha Hence the path of sacnfice is
the path of dest.iuct1on and not of salvation The trad1t1011al
method is excessive or unequal Sacrifice generally mvolves lot of
expend1tu1c, e g , m an Aswamedha sacrifice sometimes hundreds
of horses have to be sacrificed He11te this method is not w1th111
the reach of all Therefore as against such an impossible way
of escape Kap1la proposes a method which 1s qwte adequate and
feasible to all The path to hberatlon according to Sankhya
philosophy consists m the progress of acqumng discr1m1nat1ve
knowledge of the nature of the self from its environmental
existence This discrimtnatlon that the spmt or Purusha is
quite different from Prakrit1 or matter that leads to self realisation which 1s the true Moksha. The material environment
which practically 1mpr1sons the spmt is called by Kapila
Prakr1t1. The whole physical universe 1s but a maru.festat1on
of this Prakr1t1. Hence the discrim1nat1ve knowledge also ,
means the knowledge of the number and the nature of the several
Tatvas-ult1mate pr111c1ples. The problem relating to the path
to Moksha resolves therefore 1nto the problem as to the nature of
the Tatvas. The next question therefore 1S what are the Sankhyan
Tatvas ? Kaptla starts with the assumption that the self or
Purusha is quite d1st1nct from Prakr1t1 or the ultimate matter.
The fo1mer is the spiritual pr1nc1ple in man whereas the latter,
the primeval basic pr1nc1ple of the material uruverse. The cosmos 1s evolved out of this
P1akr1t1. In the m1dst of this unfolding
www.holybooks.com
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and developing Prak:r1t1 the several Purushas are situated. According to Kaptla the Purushas are infinite in number. Thus 1n the
technical language of modern metaphysics the Sankhya system
may be sa1d to be the duahstic as well as pluralistic. Duahstlc
because 1t postulates two classes of reals Chetana and Achetana,
spiritual and non-spmtual and pluralistic because it postulates
an infinite number of Purushas or souls Each Purusha 1s encircled by Prakr1t1 or Pradhana wh1ch is another name fo1 dcscr1b1ng matter In the earlier form of the Sankhya system each Purusha was supposed to have his own peculiar and 1nd1v1dual Prakrit1. But later schools of Sankhya maintained that all the different Pradhanas relating to diffe1ent Purushas are really one 111
nature since they a.re all evolved from one and the same Pi-akiiti.
The Purusha who 1s ene1rcled by an alien and extraneous matte:t
forgets its true nature and p11st111e purity, identifies itself w1th
bodily act1v1t1es and conditions. This ignorance of its true heritage ts the real cause of human misery. Hence the realisat1oh
of the true nature of the Purusha as distmct from the material
cond1t1ons is the ideal to be aimed at.
Evolution of the cosmos front the Primeval Prc1krztt-Th1s Prak:rit1
1s uncreated and self-existing It is from this Prakr1t1 all
other things emanate except the Purusha. This primeval matter
or Prakrltl 1s endowed with three gunas or qualities. Whenever the har1noruous equihbnum of the quality tn the Prnkriti
1s disturbed it begms on the career of manifestation or differc11t1at1on. This process of diffcrent1at1on really constitutes the
process of the building up of the Cosmos. The first thing that
emanates from this unmarufested Prakr1ti 1s Buddhi or Mahatthe 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 reahty-Prakriti. Intellect
In mode:rn psychology suggests a relation to a mind or self but
P:rakriti in Kapila's system corresponds to Descarte's unthinking thing. Therefore Buddhi which is evolved from this Prakriti
subtle though it be is still a material mode. This Buddhi or
Mahat must therefore mean in the Sankhya system some sort of
subtle material environment www.holybooks.com
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sha o:r self. It 1s only through the medium of this Buddhi that
Pu:rusha has knowledge of the external world. Sankhya writers
compare Buddh1 to a sort of mirror which :reflects the knowledge
of the external world for the benefit of Purosha. On the
one hand, 1t :reflects the outer world and on the other 1t reflects
also the Purusha Buddhi 1s that peculiar medium 1n which
the Purosha and his matet1al envttonments a:re brought into
relation which 1s the ultimate source of Samsara. It 1s because of
this relation of Buddhi between the self and the non-self that there is
a chance for the Purusha to mistake his true nature and to identify
himself w1th Praknt1 and thus to imagine that he is responsible
for all the changes in the material environments The next
step is the birth of "ahanka:ra" from Buddhi. It is the I or the
Ego wluch 1s the ground of our pe1sonal identity Here also
we have to notice that ahankara, the Sankhya ego is not quite
identical with the conception of the Ego or self of modern psychology. The ego of modern psychology corresponds to Purusha whereas the Sankhyan ahankara merely means some further
moch~cation of the subtle Buddhi which itself is a modification
of achetana Prakntl The Sankhyan Ego probably refers to
a process of inchv1duat1on a process culminating in organic body.
The self or Puiusha becomes an organic 1nd1v1dual through
the means of ahanka:ra. Next we have the ong1n of the five
senses known as the Tanmatras. This term is a technical term
of the Sankhya school meaning the sense qualities. These subtle sense qualities emanate from that pr1nc1ple of ind1v1duahty
known as ahankara. The Tanmatras are five 1n number, sound,
touch, smell, taste and v1s1btlity. Even these tanmatras we
have to remember a:re material categories. These sense elements or Tanmatras , form the primary basis for the evolution
of the grosser matter. This grosser matter which 1s derived
from these Tanmatta.s 1s aga1n of five kinds, the Panchabhutas.
(Ether) Akasa., att, earth, water and fire. Ether arises from
sound, ai.t fro.t:q. touch, earth from smell, water b:om taste and
:fire from v1s1bi1J.ty or light. Thus the five bhutas are respectively
derived from the five Tanmatras, the basic categories of the phywww.holybooks.com
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world of physical things represents only one side of the process.
There is anothet process of development from the same sourc.from ahankara or the principle of indivi~uahty. We have
the pr1nc1ple of building up the organic. This process of
bu1ld1ng up the 01gan1c body consists 111 the evolution of the
five buddhi-111dr1yas or organs of sense perception and five
karmendr1yas or the organs of act1v1ty and mano111dr1yathe organ of thought. The five 01gans of sense perception are the five familiar sense organs-Eye, car, nose,
tongue and the sk111. These sense organs according to the
Sankhya system arc evolved out of the pr111c1ple of 111div1dualtty,
ahankara So also are the five Karme11dr1yas which are the
vocal organs for speech, the ha17ds, the feet, the organs of excret10n a11d the generative organs. These five Buddhindriyas and
the five Karmendriyas together with the manas are the eleven
Indr1yas de11ved from Ahankara. Thus the primeval cosm1c
prmc1ple Prakr1t1 evolvmg upto ahankara branches off into two
lines of development one leadmg upto the cosmos and the
other to the buildmg up of the body wh.tch serves as the ten;iporal
tabernacle for the purusha. Thus the Sankhya tatvas which
are derived from Prakrltl are 2.4 in number These together
with Purusha constitute the 2. 5 Sankhya tatvas.
The Nature Of Prakntz-Prakrit11s otherwise called Avyakta
or the unmarufest or Pradhana 01 the pr1ma1y basis of existence.
When we look to the process of evolution of the different Tatvas
enumerated above we find this Prakrit1 as the fountam source of not
only the elements that go to build up the physical universe
but also of those that lead to the origin of organised living bodies.
Th.ts primaeval subtle matter Prakr1ti may be some k1nd of Ether
which early Sankhyas may be said to have imagined. This is the
connecting bnk between the gross matter on the one hand and
llfe act1;v1ty on the other, the fountain source of both the inorgan1c and the organic. Even accordtng to modern Science
Ether is the iruneval source of matter. According to what is
known as the electron theory of matter, the physical atom
1s a complex system of electrons. Thus the physical basis of
www.holybooks.com
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tricity, magnetism, light, heat, etc The process of development
of physical science is interesting in th1s respect Towards the
close of the 19th century there was the wonderful analysis of
the physical realm into a defi.rute number of chemical elements out
of which the whole cosmos was bwlt Science then recognised
two fundamental concepts mass and energy as constitutive
of matter The speculation of Maxwell and Thompson ultimately indicated that Mass was but a derivative concept, Energy
being the primary one. The next step was rea:ched when the
electrical theory of matter was propounded This leads to the
complete identity of all forms of physical energy, heat,
light, magne!:l.sm and electricity The next and most important
step of advance is marked by the discovery of radio activity.
On the one hand it discovered the extremely complex nature
of the atom which resembles the Solar system in miniature inasmuch as it contains a nucleus around which a number of negative electrons revolve with incredible velocity. The second
result of this discovery is equally Impoitant The chemical
element which were considered to be completely Isolated ar_e
now shown to be merely of quantitative differences brought about
by the elect1oruc changes in the intra ato1ll.lc constitution. The
dream of the alchemist that all the chemical elements had a common basis and hence transmutable IS no more a matter of historic
curiosity suggesting merely how men went wrong in their
early scientific speculations. It becomes a matter of scientific
possibility for unquestionably It is indicated that all the elements
have a common source. If this theory as to the constitution
of the cosmos . 1s accepted and there is evtdence enough supporting 1t then ether becomes the primeval fountain source
of all energy constituting the physical realm This again
conversely implies that due to the intra atomic changes the
physical universe may altogether get dissolved and then
disappear into the very same primeval Ether On the side of
the organic world we have had a simtlar development pomting
towards some such source as the Ether We are ali acquainted
with the Darwinian conceptton of biological evolution which
d1versity ofwww.holybooks.com
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protoplasmic matter. No doubt modern science has not been
able to bridge up the gulf between the inorganic and the organic.
Nevertheless the llfe act1v1ty in protoplasmic matter wh1ch ts the
ultimate source fo1 the wealth and richness of animal life may be
this very mtra atomic energy, probably controlled and guided
by a higher category not yet fully known to modern sctcnce,
and most probably 1:ndicat1:ng to the same source of Ether. Towards the side of psychology many an abnormal phenomenon
such as telepathy and clairvoyance are supposed to be due to
some ktnd of Ether which is capable of transmitting thought
waves Thus from every direction speculation leads to the
same kmd of ot1g1n When different departments of modern
science agree to postulating a common entity-Ether, for the
purpose of explaining their respective phenomena we may very
well imagine that Kapila contemplated some such ultimate basis
which would account for the evolution of the cosmos as well
as the 01ga111c world. Kaptla's system not only describes the
bruldmg up of th111gs hvmg and unhvmg fi om a pt 1mcval Pt akr1t1 but also contemplates the poss1b1hty of thc11 loosing their
concrete form and thus disappearmg into the 011g111al Prakdti
Thus as a tortoise th1ows 1t limbs backwards so also will the
un1ve1se retract all 1ts emanations and evolving thmgs back to
its own bosom. This 1n short 1s the account of the evolution
of the world accordmg to Kap1Ia.
Th.ts primeval Prakr1ti or Pradha11a is considered to be the substratum of the three gunas, Satva, Rajasa and Tamasa. The Sankhya
system emphasises the importance of the three gunas of P:rakriti.
Satva means good, or Truth; Raja.sa mea11s activity or passion.
Tamasa means darkness or inertia. This conception of gunas is
reaJly an obscure doctrine in the Sankhya system. 'rhese three
gunas are supposed to 1nhere in the primeval matter Prakriti.
These do :not belong to Purusha. The uncreated and indestructible P:radhana which has the potency of life and conse1ousness has
also th1s privilege of owning these three Gunas which somehow
are interested in the evolution of the Cosmos. The interplay
of the three gunas in the Prak.dti forms the starting point in
www.holybooks.com
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n10usly settled there is a sort of internal equilibrium and peace
withm the Prakr1t1. Somehow tlus primeval harmony is disturbed when one of the gunas gets predominance over the rest
and this starts the process of evolution. On account of this
original and unexplamed disturbance, the Prakrit1 enters into a
sort of creative evolution though itself 1s not created. Thus
1t carries 1n its bosom 111 a latent form the richness and multiplicity of the well ordered universe. The original disturbance
of harmony which 1s the begmrung of the process of evolution
remains an ulttmate meta.physical assumption on which Sankhya
system rests Why there should be a disturbance at all in
the primeval peace, Kapila does not trouble to explain. But
this is an assumption Without which subsequent changes would
remain inexplicable. By some mysterious internal disorder,
Prakrltl 1s set moving and then follows change after change and
at each step the progressive makmg of the uruverse. In the
fully evolved uruvese Kaptla assigns each Gu.ha its respective
reg10n. The satvaguna which 1s associated with hght, fire or
flame is the symbol of punty. The spotless shining quality of
Satva is present in the ordinary fue and flame. The presence
of this quality makes the flame turn skywards thereby 1ndicat1ng
1ts divine origin from above In air the1e 1s the predominance
of Rajasaguna Hence 1t 1s marked by its v10lence. It roams
about horizontally J.n the m1ddle region of the uruve.rse. Sohds
and ltquids stand for Tamasa guna. Hence their opacity to
light and hence their 111.ert and 1mperv10us nature and hence
their tendency to sin~ downwards. Thus the evolution
of the denser and gtosser matter 1s the tesult of the preclp1ta ting of the Tamasa guna. Thus the three gunas have
thei:c part 1n the evolution of the inorganic world. They also
have thett part to play 1n the or.tgfa and growth of the organic
world. 0:rganisms are but the modl:6.cations of the same Prakriti, and hence they are also subject to the influence of the thtee
gunas. The living world is divided into the upper, the nuddle
and the lower. The upper region of the cosmos traditional
swarga is the abode of the devas. The lower one 1s assooated
www.holybooks.com
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habitation of man Thlft swarga abode of happy divine being
1s also the place where Brah.ma and Indra reside. The elemental
beings like Gandharvas and Yakshas also reside there. These
beings of the higher regions have in them the satvaguna 1n abun~
dance. Hence they are marked by mutual goodwtll and general
happiness In man there 1s a predommance of RaJasaguna.
Hence arises the feverish activity of man who 1s destined to
eat the frwts of his karmas His life 1s marked by the dominant
note of struggle the nusery and the few cases of momentary happiness which he now and then manages to experience only go to accentuate his general unhappiness and nusery
The fast is the region of the animals. Th.is has the ma.."l{tmum
of Tamasa guna 01 darkness. Hence all the inhabitants of th1s
region are marked by general unconsciousness and stupor All
these three regions of the world consutute the one whole woild of
samsar1c cycle according to Kap1la The same chain of births and
deaths b111ds the three klnds of beings anuuals, men and Dcvas.
Even the prom111e11t residents of Swarga, Brahma and Indra
who generally enJoy unalloyed happ1nei.s throughout the1r hves
have to meet w1th death Hence their hfe 1s equally i.ub1ect to
the v1s1c1tudes of Samsara and suffets from the bondage of births
and deaths. Theirs 1s not the life of pure and liberated Purusha.
Thus not only 111 the buildmg up of the inorganic wo1Id but also in
,the evolution of the organic including the super and subhuman
regions, the part palyed by the three gunas of Prakdti is felt m
no mean degree. These gun.as are 1nvoked by the Sankhya
thinkers to explain the birth of world and the process of Samsara.
Moksha or liberation: According to Sankhyas l\foksha or
llberation consists in gettmg rid of all the root ea.uses of Samsa.ra
which arc the three kinds of bonda.gc1 mentioned above. Kapila
cut1ously expects the means of salvation from the very Prakriti
which is the origmal source of the bondage. The intelligent
Pw:usha 1s inactive by nature and hence is incapable of being
the arcb1tect of his own destiny. Achetana-the unenlightenedPrakriti has all act1v1ty and force in itself and is quite blind
by nature. The Putusha is intelligent but ene~t and Prakriti
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the cripple-leads to living things It is that the soul may be
able to contemplate on its own nature and entirely separate itself
that the union is made as of the halt of the cripple and the blind
and through that union the uruverse is formed. It is Prakr1t1
that is privileged to carry the Purusha to its £nal goal. It is
through the manifestation of Prakr1t1 that the soul acquires discrimmation and obtams moksha. Is there any conscious cooperation
between Purusha and Prakriu? No, that cannot be for Prakr1t1
is Achetana and the Purusha cannot hve in peace with it and yet
there 1s this union between the two. , Kapila vehemently p10tests agamst postulating a higher 1ntelhgence than Prakriti, Iswara
1n order to explam the union between the two He advances
arguments to show that there can be co-operation even in the
region of the unconscious Purposive adaptat10n accord111g to
Kap1la need not necessarily imply the operation of an 111.telhgent
agent. Secretion 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 is not consciously responsible
for tlus. Similarly the relation between P1aknti and Purusha
is a case of purposive adaptation without the necessity of an intelligent adjuster. Prakriti unconsciously itself operates for the benefit of Purusha and is a case of unconscious inner necessity to
serve the purpose of the soul The adaptation between the two
is absolutely unconscious though suggestive of an mtelhgent
designer. Again through the help of Prakrltl Purusha 1s able to
· obt~in discr1m111at1ve knowledge about his true natu1 e The Purusha
1s able to realise himself to be absolutely independent of and unmfluenced by the Prakr1t1 act1v1ties He knows he is dJ.fferent from
the senses, Buddhl and ahankara. This realisation of independence
from the environment including his own psychophysical mechan1sm leads to perfect knowledge Then the purusha is able to
perceive that the act1v1t1es arc all due to Prakrltl while he lumself
:remains 1n un:rufE.ed peace. Prakriti ceases to affect him. Prakrit1
retires from the stage saying 'I have been seen. I can no more
please the Purusha' and then the Purusha remal!ls calm and peaceful saying "I have seen her, no more can she please me." This
www.holybooks.com
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Purusha from the cosmic stage 1s an lllterestmg philosophical
metaphor. Prakr1t1 or nature continues to spill round on account
" of its own origlllal impulse even after Purusha's liberation.
But this activity can no more lllfluence the hberated Purusha
because through knowledge he obtained freedom or Moksha.
The malll objection 1s that. Kap1la starts his system as a panacea
for the evils in this world. He thereby recognises at least to some
extent the importance of ethical value. But the systcp.1. as finally
wrought out by him 1s 111capable of accommodating any such
moral value. Human volition and consequent human conduct
as such are said to be the effects of achetana Prak11ti v1rtue and
v1ce are alien to the Purusha. They are associated with the nonspmtual Prakr1ti and hence they do not affect the soul and yet
w1th a strange inconsistency 1t 1s the fate of Purusha to enjoy the
fruits pleasurable and pa11lful of the karmas directly and 1mmed1ately
due to the activity of Praknt1. Why 1t 1s the fate of Purusha that
he should vicariously suffer the consequences of an alien bcmg is
left entirely unexplained. To be consistent with his own presuppositlons he ought to have made Purusha indifferent to the consequential pleasure or pains of conduct. But that would have made the
Purusha an altogether wuntelhg1ble shadow of reality. It is
this inherent paralysis of h1s system that strikes us as an important
defect. In spite of the various defects we have to pay our homage
to the great ancient tl:unker for the courageous application of the
rational method for the problem of life and reahty. In a remote
age of Ittdian thought when customary dogmas played the dom1nant part .tn the explanation of philosophical .problems 1t is really
a matter for admiration to see such a rigorous and rational think.et
as Kapila. In phllosophical study the method is more important
than the results. The results may be modified but the method
leaves a permanent impression and contributes an endowlng value
in creat1ng the right intellectual attitude. If the method of analysis and explanation is admitted to be of greater philosophic
value than the actual doctrine obtained thereby Kapila. judged
by this standard must occupy a place o:o. a par with the world's
greatest thinkets.
www.holybooks.com
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was prevalent even before the time of the R1gvedic period, probably due to the influence of the Lord Vrishabha of theikshavaku
clan. Tlus school of thought contmued to have a parallel existence to th~ ved1c culture of the sacr1fic1al tenets There must
have been mutual 10.:fluence between these two schools, one emphas1s111g sacrifice and the other condemning 1t. That there were
such counter currents of thought 1s obvious from the con:fl1ctmg
passages found 111 the R1gvedic literature It sometimes emphasises
sacrifice, 111 such passage as AJena Eshtavyaha, and sometimes
condemns sacri£ce-Ma-lumsyat In trus struggle between the
two schools of thought, we find the rival school to Vedic sacrifice
becom111g more dominant now and then, lead111g to giving up of
sacri£ce and Indra worsrup. But' about the time of the rise of
the Upamshadic literature the schools standing for Arumsa
championed by the succession of Kshatnya teachers became
quite supreme. The sacri£cial cult championed by the Priests
evidently gave up the struggle as hopeless and entered 1nto a
compromise. They recognised the new thought characterised by
Ahimsa and Atmavidya as distinctly superior to their own sacrificial cult which they accepted to be d1stmctly inferior. Tlus
comprom1s111g effect by welcoming the new thought as Paravidya
and assigning an inferior place to the sacrificial cult as Aparavidya
must have secured intellectual peace and harmony only for some
time. Becaur · "1 the latter Upa111shad1c literature whtle acceptmg
, the new doctrine of Atmavidya they surreptitiously smuggled into
the Upanishadic cult the doctrme of sacri£ce as a specially exempted one. Thus we find in Upanishad1c hter~ture an open recogrut1on of the doctrme of Alumsa and at the same time 111troduC111g
a clause except 111 the case of religious sacrifice. This mgenius
:method of smuggling into the new thought, the old objected
doctrme of sacrificial ceremony was evidently virulently protested by the rival schools. The struggle contmued with 111creased strength, because by that time, the old Vrishablia thought
of Ahimsa gained additional strength by the nse of Buddh1sm
and also from the co-operation of the Sankhya and Yoga schools
wruch crystallsed out of the Uparushadlc cult itself. Strange
www.holybooks.com
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school of Chatvaka.s, when they Joined the struggle-a school of
thought 1dent1cal w1th school of modem mate:rcal.1st1c philosophy.
Though the Chatvakas did not believe 10. the ex.1stence of Atma, or
10. the future world, they we:re opposed to the vedic culture as an
ineffectual waste. In. this :renewed struggle abounding in dest1Uctive
criticisms against Vedic sacrifice the:re must have been a dist111ct
damage caused to the traditional edifice Hence the orthodox th111kers were bound to :reconstruct the cultu:ral edifices and :re-hab11itatc
the same f:rom 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 Poo:rvamunamsa and Uttaramimamsa o:r Vedanta.
The Poorvamimamsa school concedes many of the points of
the rival schools 10 orde:r to safeguard its mam doctrine of Ved1c
sacrifice. They ope:o.ly reJect the doctrine of creation and the
ex.1stence of Ishvara o:r SarvaJna. They do not recognise anything
higher than the human pe:rsonahty itself, the po111t emphasised
by the Jainas, Sankhyas and the Buddhas. In spite of this concession they try to ma111tain with elaborate arguments that Dharma
means the Ved1c Dharma 10 the sense of sacrificial :ritual. Thus
lt is an enqwry 111to the nature of Dharma and hence the work
beg10.s with the sutra Athatho Dharma J1gnasa.
Uttara Mim.1msa or Vedanta: Who are q11 tltjied to Brt1hma Vu{ya
-Surpr1singly in conflict with the Uparushadic tendencies the
Brahma sutras take the attitude that only the Dwi1as are eligible.
As a matte:r of fact about the period of the Sutras, caste conservat1sm
was rampant. That Js the :reason which explains the retrograde
tendency herein implied. The critical exam.inatlo.n and representation of Sankhya is again taken up. Pradha.na as the basic principle of the Universe is teJected. The scr1ptural terms Aja-"nongen~rated"--c:a.no.ot refer to Avyakta pradbana. It must imply
Brahman who is the autho:t: of all. He 1s the only Aja. B:t:a.hrnan
iS' not only the guiding intelligence of cosmic evolution. but
also 1s the constitutuJ.g substance of the cosmos. Brahman
is not only the Nllllittakarana but also the Upadanaka.rana, the
material cause of the universe. Brahman 1s the stuff of which
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Brahman. It 1s the begin111ng as well as the end of things. It
is the or1g1.0. as well as the goal of individual souls. Here ends
the first book.
The second book also beg111s with the same topic. Yoga
is taken up for criticism. According to Yoga there 1s a control1111g Iswara superintending the cosmic evolution proceeding from
Pradhana This Iswara of Yoga is said to be identical with
Brahman. It is said to represent only an 111appropr1ate and imperfect aspect of Truth. Consequently Yoga Iswara is taken to
be an 111complete description of ultimate reahty which is Brahman.
Incidently there is an attempt to answer several Sankhyan obJections
against Iswara. The author formulates his own doctrine of causation Vedantlc view of causation does not recogruse any cause
or effect. KaranakaryaabheJa is their characteristic doctr111e
The Sankhya concept of causation ii therefore reJected as unreal.
According to Vedanta cause and effect are identical. This
is corroborated both by Vedlc authority and concrete experience.
The cause of cloth is thread. There could be no quarrel about
this that yarn 111 a particular arrangement constitutes cloth.
Respons1b1kty of the Creator--Sankhya emphasises the fact
that an Iswara being an 111telligent cause of the universe must
be responsible for the whole of the cosmos includl11g the faults
thereof. The defence put 111 the Brahma sutras is something
obscure. Here the author takes hts stand on the separateness
of Brahman from Jivatma. According to the Sankhya view
activity implies desire and motive. Creation as an act must
therefore imply a desire and motive 111 the agent. The desire
of Brahman to br111g about the world, cannot be a desire
to help various be111gs, for they are still uncreated and nonexistent. If there 1s a motive for the activity the motive must
imply some sort of want in the creator. The answer is that there
is no genu1ne motive for the creator. Accordl11g to the Vedant1c
defence Brahman creates the universe merely out of sport or Leela.
But the next is the more important obJection. It :relates to the
responsibility of the creator for uneven dlstributt'"t>n of pleasure
and pains. The answer offered by Vedanta is a bit strange. The
act of creation is not saidwww.holybooks.com
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derat1on the merit and the demeat of the individual soul. This
defence naturally implies that the individual souls should have then:
separate and independent existence and that they are not really
created though they are destined to undergo a periodic cosmic
slumber from which they get awakened at the bcg111.1.11ng of
creation. How such a doctrine of individual selves could be
reconctleJ' to Vedanttc morusm is not clearly shown Neither
the sutras 1101 the g1eat commentary of Sankara 1s helpful.
The latter part of the second book 1s devoted to the refutation of
the other theories such as Va1sesh1ka, Boudha, and Jama. The
author again and again returns to the c1it1cism of Sankhya. The1c
1s an 111terest111g point 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 1e1ect the Bouddha conception for this reason that
according to Buddhist1c v1ew the world of external realtty 1s
purely mental and unreal. This reason offered for reJccttng the
Buddhlst1c v1ew 1s certainly perpleXtng. The Bouddhas arc found
fault w1th because they anruhtlate the fundamental d1st1nct1on
between the concrete world of reality and the dream world of
unreality and they believe that the world is made of such stuff
as dreams are made of. And yet this 1s the very conclusion to
wluch Vedanta 1s striving. This surp;r1sing philosophical attitude has a parallel in western thought. Kant establlshing the
phenomenaltty of the external world to his satisfaction gives vent
to righteous mdignation at Berkleyan idealism to refute which he
devotes one full chapter. Berkley would be much more akin to
the ordinary view and yet Kant 111 the west and Sankara in the
East claim the pr1v1Iege of protesttng against their own conclusions, when they are heard from alten quarters. To us it 1s interesting 1n this way. Idealism which is considered to be the
claim of philosophic thought even in its most triumphant existence has a.o. unconscious desire to hide its true identity from the
ordinary world and attempts to appear as some thing different.
The latter part of II Adhyaya again takes up the discussion
of the doctrine of creat10n. According to Vedantism, there
www.holybooks.com
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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 reasonably object to Sankhya evolutton. The Avyakta unmanifest
of Kap1la 1s the primeval matter. But the Vedanta takes this
Avyakta to be his intelligent Brahman. From Avyakta proceeds
Akasa or ether. From this proceeds Vayu, then Agru, and then
water and then the earth This description of creation occurs
both 111 the vedic texts of the Mantras and the Uparushads. The
elements created out of the Brahman get reabsorbed by him 111
the reverse order Thus descr1b111g the process of creat10n the
scriptural texts demand an explanation from the Brahma Sutras
Accordmg to the Va1seshika view Akasa or space 1s eternal or uncreated. It 1s the substratum of Sabda or sound. This Vaiseshika
doctr1ne will conflict with the ultimate concept of Brahman. There
would be two eternals Akasa and Brahman Hence the Vendanta
school 1s constrained to show that the Vaiseshika doctr1ne of
1nfin1te space is unique and they must show that space is created by
Brahman. According to Sankhya the starting po1nt of evolution is
Achetana Prakriti. The Vedanta school emphasises the psychical
nature of Buddh1 and Ahankara. But these according to Sankhya
are derived from achetana Prakrltl. Brahma sutras therefore rightly
cr1t1cise that Sankhya view of deriving Chetana entitles from Achetana Prakriti. Buddhi and ahankara 2re therefore considered as the
manifestat1onofBrahman or Sat. S1mtlarly theNyayaand V1asesluka view of Sdf is reJected by Brahma Sutras. Nyaya sutras maintain that the 1ndividual souls are uncreated. In th.J.s respect the
Vedant1c doctrine conflicts with Nyaya and Vaiseshika view.
Though the Vedant1n accepts the uncreated and eternal nature
of 1nd1v1dual selves in a way still he does not recogruse the substant1ahty thereof. Individuality is an tllusion for him. Bttth
and death, creat1on and destruction of the individual souls are
all due to the body. The Self in itself is beyond birth and death.
Its essence is Chetana. Hence the view of the Brahgma sutras
is different from that 'of the Va1sesb1ka school according to which
consciousness is an accidental quality of the Self brought about
by its contact with manas or mmd.
The doctrine of the
size of the Atman is next cr1tised 1n the
www.holybooks.com
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Brahma sutras. The atomic size of atman is as old as the Upanishad. This doc~rine is accepted by the Vatseshikas. The Brahma
sutras re1ect this view in spite of the Upan1shad1c authority.
To speak of the size of soul or atman is to confound its nature
with body. The categories of spatial magrutude are inadequate
to describe the soul which 1s intrinsically of the nature of thought
and the spmtual entity may be spoken of either as an atom or.
as an 10.fin1te. It may be both mfirutesimal as well as 111fin1tc
The mdividual self 1s also a karta or agent. He 1s able to act
and thus he 1s able to produce karma Be111g the author of karma
he is obliged to enJoy the fruits thereof. Karta must be bhokta
also. In this respect the Vedant1c view is different from the Sankhyan system where Purusha is merely the enJoyer and not an actor.
But when we examme more closely the vedantic view the prima
jacze ob1ect10n disappears. Act1v1ty 1s not the 1ntrins1c quality of
the soul. Actrv1ty is due to its accidental con1unct1on with the
body. In the technical language of Vedanta Atma becomes a
karta only because of the Physical conditions or Upadhi. On
account of the same upadh1 1t becomes a bhokta. Thus action
and en1oyment are both due to extraneous condit10ns. The
so-called upadhis are constituted by the several 1ndriyas or sense
organs. In this respect many doctrines are common to Sankhya
and the Vadanta. The act1v1ty of the individual self though
appearing as a d.tfference between the two schools does not constitute a real difference. The activity is explained away ultimately
1n the sutras. Activity 111 the individual 1s really due to Brahma
himself or the Antaryami. Hence the individual soul is not a
free agent. He acts because of the Iswara i:n him. But this
cont:t:ol exercised by Iswara is assumed to be entirely consistent
with the karmas of the Individual. The inference of an lswara is
not an, mstance of an arbitrary a.et. He 1s himself dete:cmined
by the karmas of the 1nd1vidual self.
The third chapte:c of Brahma sutras contains the same topic
about the soul. Transmigration is taken up. The soul retains
1ts manas and sookshma sa.rira after death. Hence 1t is not Free
from Upadh1. It 1s still subJect to decay and death. It is still
After death it may have its sojou:tn
tied to the wheel of Samsara. www.holybooks.com
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1n different lokas. But nevertheless the individual must come
back to the world because it 1s from here that 1t has to obtain
final hberatlon.
A Discusston of Dreams and Hallucmattons-The doctrine
of the four stages of the Self mentioned 10 the Uparushads
finds a place here The two kinds of knowledge; absolute and
relative, Parav1dya and Aparav1dya. The lower knowledge
or aparav1dya refers to the sacrifice and 1t is supposed to
be related to Saguna Brahman whereas the higher knowledge
leads to N1rguna 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 restmg upon the contemplation of N1rguna
Brahman leads to Self Realisation and identification with Brahman. There 1s no dist1nct1on between the 1ndiv1dual and the
absolute. The upadh1s being ehmmated the cond1t1ons being destroyed the 10div1dual self finds the absolute. This ts known as
Mukt1, It is direct of unmed1ate real1sat1.on of the Self, whereas the former path through lower knowledge may ultimately lead
to Muktl though not directly and unmediately. The realisation
of the self and the consequent liberation· 1s brought about by
Samyakdarsana, the true path. There 1s true knowledge of
the self. It 1s the state of perfect N1rvana. All quaht1es have
withered away from Brahman. It is rurguna n1rvisesha. Thus
qualityless and formless He 1s beyond descr1pt1on-ruvvachan1ya.
Thus ends the Brahma sutras 10d1cat1ng the true nature of
ultimate reallty.-The un-conditloned Brahman.
Sankara and Vedanttsm-Sankara represents a stage 10 the
development of Vedant1sm. He hved about the 8th century,
a contemporary of Kumartla Bhatta-a student of Govinda,
who was a disciple of Gaudapada. Sankara's Vedantlsm 1s
expressed in his great commentaries on the Uparushads as well
as Brahma Sutras. His adva1ta is the logical outcome of Gaudapada's advaitlsm. It is most 1nfiuent1al among the current
schools of Indian thought. In his introduction to the great Bhasya
on Brahma Sutras he says 'It is a matter not requiring any proof
www.holybooks.com
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notions of Thou and Ego and wluch are opposed to each other as
light and darknoos. The two cannot be identified. Hence tt follows
that 1t 1s wrong to superimpose on the subject the attributes
of obJect and vzce versa." Thus he starts with a sufficient wa1ning that the subject and object are quite distinct and they should
not be confounded with each other. He warns aga111st the
superimpos1t1on of attrtbutes-Adhyasa. The subJect should
not be associated with the attributes of the obJect nor the obJect
with those of sub1ect The two are d1st1nct m kind One is
a chetana entity and the other an achetana thing. Sankara
starts Just where Sankhya started. There also Chetana Puru&ha
1s dlfferent from achetana Prakrit1. Agatn the starting point of
modern thought 1n Europe was the same. Descartes started
with the distinction between the thinking thing and the extended thing. Yet by an inscrutable logic adopted by both
Descartes and Sankara the goal reached by them is fundamentally different from the starting point. Cartes1amsm ends
m SpU1oz1st1c morusm where the ultimate substance engulfs all
things Chetana and Achetana within itself. And simtlarly Sankhara ends with an all devouring absolute which could not brook
by its side any other entity. Sankara 1n the same introductory
passage suggests that this Adhyasa is a common vice of our experience and is due to our ignorance or avidya. The only way
to get rid of it 1s by Vidya or knowledge. Thus Adhyasa or mutual confusion of self and nonself 1s the result of ignorance. It
1s on ignorance that all the duties enJomed in the scriptures arc
based. Hence the doctrine of Pramanas mcludes perception
and inference. Several vcdic tests enjoining various religious
duties all have for their objects world which is the res'ultant
of the av1dya. or ignorance. The world of objective reality is
thus due to ignorance and even the ved1c rites and mjunctlons
~re 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 I of Vedic Dharma has
meaning only w1th reference to Adhyasa> accidental conjunction
of the true self·with the extraneous condltlons of caste, birth etc.
Vedic Dharma could have no meanBut for this false conception www.holybooks.com
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mg and no validity for Dharma perta111s to Varna, wh:tch 1n 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 Brahm111 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 environment are distinct but also suggests that the confus10n and
false 1dent1ty 1s due to av1dya. From a thinker who emphasised the danger of this philosophical error we should naturally
expect consistently a system of philosophy str1ctly maintaining
the opposites. On the other hand, Sankara offers Just the reverse. He dismisses the d1st1nct1011 between self and non-self
as unreal and unphtlosophical. What 1s the nature of the external world according to Sankara ;, Gaudapada already compared
1t to a dream. Sankhara accepts the same without question.
The diversity and objectivity of the world of thtngs and persons
are all illusory. The ob1ect1ve world around 1s but the maya
of the Juggler, the Juggler m th:ts case being Atman himself.
Smee the Juggler h1mself 1s not a v1ctim to his own tllus1on so
the highest self 1s not affected by the world-Illuston The whole of
the external world 1s but the marufestat1on of Brahman or Atman.
The substance of which this world is constituted 'bemg Chetana
is genuinely ak111 to dreams. That 1t 1s a dream will not be evident
to us so long as we are dream~g, so long as there 1s av1dya
When we wake from this dream to another world then the dreamworld will vanish. When the indiv1dual wakes up mto highest selfhood then he will understand the dreamltl{e illusory ,nature
of his former experience When he r1ds himself of overpowermg av1dya the mult1phc1ty and obJect1v1ty wtll automatically disappear.
Is the 1nd1v1dual atman real accord111g to Sankara ? The
individual self shares the same fate as the obJect1ve world. All
the other Ind1an systems of thought recognised individual atman
to be eternal and unc.rea.ted. But ·itl the hands of Sankara
the individual soul dwindles into a shadow of a higher reality.
In the passages emphasising his own advaita view he reiects the
www.holybooks.com
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mchvidual self can be real and yet subS1stlng in. the same uruversal.
Several passages ill the Upanishads compares the Brahman to
a tree and the 111chv1duals to various branches thereof. Unity
and mult1phe1ty are both real 10. organic hfe. So is the ocean
one though the waves are many. So the clay is the same though
the pots are many. These Uparushad1c passages do not and need
not necessarily imply the doctrine of the tllusor10.ess of the world
and 10.div1dual selves But such an 111terpretat1on Sankara does
not want. He sternly reJects that as erroneous. He emphasises the
uruty as absolute. If the phenomenal world and 1ndiv1dual souls
are unreal then 1t would be against the practical notions of
ordinary llfe. Such consequences are not d1sconcert1ng to
Sankara. Such ob1ect1ons do not dam.age his pos1t1on, because the entlre complex of phenomenal existence is still true
to a person who has not reached the true knowledge and reallsed
his true self. As long as one 1s in ignorance the reallty of the world
and self 1s vouchsafed for him. He may behave as 1f these were
true and his llfe not affected by the higher phtlosophical doctrine.
Sankara's self is thus an absolute-a sort of Parmerudean absoluteeternal and unchanging.
What has Sankara to say about the several passages 10 the
Ved1c scriptures which speak of the creatlon and evolution of
the wo:tld ? If the world of concrete reality 1s illussoi:y the Ved1c
doctri.n.es of creation would hav" no meaning. This ob1cct1on he
wards off with the remark that the creating quallucs of Brahman
depends o:n the evolution of the ger:m.1cal principles Nam.a and
Rupa. The fundamental truth that we maintain 1s that the creation, destruction and sustenance of the wotld all proceed from an
omnisaent and omnipotent principle and not from an unintelligent
Pradhan.a. Whtle maintaining absoulte uruty or Adva.ita of self how
can the above be maintained ? The longing of the self-the name
and form are the figments of Nesc1e.o.ce. These are not to be either
as b~g the same or different from it. The germs of the entire
phe.o.omettal world is called" in the Sruti, Maya or illusion, Sakti
or Power, Prakr1t1 or Nature. D1:fferent from these is the om.niscie.o.t world. He.nee the Lord depends upon the limiting adjuncts
of Maya and Rupa the productswww.holybooks.com
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wara. creates the world. lhs be.t:ng a creator., lus ommsctence
and omnipotence all depend on the limitations ,due to those very
adjuncts whose nature is avidya. From these passages extracted
from Sankara Bhasya we have an idea of Sankara's plulosophy.
Ultimate :reality is undivided and indivisible uruty same as Uparushadic Brahman. The several vedic gods are but fractional aspects
of this. Sankara wants the reader not to confound lus system
with the Vedic theology. He clears away adhyasa or error. His
system is a streneous atttempt at an accurate de£ru.tion of atman.
Through a very skilful dialectic all the qualities of the external.
world are shown to be allen to Brahman Spatiality, objectivity,
colour sound etc. all are w1th a psychological insight shown to be
non-spiritual. By th.ts process of ellmination the essential nature of
atman 1s clea:rly de:6ned as Atman. It is the only thinking tlung
Chetanadravya. Th.to.king 1s not merely an attribute of the Self. Self
is thought. Atman 1s Chtt. Having gone thus far Sankara is
tied down to a phtlosophlcal doctrine wluch appears to be inconsistent with h.ts own standpoint and also with thought and general
tradition. Such a result is probably due to the following reasons.
The Upanishadic writers spoke of the Brahman as the sp1:r1tual
essence the leaven which leavens all things. In these passages
the doctrine of atman exactly corresponds to Cartesian thinking
substance. The Upamshadic passages did not negate the :reality
of the phenomenal world. When Sankara took up the doctrme
he was confronted with a difficulty. Sankara could not accept
the :naive Upamshad1c pantheism. He wants a clear de£ru.tion
of Atman. Tlus naturally widened the gulf between subject and
obJect. Whtie these according to Uparushadic writers bad vague
common substratum. Not satisfied with th.ts phtlosophic vagueness
Sankara wanted, to shift reality to the side of the subject or Out.
Hence Sankara not only :finds atman identical w1th Ch1t but 1t
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 Chit-existence and thought must be identical. If existence and thought
are absolutely identical then anytlung other than thought will
be unreal or Asat. The ob1ective world is not Chit ot thought.
www.holybooks.com
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pound the doctt111e of the unreality of the objective world. What
1s the Justification for such a conclusion. There 1s no doubt he
is supported by certa111 Uparushad1c passages as well as by some of
his predecessors like Gaudapada But we have 1to remember
that many Upanishadtc passages that declare the external world
as unreal do so only metaphorically and comparatively The
Uparushadic doctrine compa1es with the Cartesian doctrine of
gradation. The ultimate substance has the max1mum of reality
whereas man has less of that But with Sankara 1t 1s otherwise. For h.tm a th.tng must be Sat or an Asat To be real, a
thing must be Chit and what 1s not Chit must necessarily
be Asat Thus after establishing the reality of atman and the
illusor111ess of the rest Sanl{ara is confronted with an extraordinary dtfficulty to reconcile his phtlosophy with the common sense
view o:n the one hand and the traditional Ved1c religion on the
other. He manages th.ts by hls d1st111ct1on between Vyavahar1ka
and Paramarth1ka points of view. Fo1 all practical purposes
and for the ord111ary affairs of religion the world may be takc11 as
real though phllosoph1cally 1t 1s no more than the phantom of
a deluded personality. Many Vedantins bring 111 the parallel
of Kant who also has a duality. The world 1s empirically real
but transcendentally ideal. But we should protest against such
a comparison. For Kant recogruses 'the so called thing-in-itself
which is the ultimate source. The phenomenal world ts the resultant of the interaction between. thing-m-itself and Ego m itself
the one supplles the stuff and the other the form. That is one of
the reasons why Kant protests against Berkley and wanted to keep
his ph.tlosophy entirely different from that. Sankara's advaitism
1s fundamentally different from Kant's phenomarulism. He is
more ak.tn to Fichte's. Even this resemblance 1s supcr6.c1al for
the morustlc idealism of F1chte is only a metaphisical expla11ation
of moral value. Acco:td!ng to F1chte the world of objective reality
1s a stage o:r an arena created by the Ego for its own moral
exercise. Moral value 1s the pivot on which Fichte's morusm
revolves. But for Sankara all these values ha.ve reference to
human life and human personality and therefore must be relegated to the realm of illus1ons www.holybooks.com
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In lus own words "The external world as well as individual
personality are maya, asat, 11.otlung else."
Sankara and the Doctrme of Mq:;,a-Speaklng of the External
world Sankara says it is all maya or illusion and yet he with
other vedantins repudiates the doctrine of Buddlusm that the
external world is purely psychical and as such has :no substantiahty of its own. What is the sigrufica:nce of thls paradoxical attitude. Accord111g to the Sankhya:n doctrine as to the orig111
and nature of the world the External world is evolved out of
Prakr1t1 wluch be1:ng opposed to Pursha is Achetana. It is
more or less simtlar to the modern scientific "Matter". Besides
this Prakr1t1 Sankhya postulate the existence of the Purushas.
Now for the Vedantin everythIDg existing is the marufestatlon of
Brahman. The Brahman being Cheta:na entity it 1s not difficult to
derive 111dividual souls therefrom But the Vedant111 derives the
external world also from the same. But the external world is acheta:na entity and is therefore opposed to thought. Hence it cannot
be eastly derived from Brahman. Sankara certa111ly has recogmsed
the fundamental difference between the two Cheta:na and Acheta:na
and warns the reader against confusion. Yet he wants to logically
ma1:ntain that every thing living and nonhving ts derived from the
same Brahman. He tries to reconcile the two irreconctl1able doctr.1:nes. First he maintains that the subject 1s quite independent
. of the object and the two have nothl:tlg 111 common and that all
ills of life are due to confusion between the two. Secondly he
1 wants to show that there is only one existence ult1m.ate and
real and that all else 1s purely derivative. If he is successful
111 estabhshl:tlg the former doctr111e (the distinct1on between the
subJect and obJect) he cannot at the same time maintain the latter.
The actual result 1s he introduces a sort of make-believe reconciliation. The objective world 1s something derived from maya.
Maya is the substantial and const1tut1ve of the external world.
The stuff of which obJectrve world is made is variously described
as Maya P.rak:dti and Pradhana. He thus introduces Sankhya:n
terminology 111 order to emphasise its distinction from Purusha.
Pursuing this lu:te of thought he ought to have got the conclusion
that the extem.al worldwww.holybooks.com
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distinct from and U1compat1ble with Self or Brahman. This would
have landed him ID a dualism which he streneously tries to avoid.
Thus the problem with him was to retain the Sankhyan dualism
Just to emphasise the distinction between the subJect and object
and at the same time to maintain Vedantic mo111sm In this attempt
at a compromise his language becomes ambiguous and his own
attltudewavers between Dualism and mo111sm. He satisfied himself
by introducing two kinds of existence or sat corresp011ding to
Purusha and Prakritl and yet these two kmds of Sat he wants to derive
from the Chetana Brahman Beyond the Brahman there could be
no existence, he being the only sat as well as the only Chit. Hence
the Prakr1t1 which Sankara requ1S1tions to explam the external
world is not only ach1t, non-thought, but also asat-non-real.
Being asat in as much as it 1s dtstmct from Brahman 1t must be
identical with mere nothing and yet it must be substantial enough
to be the basis of the ob1ectv1e world. It is such an 1mposs1ble
function assigned to Maya oy 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 1ecogn1se its reality lest it should set up an imper1um
1n 1mper10 a rival claimant to the throne of Brahman. Therefore Sanlrnra :relegates Maya to the metaphysical purgatory where
.1,t 1s expected to live the life of something midway between absolute being and absolute :nothing. What he furthe:r means by this
cu:rious amalgam of something-nothing we do not clearly appreciate. It is because of this precarious reality of Maya that he is
able to make his readers believe that l11 his monism the objective
reality ma1nta1ns a greater dig111ty than assigned to 1t by the
Buddhists. In short to avoid the sunyavada Sankara invents the
1mposs1ble doctrme of maya which lends plausibility to his system
which would other wise be untenable and also 1ndistingu1shable
from Buddhistic ruhtlism. It was because of this ind1stfoguishab1hty between Buddhism and advaitism that Indian critics condemned adva1ta as BuddhJ.stic :nihtllsm 1n camouflage and called
Sankara a Pracchanaa Bouddha, a bouddha 1n disguise.
Brahman: Sat as well as Chit, Existence and Intelligence,
www.holybooks.com
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tratum of the concrete world, it also stands for the transcendental
goal of life. It stands for the other world to wb.J,ch every Indtan
thmker looks forward. It is that higher reality which the Indian aspires to as a haven from the ocean of Samsara, a place
of rest from the toils of transmigration It corresponds to Buddh1stic Nirvana, the Samadhl of the Y ogin, the Liberated Purusha
of the Sankhyas and the God Iswara of Nyaya V1aseshikas. If
it is to be the negation of the ennui of Samsara to be the end of the
misery of concrete hfe, to be the place from where there is no return,
it must embody 111 itself something uruque and that is absent
111 the world of Samsara, an unalloyed and unchang111g Bliss
which knows not its opposite The Brahman therefore besides
Sat and Chit is Ananda as well. It represents that transcendental bliss which no man has tasted here and which everyone is
entitled to have 1f he walketh tlie path of liberation. Such a
transcendental bliss is entirely different from the ephemeral pleasure
of the world. Else 1t would not be sought after by the wise.
Hence the B1ahmna must also be Ananda Bhss or Joy This
absolute reality Sat Chit Ananda 1s the ultimate concept of
Vedant1sm It not only serves as the metaphysical cause o~ things
e:x:1st1ng, but also stands for the light sh1n111g in 111d1v1dual souls.
It also represents the goal to which the whole creauon moves.
It is not only the begmning but also the end of th111gs. Climbing the pinnacle of Metaphysical mo111sm Sankara finds it hard
to recog111se the claims of ord111ary mortals in his system.
He cuts the Gordian Knot by 111vok111g the aid once aga111 of
the doctrine of the distinction between the relative and the
absolute points of view. There is no Just1:ficat1on for the
demands of either religion or morality in an absolute monism.
In the rarHied atmosphere of monism neither morality nor relig1on can breath and hve. The inevitable conclusion of his logic
may not be reahsed by the ordinary man nor accepted by the orthodox scholar. The Vedic scholars have faith 111. the inJunctions
of the Vedas and may still believe 111 the beneficial effect of sacrifice. The unsoph1st1cal man of the 1:'ehgion assoe1ates w1th absolute :reality, the obJect of his religious adoration and worship
and ma111ta1ns that to bewww.holybooks.com
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The metaphorical concept10n of Brahman therefore must hve
s1de by side with the popular religion and must live in accordance
w1th Vedic ritualism. Sankara manages to satisfy all these demands by postulating the fictitious deity of a lower Brahman
who may be considered real from the practical and relative point
of v1ew though he cannot rude hls real inanity from the vision
of the enlightened The ordinary man may contmue hH, traditional
worship, the orthodox vaidika may perform his usual sacrifices
quite unperturbed on the assumption that there 1s an obJect of
devotion and worship m hts Iswara. In this matter, Sankara
seems to take a lesson from the Mimamsakas who repudiate
the conception of a God at the same · time msistmg upon the
efficacy of worslup and sacrifices which they hold are mtrins1cally efficacious not dependmg upon Iswara. Sankara agrees
with Kumarila the great Mupamsaka teacher and lets alone the
trad1t1onal ritualism unhampered by metaphysical speculat10n.
It 1s a peculiar mentality the like of which we have 1n Hume.
After provmg the unsubstantiahty of human personality and the
external world Hume exclaims that the world wtll go on, nevertheless, as 1f these things were quite real This kind of estrangement
between hfe and metaphysics hfe getting on 111 spite of metaphysics. would only estabhsh the undeniable truth that life 1s more
than logic. To allow concrete hfe to exist by suffercnce, to recogruse 1ts realtty from the vyavahar1c pomt of view, may instead
of provmg the reality of the concrete world, really establish the
bankruptcy of the underlying Metaphysics.
JAINISM, I'I'S AGE AND l'I'S TENE'I'S

The term Jairusm which means faith of a Jaina is derived
from the word Jma which means the conqueror o:r the
v1ctor1ous. Jma means one who conquers the five senses, destroys all the karmas, and attams Omniscience or Sarvagnahood.
The person who pe:rforms tapas or yoga attains such a self-realisation and omnise1ent knowledge or kevala jnana. Mter attaining
self-reahsat1on and after acquiring Omniscienc~, the Jina spends the
rest ofh1s time in Dharmaprabhavana or preaching the Dharrna.
to the mass of human bemgs.www.holybooks.com
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realisation, he engages himself m the :noble task of helpmg his
fellow-be1:ngs w1th his message of Dharma whic;h would enable
the ord1:nary mortals to reach the sttm1vum bonu1JJ of life a:nd attain
the same sp111tual status of perfection which he himself has acquir"'ed. Because of this :noble task of showmg the path of spiritual
realisation or Mokshamarga, Jma is also called Thirtha:nkara. This
term Thirtha:nkara means one who helps human be1:ngs to cross
the ocean of Samasara by providing them with a vessel to sail
with 111 the form of Dharma. Jmadharma 1s the boat wruch
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 Jina is also called Thirthankara The divine perso:nahty Jma, who by his act of benevolence is called Th1rthankara
is therefore called Arhanta which means one worthy of adoration
and worship Arhat Parameshti 1s therefore the Lord worshipped by all the Jams He 1s represented by a pratibimba or
image which is mstalled ma Chaityalaya or a Jam temple butlt for
the purpose. The prat1b1mba is always of the form of a hum.an
being because it represents the J ma or the Thirthankara who
spent the last portion of his hfe on eaith 111 the noble task of procla1m1:ng to the world Mokshamarga or path to salvat1011. The
idol will be either in a sta:ndmg postu1e or Kayotsarga or m
the posture of Padmasa:na-sittmg-tech:nically called Palya:nkasana
Whether sta:ndl:ng or sitting it represents the Divine Lord absorbed in the self-reahsat10:n as a result of Tapas or Yoga Therefore the facial expression would reveal the mtrmsic spiritual bliss
as a result of self-reahsatio11 People who worship the Jina 1:n
this fo1m 1:nstalled 1:n Jmalaya o! the Jam temple a:nd who follow
the rehg10us tenets proclaimed by the Jina are called the Jamas
ao.d their religion is Jainism.
The same fa1th is also designated by the term .Arhatamata,
which means tehgio:n followed by Arhatas or J ainas, s1:nce the term
Arhata means one who follows the rehg10:n of the Arhat Paramesht1
The terms Jina, Th1rthank~ra and Arhat Paramesht1 all refer to
the dtvine person. or Sarvagn.a who lived in the world w1th his
body, and it refers to the period after attaining Sarvagnahood
or Omrusc1ence and thewww.holybooks.com
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body is cast away and the self resumes its own 1ntr1nsic pure
spmtual nature. and it becomes Paramatma or Siddha. This is
the last stage of spmtual development and is identical with the
Self completely hberated or MuktaJ1va or the Self wh1ch attained
Moksha This S1dhaparamesht1 1s identical with the Vedant1c
conception of Parabrahman or Paramatma which terms are also
used by the Jama Thinkers Th1s Siddhaswarupa 01 Pat amatma
Swaropa is without body Asarira, and without form, .Ampa.
Hence its :nature can be unde1stood only by yogic contemplation
for which the md1v1dual must be :fit and highly quah:B.ed Ordinary people who are not endowed with the capacity of 1eahsmg the nature of the pure self Paramaima or S1ddha Paramesht1
whose pratibimba is installed in Jama temples for the wo1sh1p
by the ordinary householder. This practice prescribed a mode
of worship for the ordinary people who were expected to
concentrate the1r attention on the image of Jina or A1hat Parameshti corresponds to the Vedant1c attitude, which while recogrusmg that the highest state of spmtual development 1s 1cprcsented by the Parabrahma, provides for the ordinary man something lower than this as the obJect of worship, or what 1s called
the popular or vyavaharic point of v1ew. As a matter of fact,
it may be said without contradiction that this distinction between vyavahar1c and paramarthika points of view was adopted
by the great commentator Sankara who took the suggestion from
the earlier Jama thinkers, especially Sri Kunda Kunda. This
term S1ddha, since it implies the complete dest10ct1on of all the
karmas which enshrowds the intrinsic purity of the self is also
called N1rgrantha, who 1s devoid of all attachment. The term
Kandazhi which occurs 1n the Tam1I work Tholkapya means
the same thing as Siddha or the self which is completely liberated from all the shackles of karmas. Though the temple worship
1s associated with Arhat Parameshti o.t Thlrthankars, Jainas
have not forgotten the fact that the Siddha represents the highest
spiritual development. Hence the practice of silent salutation,
Nama S1ddhebhyaha o:r S1ddhan Namaha is a common practice
among Jains whenever they begin any good work either literary
www.holybooks.com
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adoratlon of S1ddhan Namaha or Nama S1ddebhyaha was p;evalent among the non-Jainas also especially 1n South India where
the people when they beg1:n their dally work 1n school are taught
to start with this salutation Siddhan Namaha
The Age of ]at11tsm.-There is a good deal of 1:ncorrect views
prevalent among even educated people as to the age of Ja1:t11sm
It 1s an unfortunate fact that Indians had to learn their history
from foreign scholars Foreign writers with 1:ncorrect and 1:nsuffi.ctent knowledge of the Indian historical background wrote
textbooks on Indian history wluch provided the historic loformatlon to Indian s.tudent 1n Schools. These history text-books
were mal:tlly 1espons1ble for a good deal of erroneous views.
prevalent among the educated Indians as to the past history of
their land One of these deplorable errors is the view that Jainism 1s an off-shoot of Buddhism and H111dwsm This error
we are glad to say 1s no more prevalent among the oriental scholars
both 1n the West and East though the error persists among the
,educated Indians whose knowledge of history is not uptodate
The ougm of this erro1 is to be found m the fact that
the founder of Buddhism Goutama Sakyamuni and Mahavira
Vardhama the last of the Ja1na Thirthankaras were contemporar1es. Buddhistic literature contains references to Mahavira
•
and his followers, and similarly Jama literature composed at the
time of Mahav1ra conta1:ns. cross references to Buddha and lus
religion. Persons who studied first the Buddhist literature and
who had no knowledge of Jaina scripture come to the hasty conclusion that Jairusm must have been the branch of Buddhism Later
on when oriental scholars came to study the subJect they corrected
their erroneous views and were constta1ned to call that Jaimsm
must have been earlier than Buddhism. As a matte1 of fact,
Buddha was a younger contemporary of Lord Mahavira. Buddha
himself i:o. his conversation with hls friend and disciple Sar1putta,
:narrates the fact that he himself 1n his earlier days was adoptlng
Jatna practice of austerity which he had to give up because of the
rigorous discipline which he did not ltke. The date of Mahavira's pamirvana, 52.7 B.C 1s accepted as a land mark 1n the hiswww.holybooks.com
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Tlurthankara, Lord Parswa who lived 220 years pr1or to Lord
Mahavira is also considered a historical personage According to
this view Jainism must have been prevalent m India nearly three
centuries prior to Gautama Buddha, the founder of Buddhism.
Though writers of Cambridge history of India did not go
beyond Lord Parswa, we may point out the fact that Ja.m1sm
was m existence even pt1ojj to this period The Thtrthankara
prior to Lord Parswa, the 22nd Thirthankata, according to the
Jama tradition is Lord Ar1shtnem1, who is said to have attamed
his Nirvana on the Mount Girnar m Junagadh State,
which is a place for pilgrimage for the present day Jamas. Thts
Arishtanem1 was a cousin of Sn Knshana of Mahbharatha fame
~nd the name Arishtanemi occurs 1n Vedic hterature as one of the
great Rish.ls. This Jama trad1t1on circumstantially supported
by non-Jama Vedic literature may also be accepted as having some
historical basis. If Sn Kr1shana of Mahabharata war 1s accepted as having some h1stor1cal basis then we have to accept the
history of Arishanem.1 also According to the Jama tradltlon,
there were twenty-four Thirthankaras beginning with Lord
Vr1shabha and endmg with Mahavira Vardhamana. Of these
the last three may be taken to be personalltJes of the h1stor1c
period. The rest are persons of preh1Stor1c age and we need
not trouble ourselves about thcnr history till we know something
more than merely tradltlon. The :first of these Thirthankara
Lord Vrishabha who is considered by the Jamas to be responsible
for revealing Ahimsa Dharma for the first time to the world
seems to be a very 1nte:test111g personality. According to the
Jama tradition, he was a hero of the Iksavaku fam1Iy. His father
was Nab1 Mahara1a the last of the Manus and his mother Ma:cudevi. V:cishabha's pe:r1od 1:eprcscnts a complete change of World
cond1t1ons. Pr10:r to this the countty was called Boga Bhum1 where
the people wexe satisfied with all thei:c wants by the me:re wish
through the help of the traditional kalpakavriksha. During the
time of Lord Rishabha these happy cond1tions completely disappeared and the people were in a prcplexity as to the way of
life which they were expected to carry. ., Then they all went to
www.holybooks.com
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them by showIDg the way of hfe He taught them how they
could obtai:n food by t1lli:ng the soil, that they should take
upto agriculture for the production of food, which they could
obtain in plenty by their own toil in spite of the fact that the
Kalpakavr1kshas disappeared. He taught some other people
to carry his agriculture produce to d1:£ferent peoples and supply
to those that were 111 need He agam set apart a number of ablebodied men for the purpose of defence Thus the first social
orga:01sat1on owes its existence to Lord Vrishabha who divided
the society accord.mg to 1ts funct10ns mto three groups,
agriculturists, traders, and soldiers After ruling over his k1ngdom for several years, he abdicated hlS throne in favour of bls
son, Lo1d Bharata and went 1nto the forests to perform tapas.
Afte:t the practice of tapas for €everal years he attained Kavala1na11a or Omn1science. then he went about from pJace to place
preachmg his Ahimsa dharma to the people of the land, so that
they may also have spmtual relief Thus Lord Rishabha 1s
known among the Jainas as AdiJ1na, Adi Bhagavan and so on
This first Thirthankara's life 1s repeated verbatim also in nonJama puranas for example Bhagavatapurana ry. skanda) The
sgme sto1y is repeated 111 Vishnupurana and Vayupurana also
:All these Hindu puranas maintain that Lord Rlshabha preached
the doctrme of Ahimsa after performing yoga for several years
He went about from place to place completely d1scardmg all
ornaments and clothes, and hence he was misunderstood by the
people to have gone mad The repetition of tb1s life history
of Lord R1sbabha 111 no11-Jai:na putanas can only be explained
by the fact that at one time when the story was a common
property to both Jainas and non-Jainas the hero must have been
considered as worthy of worship by all.
Acco:cdmg to Jama trad1t1on when Lo:cd Rishbha attained his
Nirvana in Mount Ka1la1:, h1s son and the :cuhng empe:cor of the
fand, Lord Bharata built a temple 111 the place of Ni:cvana and installed an 1mage of Lord Rishabha for the purpose of worshlp for
himself as well as for the general public. This worship of Lord
Rlshabha's idol must have been prevalent throughout India f:tom
www.holybooks.com
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vale11t 111 ancient India we may infer from certam facts avatlable
the Ved1c literature. Vedas constitute the ea1hest reco1d available They form three d1St111ct groups, the Samlutas, B1ahmanas and the Uparushads. The Samhltas are four m number.
The Rig Veda, YaJur Veda, Samaveda and Athai-vana Veda.
The Rlg Veda mantras are uttered for the purpose of 111volong
the a1d of the Ved1c Gods India 1s the most important of the
Vedic de1t1cs. The rel1g1ous llfe of the Aryans 111 the Rig
Vedic period centred 1ou11d the personabty of fodt.a., the
Vedic God. His a1d 1s 111voked by the 1\.1 ya.ns of the Rig
Vedlc period to obtain prospe11ty m the11 agr1culture and also
111 their cattle wealth His aid 1s also invoked for the purpose of
destroy111g the enemies, the people of the land, who resisted
their advance. Thus the Aryans had to encounter oppos1t1011
from among the people of the land whom they co11s1dcrcd
their ene:trues, who strongly resisted the invading Aryans. The Rig
Ved1c hymns composed with such a back ground of rac1al con:fl1ct
furnishe~ us with certa111 interesting facts as to the llfc and characteristics of the people of the land who violently opposed to the
inco:trung Aryans These hymns referred to a section of the
Ikshavakus or Purusha who were 111 existence 111 the land long long
before the Aryans of the R1gved1c pet1od came into the scene!
These Ikshavakus are recog111sed to be of the Aryan race and they
ate referred to in terms of respect and adorat1on. This Ikshavakuvamasa otherwise called the Raghuvamsa, evide.t;itly was an
important and a famous ruling dynasty of anc1ent India, which
must have been 1n existence even prior to the Aryans of the Rig..
ved.ic period. That this Ikshavakuvamsa was famous is borne
out by the fact that most of the anc1ent Kshatr1ya fam1hcs traced
their or1g111 to these Ikshavakus and even the Sakya clan to which
Gautama Buddha belonged claimed 1ts origin from the Ikshavakus.
The heroes of this family are celebrated in Ka.lidasa's Raghuvamsa. According to Kalidasa, these heroes began their life in
early childhood as students, then they lived their household
hves, after which they completely renounced thq1r worldly attach~
ment and roamed about 111 the forests performing Tapas or Yoga
www.holybooks.com
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description 1n full corresponds with the hfe history of Lord
R1Shabha, the greatest hero of Ikshavakus and the· first revealer of
Ah11nsa to the world and the importance of tapas or yoga for the
purpose of self-reahsat10n. We suggest that tlus Rishabha cult
must have been prevalent even before the advent of the Aryans
and the Rig-vedic tradition In support of tlus thesis we note
the following facts revealed by the Vedic hterature. The Aryans of
the Rig Vedic period it is stated, were resisted by the people
the land who a1c called Dasyas The term Dasya 1s interpreted
sometimes as enemy and sometimes as a slave. These two interpretations represent two d1:tferent stages First when the people of
the land resisted they were called the enemies, and when the enemies
were subJected after a military conquest and taken as prisoners
and made to work as slaves, the same Dasyas became slaves.
Facts that deserve emphasls in this connect10n are the descriptive
terms used by the Aryans to descnbe these enemies, the people
of the land. These Dasyas are descnbed as Ayagna, Arundra,
Avrata, Anyavrata and so on These terms respectively mean
those that are opposed to Yagna, Ind:ra-worship, those that
observe a different religious practice, and those that do not prac-.
tlsc the religion of the Aryans From these descriptive terms it 1s
quite clear that the people of the land we1e dead aga111st the
Ved1c 111st1tut1on of Yagna or arumal sacrifice Their opposition to the invading Aryans must therefore be due to two factors.
The people of the land poht1cally resisted the 111vading foreigner,
and secondly because the people of the land were afraid of the
fact that their culture would be destroyed by the invaders whose
culture and rehgion were entirely different from -µiei:r own. These
Dasyus the people of the land, are also described to have been
of dark skin and to have been speaking a different tongue. Therefore they must have been the early Drav1dians who were present
all over India at the nme of the Arya11 1nvas1on. After describing the practice of these Dasyus in negat1ve terms, the Vedic
literatu:te uses a very sig111:£icant term to describe their rel1g1on.
The early Dasyus, the enemies of the Aryans, who were opposed to Yagnas and Indra worship were worshippers of S1snawww.holybooks.com
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scholars translate this term S1sna Deva as worshippers of Linga.
The Sanskrit term S1sna is not identical with the Linga wh1ch 1s
now worshipped by the Sa1v1tes Sisna represents the male sex
organ whereas the Linga designates both S1sna and Y0111.
Hence the term S1s.na cannot be 111te1preted in any way to mean
the Linga which 1s a comb111at1on of Sisna and Yoni of
phallle worshippers Therefore the only interpretation that we
could have is our theory that the ancient Dasyus who were t.he
people of the land and who resisted the invading Aryans were
111 the habit of worshipp111g a nude idol as their God, which
can be called consistently as S1snadeva. If the prer1gved1c people
of the land had for their worship a nude male image called
S1snadeva by the Aryans all the other . descriptive terms may
fit 111 with this theory 1f you take that this S1s11adeva worship must have been the character1stic of the Rishabha cult
111troduced by Lord Rishabha, the first Thirthankara, and encouraged by his son Bharata 111 the form of a temple worship. The
excavations of Harappa and MohenJadoro circumstantially corroborate our theory, because among the d1scover1es resulting
from the excavations we have nude images of a yogi considered
to be idols used for worship by the people of the Indus Valley
civ1hsat1on and the symbol of the bull 1s found in abundance in
coins and seals belonging to that period. Hence it will be
consistent to mamta111 that the 1ehgious life of the people of the
Indus Valley civihsation must have been associated with the
R1shabha cult which must have been prevalent throughout the
land from Himalayas down to Cape Comirin and further south
111 Lanka. After some time when the invading Aryans completely conquered the whole of Northern India, the people of the
land who are called Dasyus must have withdrawn to the south,
viz, to this side of the Vindya hills. That there must have been
such a withdrawal by the people of the land to the south is corro"
borated by the trad1t1onal account both in Jaina puranas, and
Hindu puranas. According to the Jaina tradition the Northern
India was completely occupied by five Kshatt1ya dynasties,
namely, the Ikshavakuvamsa, Harivamsa, Kuruvamsa, Ugrawww.holybooks.com
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pletely occupied the whole of the Northern India and the
people of the land who are called Vidyadharas by the Jaina
tradition had to be satisfied with the perunsula to the South of
the Vmdyas. These Vidyadharas are represented by two 1mportant
dynasties of ruling families, one of which was more powerful to
which Ravana the emperor of Lanka belonged The other group
was represented by Vah, Sugriva and Hanuman. According to
Jama tradition, these V1dyadharas were highly cultured people,
111 fact more cultured than the rest and tl;i.ey were specially skilful
m applied science, or Vidyas, on account of which they were
called Vidyadharas They had the privilege of travelling m their
air by some sort of aerial vehicles or v1manas which they were
skilful enough to build for themselves Smee they were skilful
people of very htgh culture, the rulmg chiefs of the Ikshavaku
family very often entered mt.o matr.tmonial alliances with these
V1dhyadhara families, m fact, the Jama tradition ment10ns that
Lord R1shabha 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 rulers
who were designated as Rakshasas by their political enemies, Aryans,
arc recognised to be highly cultured by the Aryans themselves.
~he Jaina tradition makes these Vidhyadharas followers of
Rishabha cult, strtctly practising Ah1msa Dharma and sternly
opposed to Ved1c Yagna. There is an interesting chapter
in Jama Ramayan, Padmapurana of the Jainas, which narrates
the life story of Sr1 Rama The chapter refers to the elaborate
preparations made by one Kshatr1ya prmce called Marutha for the
purpose of ved1c sacrifice. The chapter 1s called Maruthayagnaduamsa sarga. These preparations for the performance of yagna
a:re made in the bo:rders of Ravan's territory. Narada who ,happens
to pass by that way observes these elaborate preparations.
According to the Jainas, Narada is considered to be a champion
of Ahlmsa. He advised the Kshatr1ya prince Marutha not to
perform the sac:r:1:fice. Narada's advice was reJected. He then
goes to Ravana s!raight and informs him of the vast preparations
made by a Kshatriya prince quite m v10lation of Ahimsa. Ravana
www.holybooks.com
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were sent away unceremoniously by the pr1nce Marutha But
Ravana h1mself appears m person officrnlly with his soldiers. Then
Marutha confessed that he was 111structed by the Ved1c priests to
perform this yaga though he was not very well 1nformed about
this Then Ravana rebukes him, stops the preparations, releases
all the arumals intended for sacrifice and threatens the priests.
Then Marutha was 1111tiated to the practice of Ahimsa Dharma
and he was made to give a solemn pron11se that he would be no
more a party to animal sacrifice or yagna. This story found m
Ja111a Ramayana clearly 111dicates that the Vidyadha1as since
they were followers of Ahimsa cult were sternly opposed to any
performance of yaga w1th111 their borders Perhaps that explains
why accord111g to Valn11k1 Ramayana, the Rakshasas were always
bent upon prevent111g the performance of yagas and whenever
an attempt is made to perform yaga the pa1t1es had to seek the
aid of military protection before they could carry on the ceremony.
This 1s illustrated m Ramayana where V1swa~rutra takes the military
aid of the royal princes, Rama and Lakshmana before he starts
the rituals. Thus the circumstantial evidence goes to support
the theory that the people of the land were all followers of
R1shabha cult and they were staunchly defend111g their cult of
Ah1msa whenever there was an 111tcrfe1ence from outside. 'fhis
theory 1mphes that even before the advent of the Rigvcdtc Aryans,
the people of the land had a higher form of religion. The R1shabha
cult ot. A!?,imsa 1s further borne out by an evidence supplied by the
later Brahmanas a11d the Uparushads. When the A1-yans of the Rigved1c period pronunently sett.led 111 Northern India, their vedic
culture of Yagas, must have been prevale11t side by side with
the rehg1ous practice associated with the earlier Rishabha cult.
The royal families representing the Ikshavakus clan and other
clans must have been dr1ven towards the East by the conquer1ng
hoards of the r1gved1c Aryans who came and settled 1n the Punjab.
The earlier Aryan families who adopted the Ah1msa cult of
Lord R1shabha must have been opposed to this new cult of
the Aryans. Therefore we have a reference to the Prachyadesa, the Eastern countries in the Brahm.anas. The most imwww.holybooks.com
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these Prachyadesas which include, Kasi, Kosala, Videha and
Magadha as Aryabrashtis. The orthodox Brahmln.s of Kurupanchaladesa are advised not to travel in the Eastern countries.
Becaute the corrupt Aryans completely gave up the performance
' of yaga they adopted an opposite Dha1ma altogether They
hold that not performing yaga 1s thett Dharma and perform1ng yaga is a contradiction to Dharma, or Adharma.
Further these people of the Eastern countries do not recogmse
social em1nence of the p11ests Socially the Kshatr1yas drum to
be superior to the Brahmin priests Hence the orthodox priests,
1f they travel 1ll the Eastern countries will not be respected according to thetr social status These reasons given 1n the Satapadabrahmanas clearly 1ndicate that the people of the Eastern
countries of Gangetic valley we1e all opposed to the Vedic culture
of the yaga, and we1e followers of Ahunsa Dharma. Here
we have to note the fact that the followers of Ah1msa Dharma
the 1ntellectual leaders of the Eastern countries of the Gangett.c
valley were all Kshatr1yas. All the t\.venty-four Th1rthankaras
of the Jainas and the founder of Buddhism Gautama Buddha
all clrumed to be Kshatr1yas, •that the Kshatriyas were champions of Ahlmsa Dharma that they were opposed to ved!c
sacrifice, yaga championed by the priests of the Ku:ru.panchala
country is further corroborated by the Uparushadic literature
which forms the Vedanta or last form of vedic literature.
When we turn to Uparushadic literature we observe a complete
change in the intellectual attitude towards life and problems Prior
to that the whole of Ved!c culture is Swargakama YaJethavyaha
-if you want happiness 1n Swarga you must perform sacrifice.
But when we turn to the Uparushadic period the idea 1s entirely
different. We notice that the 1ntellectual leaders of the Upamshadic period do not attach any importance to the utt.htarian idea.
Prosperity here and Swarga happ111ess hereafter are considered
both as worthless acqwsit1ons One 1s advised to look to something fat more valuable than this. That Nachiketas rejects the
blessings of prosperity offered by Ya.ma, that Mytrey1, the wife of
Yagnvalkya refused the offer by her husband of all h1s nches shbw
www.holybooks.com
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that presented by the previous age of the vedic culture. Spmtual
yaga is conside,:ed to be 1nferior. Upanishads emphasise a metaphorical yaga of kindling the spmtual fire by yoga 10 which all
the impur1t1es associated with the self are to be burnt for the purpose of self purification and spiritual reahsation. The priests of
Kurupanchala countries throng to the royal courts of the Prachyadesa with a request to be 1rutiated into this new cultu1e of Atmav1dya which 1s championed by the Kshatnya scholars of the land.
What 1s the origin of the new change of the attitude m the Uparushadic culture. The only answer that we can think of is the
Kshatr1ya intellectuals of the Eastern countries of the Gangettc
valley staunchly defended their Ahlmsa cult given to them by
Lord Rishabha till they were able to convince the priest of Kurupanchala that their sacrifice was distinctly inferior to this cqlt of
Ah1msa or Atmavidya. Thus we have the Jama tradition fully
coiroborated by non-Jama Vedic literature m these three distinct
histonc groups of the Samhltas, Brahmanas, and the Upantshads
These facts supplied by the Vedic literature taken 1n conJunct10n
with the evidence supplied by the excavations of the Indus valley
civilisation will constrain us to believe that the R1shabha cult of
Alumsa and the practice of tapas or yoga must have been the
ancient cult of the Indians throughout the land prevale11t even
before the advent of the Aryans who sang the hymns of R1gveda. Thus the Ahimsa cult :revealed by Lord R1shabha was the
most ancient of religious cults which must have been prevalent
in the Northern India and which must have been the practice in
rel1g1on of the people of the land at the time of Aryan invasion.
Mok.sha Marga:-What is the Mokshamarga which 1s peculiar
to Jaimsm ? What are its special features ? How is it different
from the :religious pnnciple associated with the other Indian
Dharisanas; Mokshamarga 1s defined by Umaswami thus:
Sam.yak Dharsana Jnana Charitraru Mokshamargaha: Right
faith, Right knowledge and Right conduct, these three con~
stitute the path to salvation. This is the first Sutra of Umaswam1's monumental work calleq Tatvartha Sutra. The emphasis
1s • Ia1d on all the three only when all the thtee characteristo Mokshamar&ra., Each
tics are comb1ned they can constitute
www.holybooks.com
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by itself is 1mperfect and therefore insufficient To depend
entirely on fa.tth as 1s maintained by some H,indu Dharasana
will not lead one to happ1ness or Moksha S11!J.llarly Jnana or
knowiedge alone cannot lead one to happiness Nor can
Char1tra by itself however admirable the conduct be, 1s sufficient
to lead to the desired goal Hence faith, knowledge, and conduct must be p1esented together by an 1ndiv1dual if he 1s to walk
the path of righteousness Further 1t is emphasised that these
th1ee-faith, knowledge and conduct must be of the right type.
Hence it is called nght faith, right knowledge and nght conduct
alone when comb1ned together would constitute the Mokshamarga
Mere faith which is not of the right type will not be founded
upon the ultimate nature of reality. Similarly right knowledge and
not any other knowledge wtll constitute the Mokshamarga.
Right knowledge will therefore exclude all 1ncorrect attitude and
disruption of the nature of reahty Hence the prefix Samya.k 1s
used in each of the terms. The Commentator of the Sutras gives
an interest111g metaphor to bring out the force of the sutra A
person suffering from a disease, say fever, if he desires to cure himself of the disease must have faith in the capacity of the doctor and
must know the exact nature of the medicine prescr1 bed by him for his
disease and must drink the medicine according to the instructions
of the doctor. Mere faith in the doctor will be of no use. Faith
m the capacity of the doctor and the knowledge of the nature of
the medicine would equally be useless unless the patient takes the
medic10.e. The person who expects to be cured of his disease
must not only have faith in the doctor's capae1ty, and full knowledge of the nature of the medicine but also take the medicine
according to the prescription. In this case beings m the world
of Samsata are assumed to be patients suffering from a sp1ritual
disqualification or disease who des1re to get rid of this '1,isease
and to attam perfect spiritual health. Thus for the purpose of
helping such persons this Moksham.arga 1s prescribed as a sp1r1tual
remedy and the spiritual remedy therefore must be associated
with all three character1st1cs of right faith, right knowledge and
right conduct in order to be effeet1ve. These three constituent
www.holybooks.com
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three Jewels. These Ratnatraya or the three Jewels of the Jama
Dharma should not be confounded w1th the three Jewels or
the Ratnatraya of the Buddhas, where they mean three different
dungs -The Buddha, founder of Buddhism and Dharm:.t, the
message revealed by Buddha, a:nd the Sanga, the socml federation
orgarused by him Therefore the three Jewels of the Bouddhas
are Buddha, Dharma and Sanga which arc quite different from
the Rat:natraya of the Jamas, which constitute the Mokshama.1ga.
What 1s Samyak Dharsa:na or Right faith? Samyak Dharsa:na
is defined in the followmg sutra:Thatvartha Sraddha:nam, Samyak Dharsa:nam· Faith 01 belief
m the nature of tlie reality is 11ght faith or Samyak Dharsana.
Belief 111 the Tatvas or the reals as they exist forms the foundation
of Jama faith What are these Tatvas? Belief 111 it 1s emphasised
as the important foundation of Ja1111sm, These tatvas or the
reals are said to be seven 111 number. Jiva, the living entity
AJ1va-:non-hv1n~ cnt1ty, Asrava, Bhanda, Samvara, N1rJara, a11d
Moksha. Asrava means :flow of karmic matter into the nature of
self or soul Bhanda implies the mixture of the karmic matter
with nature of the soul on account of which the soul looses 1ts
111tr111sic purity and brilliance Samva1a rep1escnts the act of
preventing the inflow of the karmic matter and hence 1t is the
blocking of Asrava NirJara represents the act of dest10ymg the
kar1ruc matte1 which may adhere to the soul As a result of blockmg up the :flow of fresh karmic matter and destruction of the old
karmic matter clmging to the soul you have the emergence of
the soul 111 1ts pure form, free from karmic upadhis, whose state
is represented by the term Moksha. These are the several fundamental reaht1es proclaimed by the Jama Dharsana, wl11ch every
Jama is expected to beheve. Of these the first two Jiva and Aj1va
the lt~g and the non-hving, form the primary catego1ics and
the others are only secondary. The third and fourth represent
the association of the :first and the second. The :fifth and the
sixth represent partial dissociat1on of the :first (Jiva.) from the
second Ajiva or matter. The seventh represents the complete
d1ssoc1a.t10n of the first.
categories in detatl let us explain
Before exam1n111g these www.holybooks.com
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some of the fundamental ph1losoph1cal doctrines associated with
Jaina Da.rsana. Let us take first the doctrine of Sat or Reality.
The defirution of Sat given in Jaina Metaphysics 1s that it is a
pe1minent reality in the midst of change of appearance and disappearance Utpada vaya Dhrowya yuktam Sat This conception of reahty is peculiar to Jairusm. The only parallel that we
can think of JS the Hegel~ conception of reality in Western
thought. The 1eal existence is not merely the state of static and
permanent existence An existing reality in o.rder to ma1nta111
its permanent and continued existence must necessartly undergo
change in the form of appearance and disappearance This
may appear to be apparently a paradox But when we appree1ate
the signw.cance of this description of reality, it may be found that
it 1s the most accurate description of reality of the actual state
of things Everywhere we find growth and development and
this is manifest in the orgaruc world Whether we look to the
world of plants or of animals, the field of botany or biology,
this description of reality is clearly borne out Let us confine
ourselves to the lJ.fe history of a plant It begins itself in the form
of a seed. The seed which is planted in the sotl must necessartly
break the shell and sprout out That 1s the first step in its attempt
to grow. If the seed remains as a seed without this change there
will be no growth and no plant, the seed wtll be condemned as
a llfcless one. Hence it is necessary that 1t should change its
own form and assume a new form which 1s the necessary stepp1ng
stone for the growth of the plant. This sprout111g seed must
further undergo change and some portion of it must come out
seeking the sunlight and another portion of it must go down into
the earth in order to obta.111 nourishment from the sotl. That portion of the sproutingwhichgoes down into the sotl will undergo
enormous changes into the root system, all engaged 111 acqwring
nourishment for the mother plant. Similarly the portion that
shoots up into the air and sunltght will undergo enormous change,
of sprouting out in tend1;tlls and lieaves finally resulting .10. branches and stem of the plant all engaged .10. the task of procur111g
nourishment with the help of sunlight, from among the chemicals
www.holybooks.com
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stage thus we :find change, the old leaves be111g shed off and the
new sprouts com111g 111. This seems to be the general law of
Nature by which ltfe maintains its 1dent1ty and permanence because without this change life will cease to be life and organism
wtll die What is true of a plant is equally true with the life history of -an arumal. The life history of a mammal or a man may
be of the same principle with s1mifar process of growth starting
with a s1ngle cell orgarusm with fecundated ouam 111 passing
through the mult1phc1ty of cells constituting a mass undergoing
elaborate anato1n1cal change within the uterus of the mother
till the time of the birth when it comes out as fully constituted
baby waiting to grow further 1n the outer environment. Here
also the same prmciple is mamtained 1.e., identity 1n the midst of
change appearance and disappearance the old d1sappear111g and
the new appear1.ng 1n the organism. Every part of the physiological system of the body of the chtld wtll thus undergo change
till the cluld grows mto an adult and full-grown 111d1v1dual. It
1s this Law of nature that is observed to be prevalent in the world
of reality. That 1s 1mp1Jed in the defirution of reahty given above.
The apparent paradox thus reveals the mtrmsic nature of reality
and we :find it illustrated everywhere 111 the world of nature. It
1s this very same pr111c1ple that 1s associated wtth the greatGerman Philosopher Hegel, who spoke of the d1alect1cal nature
of reality, dialectic 1mply1.ng thesis passmg to its opposite, the
antithes1s, and the both opposites be1.ng comprehended under the
general pr10.c1ple synthesis. What are apparent contradictions
are but two essential aspects of the same higher reality which
comprehends within itself two confhcttng principles. The
general biological conception of life in the form of metabolism may be taken to be a fit 11lustration of this Hegilian dialectic, as well as the Jain conception of Reallty,-Sat. Life activity
or what is called Metabolism implles con:B.icting process
of anabohsm and catobolism which are the two necessary
aspects of life act1v1ty and· the healthy balance between
these two conflicting activ1tles 1s the general characteristic of
metabohsm. In this tespect Jaina conception of reality is
different from thehttp://www.holybooks.com/samayasara-or-nature-of-self/
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Darsa11as some of them would emphasise permanency alone as
the nature of reahty whtle some others would emphasise change
alone as the characteristic of reahty Vedantlsm may be taken
to be" an example of a philosophical system which emphasise
permanency as the characteristic of reality and d1sn11sses change
as sheer i1lus1on S1m1larly Buddhist1c Ksharukavada-momentary change over emphasises change to the utter neglect
of the u11derly111g permanency The one sided emphasis either
of permanency or change 1s reJected by Jama th111kers who condemn such· systems as Ekantavada, a system which cl111gs to a
partial aspect of the reahty It neglects to note the other aspects
which are also necessarily present 111 the system of reahty.
After :teJect111g the non-Ja111a systems as a group of Ekantavad111s,
the J a111a thmkers call their own system as Anekantavada, a system of philosophy which maintains that Reality has mult1far10us
aspects and that a complete comprehension of such a nature
must necessarily take mto cons1derat10n all the different aspects
through which reality marufests Emphasis on one particular
aspect of reality and buildmg up the system of philosophy on that
alone would be s1milar to a fable of blind men attemptmg to descnbe 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 bhnd men
make by thett partial contact with the real arumal. Hence
the Jama Darasana is technically called Anekantavada as 1t
attempts to apprehend fully the whole of reality by talang 111to
consideration the different aspects through which this reality
marufest.
~
The Concept of Drarya-This conception of Sat• or the existing .reality that is a permanency in the midst of change
leads us to another philosophical concept associated with the
Jaina Darsana~ the Concept of Dravya. The term Dravya 1s
generally applied to different classes of obJects that constitute the
whole of reality. The term Dravya itself 1s derived from a root
which means the flow. Any object of reality which persists to
exist in the midst of continuous disappearance and appearance
www.holybooks.com
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This autonomic flud.tty of an obJect of reality is what 1s implied
by the technical term Dravya which 1s applied to any class ?f
obJects constitutmg the Realty This Dravya 1s defined thus:
Guna Paryayavat Daravyaha-that which has characteristic· quaht1es and that which 1s undergoing constant mod1:ficat1ons 1s
what 1s called Dravya The general 1llustrat1on of a dravya given
in textbooks is the substance, gold. This dravya-gold-has
got 1ts characteristic quality of yellow:ness, brilliance, malleab1hty,
etc , and it may be made mto several ornaments One ornament
of gold may be changed 1nto another ornament 1f the owner so
desires. The changmg form into which this substance, Gold,
shall be constituted 1s 1ts mode The substance, gold, out of
which these ornaments are made 1s the Dravya and the characteristic attributes of yellowness etc., constitute 1ts Guna. Here
also the conception of Dravya 1s peculiar to the Jaina Darsana,
and to a very large extent differs f:tom the concept1n of Dravya
found in the other Non-Jama Darsanas. The substance and
qualities cannot be separated. Dravya and Guna are inseparable
and yet the substance is not the same as its attributes nor the attributes same as the substance, though it is a fact it 1s the substance
that marufests this nature through its attributes Substance without
attributes and attributes d.tssociated from the underlying 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 1ts Gunas and real gunas are those
that have their roots in the underlying dravya. Gunas which
are not based upon the unde:dying Dravya, whose manifestations
they are, would be merely sensory illusions having no claim to the
status of reality. Hence 1n the world of reahty there can be :no
separate existence either of Dravya or Guna from each other.
It may be clearly seen that according to Jaina Darsana, the sys..
terns which speak of a real existence without Gu:nas, Nirguna or of
Gu:nas ex.tst1:ng separately from the substance till they are brought
together by a third entity called Samavaya, are erroneous philosophical views not corroborated by facts of reality. As we shall
see later on, according to this conception even Chetana or Soul
www.holybooks.com
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but some" other philosophical systems do maintain that the
Chetana quality and Atamadravya are two ·different entities
occa.s10nally brought together by extraneous circumstances
These two doctrines as to the nature perta1n.1ng to reality-Sat,
and Dravya lead us to the consideration of fundamental and
logical doctrine which is also pecular to Ja1n.1sm
Astz-Nastz Vada-According to this logical doctrine every fact
of reality is capable of being described in two logical propositions one affirmative and the other negative Thts paradoxical
logical doctrine of Ast1-Nast1 Vada has perplexed many :nonJama thinkers mcludmg even the great phllosopher Sankara.
Apparently this conception will be meaningless. How could
the same fact be described by two contradictory logical propos1t1ons-;i How can we say that 1t is and at the same time it is not-;i
Because Ast1-Nast1 literally means the thing 1s and 1s not. If
we remember the two previous ph1losophical doctrines of Sat
and Dravya and 1f we remember that the ultimate reality is a
permanent and changing entity marufesting through constant change of appearance and disappearance, then we can
understand that a fact of reality when looked at from the underlymg permanent substance may be described to be unchanging
and permanent, where from the pomt of view of the modes which
appear and disa]?pear, the thing may be described to be non-permanent and changmg. This dtfference of aspect is called Naya technically by the Jami thinkers. Descr1bing a thmg from the aspect
of the underlying substance or Dravya is called Dravyarthlkanaya whereas the description based upon the mod1:6.cat1ons or
changes 1s called Paryayarthika Naya. 1'hus the same fact of reality
may be apprehended and described from the Paryayarthlkanaya
or from Dravyarthikanaya. From the pomt of view of the
former it may be called an ever changing fact whereas from the
latter point of view it may be said to be an unchanging permanent
entity. Hence these two apparently contradictory logical propositions though apphcable to the same fact of reallty are predicated from two d1st1nct aspects, one emphas1s1ng the underlying substance, the other emphasmng the changing modes. If
www.holybooks.com
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and fully s1gruficant since they refer to two different aspects
of view, the logical doctrine of Asti-Nast1 vada looses much of
1ts mystery and apparent contradictory nature. Tl11S Asti-.Nast1
Vada doctrine is further elaborated by Jaina Log1c1ans. Take
the case of a piece of furniture, the chair or the table before us.
If we enquire mt.o the nature of the material, the timber, the same
piece of furru1'.u1e adnuts of two different logical proposit10ns,
one affirmative and the other negative.
If the chair 1s made of Rosewood then it is capable of
being described as furniture made of rosewood Can we
describe the same chair as made of teakwood? Certainly Not
We have to say emphatically that it 1s not made of teakwood.
The same piece of furniture therefore adm1ts an affirmative proposition that it is made of rosewood, when you take into co11s1derat1on the actual t1mbe1 out of which 11. 1s made and a negative
proposition that 1s it not made of teakwood when you take 1nto
cons1derat1on some other timber alien to 1ts own nature S1m1larly when we want to know whether a piece of furniture 1s 1n
the drawing room or in the verandah of your house, and lf 1t
actually exists in the drawing 100m we have to say that 1s in the
drawing room and it is not m the verandah. It 1s according to
this doctrine of Asti-Nasti vada as elaborated by the Jaina I0gie1ans every fact of reality may be described according to four
different cond1t1ons.-Dravya, Kshetra, Kala and Bhava.-Nature
of the substance, the place where 1t 1s, the t11pe when it exists,
and the character1st1cs 1ntrins1cally presented 111 1t. Every obJect
from its own Dravya or substance adm1ts of an affirmative predi..
cation and looked at from the paradravya, alien substance, admits
of a negative prcdicat1on. 'fhe example of a chair g1ven above
from swadravya rosewood admtts of affirmative predication,
1t 1s made of rosewood; and from the point of view of paradravya,
alien substance, negative pred1cat10n. Similarly from swakshctra
1t 1s said to be 1n the draw.111g room and from parakshctra it is
said 1t 1s not found in the Ve.randah This principle of p.rcdications
may be extended to any obJect of :reality. When we say an ani"
mal Cow, and one question a:t:ises what kind of a111mal 1t 1s, we
have to say affirmatively
it 1s a www.holybooks.com
cow and negatively it is not a horse.
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If the question is where is the cow and l.f 1t 1s actually grazing in
the compound we have to answer the cow 1s in the compound and
lt is not in the cattleshed Affirmative predication from the swakshet:t'a and negative predication from parakshetra where it is not.
Similarly historical proposition may be said to be true in its own
period, and not true in another historical period. Alexander's invasion of India is an event which took place before the beginning of
the Christian era and therefore cannot be associated with the historical period of the Christian era. Hence we have to say that
the invasion took place 111 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 considered to be an extremely intricate ph1losoph1cal doctrine. Yes
in spite of its obvious nature based upon commonsense point of
view it has been misunderstood by many non-Jaina thinkers and
even the great Sankara dismisses the doctrine as a prattlings of
a mad man. With this short account of philosophical background
of J aina darasna, we may go to examine some of the important
categories m detail
]1va or Soul:-The term J1va represents a living being. It
denotes a spmtual entity. Its essential nature is Chetana or
thought. Jiva is defined by the Jaina thinkers as an entity which
lived in the past, which continues to live 1n the present and which
will certainly live 1n the future also. From this definition
it 1s clear that the term J1va or soul is an entity which had no beginrung and wh.tch will have no end. It is beg1nn1:q.gless and unending continuous existence of a spiritual natute. This Jiva or
soul is mainly of two kmds-Samasara Jiva and Moksha J1va:
The soul that 1s embodied, life in the concrete world of b1olog1cal kingdom associated with the karmic bondage 1s the Samsara
Jiva; the soul that 1s free from such karmic bondage and wh.tch
transcended the cycle of Samasara and which had attamed 1ts
nature of intrinsic purity as a result of hberat1011 from karmic
bondage is Moksha J iva. This conception of J 1va may be said to
be the central doctrine of Jama philosophy, all the othe:r catego:t1es
being merely secondary and subs1d1ary to the central entity. The
divided mto four main classes~ ot Gathis
Samasara J1va itself iswww.holybooks.com
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as they are techrucally called Chathur Gathis. These gathls are
Devagathi, Manushyagath1, Thiryakgath1, and Naraka gatht. The
first represents the class of devas hvtng m what are called
Devalokas. The second term Manushyagath1 refers to the
human being living m this world The third term refe1 s to
the sub-human creatures or lower ammals of the zoological and botanical kingdoms which are found with mankind m
this world The fourth term refers to the bemgs 111 the hell
or the Narak:a-Netherworld. The Devalok:a or the upper world
and Narakaloka the world of hell are recognised 1n Jama cosmology,
according to which the concrete world of hvmg beings men and
lower animals 1s called the Madhyama loka, the middle world
All bemgs of these four different groups are called Samsara J1vas,
that is a Jiva which is subJect to the cycle of birth and death, which
cycle 1s denoted by the term Samasara. All Samsarapvas are
embodied accordmg to their md1v1dual spmtual status. Each
samsaric soul 1s born with a body and continues to hvc as
embod1ed soul subJect to growth, old age, decay and death,
when 1t has to quit its body m search of another body 11
acquires another body consistent with and determined by its
own karmic conditions Throughout the series of b1rths and
deaths thus associated with the appearance and disappearance
of the corresponding body the underlying Jiva or the soul
1s a perpetual entity serving as a connectmg thread of unifymg the various births and deaths associated with that
particular J1va. This Samsara Jiva associated with its ow.n
karmic bondage and 1ts own corporeal existence is considered
to be uncreated and therefore bcg1nningless. For the Jaina
metaphysician the question when did the soul get associated
with material body is a meanmglcss question, because they
say Samsara 1s anadhi. The cycle of births and deaths has
no begmnmg. Whatever may be the difference of op1mon between Jama metaphys1cs and the other schools of Indian thought,
111 this part1cula.r pol!lt all agree. All maintain that the Samsara
1s Anadhi. Hence no school of Indian thought would allow
the question when did Samsara begin to be a sensible question.
www.holybooks.com
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Anadh1, all of them do ma111tam that tlus series of Samsara will come
to an end. At the time of liberation of the sow from mate:rial
and karmic bondage 1t 1s said to attain Moksha or liberation.
In dus •respect also they are at one with the Ja111a thl.1lkers that the
Samsaia Jiva 1s capable of liberating itself ult1mately from the
samsaric cycle of b1rths and deaths and of obta1n111g its
form of 1ntrins1c purity w~n the soul is called Muktha Jiva
or Paramatma Fundamentally therefore there 1s no distinction between the soul that lives 111 Samsara and the soul that
attains liberation or Moksha The J 1vatma of the embodied soul
1n Samsara ls identtcal with the would be Paramatma The two
are one and the same The doctr10.e that maintains that the
Jivatma and Parmaima are intrinsically 1dent1cal 1s the fundamental J aina doctrine of Adva1t1sm, which is also the fundamental
doctrine of Adva1t1sm of Sankara of latter days In fact Sankara
dismissed all the other systems which do not accept this doctrine
as erroneous ones to be discarded and emphasises tlus doctrine
of identity between the J1vatama and Paramatma as his own Siddhanta The nature of Jiva 1s Chetana or thought and IS therefore quite different from all the other categories which are not so
characterised by Chetana or thought The other Achetana
categories are called AJ1va in Jama metaphystcs. This term
Ajiva 10.cludes Pudgala 01 matter, Akasa or space and two
other principles called Dharma and Adharma. Prl!l.c1ples of
eqUJbhbrium and motion which are pecuha1 to Jaina
Physics.
The four categories which are grouped ltl the A11va class
arc distinctly non-sp1r1tual and hence incapable of conse1ousness
or thought. They are grouped under Achetana. All AJiva
categories are called Achetana. It 1s o:o.ly the Chetana entity,
Jiva, that 1s associated with the conse1ousness This consciousness or thought which 1s the characteristic of J1va may
manifest in three distmct psycholog1cal act1vit1es of cog.01t1on.
The process of knowing, emotion-the process of feeling pleasure
or pains, and co-nation-the process of activity culminating 1n
voluntary activity All
Jivas therefore are associated with these
www.holybooks.com
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three different forms of psychic act1v1ty of consciousness and are
technically called Chetana Paryayas-awareness of the environment,
hedonic react10n to the obJects so cognised and the cha1acter1stic act1v1ty manifesting as a result of this feelmg of pleasure or pain.
This J1va 1s mtnnsically the Knower, the EnJoyer and the Actor.
Every soul according to 1ts own status in the course of evolution
1s thus capable of being m its own -.;yay the knower, the enJoyer
and the actor-Jnana, Bhokta and K.a1ta This process of knowing may be limited according to the biological conditions of the
individual bemg Knowledge may be wider or narrowe1 accordmg to the scale of evolution. The environment and knowledge
expected of a lower arum.al will be much narrower than that of
a human bemg and the environment and knowledge of a cultured individual will be very ms1gruficant when compared to
the knowledge of a person who by yoga or tapas acquired supersensual knowledge whose extc11s1ty would be very great Thus the
growth of knowledge 1s conditioned by the sp1rttual growth of the
.l!ldiv1dual soul or J1va In the case of Moksha J1va the knowledge
becomes mfirute comp11s111g w1thln itself all the three worlds,
when he becomes the knower par-excellence who acquires the
nomenclature of Sarvag.na, the Omruscient and whose e:xtens1ty
1s limitless m space and powers This Paramatma 1s Jnan1, pa:rex.cellence. This Jama conception of Jiva though fundamentally
1dent1cal with the concept of J1va 111 other Ind1ap. systems of
thought, still differs from the other view m certain respects.
For ex.ample, Sankhya Purusha which corresponds with the J iva
of the Jama metaphysics is slightly different from the Jaina
concept of J1va. The Sankhyas thought that Purusha 1s a Chctana
entity, but Purusha is the knower, and the cnJoyer, Jnatha. and
Bhokta but he 1s not active. He 1s not a karta. All activities Jn
the concrete wo:rld accordmg to Sankhya school 1s associated
with body, the material entity which is called Prakr1ti in the Sankhya
school and whtch is called Pudgala in the Jai11a school of thought.
Smee all activities associated with non-thinking Prakr1tis 111 San..
khya sy-stem, the Chetana entity Purusha 1s not connected with any
www.holybooks.com
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act1v1ty carried out by some other ent1ty? He 1s really non-act1ve
Akarta. The Jama thinkers object to this Sankhya view They
say that if the Purusha is Akarta or non-active and merely a spectato1 of an activity carried out by another agency there 1s no moral
Justification 1n mamta111111g that he 1s the Bhokta or the enJoyer
of the fruits of such an activity The frwts of activity are either
pleasurable 01 painful, and why should an ent1ty which 1s not
responsible for the activity be destined to enJoy the result of pa111
or pleasure S1mtlarly the other schools of thought such as
the M1mamsakas and the V1seshikas ma111ta111 that Jnana or
the know111g capacity gets associated wl'lh the soul whl.ch 1s
by nature mtrms1cally devoid of this guna or quality The
knowtng capacity or J nana which is a distinct entity from the
soul is brought m association with the soul or J1vatma by
combination ; then the soul becomes the knower. Thl.s doctr111e also 1s re1ccted by the Jama thl.nkers as most contradictory,
because 1t would reduce the Atma or the soul to a non-thinking
entity before it has the good fortune to be combined with Guna
or quality of knowledge or Jnana. The knowmg capacity or
Jnana 1s 1ntr1ns1c manifestation of the sp1t1tual entity Chetana
dravya or J1va. To imagine that the quality of guna can exist
separately from the Jiva or the Atma 1s according to Jama metaphysics quite 1mposs1ble and meaningless, because accord111g to
thts central doctrine of Ja1n1sm Guna and Dravya can.not be separated and when so separated each becomes mearungless abstractions incapable of existence in reality. Hence the triple psychic characteristics of k11owing, feeling and action are considered •
malienable quahues of the Chctana entity, Atma or J1va, and they
should not be considered to be of independent existence brought
togethet by combmat1011 or association Each quality may vary
in 10tens1ty or 111 extensity. But all the three characte11st1cs must
be present 111 any J iva however h1gh or low 1t be in the scale of development. The process of Jnana bemg an 1ntr1nsic quallty of the
Chetana entity or Atma introduces a pecullar attitude 1.n the matter
of epistemology according to Ja1na thinkers. The basic
principle of knowing process of the J1va o:t the Atman; and the
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to associated conditions. An ordinary living being has access
Sense
perception 1s through the medmm of sense organs of the body .
•
Since they are parts of the body, phys1cal and physiological the
sensory organs are distinctly material in nature and thus d1st1nct
from the nature of J1va or the Atma Sense perception therefore according to Jatna epistemology 1s the knowledge which
the Atman acquires of the environment through the intermediary
of material sense organs Since 1t is though the intermediary
of physiological organs of sense, perceptual knowledge cannot
be considered to be 1mmed1ate access of the soul to the environment obJects Hence sense perception becomes mediate and
not 1mmediate Direct contact of J1va with the obJect 1s what
is called pratyaksha by the Jama thinkers. Since the sense
perception 1s cond1t1oned by physical sense organs, 1t 1s not immediate Sense perception becomes Paroksha, mediate knowledge,
according to Jama epistemology In this respect the terms
Pratyaksha and Paroksha are completely reversed 111 Jama epistemology What is directly in contact with the soul 1s pratyaksha
and what the soul acquires through intermediary agent 1s paroksha.
Hence the sense perception 1s a paroksha knowledge and not
pratyaksha as described by the other Indian systems. But Jaina
epistemology recogruses two krnds of supersensory knowledge~
(1) awareness of obJects in distant places and times and (.z) contact
with thought present 1n other individual beings. The former 1s
. called Avadhignana which may be translated as clairvoyant knowledge and the latter 1s called Manaparyaya Jnana whtch means
telepathy in the language of modern psychology. These two
features of supersensory knowledge, Avadh1 and Mana paryayarnana, cla1rvoyance and telepathy are recogrused to be kno\11'lcdgc
of immediate type or pratyaksha s111ce they do not depend
upon any intermediary of sensory organs. Of course, the i-cal
pratyaksha knowledge 1s the supreme knowledge of Parama.tma.
when he gets r1d of karmic bondage and when he attains
Kevalagnana the knowledge par excellence. This knowledge 1s
infinite 1n nature and unlimited by spatial and temporal condiwww.holybooks.com
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Paramatma or the Sarvagna, we £nd s1mtlar1ties and divulgence
between the various other Indian systems. Th~ Mimamsakas
whose fundamental doctrine is that the Vedas are eternal and
apourusheya not revealed by any individual person, do not believe in any Sarvagna or Omrusc1ent being. In this respect the
Mimamsaka system 1s wholly opposed to Jama system of metaphysics and also the Vedantic school of thought. The M1mamsakas who deny the reality of the Sarvagna also go to reJect
the doctrme of a creator and the doctrine of creation-Iswara
as the Shr1st1karta. In this respect the Mimamsakas entirely agree
with the Jama and Sankhya systems 1n reJ ectmg the creation theory.
The Sarvagna or Parmatma 1n Jaina system 1s not a Shr1st1karta
or the creator As a matter of fact, the doctrme of creation may
be said to have been completely re1ected by all the Indian systems
and not merely by the Jama school of thought. No Indian system, not even the V1seshikas and Nayay1kas who speak of an Iswara
as the Shristikarta accept the doctrine of creation as bringing
into existence of non-existing entity Tltat form of creation _1s entirely foreign to Indian thought. This doctrine 1s
vehemently opposed and reiected by the M1mamsakas as most
ridiculous cont.rad1ct1on. All systems begm with the uncreated
Atmas or soul and the uncreated world of physical ob1ects
Transformation 1n these obJects, con1unct1on and separation
between the living and the non-hvmg 1n various forms are accepted and described by the Indian thinkers as the primary entities
so combined or so undergoing transformations are all postulated
to be uncreated and mdest:cuct1ble having a permanent ex1stc11cc of thei:c own. In this respect also the Jama philosophy
agrees with the other Indian systems ltl mamtammg that the
J1va and Ajiva categories are permanent and uncreated and
indestructible.
SELF IN MODERN SCI.ENCE

Even the biological developments of lower organism may
be said to be a preparation for butlding up a vehicle for the self
to express itself. From the lowe$t mono-cellular organism and
ameaba right to man, www.holybooks.com
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butld1ng up the body enabl1ng the self to express its nature and ·
characteristics fuller and fuller. Psychological development of
man illustrates the same po1nt of view
Further cultural development 1nvolv1ng soc10-polltical orgarusat1ons and metaphysical evolution all po1nt to the same end
It 1s now a 1ecogrused fact that the character and behaviour of
I!v1ng organisms are entrnely d1stmct from that of the morganic
thmgs. L1fe's activity is characterised by an underlying purpose.
Purposive behaviour of orgarusm marks the distinguishing characteristic of the biological k111gdom No biologist nowadays has
faith 1n famous Belfast declaration by Professor Tyndall that matter
conta1ns the pro11llse and potency of life and consciousness. The
mechanical aspect of the physical realm 1s recogrused to be different from the teleological aspect of the kingdom of life Even
the case of ameaba wh1ch consists of protoplasmic matter covered
by the cellular wall conta1n1ng 1ns1de 1t a nucleus behaves characteristically 111 a purfos1ve manner. This mono-cellular organism
1s able to recogruse 111 a mysterious way the difference between
friend and foe. It 1s able to run away from a powerful enemy.
It 1s able to attack and defeat an enemy of modest 1ntens1ty and
power It 1s able to stretch out pseudo podia from the cell-wall
to capture food-stuff and ass111lllate 1t. Thus 1t has U1 its own
way the glimpse of sensitive awareness to help its behaviour.
It exhlb1ts the main functions of h.fe such as motion and locomot1011, digestion and ass111lllation and even reproduction by
a process of gemmation. This acquat1c mono-cellular organism
does not carry on with this mode of life and character for long.
Nature seems to be dissatisfied w1th this process of evolution.
Then begins the process of butldmg up a colony of cells clinging together with a sort of co-operative purpose of comm.on
life. Thus ar1ses the beginning of multi-cellular organism.
The mother cell separates into two cells which 1s brought about
by a process of gemmation. These clinging together resulting
1n the constitution of the colony of cells, form the multi-cellular
organism. Tlus change naturally brings about a change in the
characte:r1stics of the behav1our of the orgarusm. The cells in
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co11tact with the e11v1ronment whereas the cells 1ns1de the mass
have 110 such chance This necessartly br1t1gs about a div1s1on of
labou1 111 order to promote the comm.on bfe of the colony of cells.
The ou1:cr cells arc practically specialised to perform the function
of awareness of the env1ronment and also the function of motion
and locomotion whereas the cells 10.s1de the mass spec1allse 111 the
function of digestion and assimilation. In order to facilitate
this functional differentiation 'the colony of cells provides a central channel through which food 1s shoved 1n which 1s assimilated
by the 11111er cells and circulated to the cells 111 periphery also.
Th1s central channel 1s a representative of the future digestive system
of the major orgarusms and also the c1rculatory systems The
cells 111 the periphery get on specialised further 1t1to sensory motor
systems of the higher organism. The front ope111t1g of this colony
of cells represents the pt.llllltive mouth of the orgarusm. It 1s this
side of the colony that approaches and catches foodstuff which
are shoved into the central channel for purpose of digestion
and assuru.1.atton. Hence the multicellular organism develops
tentacles at the frontal orifice for the purpose of capturmg foodstuff and shoving them in. Some cells at the frontal orifice
further specialise 111to different ty.pes of sensory awareness wlule
the ameaba had the privtlege of contact awareness only, the multicellular organism develops m addition the sense of taste and the
sense of smell, the former to dlstingwsb food from the nonedible object and the latter to recogruse the approach of an obJect
whether 1t is friend or foe through scent. Thus the cells of the
periphety near the central orifice must further speciahse another
functional structure some devoted to the awareness of taste and
others to smell. Thus form the beglnnlilgs of the sensory systems
111 the organism. Even an orgarusm of this type which 1s merely
a mass of cells with the central ort.fice with the tentacles near
the orifice is able to express its characte:dstics 111 a s1gruficantly
purposive manner.
Professor Loeb conducted certa111 experiments to determine
the behaviour of such prun.1tive orgarusms. He introduced pieces
of bread near the mouth, the tentacles caught piese pieces and
www.holybooks.com
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repeated the tentacles were eagerly awa1tl.ng for small bits of bread
and the moment these pieces wete mtmduced without futthcr
exam1t1ation they were pushed in. When this behaviour was
fully developed, he introduced pieces of card-board, th.c first
piece of ca1dboard was eagerly caught and shoved 111. After
a little whtle this was brought out without bemg digested and
k1cked away by the tentacles. Afterwards this pr1m1t1ve org~nwm
was able to recogmse the difference between the p1cce of bread
and piece of cardboard. The latter whe11 111troduced would be
kicked away without ceremony a character1st1c behaviour fully
tllust1at1ve of the purposive nature of life act1v1ty
The next stage in the sensory development consists 1.11 the
appearance of the beg1.11rungs of eye which will be sens1t1vc to
hght. Certa1n other cells about the frontal orifice develop a
sens1t1veness to light which 1s the pr1m1t1ve representative of
future-Eye-of the higher orgarusm. The d1fferent1at1on of cells
thus responding to different sensoty stimuli constitutes the orig1.11 of the different sense organs, which naturally must get
coordl.11ated by interconnections 1f they are to subserve the general purpose Such interconnections of these sensory regions
from the primitive nervous system form the brain of the higher
orgarusm.
Let us pursue the development of the sensoty orgamsm and
the other systems 1.11 the lugher orgarusms. All th1s development
111 the mult1cellular orgarusm is associated with acquatic
orgamsms. When these animals become amphibians partly living
on earth and water, then there is the scope of further sensory
development of hearmg. The latter evolution branches off in
two directions one towards the fowls of the air and the
other towards the beasts of the earth.
Confining ourselves to the career of the quadrupeds we
:find a wonderful <levelopment of the nervous system and specially the brain. Examination of the brain of the lowest types
of quadruped, say the :rabbit, we :find that the whole mass
of the brain consists of the sensory centres connecting with
the peripheral sensory organs, such as taste, smell, touch
www.holybooks.com
sight and sound. Besides these
central sensocy organs and the
http://www.holybooks.com/samayasara-or-nature-of-self/

INTRODUCTION

CXlV

•
brain, there are what are called :tnotor regions of, the body,
some controllmg the movements of the hl.nd legs, some
controlling the movements of the front legs and so on. When
we ft>llow the develop:tnent of this bram 1n the mammals,
we find the appearance of some bram regions which are not
cha1acterised either by sensory functions or motor functions.
These areas of the brains were called silent areas, because the
physiologists wer~ not able to determ111e their function accurately
by experiment. Later on 1t was discovered that these silent
areas pe1form a very important function of co-ordmatmg the
different elements of senso1y awareness with appropriate mascular
react10ns controllmg the general behaviour of the animal and these
serve as the fundamental basis of the ot1g111 and development
of conse1ousness. Trus hypothesis 1s fully corroborated when
we watch the development of these silent a1eas m the bram surface
of the mammals
When we come to the simian type of quadrupeds, we find
a critical and 1nterest111g tum 111 the bra111 development. Probably frightened by the pre-h1stor1c giants, certam quadrupeds
had to take up to arboreal hfe by cl1mb1ng up the trees and hvmg
there the maJor part of the time 111 orde1 to preserve themselves,
from the danger of the enemies below. This necessartly resulted
111 the llberat1011 of the front legs wluch were converted 111to
hands capable of grasp111g at thlngs with the flexible fingers and
so on Tlus l!beration of the front leg led to immense poss1biht1es of future developments found 111 man. Begmmngs of
the human culture and civiltsat1011 may be traced to th1s critical turn 111 the evolution of life where the front legs changed mto
hands and wruch agam led to an erect posture of the animal standing on the hl.nd legs a.lone, thus assurmg 1n the advent of man
in the world. We now perceive the subord111at1on of the sensory
'areas of the brain and the maJor portion of the surface of the brain
ass1gned to motor functions to the functions of the association
of different centres. Thereafter we find that the so-called silent
centres otherw1se called assoc1at1on centres of the bra1:n becoming
the dom1nant area of the brain, and they are at the maX1mum m
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of man. Thus the process of bwlding up the body for the purpose of serving as a vehicle for the expression of consciousness,
which seems to be the guiding pr111e1ple in the whole process
of evolutJ.on This principle 1s generally recognised by modern
biologists who refute the inadequacy of Darwinian theory of
natural selectlon based upon mere mechanical environment.
Let us confine ourselves to human brain. Here you have
the centres representing the various sense organs of the periphery,
the motor centres controlling the various systems of the body
and besides these large tracks of association centres which cover
the maJor por~on of the brain area. Modern physiologists recogruse the importance of their assoc1at1on areas and they believe
that the same form the phys1olog1cal basis of conscious activity.
But the psychological development and especially the study of
abnormal psychology brought to the forefront certain important facts, which necessitate the modification of the theory postulat1ng that conscious act1v1ty 1s generally based upon phys1olog1cal functions of the different centres of the brain, sensory
and motor. Since these facts indicate that sometimes consciousness funct10ning 1n a mysterious way completely transcends the
activity of the brain this result 1s obtained from two independent
sources. Mental disorders brought about by violent shock or accident are observed in cases where the medical men were not able
to detect any inJury to the brain. A person fal1111g from his dogcart, was found to be completely devoid of his past memory.
He was not even able to speak. Hts condition was just like that
of a baby incapable of uttering coherent words and incapable
of recognising familiar objects. In this case, the medical men
were not able to find any damage to the brain and they were in
a fix to account for this tragic wip111g out of past memories.
The case was finally taken up by a psychologist. He began to
teach this patient a few words and made hlm understand few
objects in the envn:onment. Thus he was equipped with a few
words to carry on conversation. Then he was subjected to hyp..
not1c treatment and to the great surprise of the psychologist the
patient when l.O. hypnotic sleep remembered all his pist experience
vaguely as if in a dream. www.holybooks.com
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is not altogether wiped off, the treatment was continued for some
time, the patient was given the post-hypnotic suggestion that
he would remember all the past experiences which he vaguely
recogrused as dreams in the hypnotic trance. When the patient
woke up to normal consciousness from the hypnotic sleep, to
his great JOY, he remembered the whole of his past expenence
which was temporar1ly wiped out and became his former self
once aga1n. Such cases were numerous during the last war,
when men 1n the front through shellshock suffered such mental
aberation. All such cases were treated by the psychologist and
restored to· normal life to the JOY of the patient.
It 1s clear that verdtct of modern psychology is that the
human personality is distinct from the - material body w•th it 1s
assoc1ated and that it survives even after death.
SANKARA AND KUNDA KUNDA

Sankara's introduction to his Bashya is a philosophical masterpiece by itself. There he gives his own personal opiruon without be1ng consttarned to follow the text of the sutras. Hence
he freely expresses h1s views on bfe and th1ngs. First he mamta1ns that the Self and the non-Self are:two entirely dist1nct ent1t1es.
He beg1ns his introduction with the following words:
"It is a matter not requirmg any proof that the obJect and
the subject whose respective spheres are the notion of the 'Thou'
(the Non-Ego) and the 'Ego' and which are opposed to each other
as much as darkness and light are, cannot be 1dent16.ed. All
the less can their respective attributes be identified. Hence it
follows that it is wrong to superimpose upon the sub1ect-whose
Self is intelligence, and which has for its sphere the notion of
the Ego-the obJect whose sphere is the notion of the Non-Ego
and the ;ttributes of the obJect and vice versa to superimpose
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 attributes. One is Chetana and the other Achetana . The attr1butes
of tlie one cannot be superimposed upon ,the other. Such a
www.holybooks.com
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necessarily demands complete escape from such an error. Other~
wise it 1s not possible to realise the true nature of the Self which
is the ultimate obJect of all phtlosoph1cal and rehg1ous discipline.
"In spite 0£. this it is on the part of man a natural procedutc which
has 1ts cause in wrong knowledge-not to dist111gmsh the two
entitles (obJect and subJect) and their respective attributes, although
they are absolutely d1st1nct, but to super11npose upon each the
characteristic nature and t~e attributes of the other, and thus
coupling the Real and Unreal, to make use of the exp1ess1011s such
as 'That I am'. 'That 1s mine'."
The second pomt which he brings out in the introduction
1s the d1st1nct1on between the two points of view, Vyavahara
and Paramarthic, practical point of view and the absolute point
of view. The confusion of attributes referred to above is brought
about by Nesc1ence or Avidya. The discriminating knowledge
of the true nature of the Self 1s therefore to be obtained by the
opposite V1dya or kno'fledge. He ma111.tains that the concrete
life in this world is vitiated by Nescience and is real only from the
practical point of view. "The mutual superimposition of the
Self and the Non-Self, which is termed Nesc1ence, 1s the presupposition on which there base all practical d1stinct1on-those made
in ordinary life as well as those laid down by the Veda-between
means of knowledge, obJects of knowledge and all scriptural
texts, whether they are concerned with lilJunctio11s and proh1b1t1on (of mer1tor1ous and non-mer1tor1ous actions) or with :final
release.'~ Thus he points out that in ordinary hfe, every individual has to operate only through his body and se11sc without
which hfe itself would be impossible in the concrete world.
Even the cognitive process of knowledge depends upon sense
perception and intellectual act1v1ty wh1ch naturally presupposes
the orgaruc body. Even when the 1nd1v1dual 1s looked upon as
an agent carrymg out the inJunctions :religious and ethical an orgaruc body must be·p:resupposed for cartying out all those injunctlons. Hls conduct as the social being in the wotld is therefore
1.nextricably 1111Xed up with bodily behaviour, without which he
can neither d!sch~rge his duties as a social being nor as a. reliwww.holybooks.com
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ammals, who also behave in an 1dent1cal manner in reacting
to the environment. In the presence of an enemy, the animal
tries to 1un away and escape and 1n the presence of a friendly
environment it feels happy Thus this concrete world of natural
experience which 1s common to both men and animals though
ph1losoph1cally supposed to be the result of Nesc1ence, 1s to be
considered real and important from the pract.1cal point of view
In this concrete world which 1s real in its own way, the social
d1stinct1ons based upon rank and birth hold good. That one 1s
a Brahmin and another is a Kshatriya, one is a master and another
is a servant, are all distinctions based upon the body and hold
good only in the empmcal world.
The third point which he emphasises 1s that this empirical
world resulting from the non-distinction between the Self and
the Non-Self exists without beginning and without end. This
natural world which 1s without beginrung and without end
is produced by the Nescience or wrong conception which is
the cause of individual souls appearing as agents and enJoyers
in the empmcal world which is eternal and uncreated. The
1nd1v1dual self 1n the empmcal world or Samsara is influenced
by this wrong knowledge and identifies himself with external
objects.
"Extra-personal attributes are superimposed on the Self,
if a man considers himself sound and entire, or the contrary, as
long as his wife, children and so on are sound and entire or not.
Attributes of the body are superimposed on the Self, if a man
thinks of himself (his Self) as a stout, lean, fair as standtng walking
or jumping, Attributes of the sens-organs, if be thinks, I am
mute or deaf or one•eyed or blind. Attributes of the internal
organs when he considers himself subJect to de~ire, 1ntent1on,
doubt, determination, and so on."
Lastly he mdlcates the true nature of the Self which should
be discriminated from the non-Chetana bodily attributes as free
from all wants and raised above all social d1stinct1on as Brah:tntn
and Kshatr1ya and so on, and entirely transcended the empirical
samsar1c existence to whom even vedlc injunctions will cease
www.holybooks.com
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does not want to achieve anything more, because he is completely self-suffic1e:nt.
This introduction of Sankara may be taken to be an 10.troduct1on to Sri Ku:nda Ku:nda's Samayasara also. The philosophical work of Samayasara deals with all these points and practically
adopts indentically the same attitude Sri Kunda Kunda begins
his work with the distinction between the two points of vtcw
Vyavahanc and Nischaya. Practical and real. He describes the
emr•rical world where the mdividual 1de11ti:fies lumself with the
characteristics of the external obiects as a result of the absence
of true knowledge. The course of conduct prescribed by practical etlucs is said to have only a secondary value as a probation for the higher class Bodily characteristics, 111stmcts,
and emotions and the various psychic states of the individual
Self are all dismissed to be the result of the operation of the
erroneous 1denti:ficat1on of the Self or Paramatma. Thus without
changing the words, Sankara's mtorduct1on may be considered
to be a :fitting introduction to Sri Kunda Kunda's Samayasara.
We shall later o:n pomt out the various pomts of similarity between
the two, Sankara a:nd Sn Kunda Kunda, which would constrain
the reader to accept the suggest1on that Sankara was well acquainted with Kunda Kunda's philosophy either 1n the original or in
the Sanskrit commentary by Amritachandra.
SANKARA AND HIS Po1NTS oF

Vn·.w

The distinct10:n between Vyavahar1c and Paramarthic pomts
of view which Sankara makes throughout his commentary 1s
said to have been copied from the Buddhistic philosophy. A
writer in the Journal called "Achuta11 refecrmg to this says1 tha.t
· Sankara must have copied this from the Buddh1st1c metaphysics
because the distinction is :not found anywhere else. This writer
ev1dently is not acquainted with Jaina philosophy. If he were acquainted with the Jaina philosophy, he would not have made such
a sweeping statement that the distinction is not found anywhere
else. In fact the doct:rme of Naya or the points of view is peculi~r
to Jaina metaphysics, wluch maintains that knowledge is to be
obtained from prama:nas and www.holybooks.com
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ls the fundamental Ja111a doctr111e of knowledge. Following
this Ja111a tradit1on Kunda Kunda starts lus work Samayasara
by mention111g tlus dist111ct1on between Vyavahar1c and Paramarthic points of view in lus study of the nature of the real Self
or Samayasara. He Justifies the adoption of the vyavahar1c
po111t of view even in the approach of a student towards the ultimate reality of the Self, as a preparatory method of lus adopttng
the Nischaya or the Paramarthlc point of v1ew. Accordlng to
hlm all persons are not capable of understandtng the real nature
of the ultimate Self Therefore the 1.t1format1on must be conveyed
accordtng to the capacity of the student; Just as it 1s necessary
to adopt as a means of cornmurucatlon the language with which
the student 1s acquainted so also 1t 1s necessary to adopt a method
of instruction which wtll be within the reach of the 1nchv1dual
student. When a guru teaches an individual not acquainted
w1th Sanskrit language through the medium of Sanskrit 1t
would not be intelligible to the person concerned and the instructor would defeat hls purpose Hence 1t 1s absolutely necessary
to speak to him in the language which 1s his mother tongue and
which may be some vernacular other than Sanskrit. S1m1larly
it is necessary to adopt vyavahanc point of view 1.t1 commurucat1ng metaphysical truths to ordinary people. With thls 1ust1:6.cation Sri Kunda Kunda examines every problem from these
two points of view, practical and real, the practical point of view
in dealing with problems of an empmcal life and the real
point of view in dealing with supreme reality transcending ht11.1tat10:ns of the empmcal llfe. In this respect as was pointed above.
Sankara closely follows Kudda Kunda's methods, with which
obviously he was fam1har when he began h1s Bashya
THE INDIVIDUAL AND THE SAMSARA

Both Sankara and Kunda Kunda adopt 1dent1cally the same
attitude as to the nature •of the individual self. Both ma1nta1n
that the 1nchvidual soul is 1dentical with the ultimate reality, the
Supreme Self. Sankara followmg the trad1t1onal language of
Jaina metaphysics calls thls ultimate reallty Paramataman, or
the Supreme Self. www.holybooks.com
Even according to Sankara the B~ahma:n
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and Paramatma are synonymous and interchangeable. Both
the thinkers maintain that the individual self 1n the concrete
world 1s ultimately 1dentical with trus absolute reality or
Paramatma The nature of the 111dividual self 111 concrete cxpe11ence 1s the result of hm1tat1ons imposed upon the ultimate
reality, Paramn.tma The hm1t1ng cond1t10ns arc very often
spoken of as Upadh1, which is responsible for clouding
the true nature of the ultunate reality. Kunda Kunda compares
the ultimate reality with the shining sun 111 all his brilliance
and the individual self 1s compa1ed to the sun hidden by a dense
layer of clouds which hides the sunshine. Accordmg to the variation m the density of the cloud, the rays of the sun will permeate
through the clouds and make the sun visible 111 varymg intensity.
These variations 111 the appearance of the sun correspond to the
vanous stages of spmtual developments of the md1vidual soul.
When the clouds completely get dispersed the sun begms to
shine 1n all his glory without any tnte1-ven1ng 111tet1upt1011. Exactly m a s1m1lar manner, Karmic upadh1s of d1ffere11t density
obstruct the self~sh111111g Supreme Atman where the Self will
shine 111 lus pnstme purity and glory when all the karmic upadhts
are destroyed and got rid of. The doctrine of identifying J1vatma
and Paramatma 1s common to both Sankara and Kunda Kunda.
In this connection 1t 1s woith pointing out that both Kunda Ku11da
and Sankara 111 the11 commentaries used the word "Advaita"
the 1ndicat1on of the oneness of J1vatma and Paramatma, a term
wluch becomes the central doctrmc of Sankra's philosophy. lt
only means that the doctrine is common to both the Uparushadic thought and the Jaina thought. Th1s individual self which
is merely the Paramatma limited by Upadic conditions is
subJect to transmigration, the cycle of births and deaths. This
career of births and deaths which is the peculiar property of the
111d1vidual self is a :result of the ultimate self forgetting its own
nature and identify in itself with the txter:nal objects of the nonM
Self. This confusion between the nature of the Self and the nonSelf is po1nted out as the ultunate cause of transm1gratory existence
of the 1nd1vidual soul both m the Jama ~ystem as well as in the
www.holybooks.com
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recognised to be the cause of Samsaric existence by both the
thinkers. Both mamtain that this samsaric existence 1s without
Moksha or Liberation consists 11! gettinobcgmmng-Anad1
•
0
rtd of this transm1gratory existence through the d1scrin11nating
knowledge of the self as dist111ct from the external obJects.
The individual self m this transm1gatory existence or Samsara
is determined by 1ts own karmic act1v1ty at every stage. If
his conduct is good he 1s destined to have happiness as the fruit
of karma, if otherwise misery. The va11ation m the individual
hedonic experience is thus attributed to the mdividual's own action
good or bad. Even here both the thinkers are at one. Sankara
111 spite of his enthusiastic advocacy of unqualified monism concedes this point that the individual souls are determined by their
respective karmas, good or bad, and that' the ultimate Brahman
ls not responsible for such 1nd1v1dual conduct
Answe1mg to the obJection that the creative Brahman must
be responsible for the inequalities among the 111dividual souls,
Sankarn w11tes
"The Lord, we reply, cannot be repro1ched with inequality
of dispensation and cmelty 'because he ls bound by regards '
If the Lord on l11s own account, without any extraneous regards,
produced this u11equal creation, he would expose lumself to blame,
but the fact is, that in creating he 1s bound by certain regards,
1.e., he has to look to mertt and demerit. Hence the circumstances
of the creation being unequal 1s due to the merit and demerit
of the living creatures created, and 1s not a fault for which the Lord
1s to blame. The position of the Lbrd 1s to be looked as analogous
t6 that of ParJanya, the Giver of rain. For as ParJanya 1s the
common cause of the production of nee, barley and other plants,
while the difference between the various species 1s due to the various potentiallt1es lymg hidden 111 the respective seeds, so the Lord
1s the common cause of the creation of gods, men, etc., while
the difference between these classes of being a1e due to the diffe:cent me:tit belonging to the 111d1v1dual souls " In this passage
Sankara appears to drop out the Adva1t1c doctnne that the Brahma11 1s the mater1al cause or the Upadana Kara.na. of the 1nd!v1www.holybooks.com
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their ifldl.v1dual merits and demerits irrespective of the occurrence
of Pralaya and fresh creat1011 By br111g111g 111 the analogy of
Par1anya,. he converts the first cause of Brahman to N1m1tta Karta
like the potter making a pot out of clay. This attitude 1s m ·co11fhct
with the general advaitic attitude. I:n order to save the Brahman
from the responsibility of bemg the author of mequality existing
m the world, he has to assume the 111dependent realtty of the individual souls. So far Sankara entirely agrees with the Jama
attitude represented by Kunda Kunda.
While ma111ta111111g that the confusion of the Self with the
Non-Self constitutes the 1111t1al mithya or the error, both the
thinkers part company 111 further elaborations of their systems.
It is certamly an error to identify the Self with the sense character1stics which are peculiar to the physical body because the sense
qualities of colour, taste and smell have nothmg to do with
the nature of the Self B~th, old age, decay and death are all
characteristics alien to the conscious Self. Social and economic
distinction 111 the mdivtdual also pertai11 to the body and cannot
be transferred to the- Self. In short the Self 1s a Chctana entity
and the non-Self 1s an Achetana entity, which 1s the object of sense
perception Both Sankara and Kunda Kunda therefore maintain,
one follow111g the tradition of Vedantism and the other following
the tradition of Jairusm, that 1t is mithya to speak of the body
as Self. Kunda Kunda stops with this statement and Sankara
goes beyond this. For the latter 1t is not only an error to
confuse Self with the body, the body itself becomes mithya or
tllusion. Therefore Kunda Kunda has to call, Halt! It is only
the false identification that is error. The non~Self is not mithya
or illusion. This 1s the fundamental d1fference between the two
systems of metaphysics, Sankara's Advaitism and Sri Kunda
Kunda's Jama metaphysics. Sankara seems to forget his own
statement 111 the 111troduct1on of the fundamental djstinction
between the Self and the Non-Self when he comes to propound
his theory of unqualified monism, by denying the reality of external world 1tself.
www.holybooks.com
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NATURE .AND THE EXTERNAL WORLD.

The :reality of the external world 1s adm1tted by the J arna
metap!1ys1cs as 1n the case of Sankhya phtlosophy The Upa:nishad1c thought also maintains the reality of the external world
in spite of its pantheistic monism. The other commentators
of Vedanta Sutras, besides Sankara also marntain the reality of
the external world. Sankara himself whtle contrad1ct1ng the
Baddh1stic school of Vignana Vada accepts the doctrme of
the reality of the external world 1n refuting the Buddlust1c
school. The V1gna:o.a Vada school of the Buddhlstic philosophy which ma1:o.ta1:o.s that the external reahty 1s merely
a marufestation of consoousness is condemned by Sankara
by pointing out the difference between the purely imaginary
world of d1eam and the concrete world of sense perception.
There he ma1:o.ta1:o.s that the difference ID the psychic 1deas a:ce mtellig1ble only on the supposition that the psychic 1mages are direct
effects of a permanent obJect 1n reahty. This fru.th 1n the reahty
of the external world which he employs m refut1ng the Buddhl'St1c metaphysics, he drops out completely when he tries to
propound his own theory of Maya according to which the whole
of the external reallty 1s converted in.to a dream world of unreahty
This particular doctrme of Sankara 1s incompatible w1th the
Jaina metaphysics.
.
The origzn of the concrete world-The popular v1ew as
to the o:c1g1n of the Concrete World that it 1s due to
the creative act1v1ty of an Ishwara 1s rejected by Ja1na philosophy. It 1s also reiected by Sankhya, Yoga and Mimamasa
systems of thought. Sankara also re1ects thls theory when he
criticises the Vaisesluka system and the Pasuptha system.
The concrete world from the creator or an Ishwara as a :result of
his creative Wtll 1s thus completely discarded by Sankara also. He
maintains that it is a :result of the manifestation of the ultimate
reality, Brahman. In order to establish thls doctrme that the
world 1s the :result of the manifestation of the Brahman he elaborately discusses the Sa:nkhya view of deriving cosmos from
Prakriti, the Achetana root cause of the concrete ,world accordwww.holybooks.com
ing to the
Sankhya school.
Sankhyas and the Ja.mas· staunchly
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ma111tam the difference between the Chetana Self and the Acheta:na Non-self. Prakr1t1 of the Sa:nkhyas exactly corresponds
to Pudgala or matter of the J a111s Smee thti:. .ts contradictory
to the :nature and attributes of the Self both the sy&tcms n1aintai:n
that 1t 1s 1mposs1ble to obtam one from the other 'rhcrcforc
they regard both the Cheta:na and Acheta:na cnt1t1cs as :not only
distmct and independent of each other, but both are uthmatc realities existing permanently uncreated and indestructible. But
Sankara m order to defend the Vedant1c doctnne of the Bta.hman
has somehow to derive the Achetana entity also from the same
:first cause, Brahman. Kunda Kunda clearly po111ts out that
this 1s 1mposs1ble. If the doctr111e of the 1dent1ty of the cause
and effect 1s accepted-Sankara also does accept thls doctrinethese two contradictory effects, the Achetana Non-Self and the
Chetana Self, cannot be produced by the same cause, the Brahman,
which 1s taken to be a Chetana entity accord111g to the Upa:t11shad1c
thought. How can the Chetana Brahman produce Achctana
effect-matter, 1s the obJectlon raised by the Sankhyas as well
as the Jamas Sankara himself concedes to the fundamental difference between the two 111 his 111troduct10n when he speaks about
the Adhyasa which 1s the root cause of Samsara and yet smce
he has to defend the Vedantic pantheism he seems to forget his
own doctrme and uses his ingenuity to prove that it 1s possible
to derive Achetana non-Self from the Chetana Brahman. How
far he succeeds 1n his attempt 1s certamly an open qucstton
to be dee1ded by the readers of ms co1nmcntary.
Tan

DocTRINb

or-

CAusATlON

Kunda Kunda followmg the trad1t1on of Ja1na metaphysics
speaks of two different causes, Upadana karana and Nimita kara.na.,
m~te.r1al cause and instrumental cause. For example, clay is
the material out of which the Jar 1s made. In this case the material out of which the thmg 1s made,is the Upadana Karana. For
transforming the clay into the Jar you require the operating agent,.
the potter, the potters, wheel on which the clay is moulded,
and the stick with which he turns the wheel and so on. All
www.holybooks.com
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This distinction is considered ver:y important in Jaina metaphysics. The Upadana karana or the material cause must be identical
with its effect. There can be no difference 1n nature and attributes between the material cause and its effect F:tom clay we
can only obta1n a mud-pot. Out of gold you can only obta1n
a golden oinament Out of gold you cannot obta1n a mud-pot
nor out of clay can you obta111 a golden 01nament. The relation between the material cause and its effect is exactly cor:tespond1ng to the modem conception of Causation, that whe:teve:t
the cause 1s present the effect would be present and wherever
the effect would be present the cause must have been present
Aga1n negatively, if the cause is absent the effect must also be
absent and conversely if the effect is absent the cause must also
be absent. Follow1ng this doctr1ne of identity between the cause
and effect, Kunda Kunda marntarns consiste11t with the Jama
metaphysics, that the Chetana cause can only produce Chetana
effects, and that 11011-Chetana cause can only produce nonChetana effects Accordlngly he has to 1eJect the Vedantic
doctr1ne of deriv111g both Chetana and non-Chetana effect from
the real cause of Biahman which cannot contaln 1n himself, the
contrad1cto:ry causal potencies to produce two contradictor:y
effects. Strangely the Vedantic doct11ne which ma1nta111s the
Brahman to be the ultimate cause of all reality also maintains the
non-difference 111 cause and effect
Commenting on these sut:ras, Sankara writes, "For the follow111g :reason also the effect is non-different from the cause, because
only when the cause exists the effect 1s obse1ved to exist and not
when it docs not exist. For 111stance, only when the clay exists,
the Jar is observed to exist. That it is not a general rule when
one thing exists, another also 1s observed to exist," appears for
instance, from the fact that a horse which 1s other or dlffe:re:nt
from a cow is not observed to exist o.oly when a cow exists. Nor
1s the Ja:t obs~ed to exist o.oly when the potter exists. For
111 that case tl::i.e non-difference does not exist although the :rela-.
tion between the two is that of an operating cause and its effect.''
Again he writes "Ord!m,r:y experience teaches us that those
cettaln effect such as curds, or earthem
who wish to producewww.holybooks.com
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Jars, or golden ornaments employ such as milk, clay and gold.
Those who w1Sh to produce sou:r-mtlk do :not employ clay, nor
do those who 1:ntend to make Jars employ milk and so on. But
accordmg to that doctrme wh1ch teaches that the effect Is nonexistent (before its actual production) all this should be possible.
For if before their actual or1g1nat1on all effects are equally nonexistent 1:11 any causal substance, why then should curds be produced from mtlk only and not from clay also and jar from clay
only and not from milk as well.
Agam he writes, "As the ideas of cause and effect on the
one hand and of the qualities on the other are not separate ones,
as for instance the ideas of a horse and a buffalo, 1t follows that
the identity of the cause and the effect as well as of the substance
and its qualities has to be admitted.
From these quotations 1t 1s quite clear that Sankara's conception of cause and effect 1s the same as Kunda Kunda's. The
former followmg the trad1t10:ns of Vedant1sm and the latter the
tradition of Jama metaphys.t.cs. Both mamtain that the cause
and effect are identical and that particular cause can produce an
effect entitely 1dent1cal m nature with the cause. They both mamtam that the cause and effect are 1dent1cal 1:11 nature. Hence they
both teJect the view that the effect is non-existent 1n the cause and,
occurs as a new thmg Just after the cause. And therefore they both
maintain that the effect is present m the cause though only m
the latent form. Clay 1s shaped into a jar and gold is transformed into an ornament. The Jar as such is not present in clay
already, nor 1s the ornament as such present m gold. Therefore
the effect is the result of causal man1festatio!t. Thus according
to Jaina Metaphysics, the effect ls identical with the cause and yet
the effect ls· slightly different from the cause. From the point of
view of the underly1ng substance the effect and cause are identical.
From the point of v1ew of manifested form and change., the effect
is different from the cause. Thus cause and effect may be said
, to be identical in one sense and different from another point 0£
view. In the last quoted paragraph Sankara applies the same
doctrme of 1dent1ty and difference also to the relation between
The substance and its qualities a.re
substance and 1ts quaht1.es www.holybooks.com
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inherently identical though they are different 1n another aspect
This attitude of Sankara 1s identical with the Jaina attitude
as to the relation between Dravya and Guna, substance and
attributes. Both Sankara's Vedantism and Kunda Kunda's
metaphysics are at one in reJecting the Vaiseshlka doctrine that
substance and qualities are two different distinct categories brought
together by a thud category Samavaya whlch conJoms the two
ReJect1ng this Va1sesh1ka view of the difference between substance· and qualities 1t 1s mamtamed by both Sankara and Kunda
Kunda that they are identical m nature
ONE AND THE MANY

To speak of a thmg as one or many 1s entirely dependent
upon the point of view you adopt. The same material clay may
be transformed into various clay vessels and the same material
substance gold may be transformed mto various kinds of ornaments If you emphasise the underlying substance the mud-po'ts
and Jars will be 1dent1cal in the same nature. They all belong to
one class and similarly ornaments may be said to be golden s111ce
they belong to one class. But if you emphasise the ornaments
or the pots, they are many m number. Or take the case of a tree.
It may be spoken of as one or many. It•1s one when taken 1n its
complex as a whole and 1t will be many when you emphasise the
of number branches 1n 1t
"We pomt out that one and the same thing may be the subJect of several 'names and ideas 1£ 1t is considered m its relations
to what hcs without 1t. Devadatta although bemg one only
fo1m the object of many different names and notions according
as he is considered in himself or 1n his relations to other, thus
he is thought and spoken of as man, Brahmin, learned in the
Veda, generous, boy, young man, old man, father, son, grandson,
brother-son-in-law etc., etc."
This last passage from Sankara completely coincides with the
Jaina point of view that any assertion about a thing would take
different forms according to the relations of the thmg to other
things. A person 1s said to be father when he is taken 1!l relation
to his son, as the son
when the same is taken m :relation
www.holybooks.com
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to his father. Therefore the quesno.n. how can the same ma1
be father and son would entirely be mea.tll.tlgless and it will onl:
exhibit the ignorance of the logical theory of predication. Thi
same pr1ne1ple is ext~nded by the Ja1na metaphyBics 1.o othc:
relations, such as space, time, substance and modes. This obv1
ous truth forms the basis of the Jama logical doc1.r111e of pre
dicat1on-Astmasti Vada. That you can have two assertions abou1
a thing positive and negative accordmg to the relation of the th111!
to other tl1111gs Strangely this p1111c1ple thus accepted b11 San
kara is forgotten by rum when he goes to cr1t1c1se the Sutra 1e
latmg to Jat.rusm, that two contradictory things cannot exist m thi
same. Th1s inconsistency is probably due to the fact that he wa:
only a commentator of an already ex1st1ng work.
Sankara commenting on the first sutra 'Adhatho Brahm~
Jignasa' - Let us then enquire mto the nature of the B1ahma:r:
or the Self. "Wh~re is the reason why such an enquiry should be
taken up? says, Smee there are various erroneous th111gs as to the
nature of the self held by different schools of thought it 1s neccs
sary to clear up the errors and to establish the correct notior
of the self" He enumerates various schools he consider:
to be erroneous as Bouddha, Sankhya, Yoga, v~uscsh1ka anc
Pasupatha etc , etc It 1s strange that he docs not mention the
Jama account of Self as one of the et1oneous views. Probably
the reason why he omits tlus 1s I11s own siddhanta 1s tc.lcntical witlthe Jama concept of self that the J1vatma and Paramatma arc
identical. Trus exactly 1s Sankara's considered vLcw. Hence
he cannot condemn this as one of the erroneous views for thi~
forms'the foundat1011 of Advaita, wh1ch forms the central doctrine
of h1s commentary.
Sankara and Amritar:handra: We mentioned ab<>vc thal
Sankara was acquamted with Srt Kunda Kunda and Amrita·
chandra. We refer to this fact in connect1011 with Sankara',
distinction between the Vyavaharic and 1Pa.rama.rthik point
of view. We have here to mention the fact the doctrine oi
Adhyasa is also pecuhar ~o Sankara. Adyasa 1s the technical tetm he used to den6te the confusion between self
www.holybooks.com
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Adhyasa is not found 1n any of the philosophical writings prior
to Sankara Probably Sankara took a hmt from Amritachandra
who freely uses this concept 1n his commentary called Atmakhyat1
on Sri Kunda Kunda's Samayasara. Probably Amritachandra and
Shankara must have lived in the same century, Amr.1,tachandra
bemg slightly older than Sankara. The language of Atmakhyatl ,
is very sinular to Sankara's Sareeraka Bashya This suggestion
1s made because Sankara himself speaks on one occasion that he
is in.luenced by one Dravida Acharya Probably this refers
to Amr1tchandra-the great Commentatoi on Samayasara.
The following quotations from Atmak.hyat1 will clearly bear out
our suggestion that Sankara and Amritachandra were of the same
age and that the former was acqu:nnted with the writmgs of
Amritachandra especially 111 his commentary Atmakhyati.
"AJnana or ignorance causes Adhyasa or confusion of the
intellect On account of this, thirsty animals run towards
mirage to quench their thirst thinking it is a lake full of
water.
Again the same Adhyasa or confus10n caused by 1gnorance
frighten men is dusk at the sight of a rope and make them run
• away from it thmking 1t is a snake.
Similarly on account of this confusion caused by ignorance
men falsely 1dent1fy their pure and unruffied nature of the Soul
with the body and imagine that they are the author of the
various psychophysical act1v1t1es caused by impure karmas, just
as the numerous waves in the ocean are caused by atmospheric
pressure while the ocean itself remains calm and unruffied But
Jnana or knowledge produces d1scrim1nat1on between the self
and the non-self just like the hamsa bird 1s able to separate
water from milk Unruffled self firm 111 its pure nature is able to
understand that 1t is not the author of the various impure
psycho-physJcal changes caused by an alien agency."
ATMAKHYATI
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SAMAYSARA
Prakrit Gathas
CHAPTER I.

~~
"'

uQaifu~ eFr+r
~+rurrcf+r il"R ffl
"'
1

1

af"~Tfu
tf+r:T~p:flJT+l"T
~~~ 11 ~ 11
Vandittu savvasiddhe dhuvamachalamanovamam gadim patte
Vochchham1 samayapahudam1namo suyakevali bhaniyam. ( 1 )
af"~ 00~ e"J af I'-I -i:g.>;tf ,·Pn:rf lf@' 51 ltct H I
'
~
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'
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I. Bowing to all the Siddhas who have attained a state of existence, permanent, immutable, and incomparable, I will speak of
this Samaya Pahuda which has been uttered by the all-knowl!lg
Masters of Scripture Oh, Bhavy~s, listen to this
COMMENTARY

The author begins the work with the worship of the S1ddhas
The term Siddha implies the Supreme Self which has realised its
true nature. He uses the word Savva Stddba all the S1ddhas, probably to d1st1ngu1sh the Jaina concept10n of Moksha from the
non-Jaina conception. Jainism recognises plurality of selves not
merely 1n the world of Samsara but also 111 the hberated state or
S1ddhahood which is a sort of d1v1ne republic of Perfect Souls,
where each Self retains its individual personality and does not
empty jts contents into the cauldron of the Absolute as is ma111tained by some other systems of philosophy. It is but proper
that the work should begin with the worship of the Siddhas, sl!lce
the author is go111g to discuss the true nature of the Self 111 this
treatise. In the £:rst line of the Gatha, he mentlons the, various
attr1 butes of the Siddha, the Perfect Self. The attribute dhr11Vam
implles an unchang111g permanency because, the Self, after
~ 1
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achieving 1ts true nature on the dest:ruct1on of all karmic
shackles, is not sub1cct to any further mru.ufcstation and hence
1s characterised by unchanging permanency. The term acb,d,1111
implies the complete cessation of transmigrato1y existence.
The Self m the world of Samsha, determined by its own
karmic conditions, roams about 1n the empirical woild, hcmg
born in any one of the four gatrs, or ma1or organic classes
as determined by one's own karma. When ka1mas arc completely
destroyed, when the Self achieves his true natu1e and becomes
a S1ddha, this roaming about in the t1ansmigrato1 y world comes
to a full stop. This 1s what is implied by the attribute acht1!t:1.
If the other reading, amalt1, is accepted then the attnbute would
refer to complete absence of karmic impunty which is the sine
qua non for achieving Siddhahood. The next attribute is an11po11u1,
having no parallel or comparison. This character1st1c naturally
follows as a corollary because the excellence of the S1ddhahood far transcends the excellent things of the co11crete world.
Hence S1ddhahood cannot be indicated by comparison w1th
any concrete obJect of the empincal world, however great and
good it may be After offenng his obeisance to S1ddha of
such characteristics, the author addresses the faithful ones, for
whose sake he composes the work called Samayapahuda.
The first part of the word Samaya means the Self, the knower,
the latter part of the wo~d Pahuda 1s inte:rpreted to mean the
essence or Sara. Further, he declares that the treatise which
he 1s going to compose 1s 1n conformity with what is taught
by the S:ruta Kevalis, the omniscient masters of the scriptures.
The author mentions this fact not merely to defend his own
work as is consistent with the revealed Word of the Lord, but
also to imply that what 1s not so based upon such divi11e revelation is neither worthy of speaking about nor worthy of listening
to.
In the next gatha, the author takes up fo.t discussion the
tw~ kio.ds of Self, the Pure 0.ne which is termed as ·Sva-samaya,
and the Impure One which is designated as Para-samaya. The
latter :refers to the empirical ego and the former to the pure
www.holybooks.com
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.z. Know ye that the Jiva which (in its intrinsic purity)
rests on Right Conduct, Faith and Knowledge 1s the real Self.
But that which is cond1t1oned by karmic materials is other than
the real.
This gatha states the fundamental problem of philosophy
which 1s discussed by all the systems of thought, both in the
East and m the West. The term Svasamaya, the Ego-m-itself
1s the pure and ultimate reality which 1s considered to be the
ideal aimed at by all the Indian Darsanas and also by some of
the western schools of thought. This Ego-1n-1tself is characterised by the three qualities of Darsana, Jnana, and CharitraBelief, Knowledge and Conduct. These three attributes are
also associated with the ordinary human personality in the empmcal world. In the latter case the terms have quite 1ntellig1ble
significance 1n as much as the activity of the ordinary human
personality manifests through his own body. The threefold
character1st1cs of Darsana-Jnana-Char1tra are to be understood
in relation to the body. But in the case of the Ego-in-itself,
which is entirely free from upodtc conditions, the ordinary sigru:ficance associated with the terms will not hold good Here
we have only to consider the nature of the Pure Self and hence
these terms must be interpreted consistent with the state of the
Self which is free and pure from upadrc conditions. Charitra
cannot therefore mean the same thing as conduct assoaated with
att ordinary man. It must imply the pure and intrinsic aet1v1ty
of the spiritual entity which goes by the name of Paramatma or
the Ego-in-itself. Simtlarly the other two characteristics must
imply the intrinsic vision and knowledge which are associated
with' the Pure Self which has destroyed all the upadtc conditions
www.holybooks.com
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Sva-samqya the author indicates the nature of the empirical ego
by stating that 1t is l.tl assoe1at1on with the very tpad1c cond1t1ons
of ka:t:m1c matter which are absent 11'l the case of the Pure Self.
The Self 1n assoc.1ation with the tpadtc conditions 1s not an d1tircly
d.J.fferent entity from the Pure Self which 1s designated as Sva.samaya. If the two are identical in nature, the question naturally
arises, how does the Ego-in-itself which 1s pure in natu1 c and
which 1s free from extraneous contammat1on of karmic material,
become degraded to an empmcal ego entirely enmeshed 1n kaunic
upridzs Here 1s a distinct deterioration in the nature of the
Self wluch may be termed as the Fall of Man. This Fall of Man,
as is already stated, 1s the central theme of religious plulosophy
all over the wotld The self tn its pure nature is recognised to
be entirely free from karmic shackles and yet in the concrete
wotld he is found always in chains. He 1s by nature free and
yet he 1s everywhere fou:nd 1n eh.runs What is the explanation
of this great spmtual degradation? The Semetlc rehgions, Judfasm
and Ch:t1stian1ty, conveniently answer the question of the Fall
of Man by the hypothesis of the or1g1nal si.n. But the Ind1an
systems of thought do not adopt such a cheap and conven1cnt
hypothesis. The explanation offered by the Jama system of
metaphysics, places the assoe1at1on of the Self with extraneous
matter 1t1 the beg1nn1ngless past. The empmcal Self 1n Sav;sara
1s assumed to be 1t1 assoe1ation with upad1c condltions and 1t is
sa1d to struggle to extricate itself from the shackles of karmic
conditions in 1ts attempt to realise the ideal and goal-the Liberated Self The p.roblem therefore for the Ja1na meta.physician
1s not the p.roblem of the Fa11 of Man and the Lost Paradise. On
the other hand, it 1s the reverse of tlus. It 1s a grand pilgrimage to the spmtual goal, a noble excelsior towards the hilltop of
the Region of Peace and Purity towards which the whole creation
moves. 1 This conception 111 some form or other is accepted by
the other Indian systems als9. Sankara i1l the vety beginnlng
of hi~ Bhishya enumerates the va.rious hypotheses as to the nature
of the Self which he re1ects as 1ncorrect and :finally states his own
pos1t:ton which is the identi:6.ca.t:ton of Brahman ot Atman, the
www.holybooks.com
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In describing the nature of the latter, empirical ego m Samsara,
he also speaks of Samsara being anadt without a beginning and
that the career of the empmcal Self is also anadz without
a beginning. Why is the Self found in association with upadts
1n its empmcal form;i Sankara distinctly mentions that the Self
builds a tabernacle of upadzs by its own karmas The bwldmg
up of the karmic upadzs takes the form of lts corporeal existence
where the Self; through its own body as its vehicle, is able to
enioy the fruits of 1ts own karma, good or bad, in the form of
happiness and misery.
This association of the Self w1th the extraneous material
upadts is thus explained to be the result of avzdya or ignorance
which is present 1n the empmcal self from time 1mmemor1al The
attempt to get itself liberated from the bondage of upadts or karmic
shackles must begm with getting r1d of the avzdya When once
this avzdya 1s got rid of, the karmas, good or bad, are got Lld of
and the 111d1v1dual soul realises its own pure natui e 111 the form of
Paramatma or Brahman, as 1t is generally designated by the Vedantic
writers This career of the 1ndiv1dual Self sketched by Sankara
is exactly pa1allcl to the sketch given by Jama metaphysics and
the theory 1s quite unaffected by the other Vedanta theory, that
the Brahman is the ultimate cause of things and persons The
sim1larity 1s much more marked when we turn to the Mimamsa
conception of the Self Th1s is not encumbered with the Vedant1c hypothesis of Brahman as the or1g1nal cause. It freely assumes
the Self to be eternal and uncreated. It postulates a plurality of
Selves each hav1ng its own individual career. This individual
Self 1s present 1n the beginningless Samsara m association with
karmic upddts which are matertal 1n nature. This association with
material upadts 1s determined by the Self's own conduct accordmg
to Dharma or Adharma. Hence, hberat1on from the upadzs, must
be obtained through discarding both Dharma and Adharma. Thus
the association of the Self with karmic upad1s, 1ts liberation from
' the same, are both exl?lained without br1ng1ng 1n the aid of any
extraneous causal agency. In fact both the Mimisakas and the
Vedantins stoutly :repudiate the hypothesis of a creator or an
Iswara put forward bywww.holybooks.com
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explain the association of the Self with material karmic upadis
resulting 1n the corporeal existence of the empirical self.
Our author therefore starts with the central theme of the
association of Self with karmic material, and his work is in elaborate explanation of the problems of why the individual Self 1s
found m karmic chains and how it can break the shackles and
assume 1ts own true nature, pure and free. This 1s the aim of
Samayasara.
~lftfpll"ti§l(~l~T
~cfc~ ~en:) ~T<t I

~arr

~~
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Eyattanichchhayagado samavo savvattha sundaro loge
Bandhakahaeyatte tena v1samvadini hoy1
~cti,c1f-1ti·i:P.:t~1a: ~ . ~~~) ~~ 1
~'elcfiqf ~~

( 3)
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3. The Self wh1ch has realised its oneness (uncontaminated
by alien condit10ns) is the beautiful ideal in the whole Universe.
To associate bondage with this unity 1s therefore self-contradictory.
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COMMENTARY

The author further emphasises the greatness and sublimity
of the Ego-ID-itself or sva-samaytt. This 1s said to be the sublime and the beautiful 1n the whole world. The whole of the
organic world from the one-sensed organism right up to man
is viewed from this angle of v1s1on. It is tlus sublime and beautiful Ego-itHtself that constitutes the i:nner reality of every
organism. That being the ultimate goal, recognition of this
Ego-in-itself as the object to be aimed at 1s therefore the
most desirable th1ng. Th1s ultimate ideal is so fa:r removed
from the concrete world of the empirical reality that 1t would be
erroneous to associate upad1c shackles with the sublime and beautiful entity of the Ultimate Self. It is difficult to understand what
the author has exactly m his mind, when he says that it is erroneous to predicate bondage of this :reality. Neither of the commentators 1s of any help t<;> us. When he says that it is erroneous to
www.holybooks.com
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about some rival theory which in his opinion makes that mistake.
To predicate a further career for the Paramatma leadl.ng to a further marufcstation would certru.nly be considered by our author as
an e1roneous hypothesis Probably he lS tlunking of the Upan1shad1c system which not only presupposes that Atman or Brahman
1s the or1g1nal cause of the world but also postulates the periodic evolut1on and 1nvolut1on in the hfe career of the ultimate
Brahman which our author evidently thinks reduces the Brahman
to a Samsar1c ent1ty and therefore amounts to predicating bondage
to the Paramatma Swaru.pa It would probably be more plausible to suggest that he was tlunking of the popular de1t1es of
the Puramc Hinduism But such a suggestion would be an
anach1on1sm, because Puramc Hmdu1sm and Puraruc de1t1es
were not fully developed about the 1st century B C , which 1s
the date of our author. Internal evidence clearly shows that
he was fully acquainted with Upan1shadl.c literature, hence our
suggestion that the author was having m his mind the Brahman's periodic career of marufestat1011 and d1ssolut1on, a:o idea
prominently present 111 the Uparushadl.c thought This Uparushad,c Brahman, which 1s also designated as Paramatma, is the
same as our author's Sva-Samay,a-the Ego-tn-itself; but the Vedant1c Brahman or Paramatma 1s credited with periodic manifestation and d1ssolut1011, a characterJStic entirely foreign to our
autho:r's concept of Sva-Samaya. This 1s only offered as a suggestion
of a probable implication of the author's intention and we cannot
assert anything dogmatically about that
Next, the author goes to show that of these two Egos, the
emp111cal Ego and the metcmpmcal Ego, the former 1s easily
app:rehended whereas the latter 1s very difficult to realise.
~M4 f<f-ct&IOl'+f~ '(!Qi;j~'(I fcr ~cf91W I
\:)
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Sudapar1ch1da!).ubhuda savvassa vi kamabhogabandhakaha
(4)
Eyattassuvalambho 1).avari na sulabho vibhattassa
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by desire for worldly things, enJoyment of the same and consequential bondage has been heard, observed and personally experienced by all. But the realisation of the uruty of the Higher
Self which 1s free from all such empirical condit1ons, by our own
personal experience, 1s not easy of achievement.
COMMENTARY

Here the author frankly states in the beg1nn111g that 1t 1s extremely difficult to apprehend the nature of the metempmcal
Self or the Ego-in-itself. He contrasts 1t with our lrnowlcdge
of the empmcal Ego. The nature of the empmcal Self can be
easily apprehended from the concrete world of living beings.
The behaviour of a living organism 1s a clear indication of its
nature. The instinct of self-preservat10n in an organism 1s
the main motive force of its behav10ur. Every animal has to
seek its food from the environment to appease its hunger, to search
for water to quench its thirst, and to roam about in search of a
mate to satisfy its sex desire. Th1s ~ndency to seek obJects
from the environment, to acqwre them and to enJoy them ls a
common charact~r1stic of the behav10ur of all living beings from
the lowest to the highest. This knowledge we obtain from our
observation of other animals and by the study of books on natural
history descr1b1ng the behaviour of ammals in general. The
information so gathered by observation and study is further
corroborated by our• own personal experience since our own
behaviour as an organic being is no exception to the general law
of animal behaviour. The information thus obtained from different
sources gives us a fairly accurate knowledge of the nature of the
emp1:r.tcal Ego. But when we begin to talk about the mctcmpir1cal Ego we feel extremely helpless. None of the above sources
of lnfo!mation is available to us. The reality which we try to
apprehend has nothing in common with, our empirical reality.
That 1s why the. Upa.nishadic thinker frankly states that it can
be described only by negative attributes. We can only speak of
it as Nett Neti, :o.ot this, not this. That exactly why Gautama
Buddha kept slle:nt whenever he was asked by hls disciples to give
www.holybooks.com
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the reason why the founder of Chr1St1amty •always emphasised
that the Path Iead111g to the Kingdom of God is extremely narrow
and steep. It is this very same truth that 1s communicated to
us by our author m this gatha Instead of tak.tng refuge 1n a
cheap agnosticism that the Ult1mate Reahty 1s unknowable, he
merely states that it 1s extremely difficult to apprehend. Then he
promises that one who has the cou1age and conviction to plod
along the steep and narrow path can, however, reach the Summit,
the spiritual hilltop, and thus have a complete v1ew of the sublime
:reality, a privilege not available to the ordinary mortals roaming
about 1n the valley below

fi lJ,lrtrfcr+r:e-
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Tam cyattav1bhattam dayeham appano savihavena
Jad1 dayeJJa pamanam chukkl)Ja chhalam na ghettavvam
( 5)
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; That H1gher Uruty differentiated from ahen conrutions,
I will try to reveal as far as I can Accept 1t 1f 1t satisfies the
cond1t1ons of Truth or Pramanas But lf I fa1l 111 my description,
you may re1ect 1t.
COMMENTARY

•

It 1S a general bebef among Indian thinkers that the metempmcal Self or the Ego-111-1tself 1s to be approached only through
undergoing a special k.tnd of spmtual d1sc1pline called yoga or
tapas. This d1sc1pline opens up a new door-way to approach
the Ultimate Reality which cannot be apprehended through ordinary sense perception Such a super-sensuous faculty of apprehending the Inner Self is the privilege, of those few who by the
practice of yoga successfully obtaiq 1t Such a supersensuous
experience of metemp1rical Reality must have been obtained by
our author through the practice of the spttitual d1sdpline or
yoga which 1s the necessary condition for such an acijU1S1t1on.
Otherwise he would not make bold to promise that he would
www.holybooks.com
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But when he begins to translate this spmtual mtentlon in terms
of ord1na1-y vocabulary for the benefit of his readers, he is not
sure about the adequacy of language to express the complete
1mphcat.1on of hls inner vmon Therefore he cautions the" reader
to test the message offered to h1m according to the cano:11s of
pramana or correct knowledge before acceptmg it. If it does
not stand the test, then it need not be accepted. That
would only prove the inadequacy of language to express accurately the knowledge obtained by supcrsensuous experience.
The term pran1ana is to be mterpreted in this context not in
the ordinary sense of sense-perception, l!lference, etc. Af! a
matter of fact, the Jaina thinkers, when they speak of pratyaksha,
do not mean sense-perceptlon, wluch is the mean111g given
to the term by the other Indian systems
Sense-perception or
pratyaksha according to the ordinary meaning is called paro/csha
by the Jama thmker because such knowledge is obtained thtough
an intermediate instrument of sense-organ and not directly by
the Self It 1s the latter that is called pratyaksha, what is directly
present before the Self without the med1at1on of any external
instrumentality. It 1s such a pra111ana, the supersensuous perception of the Self, that the author must be th1nklng of wh,en he
enJoins the reader to test his message before accepting 1t.
One other pomt we have to notice 1s this. Though he says
that he is gomg to follow the footsteps of the Masters of the scripture who went before him, and who themselves had the information directly from the Om111sc1cnt Lord, the Sarvajna, still he
does not want to impose thls on the reader on the authority of
the Revealed Word of the Lord. H1s fra11k advice to the reader
to submit tlus message to the touch-stone of pramana clearly
1mphes two things. He does not wa:nt to adopt the method
adopted by those thinkers whose systems of thought are based
upon the authority of the Vedas. These philosophers, whenever
they are confronted with i:ntellectual difficulties incompatible
with the Vedic traditions, teJect these, even though they are
ordinarllj in conformity with the usual pramtinas. To them,
the pramafla of the Veda 1s the most important and, before
that, the other pramanas become
inadequate and hence lose thei:r
www.holybooks.com
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value of authority The attitude adopted by our author 1s entirely different from the Vedic tradition The other point to be
noticed here is the implication that such an inconvenient situation
will nof arise here, that is the confuct between what is revealed
by the Divine Word and the value of the pramanas. The bold
suggestion that his information should be tested before acceptance
expresses his complete confidence that what 1s revealed by the
SarvaJna and what is also experienced by his own supersensuous
method will stand the severest test when critically examined
by the canons of Truth He 1s sure that his message will certainly
pass through the ordeal of critical examination and he will not
need to take refuge in some kind of authonty, superhuman and
unchallengeable Thus in short the author expresses the nature
of Truth as he understands 1t, and how 1t 1s d1fferent from Truth
restmg upon the authority of the Vedas wruch is alleged to
be superhuman and therefore above cr1tic1sm
Next the author descr1bes the nature of the Pure Self which
ls free from the impure psych1c states such as des1re, etc.
urFcr ~)ft{ 31 cq it 'ffi ur q+RTT ~ ) ~ '5TT +rrcr) I
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mfcr +r~+R=rT ., >1 +ru) ~ 1l! cfifa,:, c:;) +rrcr. 1

( 6)

~ ~ ~T ~'@T tr· B" ~ ~ =trcf 11~11
6. That real be1ng who 1s of the nature of the Knower, 1s
neither 1dent1cal w1th Apramatta or Pramatta beings. His nature
as the Knower 1s unique and self-identical. Thus declare the
thinkers who adopt the pure (absolute) pomt of view.
I

COMMENTARY

The terms apramatta and pramatta, (v1gtlent of duties and
non-vigilent of duties) are used as :representative terms to denote
the various shapes of spmtual development which are imphed
by the technical term, gunastbanas, which are gradations based
upon ethico-spiritual development. Human beings are classified
accordmg to the principle
of such a development and arranged
www.holybooks.com
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according to var10us classes of ascending giadation begmnmg
with mtthyadnshtt upto ayogzkevalt, from th~ one m whom right
fatth is absent upto one who has attained spmtual perfection
through liberation from karmic upadhls. Apra111atta; which
1s the seventh stage m the gradation, stands for th.e eight upper
stages, whereas pratJ1atta, which 1s the sixth in the gradation,
represents the six lower stages Thus the author emphasises
the fact that the characte11stics brought about by the association
of the Self with tpadhtc cond1t10ns,-the gtmastha,'na being
based upon such qualities-must be understood to be entirely
allen to the nature of the Pure Self
The author, who proposes to investigate the natu1e of the
Tr1.1e Self, thus starts w1th the thesis that hls nature is distinct
from modes and character1st1cs resultmg from its combinat10n
with the upadhtc material condition whose nature is •entirely
distinct from that of the Ego-in-itself. The 111tel1cctual atmosphe1e about the t1me of our author was pregnant with certain
fundamental truths accepted by the var10us systems of thought
then prevalent. There were thmkers paymg allegiance to the
Upanishad1c movement, there were the Bauddhas and the Sankhyas, besides the Jrunas There were also the materiahst1c
free thmkers about that time. All these different systems accept~
ed certain principles m common. All started with the conc:rete
world of experience as the point of departure for their investigations. In this·concrete world they recognised the proud d1stinct1on between the organic and the inorganic, the Jiving and the
non-llvmg, ;tva and ttjiva. They also noticed 'the fundamental
difference between the behaviour of the hv1ng th1ng and that
of the non-living thing. The behaviour of a living organ1sm
however rudimentary in development always indicates a purpo~
sive activity capable of spontaneous manifestation, whereas such
a purposive spontaneous activity is entirely absent in the inorganic
world. The physical object inert and 1:ncapable of spontaneous
movement will only move when h1t by a moving ob1cct-the
speed and direction of motion being determined by the original
1mpact Besides the purposive behaviour of the hving orgawww.holybooks.com
nism they possess
also certain
other characteristics whlch
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are altogether absent m the inorganic world The character1st1cs are buth and g_rowth, decay and death Every hving
'being must be bo1n from hvmg parentage, must have
development upto a certain stage and then decay and end in
death These characteristics were carefully noticed by the
Indian thinkers who postulated a hfe principle wh1ch was
supposed ,to be present m all organic bod1es capable of purpos1ve activity The behaviour of organic bod1es as contrasted with other non-living physical bodies was thus explained
by the presence of this life principle wh1ch operated through
the living body whic4 1s also constituted by various inorganic
elements Thus as far as the organ1c body 1s concerned, they
recognised two dtstinct entities The constitut10n of the organic
body ls explained by the combination of various morganic elements, and its purposive intelligent behaviour being credited i.o
the operative life-principle called atman or Soul After recogmsmg the duality of the nature of organic beings, the var10us
syi;tems of thought attempted to probe into the secrets of the
nature of thts hfe-pt1nciple called atman or Soul The materialist saved himself from the trouble of metaphysical 1nvest1gat1on
by a summary disposal of the problem For him there was no
entity called A hnan whtch 1s postulated by others m order to
explain this purpos1ve 1ntelhgent nature of animal behaviour
The orgaruc body 1s constituted by the inorgaruc elements and
there is nothing mo1e m 1t Its behav10ur 1s due to the peculiar
mode of combmat1on of the inorganic elements, and the presence
of consc1ousness m man and some other lugher animals 1s merely
a by-product result111g from the comb1nat1on of the inorganic
elements constituting the organic body. The other systems
rightly rejected this view as erroneous because of 1ts inadequacy
to explain satisfactor1Iy the purposive and intelligent behaviour
of animals. Hence the other systems are at one in postulating
a. separate entity besides the body which 1s constituted by inorganic elements, in order to explain the purposive behaviour
of the organism. This entity wh.tch 1S so postulated 1S assumed
to be a chetana, being of the nature of intelligence as contrasted
with inorganic bodies www.holybooks.com
which are said to be achetana and nonI

http://www.holybooks.com/samayasara-or-nature-of-self/

14

SAMAYSARA

intelligent Thus all the systems reduced the org'l.ntc beings,
10cludw.g ma11, to a comb1nat1on of two d1st111ct cnt1t1cs
chetana a11d achetana, intelhgent and 11011-intclhgcnt Their
whole phllosopl11cal attempt 1s directed to a clear dctcrm1nnt1011
of the nature of this 1ntel11ge11t pr1nc1plc which is supposed to
be present 111 all hv111g beings Again, all these sy~tcms, minus the
mater1ahst1c, agree in maintaining that this hfo-pr1nc1ple or t1t111llt1
should not be 1dent1fied with the body or any 01gan of the body
though tt is the operative principle respo11s1ble for the act1v1ty
of the organic body as a whole or of the var10us organs, f:>cnsoual
and motor Thus the phllosoph1cal 1nvei:,t1gat1011 as to the
nature of the life pnnc1ple of atman or Self, by a careful eh...
mmat10n of all that pertains to the body as ahen to 1ts nature
So far the systems agree 10 their ultimate aim as well as thc1t
method of 1nvest1gat1011 though the co11clus1on reached is d1fferent in each case thus result111g 10 d1£fe1c11t philosoph1cal systems
Thus we see our author stat111g the nature of the Pure Self by
a process of ehm111at1011 of all those character11.it1c~ wlm. h rct.,ult
from its association with 11101g'lntc matcrt'll ek m, ntl> wh1<. h
are des1g11atcd tcch111cally tplldbu
The autho1 goes to po111t out next, that eve. n 111 the case
of the Self free from tp&ldic cond1t10ns, ct.1 t'Lln c.hvc..rc,c qualltlcs
ord1nar1ly associated with lt ~uch as Dai c;n11a, ctc , whc11 v1c..wcd
from the absolute po111t, can be d1ffcrc11t111.tcd only vcrhn.lly and
not really
q 2f ij_l {ulq f«HI f<( ffl~ ~ f(tt ((~ 'OTTUr I
vrN tJIT0T 'Of =er~ Uf a:ij"Of Gi (01 ~ fl ~it II \9 ll
Vavaha:renuvadtssad1 namssa char1ttadamsanam. nlnam
Nav1 nanam na char1ttam na damsanam Jana.go suddho
( 7)
o~~t7fTqf«'14~ ~1f'1;:i~=q1f~ ~if aff'fii I

.;rftr ffl.i ;; ~f~ .:f" ~ '1 ~ · ~ It \S ll
7 F:tom the 1!Javahara point of v1ew, conduct, belief
and knowledge are attributed (as d1fferent chata.ctet1st1cs) of
the Knower, the Self But from the real point of v1cw there
1s no (d1:fferent.1at1011 of) knowledge,
conduct and behef, 111 Pure
www.holybooks.com
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Jru.na metaphysics always emphasises the nature of reality
to be igent1ty in difference and unity .111 the nudst of mulophClty
This characteristic which 1s assumed to be present in realtty .111
general is associated in a marked degree with the Self The
Self in association with material upadtc conditions is 001d to
be born in the world of samsara with various organic bodies
1n various places and various times The various births associated with a particular Self will be practlcally mfirute in number
when the beg1n111ngless samsanc career is taken into consideration All these various forms are considered to be paryayas or
modifications of the self-same unitary ego The Self 1s one and
its mod1ficat1ons dete1nuned by upadtc conditions are l.tifirute
1n 1mmber It 1s m this sense that the saying that the atman
1s one and the r1slus call it many is interpreted by the Jama metaphys1c1an Another point which 1s generally noticed by Jama
metaphysics 1s the relation between the substance and 1ts quaht1es The complex nature of the substance with its quaht1es
also interpreted to be 1dent1ty in difference The qualities
cannot be considered as entirely distinct from the substance
It 1s the same ident1cal substance that expresses 1ts nature through
qualities No doubt the qualities may be spoken of as different
from one a11other and all from the underlying substance Such
cons1derat1on of the quahty 111•abstract 1s only verbal d1fferent1at1on But :really the quahtles cannot exist 111dependent of the
substance nor the substance independent of its •quaht1es as
JS maintained by the Vaiseshika school of thought
It 1s tlus
latter po1nt that 1s emphasised in tlus gdtha The self in its pure
nature, which 1s entirely free from uptidtc condtttons, must be
considered as an 1od1vmble unity rn spite of the different attributes associated with 1t ordinarily The characteristics, Dar..
sana, Jna11a, and Char1tra a.re only verbal differeot1at1ons employed
to expla111 the complex natu:te of the uruta:ty self Tlus point
that the quaht1es can only be differentiated verbally from
the substance 1s 11lustrated by Jayasena in the follow.tng manner
We may speak of fire that 1t burns, that lt cooks or that it shines,
www.holybooks.com
when we
consider the
various purposes for wluch 1t 1s employed
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Burn.ing, cook111g and shining are spoken of as the vauous
properties of fire, because of its 1elation to othe1 tlungs, based
upon different purposes In spite of the va11ous dv,cripttons
of its properties, fire 1s one and the same S1m1hrly the.. ~t.lf 1s
one mdiv1s1ble 1dent1ty and uruty in spite of the var10ub dc.c;cupt10ns of 1ts nature 111 terms of Darsana, Jnana, and Char1t1a Th<..
same point 1s illustrated by Amr1tacha11d1a in the follow111g m1.11ncr
When an able teacher wants to mfo1111 his student about the n'ttl.11 t'"
of an e}i.tremely complc"\. 1callty posscssmg 11111umc...r,tblc propc.sties, he w11l proceed caut10usly 111 chooc;111g one p1op<..1ty 'lftc..1
another in order to 1nst1uct the student accurately Confrontmg
him w1th the whole comple'\ 1cality at the same time... will only
confound the student and the teacher's aim will be defeated 'Tlm,
process of selecting one characteristic aftc1 a11othc1 1n ordu 10
produce a clear understand111g 111 the m111d of the studu1t of the..
extremely complex nature of the 1c1.hty which 1q the obJc<..t nf
study will not 111 any way really tamper w1th the.. 1tlcnt1cal unity
of that obJect In the same way the self wluch 1s a compkx r<..ahty
may for the purr,osc of instruction be described 111 c.lt.tf,\t u1t tcrmc.,
but 1n spite of the vauety of tht&c dcc;;ct1pt10ns 1t docc, 11ot lo""'
its ultimate 1dcnt1ty and umty Thcbc.. two g,1th(ts (6 and 7) may
be taken to be a111mphcd rcfutat10n of the Up1.11u,had1t panthcu,m,
Buddhist Kshanikavada or momc11ta1111c1:,s of 1.hc ~df, and the Va1. .
shesh1ka theory of the d1~t111ct10n hctwcc.11 drm ya and pma, as
d1st1nct categories
:x
Though the ]'una view rccogmscs the 1c.knt1cal u111ty
of the Self throughout lt'i career of tra11sm1gratory c'\lstence, 1mll
1t does not reduce all the co11crctc pcrsonaht1es and organism~ a~
the mod1ficat1ons of one and the same atman as 1s rnamt'unu.1
by Upan1shad1c pa11the1sm an<l later Vedanusm
2.
The Kshamkavada of the Bauddhas 1s aho rc1cctcd by
the Jaina metaphysics The Bauddhas, hke the wcst<.rn philosopher Hume, re1ectcd a permanent ob1ecttve reallty as well as the
permanent 1dent1ty of the Self Th1s goes by the name of Ksharukavada or mome11tar1ness which 1s also <lcs1gnatcd by
the tertn Anatmavada Wlu.le the Bauddhas do not accept
any 111d1v1dual 1dent1ty of www.holybooks.com
the Self bcs1de& and beyond the series
1
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of psycluc states, Jama metaphysics emphasises that these senes
of psychic states cannot be adequately explru.ned without the postulate of a permanent atman
; We have indicated before, the Jru.na conception of the
relation between dravya and 1ts gunas and how th.ts account
1s different from the V a.tsheshlka one
Hence there 1s imphcit
refutation of the Vaishesh.tka theory; also
If the real nature of the Self 1s obtained only by adopting
the parama'rthzka point of view, what is the use of adopt1ng the
1nfer1or vyavahara point which 1s able to give on]y a parttal
and incomplete account of the ultimate reahty The answer
1S given 1n the next gatha

~ urfcr ~+101w,1 a:rar~ farurr ~ ~ 1
~ cfGfQ.1(01 fcf11IT ~ ~ i j ' T i f ~ 11~11
Jaha navi sakkamanano ananabhasam vina yu gah~yum
Taha vavaharena vma paramatthuvadesana masakkam

·c s)

ir~ ~ ~Ts.:rTilfT ~~~r fq;:rr ~ ~r~f~~'"l 1
~ olfq~j(Ol fcr.:rT' ~N~~l'"P-l~lcf-4+( 11~11
8 Just as a non-Aryan (foreigner) cannot be made to understand anything except through the medium of lus non-Aryan
language, so the knowledge of the Absolute cannot be communicated to the ordinary people except through the vyavahtfra pomt
of view
COMMENTARY

Here the author enW1c1ates an 1mportant principle of educat1c;>n wh1ch must be adopted by every teacher in 10.structing hls
pupils The teacher must take into cons1derat1on the understandtng capacity of the pupil and he must adopt a method of
1nst:i:uct1on suitable to the s1tuat1on and present the matter of instruction so as to be easily understood by the pupil He illustrates
thls by po111ting out how 1t 1s absolutely necessary when talking
to a foreigner to conve:tse w1th h1m only through hts own foreign
language, 111 order to make lutn understand what he w1shes to communicate to him Tlus 1s given as a Just:w.catton for adopting the vyavahara po111t
of view whlch .ts recognised to be d:iffewww.holybooks.com
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rent from and 11lfer1or to the paramarthtka po111t of view This d.1st1nct1on between the Paramartluka Naya and the Vyavahara Naya,
the two intelJectu.al methods of approach towards the comprehension of reality, 1s adopted by the Jaina metaphys1e1ans as.. a very
important one Our author adopts these two methods throughout
the work as the occas10n demands S111ce J aina metaphysics
assumes the reahty to be a complex entity it is bound to adopt
both these po.tnts of view The ultimate reahty must be subJected
to an intellectual analysis and the constituent elements so o ota111ed
must be selected and emphasised according to the .tnterest of the
student and also consistent with the purpose of the discussion The
vanations in the context and the intellectual aim wi11 naturally
determine the nature of the descriptions adopted w1th reference to the reahty studied The method of selective description
to suit the purpose of the context 1s the method adopted
by the ordinary man who is engaged 1n lus pu1swt 111 11£e Smee
the method is deternuned by a purpose of practical interest,
the investigation will be relevant only to that purpose and
the conclucaon obtamed must be therefore partial s111ce it 1s
not concerned with other aspects of the reality wruch are
left out as of np concern, bemg 1rrelevant to the purpose on
hand Tlus process of investigation goes by the name of the
Vyavahara Naya or the practical po111t of view as contrasted
with the other method, Paramarthlka Naya The term Paramartha
refers to the ultimate and imphes a plulosoplucal attempt to pro be
mto the 11111er core of reahty with the obJect of comprehending
the intrinsic nature of reality, whole and complete It 1s also
called N1schaya Naya, real pow.t of view, since 1t 1s not concerned
with the various aspects, partial and purposive, relevant only
to the practical man and not to the ph.tlosophe:r Th.ts d1stinct1on
between the paramrarthtka view and the vyavahara v1ew 1s also
adopted by Sankara in lus Bhashya on the Vedanta Sutras Smee
Sankara came several centuries after Kunda Kunda, sine~ he was
also of South India, probably he was acquauited with Kunda
KW1da's writings and adopted the method of distinction between
the practical and the real point of view as suitable to lus own purpose S111ce
our authorwww.holybooks.com
has used the word andrya in the sense
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of the foreigner 1t must be noted that there is no race-superiority
1mphed by the term as 1s ordinarily assumed In Vedlc literature
the term lirya 1s used exclusively to denote the 1mrmgrant clan of
Aryans as contrasted with the people of the land who are described with the s1ruster name of Dasas Tlus racial disttnctton
ultimately led to the Hindu social organisation of four varnas in
which the Dasas were assigned the fourth name or the Sudra
caste The Jama conception of social organisation 1s different
from this Htn.du conception Here the dist1nct1on is based more
upon profession and quahficatton than upon birth, as 1s clearly
evident from the Jama tradition that such a social orgarusatton
was originally estabhshed by Lord R.tshabha Commenting
upon the Sutra Arya MlecchhaJcha 36 II of Tattvartha Sutra,
the commentators both PuJyapada and Akalanka speak of five
different classes of Aryas, Koshetra Aryas, Jat1-Aryas, Karma Aryas,
Char1tra Aryas, and Darsana Aryas The first class includes all
those who live m the countries Kasi, Kosala, etc , the second class
includes those who belong to the Ikshvaku clan, the tlurd class
tncludes all those who are engaged in the stx kmds of professions
such as defence, agriculture, trade, art, etc , the fourth class refers
'
to all those persons who ennoble themselves by moral conduct
and
spmtual d1sc1phne, and the fifth class to all those who adopt the
ttght fatth as the basis of their rehg10us disc1phne In speaking
about the anaryas or mlechhas they refer to two classes of mlecchas,
antaradvptlja, and karma-bhumga, those that are born m foreign continents and those that are born m Bharatakhanda, called Karmabhum1
The Sakas, Yavanas, Sabaras, and Pul..tngas, etc are anaryas hving
in the land This descr1pt1on of Aryas and Anaryas 1s qwte clear
All the peop1e of the land 1rrespect.1ve of their birth and profession
are included under the class arya The Sudras engaged in agriculture, the blacksm1th, the goldsnuth and the sculptor are all
drs1gnated by the honorofi.c term of aryas The 11lustrat1on
given of non-Aryans, such as Sakas, and Yavanas clearly indicate
that the term 1s used to designate foreigners It 1s .tn this sense
that our author uses the term 111 the above gatha, when he says
that when you talk to www.holybooks.com
an anarya you must talk to lum in lus lang..
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Jo lu sudenablugachchhay1 appanarrunam tu kevalam suddham
( 9)
Tam suyakevahnusino bhanantt ldyappa chvayara
lfl' P.:r ~
f u 3ilc+lliif+1+1 a~ ~cfw ~
I
~
~
'
a- ~c1 eh c1 f{¥5.=t i:ic. ~ lfT 9+f1JTRr ~~qcpu 11 ~ 11

·~
..;i

9 Whoever reahses the absolute and pure nature of
tlus Self through the knowledge of the scripture, him, the
Rlshis, the hght of the world, call an all-know111g Master of
Scnpture
COMMENTARY

This gatha refers to Nzschqya srutakevalz as contrasted with
Vyavahara srutakevalt referred to 1n the next gatha Tlus real
all-know1n.g Master of the Scripture, by the complete acquis1t1on of the scriptural knowledge, 1~ able to realise the Self as
that wluch tllununates itself and the other and, hence, 1s of the
nature of knowledge or Jnana, an experience .independently obtained by the Kevala-Jnaru, or the SarvaJna, through the 111.strument of sukla-Dhyana, as the result of tapas Since almost the
same result 1s obtained 1n these two cases, one through tapas
and the other through the knowledge of the scripture, the Srutakevalt 1s designated as mschCf)a Srutakevah The author describes
the Vyavahara Srutakevah in the nextgatha
~lfUTTOT ~ ~~

~~qfw a-~ f~r 1
1JffOT8fttIT ~ ~r ~~cfw"T ~ 11 ~ o 11
Jo suyananam savvam Jat1ay1 suyakeval1 tamahu pna

~T

Suyanana mada savvam Jamha suyakevali tamha
( 10)
~ ~rj #I ('1 ri Gt ('1 (fct ~qft;5";:r ~fGtc=rr
"
.... ~
~ Irt +f k+I I ijq'
ll t+f Icl~cfcfi~1 rj f+f Icl ll ~ o II
10

The Jinas call him a (Vyavahara) Srutakevah who

has full knowledge of the scripture, as all scriptural knowledge
ultimately leads to the knowledge
of the Self, therefore the (knower
www.holybooks.com
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The person who masters completely the scripture comprising the twelve angas, 1s referred to as Vyavaharasruta kevah,
since he dtstingwsbes himself by h.ts study of the scripture, the
dravya sruta or the different works constituting the angas or
the agamas Even with the complete study of the scriptw:e
he has not reached that stage of reahs1t1g the Atman as the Pure
Self, though he may reach that stage ultimately Hence he 1s
designated as Vyavaharasruta Kevah, as contrasted with the
other who, through the acqws1tion of bhava sruta, is able to
reahse the real Self for which reason he is designated as N1schayasruta Kevah The former has knowledge of all the reals, for
whlch he 1s called Kevah and, s1t1ce his knowledge of all the
reals 1s through the scriptures, he 1s called Sruta Kevali And
since his knowledge 1s obtained through the description of the
reals gtven 111 the scripture, he ls called Vyavaharasruta Kevah
The latter, through h.ts knowledge obta1t1ed through the scripture, 1s able to immediately reahse the true nature of the Self
and the whole reality 1s called the N1schayasruta Kevali These
two are contrasted with the Omru.scient, par excellence, one
who obtains kevala1nana, through tapas

~arr
r~e.6r
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cfq~I <T~~) ~~ ~~) ~
1
~~it~
c{f ~~~ ij ...+i, ' ::r=r&
Ir ~ ~ 11
~
~~·~
Vavaharo abhudattho bhudattho des1do du suddhanavo
Bhudatthamass1do khalu sammadittl havadi Jivo
(

olfc:4~1"1~
~
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Gftq 11 ~ ~ 11
II
The practical stand point does not reveal the reals,
the pure po111t of view 1s said (to relate to) the real, verily, the soul
that takes refuge 111 the real is one of right v1s10n
~

~

~
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The vyavahira point of view, since 1t is based upon practical interest, need not and does not take into cons1derat1on
the reahty as 1t 1s Only that aspect of reahty wluch 1s considered
useful by the practicalwww.holybooks.com
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deratton by the vyavahara point of view Both the commentacors
expla111 tlus fust through an 1llustration An ordinary illiterate
person when he feels thirsty, he may freely drink muddy water if it
1s immediately available to him He wants water to quencl). his durst
and does not watt to enquire whether it is pure or impure But
in the case of an enhghtened person the behaviour will be slightly
different If he 1s thirsty and if he can't get pure water he would
try to purify the muddy water by the application of the cleaning
nut, thus separating the pure water from the muddy deposit before
using it Exactly surular 1s the attitude of man towards the nature
of reahty The ordinary unenlightened person goaded on by practical interest may behave with the assumption that what is called
Self is that which 1s m association with karmic impurities and
thus get on in ltfe trying to obta111 as much sattsfaction as possible,
but an enhghtened individual will not thus be satisfied He will
try to distmgwsh between the Self as a pure entity and the various
impurities ordinarily associated with 1t With tlus discrinunative knowledge, he will try to guide his hfe as far as poss1 ble,
thus basing h.ts whole conduct on the true knowledge of reality
as it 1s It 1s the latter class of person that deserves to be called
Samyagdrshti or right believer

~) *141~*11' Oll~oa)
,:>

,:>

~rcrefWfF"

~

qc:t~,(~fu~ T7f ~ ~ ~ ~

I

+r~ 11r~11

Suddhosuddhadeso nadavvo paramabhavadansih.tm.t
Vavaharades1do puna Je du aparametthida bhave

( 12.)
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The pure stand point which reveals the pure substance
should be adopted by (those whose obJect is to be) the seers of
the supreme state of the soul, but the practical one by those who
are satisfied with a lower status
1 .2

COMMENTARY

Thus lt 1s emphasised that the po.tnt of view adopted depends
upon the obJect of the investigator The commentators again
elucidates this point with
an 1llusttat1on A person whose aim
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1s to obtain pure gold without any impurities will go on melting
it a number of times t1ll all the 1mpur1ttes completely disappear,
but 111 the case of a person who does not want gold of such purity
for malbng certain ornaments will not bother himself with such
repeated processes of purifying 1t in the fire He may be satisfied
with two or three tlmes of fire-purification since h.ts rum is not
to obtain gold of the sixteen-touch purity Thus the ob1ect of
the person deternunes the process of puri:6.cat10n 1n the matter
of gold The analogy 1s apphed in the context to the purification of the Self Whether he adopts the pure point of view or
the practical point of view depends upon the purpose in llfe adopted by the 1ndtv1dual
Here ends the pithzka or Introduction
The author tl1en proceeds to describe the rune padri1 this o:t
categories according to Jaina metaphysics
~~~UTTfuif<CT ~tl et IGtffi ll" ~OUfq"fq :q- I

~ I*I cl =e cf'UUT\i~~) +rlffl) ll" ~~ 11 ~ ~ 11
Bhildatthenatlu gada Jiva.Jivl ya punnapavam cha
( 13)
Asavasamvaraninara bandho mokkho ya sammattam
'1~'+rirnl" GTicliGtlciT ~ ~4q1q ~ I
afl'~cl <ft=t'ii "U ~efr +ffffl~ ~cf+!. 11 ~ ~ 11
I; Right behef is constituted by a clear comprehension,
from the real point of v1ew of the nature of the followmg categories - ]tva (soul), Apva (non-so\ll), Punya (virtue), Papa
(vice), Asrava (lb.flow of karmas), Samvara (stoppage of karmas),
Nn;ara (shedding of karmas), Bandha (bondage) and Moksha
(emancipation)
COMMENTARY

The n1ne padarthas or categones are 1mportant because of
their relevancy for understand11lg the l.tfe history of the soul
Of these, the :first two, Jiva and qpva, the soul and the non-soul,
are fundamental categories and associated with each other ftom
beginrungless time The other seven categories, though they
are enumerated on a par with the fitst two, according to the d.ocwww.holybooks.com
trme of nava-padtirthas,
must be tecogrused as resultant categories
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due to the 1nteract1on of the :first two In spite of the subsidiary
nature of these seven categories, they are equally important as
the :first two inasmuch as their knowledge 1s quite essential to the
proce~~ of self-development leading to the self-hberat10:n which
1s the last of these nine categories and which is a]so the goal
aimed at by spiritual p.evelopment Every one of these categones has a dual aspect EAtemally it imphes the material
operative concht10n constituting the karnuc upadt Internally
it also imphes the psychic modification 10 the self caused
by the corresponding karnuc upadt Thus each one of these
seven categories has a two-fold nature, material and psychical,
which are designated respectively by the terms dravya and bhciva
Thus we have in each case, dravya punya, and bhava punya,
dravya cisrava and bhava asrava, etc These various categories in the
hfe history of the soul ate obJects apprehended by right behef
These various categories which are obJects of right behef are identi:6.ed by our author with right behef itself because there is really
no fundamental d1st1nct1on between behef and obJects of behef
As has been po.tnted out above, these categories though consi..
dered as real entities because of their importance in the hfe career
of the soul, it must not be forgotten, are but the various aspects
resulting from the interaction of the fundamental reals,;iva and
afiva Recognition of this fact would naturally imply that it
is the same unitary Self that 1s present through these categories
which are but the modifications of the same Self caused by the
operation of the non-self upadts Thus 1t 1s p-oss1ble to ehm1nate the modifications caused by external conditions since they
do not form part of the real nature of the Self Thus after ehm1nat1ng all those modifi.cat1ons alien to the nature of the Self caused
by external conditions, 1t is possible to contemplate upon the
nature of the pure Se1f Such a reahsation of the Self brought
about by the discrinunauve knowledge of the true nature
of the Self, as distinct from the operat1.0g external condit1011s,
would ult1tnately :reduce the categories which are considered
real and important to a status of unreahty and unimportance
Such a knowledge of the true Self present throughout these
categories and yet transcending all these modificatlo.t's 1s called
www.holybooks.com
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atmakhyaTt, knowledge of the Self par excellence, a name mtroduced by Amrtachandra 1n h.ts commentary on this gtithti Th.ls
term, titmakhytitt or Self-knowledge, 1s also used by lum to designate tne whole of his commentary on Samayasa1 a
~) 'fflff~ ofC'TI1JT af%91;o af1J11J1l'flf fun;r({ I

arfem~~ Ff ~;[Uflf fqlfl'uft~ 11 ~ ¥t I
Jo passa~1 appanam abaddhaputtham anannayam niyadam
A visesamasamJuttam tam suddhanayam v1yanih1
( 14 )
lf ~cl" 31"1'~+11 '1 ~~lSc+-111
flt cfi
~

f.:t 4 d +I'

I

aTfar.fr~i:, tl ~eRT cf ~~ fc4 Gf Fil~ II ~ ¥11

14 He who perceives the Atman as not bound, not touched,
not other than itself, steady, without any difference and notcombined, know ye him, as Sudha-naya o:t the pure pomt of V1ew
COMMENTARY

The person who has the pure po111t of view 1s himself called
the pure point of view according to this gtithti, as 1t 1s not altogether incorrect to equate the person with his intellectual
attJtude
Not 'bound, not touched though the .Atman 1s associated with
matter, karmic and non-karmtc, 1t 1s neither bound by that matter ,
nor contan:unated by 1t Really 1t retal.!ls its pr1st1ne purity Just I
as a lotus leaf in water remains untouched by 1t
Kar1n1c matter means the subtle particles of matter suitable
to constitute the subtle karnuc body which contmues to be in :
association wlth the soul throughout its transnugratory existence
of births and deaths till the Self obtains liberation by the destruction of karma when the h.arnuc body vanishes Nonkarnuc matter refers to the material molecules constituting the
organic body of each individual being, the body which appears
at bttth and dis111tegrates after death
Not other than ttself though the soul is subJect to d1fferent
modifications in its roaming about 111 different gatts as a man or 1
a deva., etc ., the soul throughout retams 1ts identity 1ust as clay
tema111s clay while 1t 1s shaped l.tlto different forms over the
1

1

1

1

potter's wheel
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Steady the soul in spite of its several psychic modifications rema111s steady in itself unperturbed JUSt as the sea wluch
remat.ns steady in spite of the disturbance caused on its surface
by the waves
Without any difference the different qualities such as weight,
colour, and malleability do not in any way interfere with the
nature of gold Si1111larly the possession of the psychic qualities
hke knowledge, perception} etc, does not in any way differentiate
the Atman It remat.ns undifferentiated ID spite of the qual.tties
Not combined this quahty refers to the impossibility of the
accidental emotional characteristics such as desire and aversion,
comb1111ng with the true nature of the soul This 1mphes that
the Self cannot be 1dent1fied with the various emot10ns which
are accidental characteristics
'1ft ct~ij"R a{CCfT1JT ar~o ~on:rfqij"ij"ii: 1
3f'1~~tf~~ tmrfct f~urmtrur ijoq 11 ~~I I
Jo passad1 appanam abaddhaputtham anannamav1sesam
ApadesasuttamaJJham passad1 11nasasanam savvam
lf q ~;q fa am+rR ~~qc. tsc+11.-;q +1 fc1 ~1 ~ +1.... 1

( 1 5)

~~+fe1:f ~er~~~ ll~~II
15
He who perceives the SeJf as not bound, not touched,
not other than self, steady and without any difference, understands
the whole Jama doctr111.e which ls the kernal of the Scripture

COMMEN'rARY

~

The author emphasises the fact that complete realisation
of the full Self 1s identical with the perception of the whole
reality, which 1s the topic discussed ID the Jama Sc11pture Knowledge of the Knower 1s also the Knowledge of the Known

~t10101101=qf~ur ij'f~errfur ~urr f~ 1
cnfur 9;Uf ~ fuftror fer a:{'ttfTUT ~ fu1 -c@;q ~) 11 ~ ~II
Damsanananachar1tta1.11 sev1davvaru sahuna ruchcham
Tani puna Janatln.111v1 appanam cheva ruchchhyado
~~i '1 #11'1 -ef If<?f Ifur ij fq d o;q I f"i ~ f.-t ,4 +I I
,0

"'

cfTA' ~"' Gt Y1~ ~ruirftr arre;rn:r ~er M~=q ;q a
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11 ~ ~ 11

J6 Faith, knowledge, and conduct should always be cherished by saints from the 1!)lavahara point of v1ew Know that,
1n reahty, these three are the Self
COMMENTARY

Just as knowledge, behef, and conduct of a person called
Devadatta, cannot have separate and independent existence
apart from that person, so also knowledge, behef, and conduci
rela1.1ng to the Pure Self cannot have any independent e"'dstence
apart from it and hence may be 1dent1fied with its true nature
The th1ee Jewels above referred to, when cherished as the idea]
to be aimed at, constitute vyavhara ratna-traya But wher
they are realised as 1dent1cal w1th the Self, they constitute! the:
ntschaya-ratna-traya
Thus the
ntschaya
and vyavaharc.
points of view 1n the case stand in the relation of sadhya anc
sadhana, the ideal ~ch1eved and the method of acluevement
GT"~ urri=r

Cf1fcr ~fWT m

(jf I

fur a:01

~ef~ 1

(ft cT ofUJt;J''Ucf ~) a:fc~~T31T Cfl@°ur 11 ~ \S 11
Jaha nama kov1 pur1so rayanam Jan1iina saddahad1
To tarn. anucharadt puno 9tthatthivo payattena

( 17:

~ ;:n,:r cn)sfir ~ ~ ~ ~~rfa I
d dfcl +l'i-il (@ ~~Tf~cfi 5fffi II ~ \.911
~q f~ iJffq'"Ulff 011 c{ oc:fT ~ ~ ij°~~T I
~ ~T ~) ~q ~ +neflc:[cfi liraT t I ~ ~ l 1

arur~fwcrr

Evam h1 Jivaraya nadavvo taha ya saddahedavvo
Anuchar1davvo ya puno so cheva du mokkhakamena

( 18

f~ Gflq (1'1f I
ar,=qf.ca
olf ~-q crrr
~
~-·

Q.cf

~ldallfd~cf ~;[ld64 I
ij" ~q er +f'T~~ l l ~ t 11
~
17 and I 8 As a man knowuig the king believes U1 lun
and with the obJect of gain serves rum with resourcefulness
even so should the kmg, the soul, be known, beheved ill anc
attended to with the ob1ect of emancipation
COMMENTARY

The natu:re of ratna-traya 1s explained by a sinule
www.holybooks.com
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person who 1s desirous of obta.uung presents from the kmg must
first of all find out who the king 1s through the royal paraphernaha
of the royal umbrella, chainara, etc Then he must have faith
w the benevolent nature of the king, then he must approach
rum and serve rum whole-heartedly ID order to attain rus end
S1mtlarly one who desires moksha or liberation should obtain
the knowledge of the true Self, should have faith in the poss1b1hty of realisation and finally make an effort to reach the goal
The approach towards the sp1r1tual sovereign 1s compared to
the approach towards a temporal king
Thus 1t 1s emphasised that right knowledge is the w.dispensable condition of the attempt to successfully achieve liberation or moksha
Next, the author points out that the view wh1ch identifies
the Self with the body, etc 1s the mark of a.;nana or wrong knowledge

~ UTT?fi++lfl-~ lf ~+ITc{ ~ ~ cfi+~O~ I
\ill f{m ~~
~ ffiq 11 ~ ~ 11
Kamme nokamm.amh.t ya aharrudi ahayam cha kamma-nokammam
Ja esa khalu buddh1 appadtbuddho havad1 tava
( 19)

~r ~,;[r

cplffur ;r)~ =q- ~+rfu ~ ~ ~ ;r)cpl1"
ll Ict~tSI 1 ~ ~"Urffiil;ir +T<fffi ~ II ~ ~ II

I

x9 Karmic matter and non-karmic body-matter constitute
the I and (conversely) I am identical with karnuc matter and
non-karnuc matter So long as this belief persists .tn the Self, lt 1s
said to be apratt-buddha, one lacking 1n discr1nunat1ve kno~ledge
COMMENTARY

Tlus ga,hti emphasises the fact that it is sheer a.;nana or
ignorance to 1denttfy the Self with the various types of non-self
Karma, here, refers to the subtle matter constituting the var1ous
londs of karma, such as ;nanavaraniya, etc , and therefore implies
the various psych1c states such as delus1011, des1re, etc Non-karma
refers to the physical molecules constituting the organic body
One who recogruses that the Self 1s by nature entirely distinct
from the 1nternal impure psycluc
states such as delus10n, desire,
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and the external body, 1s said to be pratt-buddha or one with disc.r1m.1nat1ve knowledge The1efore,one who beheves that the
Atm'ln 1s 1dent1cal with the various impure psychic states caused
by the subtle karmic matter or with the gross orgaruc body 1s
called apratt-buddha, one devoid of dtscr1minat1ve knowledge
Such an apratt-buddha, is called bahtr-titman, or one who 1dent1fies himself with external obJects

~ 0:~ ~ ~fflf~ a:rfu iJ+f ~ I
aruuT ~ trof<SF.1"

f:qtt If:q :a-~

cfT II~ o ll
Ahamedam edamaham ahamedassah.1 attlu mama edrun
Annam Jam paradavvam sachittacluttamissam va
'

'

....

ij

......i:::

( 2.0)
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arrfu ~ ~
:qrfq- ~mf+r l I

.As1 mama puvvamedam edassa ahamp1 as1puvvamhl
Hosai puno mam edam edassa aham p1 hassam1
::rrt

c..
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(' .....
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Edam ta asambhudam adav1yappam karedi samroudho
Bhudattham 1ananto na karedi du taro asammudho
......

10

"'~

( 21)
l I~ ~ 11
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+ffqlslffcr ~ Utf +flf o f ~ =qfcr ;rfc4 lS4 If+r
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ur ~~ ~ a- 8iij'-1_~T 11~~11
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1

f~ cf){ffu

( 2,2, )

~
l
~

~ ~ ~ ~)fu ~ c f ~ 11~~11
to 22. "I am other substance, arumate, w.arumate, or mixed,

1t 1s myself, I am 1ts and 1t 1s nune, 1t was tt11ne in past time and
I was its, even again 1t shall be nune and I shall be 1ts" Sucb
e:r:roneous notions about the Self (as 1dentlfymg 1t with alien obJects
such as body, etc (only the deluded one) bahzr-atman entertains
But one who knows the real nature of the Self, non-deluded (an·
tar-tltman ) never entertains (such erroneous notions about the:
www.holybooks.com
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These gtithas refer to the erroneous belief of identtfying oneself with one's own body as well as the environmental ob1ects
These alien ob1ects such as wife and duldren, cattle and gold
and land constitute one's home and property Wife and children
and cattle are designated as sachztta-paradra1!Ja, living obJects
ill the env1tonment
Gold ornaments, house and landed property
constitute a-cbztta-paradravya, inanimate ob1ects ill the environment Wife and children wearing ornaments and costly dress
would be mura-paradravya, combined arumate and 111arumate obJects
of the environment There 1s a tendency ill the householder
to identify lumself with lus w.tfe and children and other properties The identification may be as 1ntimate as his relauon to his
own body Just as he is interested in mai'ntairung h1s own body
free from 1nJuty or disease., so also he 1s interested in ma1nta1n1ng
rus property and possess10n free from damage by promoting the
mtegr1ty and welfare of his relatives and property Such an ident1fi.cat1on of one's self with the environmental obJects 1s considered
as an impediment to the realisation of the true Self Such an 11lusory
feeling of one-ness with the environmental ob1ects, 1 feeling elated
when they increase and grow, feeling deJected when they decrease
and decay, are aU charactenstlcs of self-delusion which must
be got rid of by one who pu(sues the path of self-reahsat1011
Such a self-delus1on, may also be present man ac;cet1c Though
he renounces lus house and property, still he retatns a few things
such as ptcbcha and kamandalu which constitute the mstgrua of an
ascetic For lutn these constitute the environmental obJects and he
shall not entertain the feeling that they are h1s personal property,
lest he should be troubled by the character1st1c emotions of JOY 1n
possessing them and sorrow 111. getting them damaged o:r lost
When the householder or the ascetic 1s enJoined not to identify
hlm.self even with h.ts own body 1t 1s much more important that
he should be entirely wun:B.uenced by environmental obJectsby the dear and near ones and by wealth and property
31001101 iftfe_c{+f {I ~ -+fUT~ q-rr('w
~ I
,.:;,

csl4+lcsl4
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Annanamoh1damad1 manhammam bhanad1 poggalam davvam
( 2.; )
Baddhamabaddham cha taha Jlvo bahubhavasanJutto

i:ftf~a-efa 4~ +rurfcr tra'
~, {J;~ 0£1 ir"' 1
.b~
~ 4+1 tit 4 =q- a~T ~<l ~+l'I Cf ij ~cf~ II ~ ~ II

• dffl"f.i

.z;

In the case of the soul that 1s characterlSed by various
emotions (such as deS1re, etc ), there are physical obJects some
(of which are) 111t1mately bound to 1t (like the body) and some
not so 1nt1mately bound (such as wealth) "These material ob1ects
are nune" so declares one (the bahtr-atman) whose intellect 1s
deluded by wrong knowledge

ijocf~UTf~oT fflr ~qa:f~I wef(q ofl fur=o:q I
fen~
cftlifw~oe.ft~r fell +rurfu ~~ 11~¥11

m

Savvanhunanad1ttho JlVO uvaogalakkhano n1chcham
K1ha so poggaladavv1 bhudo klm bhanas1 manham.t.nam
tl"~~Sl~T ~fcf ~tflfflf~~) ~ I

•

( 2.4 )

"'

~

ep"~ ij" ~~~olfT~T lf~Ufft:r ffl~ 11 ~¥11
2.4 The nature of the soul as seen by the Omniscient, 1s permanently associated with 1ts quality called upayoga (which comprises knowledge and percept10n, par excellence) How can
such a spiritual entity become a physical obJect? Then how can
you say, "this phys1cal obJect 1s mine?"

~

~) ~n1e~ocft~r{T

cl1" ij"ffl ~~

~~ ~~

'51" ~

T°if"w

r{oq'

I

11 ~~II

Jadi so poggaladavv1bhudo Jtvattarnagadam 1daram
To sakka vuttum Je man ha. nunam poggalam davvam

ef<{

ij"

( 2. 5 )

~~M~olfr+rar Gfi?.tc?.f.J.t ,~1af+@"W 1
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(;'\

"\

ct-c@?fat ~ 4.-+1ii~ ~ roll" 11~~l1
.2. 5
If the soul becomes matter and 1f the matter becomes
the sou.I then 1t 1s possible for you, Oh I bahtr-iitn1an, to say
"this physical ob1ect 1s m.tne"
CoMMENTAPY

(2.; to 2.5) These gathas also deal with the 1llus1on of identifywww.holybooks.com
ing the Self
with the physical
obJects The physical obJect may be
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1nt1mately related to the soul as its own body or indirectly related to
the soul as one's own wealth and property In any case, 1dent1fy111g one's Self with these material obJects 1s but a mark of the
lack of knowledge as to the real nature of thl.ngs But rtyou say
that the soul and the physical ob1ects are not so very chfferent 10
nature as to exclude all possible relations between the two, then
you have to remember that your view would be in confuct wJth the
D1v1ne Word of the SarvaJfia, or the Omruscient According to
the pravachana, the soul 1s fundamentally different m nature from
Pudgala (matter) Its nature 1s characterised by perfect knowledge and perfect perception, whereas matter 1s non-hving, achetana, a characteristic which 1s contradictory to that of the soul
With such an incompatabihty of nature, how can they be reasonably 1dent1fied with each other? If your predication, "This 1s nune'"
1s matntru.nable, it must be only on this conditton, which 1s 1mposs1ble, v1z , that the soul can be transmuted into matter and matter
mto the soul It 1s dear that the author addresses a deluded person,
(bahzr-titman) who is incapable of d1scr1nunat1ng between soul
and matter, and points out to hlm the fundamental differences
between the two It 1s the clear perception of thls d1:fference,
vzveka Jfitlna that forms the foundation of Right Faith
Next the author states the possible defects wluch may be
pomted out aga1nst the view that the Self and the body are absolutely distinct from each other

aj&- \jffqf 1Jf

~oairfcr

ffl

fmttlf (llff~~ ~cf I
',')

~ f'i-c@r~ ~ ~ ~

~r 11~~11

Jadi Jivo na sariratn t1tthayarayer1ya-santhud1 cheva
Savva v1 havach nuchcha tena du ada havadi deho

~rarr

( 26)

ffl ~eh <h=u 4ij tq@~-'1 cr I
~ 61 ffq ilcffu fl:r~ ij'tf ~ arrc+rT ~ffl it~ 11 ~~II

lift

if

2.6 If the soul 1s not the body then the hymns prais111g (the
bodily excellence, riipastava, of) the T1rthankara or the Acha:tya
wtll all be false Therefore the soul must indeed be the body
COMMENTARY

The Tttthankara as d1sttngwshed
from S1ddha has a body
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S1ddha 1s described as asarirt, without a body, ariipa, not perceivable, and so on, whereas the Tuthankara or Arhat Parameshtt has stlll a body even after attairung Omrusoence or Kevala
J.fiana It 1s with the help of this body that He 1s able to preach
the dharma (Truth) to the people, because His mam function 1s
dharma-prabhavana or proclaiming the Dharma His worshippers both human and divine praise His body in their adoration The adoration of an Arhat consists 1n the enunciation of
the marvellous characteristics of His body-such as its beauty
and excellence, its freedom from natural impur1t1es and defects,
and that 1t 1s the cynosure of attraction and grace, that 1t 1s the
fountain source of peace and harmony, that it is the physical
embodiment of the eternal values of Truth, Goodness and Beauty
The term Acharya imphes the master of a Sangha who in his
turn transm1ts the divine messa&.e to his disciples and through
them to the whole world It 1s not necessary to emphaslst"
the fact that in his case also adoration very often 1mpl.tes
pra1S1ng the beauty of his body as the embodiment of a great
soul
The bewildered and the doubting disciple naturally asks lus
master "If the soul is of supreme importance and if the body
being achetana 1s without any spmtual grace and hence to be discarded as worthless, how can we Justify the various songs of
devotion of Arhanta and Acharya, songs which are but the praise
of their physical beauty and grace If the songs in adoration are
valid, would it not be proper to infer that after all, the soul and
the body are not so fundamentally different ?"
The author clears the doubt e:xpressed above by expla:uung
the doctrine of naya or points of view
qq~l(Olarl"~H~rft{~)~Tlf~~ ~ I
~ fu1-o@~H1 '5f'Tc:l"T ~~ ~ ~fcr ({#~6) ll~\911
Vavaharanayo bhasadt Jivo deho ya havudl. khalu ekko
Na du n1chchhayassa Jivo deho ya kadavi ekkattho
( 2. 7 )
c4q~(V14T +ll'ffl' ~) ~ +l"ffl ~q~qc:fi I
1

;r ~ Mii444fll

~r ~

cfic{IL4cfil~ ll~\911
2. 7
The Vyavahara
point of view indeed declares that body
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and soul are o:ne, but according to the ntlchaya point of v1ew,
the soul and body are ne-ver identical
COMMENTARY

Thus the devotional songs in praise of the bodtly beauty of
the Lord are Justified from the vyavahtira point of view, because
the beauty of the body is but the expression of the 111ner beauty of
the soul with wluch it is found 1n uruon Though considered
as one from the vyavahara pomt, because of thei:t association, still
soul and body do not lose their intrin.sic characteristics They are
really distinct 1n nature The soul has its intr1ns1c characteristic
of upayoga (darsana andJntina) which characteristic ls not present 1n
matter This fact clearly brmgs out their 111trinsic d1:fference
The commentators explain this combination of different things
to constitute a unitary whole ))y a practical tllustrat1on Gold
and silver, both be1ng precious metals, may be used m comb111ation for certain. purposes such as ornament maklilg, etc Though
they go together to constitute the whole so manufactured, still
they do not lose their respective qualltles Gold is gold and
stlver 1s silver One is yellow and the other is white Hence the
two can never become one 1n nature really In the same way,
soul and body, though found together 1n an embodied in.dividual,
the uruty must be taken to be true from the practical pomt of view
and not from the absolute point of view
i!iOl'-100( Gf\q lcU ?.'2'
qlH1<?5J.f4 ~ lf11IT I
~~
\:)

1=fU1Jffe{ ~

\:I

\:I

~ i~ +n:1cr 11 ~ t 11
Inamannam Jivado deham poggalamayam thun1ttu muni
Mannad.t hu santhudo vand1do maye kevall bhayavam
( 2.8 )
~~it '"4 d Gft q I~~ $&; I <?5 "lli ~cqf' i:fR I
ffl ~ ~«j,dl q"Fc{ffi' ~ ~ +Hlcili ll~tll
2.8 By adoring the body wluch 1s different from the soul
and which 1s constituted of matter, the saint beheves, "The Omwsc1ent Lord 1s thus adored and worslupped by me "
'

ij"~f ef~T

'

COMMENTARY

\::I

';:I

I
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http://www.holybooks.com/samayasara-or-nature-of-self/

CHAPTER I

because the praise of the body 1s but the praise of the personahty
But m reahty, the bodily characteristics, however beaut1ful and
adorable, cannot be the genwne characteristics of the paramtitman

er ~~ur '1!~ 'O'f~~urr ~ ~ ~c=.t™oft

1

~
GfT ~) cfvif ~~ ~ft{
11':)~II
,,:,
~
\
Tam ruchchhaye na JUJJadi na sariraguna havantl kevahno
Kevahguno thunadi JO so tachcham kevahm thunadi
( 2.9 )
cl ffi~-i:14 t=f lf~lld ;:r fil (l <'I 011 ~ ~ cfici fwti I

cfic=.tf~~,oi)
~

~

,,:,

·~

lf ij" cRq" ~futi" ffi@' 11 ~ ~ 11
2.9 That (body adoration is adoration of the paramatman)
1s not right from the ntschaya point of view for the propertles of
the body are not the properties of the Omruscient Lord One
who worships the kevaltn, the Ommscient Lord, must do so by
ado:t.tng His genu.tne characteristics
Of lf (fi.+l q fool ~ 'O'f far ~ q OOj Of T ~ ~f{ l

chci FwiJ,011 i mfu

a

~~ ~cclcf 'O'f ~qfw~!OII ~ ~ ll~oll
Nayaramnu vannide Jaha na vi ranno vannana kada hod!
Dehagune thuvvante na kevabguna thuda hontl
( 3o)
ffl qfo@- ~T ;:rrfcr -mfT cfORT ~ ~qfu I
"~~-,
" fflll+li'1" ;:r cfiq
'Rw~IUIT ~ -+1''-11
~
~m
..Q ll~oll
3o As the description of a city does not constitute the
description of its ruler, in the same way, the adoration of His
body is not the adoration of the attributes of the Omniscient
Lord
~

,,:,

~

COMMEN'I'ARY

The same po.tnt that ador.tng the body can by no means amount
to the adoration of the paramtltman is emphasised by the example
of a k.tng and hi:s capital
Next the author describes the nature of ado:ratton from the
real point of v1ew
'111' ~~ f-31 ful'a I ur101 tt ~P=u f~ar ~ am{ 1
cl" ~,,:, f"1 f«f~ll ij' +fUTRf ~ fol fo@~ I ffl'2'
"'~ II ~ ~ 11
Jo indiye 11natta. nanasahavadhiyam
munadi a.dam
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~lfffol' mcff ~I tj tet attcrrm ~ ot k+-1 Fi~
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I

\:)

He who, subJugat1ng the senses, reahses that ..the self
1s of the nature of real knowledge 1s verily called a conqueror of
the senses by the satnts who know realtty
; 1

COMMENTARY

This 1s given as an 1llustrat1on of the true worship of the
Jma through pra1smg His quahties Control of the senses 1mphes
three tlungs Control of the sense organs or dra1!Ja-tndrryas,
control of sense-perception which 1s bhava-tndrrya and, :finally, the
control of the perceived environmental obJects or tndrrya-vtshaya
The sense-organs and sense perception, though servmg as 1t1struments of knowledge to the soul, do only present the world
of environmental obJects and thus divert the attention of the
soul to a world other than itself Conquest of these senses therefore 1mphes the acqu1s1tion of freedom from the 1.nfiuence of environmental obJects When such an .tntellectual attitude 1s secured
through yoga or tapas, the attention thus hberated 1s directed inwards
lead.tng to the contemplation of the Pure Self Contemplation of
the Pure Self leads to becoming one w1th 1t One who reaches
this goal of self-realisation 1s known as Jina This 1s the summum
bonum of life to be achieved according to the Jaina faith
1

\jff

if~ ~ f'1f ful'tH 'Of I01 *1 ij_l et lf~

1I'Off&" 81'R
fcmr ll~~tl

I

cl" ~~ ~ q(+tgfc1410141
Jo moham tu J1U1tta nanasahavadhiyam munadt adatn
Ta11 damoham sahum paramatthaviyanaya. v1nt1

lfi

i;r"h:r
II~

cl'~

mcff

( 32.)
~~cfcfi" ;r.:@" af l ,+-I Itj +I~ I

er~~~ 4<+-11~fc1~1it6h1

\::>

i21n-d

11~~11
32. The satn.ts who know the nature of absolute reality, call him
]tta-moha or conqueror of delusion who, by subJugating the delus10n,
realises that the self 1s intr1ns1cally of the nature of knowledge
COMMENTARY
www.holybooks.com
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through the praise of quality Conquest of delusion is the quality praised in this gatha The term moha implies the various gross
emottons such as anger, pride, deceitfulness, avarice, etc These
emottoiis naturally create undesirable exc1tement in the consciousness These various emotional disturbances and the consciousness
which is so disturbed are all unwarrantedly identified with the
real Self This 1dent.1:6cation of the higher Self with the empttical
consciousness characterised by baser emot1ons 1s certainly an evil
to be got rid of One who is able to realise this higher Self as
distinct from the empmcal Self and to concentrate upon one's
higher Self by the conquest of the baser emotions constituting
what 1s called moha or delus1on, 1s called Jzta-moha, the Conqueror
of Delusion
•

f'51~+tl~ ~ ~ ~ ) ir~) ~fct'1Gi ~ I~~ I
cn:lff ~ :,:_c11014'~r +r~ ~r fur""§}4fct~f~ n~ ~ 11
Jidamohassa du Jayiya khino moho havina sahussa
Tayiya du khlnamoho bhannadi so nichchhayaviduhtm

( 33 )

~~ ~ ~ ~

+f~T +r<ffiTT~) I
+rlll@' ~ Fi ~'rq li fct c;_ft:r

cftIT ~ ~~)
)I~~ u
33 The Rtshl who, after conquenng moha or delusion,
further completely eradicates 111ob'a (the root cause of baser emotions), is called by the Seers of Reahty, the Destroyer of Delusion
COMMENTARY

This 1s the tb.1.rd example of worshipping the Lord by praising Hls qualities Conquest of 11toha 1mphes merely the suppression of the baser emotions and pushing aside the emp1t1cal consoousness from the focus of attention in order to obtal!l the undisturbed contemplation of the higher self But in the case of
kshinamoha, the destruction of delusion, the baser emotions,
and the assoaation of the empincal Self, are completely ehnunated 1eaV111g the higher Self as the unchallenged and undisturbed
sovereign of the sp1r1tual realm
....
....
Fc
""'.C:::.....
'O'f11Jf ~ ;rfq q=&qef(.c:f I~ ~ tR1"C1 unw1f l
www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/
~ q=eq cftc:f IOf lJfT11f
II ~ 'lit

furll+IT 1!Uf({6cf

SAMAYSARA

Nanam savve bhave pachchakkhach ya parett1 nadii.na
Tamha pachchakkhanam nanam niyama munedavvam
( 34)
~ ffl'... +TlefA... ll t+-1 Id" SI ,ll l€41 fo =i:f" tfU'A'fu Wlffi" I

SI ,ll I€ll I.=t ~Fr Pill +-1 1a lRl'olf+-1' 11 ~ ¥ 11
"
"
34 The d1scr1.tn1nat1ve knowledge of the Self leads to
discarding all ahen chspos1t1qns, knowing them to be entirely
foreign to the nature of the Self, therefore in reality, this discriminative knowledge of the Self shall be known as pratyakhyana
or repulsion

a"

rj t+-1 1

COMMENTARY

The alien charact:trist1cs of the empincal Self, since they
are foreign to the nature o:f'the Self, get re1ected by one who knows
the true nature of the Self This knowledge of the true nature
of the Self in its 1solat1on from all alien characteristics forms the
•
111chspensable condition of self-purificat1on
by the process of discarding all the fore1gn elements present m the Self This process
known as pratyakhyana is the great renunciation or re1ection of
foreign encumbrances Since the dlscr1minat1ve knowledge of
the Self is the real and indispensible condition for pratyakhyana
wlu.ch 1s the process of self-pur1:fication, such knowledge of Self
1s called the pratyakhyana, renunciation 1tself, according to the
pr1nciple of 1usttfiable identtfication of cause and effect
~ Ufl1f ~ ~ ) q(~oc:(f+{U( @" Gtifol<5, ~ I

~ ~ ~ UfraiTJT ~~ 11fT11fr II~'-\ II
Jaha nama kovi puriso paradavva nu.nan t1 Janidum chayadi
( ; 5)
Taha savve parabhave navii.na v1muchchade naru

~ ifl+T ctn'SN ~ 4"ur oll f+t ~ f+t fo ~Rell ,ll Gf fo 1
d'~ ~ ~ ~ fe110--q@' ~FIT 11 ~ '-\ 11
; 5 As a person re1ects a thing brought to him as his own,
when he realises through certain marks that it belongs to some. .
body else, so also, does the sage discard all alien dispositions,
as they are foreign to rum
COMMENTARY

www.holybooks.com
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39

is well brought out by the commentators For example, a person mav accept as lus own a cloth brought by lus washe.tman
wluch nught really belong to somebody else Due to the ignorance of the real fact, he may put on the cloth But when the
real owner clatms 1t as his own po1ntmg to lus proper washerman's
mark, the mistake may be recogrused and the cloth may be given
up as not lus own S1nularly a person due to ignorance may
call as his own the various emotional features of the emp1ncal
Self But when lus attention 1s drawn to the error of such false
1dent1:fi.cat1on by his spmtual master, he certainly realises lus mistake and 1s bound to discard the alien features as not h.ts own

urfc~ +1+r cfiT fcr +r~r ~~ ~ qq ~cfefi'T
er itl~fol++l+Rf *1+14Ht fct410141 fcrfu ll~~ll
Natth1 mama kov1 moho bunhadi uvaoga yeva ahanekko
Tam moha.111mmamattam samayassa v1yanaya v1nt1

1

( ;6)

.=tTffif ll+I' i:Ji"Tfcr ~ ) ~e1:@' ~44lff {{cl l~cfi I
er +r~f..-t4+1ccl tt+lllf.li\ fq#f 14cfil ~qRf II~ ~II
36 I am uruque 1:nasmuch as I am of the nature of upayoga, hence no delusion whatsoever 1s related to me He who
thinks hke th1s, the knowers of the true Self call "one free from
delusion"
CoMMENT.A.RY

Ntrmamatva without any personal mterest, emphasises the
former characteristic of ntr-mohatva, freedom from delusion Thts
gathti reiterates the necessity for discarding all ahen feautres
of the empmcal consciousness "These are not mine I am
but the light that tllum111ates the inner Self as well as the outer
cosmos, being all-tllununating pure conse1ousness I certamly
have no personal interest in things resultmg from self-delusion "
One who tb.tnks like that is said to be free from delusion
+{+f ~
~~ ~ar11r t{cf 31
~ 4c:1 ++I fut i:+1+1 t1 ij +14 Ht fc:4 4 IOI li I farfa ll ~ \9 l l
Natthl mama dhammadi baJJhadi uvavoga yeva ahamekko
www.holybooks.com
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111"ffif +1+T 4t4itYf«;fe"l@" ~lllll' u;ct 1~cfi
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1

ll~\911
; 7 I am unique masmuch as I am of the nature Qf upayoga Hence dbarma, etc, are not related to me Hence, he
who thmks like this, the knowers of the true Self call, "one unrelated to dharma, etc "
COMMENTARY

Previously the author has emphasised the fact that it 1s erroneous to identify the true Self with the empmcal Self charactensed by vanous emotions Here he tums his attention to the
outer cosmos consisting of dharma, adharma, pudgala, akasa,
Kala, and other ;ivas-the pr.111e1ple of motion, the principle of
rest, matter, space, t1me, and other souls-respectively Hence he
wants to emphasise the fact that 1t is equally erroneous to identify
oneself with these ob1ects of the external world The constituent obJects of the cosmos hava, their own 111tr.111s1c inalienable
nature and can by no means be derived from the nature of the
Self No doubt the upqyoga nature of the Self in 1ts tw.111 aspect
of knowledge and perception can completely comprehend the
cosmos so that the various obJects of the external world, hving
and non-living, may get immersed in the ocean of hght that proceeds from the Perfect Knowledge of the Self But this fact
of being comprehended by knowledge does not in any way interfere with the 1ntttns1c individual reahty of the obJects themselves
whtch are related to knowledge As was already expla.tned 10
a previous gatba, the physical body and the Self have each an immutable and independent nature of their own, non-transmutable one
111to the other This assertion relating to matter and soul is apphed
to the whole of the cosmos consisting of the various obJective
teals such as dharma, adhan11a, etc Here we have to note one
1wportant. point that one's Self is not only d1stmct from the various non-hv10g obJects of the environment but alsoftom the various personalities which are present 111 the outside world 111 the
human society and the various hving organisms of the b10log1www.holybooks.com
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To talk of a mass consciousness or world-cons-
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CHAP'I'BR II

c1ousness, offering only a subsidiary existence to the personahtles which are but chips of the particular adJecttves of the Whole
would be incompatible with Jaina metaphysics

~cfefi'T ~ ~)
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~qf I
4 <it Io!n=Rf fq U~ GII

~ijOfOIIOlit~aft

ffl
~ fcfi"f:q fct afUUT
Ahamekko khalu suddho damsanananamayio sadariivi
Nav1 atthl manha kunchivi annam paramanumittam pi
~ ~ ~) ~#ll'1~ll

e

(;8)

~WIT

I
.-f IClf R=a +f+r fcfi"F~-i:i ~c4 '"~... q (+! IOf..:,~i:rfq- 11 ~"( GII
38 Absolutely pure, having the nature of perception and
knowledge, always non-corporeal, I am indeed uruque Hence
not even an atom of ahen things whatsoever (whether hv111g or
non-bv111g) 1s related to me as mine
COMMENTARY

Aham the Self 1mphes this The soul from beg111ru.ngless
eterruty associated with ignorance and delusion forgets its true
nature, gets identified with ahen features and characteristics till
he 1s rouse~ from slumber by a benevolent sp1t1tual mast;r who
repeatedly strives to wake him up to his true nature Just as
a person who has lost his Jewel feels a JOY and surprise when lt
1s brought and placed in his hands, so also the ;iva wakes up as
a result of the master's effort to reahse that his Self 1s the parameJwara, that hls nature 1s pure and unsulhed by alien features,
shedding the pure light of pure consciousness all around
Ekaha the undivided unity implies that m spite of the
several psychic states, emotional, cogruttve, and conative, experienced by the Self, it is an indivisible uruty
Sudha pure The Self, in spite of lts gatt, modtficatton, such
as human atld chvine and in spite of the rune types of psycho..
physical mod1ficat.1ons called nava-padclrthas, never loses its intrinsic
pure nature and hence he ls sudhdha
Ariipt non-corporeal S111ce the pure soul has no other
nature except upayoga, the pure knowledge and perception, and
sense-perception of v1S1on, taste, touch,
since 1t ttanscends the
www.holybooks.com
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and illununattng all tlungs around through its hght of knowledge
remains absolutely un111:B.uenced by alien psychic states and physical ob1ects so that not even an iota of the alien th.111gs it can call its
own
Thus ends the ;iva-padtirtha or category of Soul The author
takes up next the a;iva-padarthas for discussion
The Sanskrit commentators use the term ranga Here ends
the first Scene, piirva-rangahsamaptaha, thereby suggesting that
the whole work ts a Cosmic Drama in which the chief hero is the
Self who appears on the stage in different characters and in
association with cW:ferent actors-certatnly a beautiful metaphor 1il
depicting the career of the Atman

CHAPTERII

• AJIVA OR NON-SOUL
Thus after describing the category of ;iva, the author takes
up now the category of a;iva or non-soul for discussion First
he states the piirvapaksha or the pnmafacto argument of those (bahtratmavadtns) who believe that there is no soul besides and
beyond the various psychic act1v1t1es characteristic of the emp1r1cal Self
aJCtITOT+1 ll l 01 ffi ~T ~ tf (tq ?.II f~ofl ~ I

~ ~ cfi'i:1{ :q- ~ ~f~fa 11 ~~II
Appanamayananta mudha du parappavadino kei
Jivam anhavasanan kammane cha taha paruventl
011<:+1 I'1 +1 Gt 1.-f ~ ifGffif
q (+1 k'-1 q Ifi:4.'1 eFf=r.:..
I
"
,:,
' '1\.!_

( ;9)

"11 q +I e4 q ~ M cfi+1' =q- a~ 'Sf~ I"Cl II ~ ~ ll
39 Some of those ignorant people who maintain that the
Self 1s but the non-Self, not knowing the true nature of the
Self, assert that the Self 1s identical with such psychic states as
desire, etc In the same way some others state that the Self 1s
identical with karmic matter
"
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A vare a11havasane suttvvamandanubhavayam Jivam
Mannantt taha. avare nokammam chavi Jlvottl
( 40 )
3ftRSe4q*f1ii~,::, cfur+r.=~ ~fcf I
+f "4 rd ~TSlR ;:ft~ =qrfcr ffl ~fcr I ¥ o I l
40 Others beheve the psychic potency which deter:tmnes
the intensity or mildness of consc10us states to be the soul Still
others identify the soul with non-karma matter which forms
the constituent elements of the various k.tnds of organic bodies
\':)

~~ ffl arcr~ efi.a:+110I~Ht1f+1-c@fcr 1
fctoqtjiJj+fcrtfOl4!01~ ~ ij"f ~ ffl)' 11¥~ II
Kammasudayam JlVam avare kammanubhayarruchchhanti
Tivvathanamandatatna gunehim JO so havadi Jivo va
( 41)
~ ~ Gtlcf+l4( ~r.=f+fi4if+i"'®Pd I
cl'lc;tccfi:f"c;_,cf1olT~ ~ ~ +rffl ~Tcf 11¥~ II
41 Some consider the manifestation of karma (resulting
in pleasure or pain) to be the Self, some others believe that what
determines the intensity or mildness of the edoruc state (wluch
is the frwt of karma) is the Self
,::,

~cfT cfi'+i:f ~lf ({)fuurfq ~ ffl Gil cl f~~@fu
ffl ~\ifT~ ~ cfi+i:f 101 \l\Tq fif"®fu 11¥~ II

I

Jivo kammam uhayam donn1v1 khalu keyi Jivanuchchhant1
Avare samJogena du kamm.anam Jivam.1chchhant1
( 42 )
Gflctefi+IT+ri [ arl'ir ~.::, ~sf~ctfit-a@Rf I
3TlR ~)ii-1; er,::, ~T1fT Gt1c1f+1~@n.a 1J¥~11
Some others state the Self to be ;;va and karma taken
var1ously or together, still others consider the self to be the product
of the combmatton of the various karmas
4z

~~ cstgfc?Jie_j q ('-!C4\0f cf'G:ffi i:a:;q~f l
~ 'O'f ~ q(tqqj<{\ fur"tl@llcll<tlf~ fo1f~g1 11¥~11
Evamviha bahuv.tha paramappaJ].am vadantt dummeha
Te na du parappavadi nichchhayavadilum ruddittha
( 43 )
~fq,;n" ~ T q (+I lc+l li-1 ~ ~'q'~ I
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43 Thus 1n many ways perverse-nunded people 1denttfy
the Self with the non-Self, therefore, by believers in reality, they
are declared to be not paratmavtidtns (those who do not beheve
1n the 1dent1ty of ;iva and paramatman)
COMMENTARY

D1scuss.111g the nature of 4/iva-padtirtha or the non-hvtng
substance the author 111troduces first that type of a;tva-padtirtha
or non-ltving substance wh.tch 1s 1ntimately associated w1th ;iva
or soul This type of non-hving substance which 1s associated
w1th hfe 1s of two kinds, karmzc matter and matter called nonkarma which constitutes the various types of body associated
w1thyiva other than the karmzc body Karmtc matter constitutes
the karnnc body and 1s 1n.separable from the soul throughout 1ts
stim.rartc ptlgr1mage from one bttth to another, till the soul
liberates 1tself 111 the pure state by breaking all shackles of karma
Besides tlus karmic body which 1s extremely minute and 1mpetcept1ble, there are other types of orgaruc bodies in association
w1th the ;lva or Soul Birth, growth, decay, and death character1st1c of organic beings, man and animals, are all characteristics of grosser bodies wh.tch form the physical associates of the
Self The Self 1n association w1th these material velucles, to
whtch it 1s bound has to undergo correspondmg changes 1n 1ts
conscious nature These changes may marufest tn three different
forms of exper1ence cog01t1ve, pertru.ning to perception and
'
knowledge, conat.lve , pertal.11lng
to voluntary activity , and affective, pertrurung to the various affective states of emotions, pleasant and unpleasant All these conscious characte:r1stics of the
emp1r1cal Self are 1n reality unconnected w1th the real nature
of the Self These character1st1cs of the empirical Self 10. the embo-died form, are the result of the association of the Self with the
various material tabernacles 1n which 1t resides Hence there
rs the possibility of tn1staklng these characteristics to be the :teal
natu:te of the Self These gathas refer to the various errors of
1denttfy111g the Self with the various types of material bodies
and with the consequential changes l!l lus consc1ousness due
to hts association with suchwww.holybooks.com
bodies
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44 It 1s said by Jina, the All-know1ng, that the vanous
characteristics referred to above are all the result of the marufestatlon of karmtc matter How can they be then attributed
• to the Pure Self ?
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COMMENTARY

Tlus gatha refutes the var10us erroneous positions stated m
the previous gtithas as beheved by the various Ekantavadins
No doubt 1t 1s true that the embodied Self 1s associated with attributes such as desire, and aversion, so also gold, as found 1n nature
in the form of mineral ore, 1s found 1n association with various
m.tneral 1mpur1ties Similarly fire is usually found in assoc1at1on
with smoke Nevertheless :fire 111 itself is not smoke, nor gold
1s the same as the impure mineral ore In the same way the Self
can:aot be identified with the var10us psychic marufestattons to
wlu.ch 1t is subJect because of its association with 1mpur1t1es In
spite of the forms 111 wluch they are found 1!l nature, gold in its
pure condition 1s dist1nct from the impure ore and the pure
self 1s distinct and different from the embodied ;iva No
doubt the Self is found always 111 association w1th its body
throughout the cycle of births and deaths, but on that score it
cannot be identified with the body since the Self as distinct and
different from the body 1s realised in 1ts pure form No doubt
the lcarmtc body may be an 111ev1table cond1t1on of the transnugtat1011 of the Self 10 this samsilrtc cycle, :nevertheles& this nonchctana mater1al condit1011 because of its 10va:t:1able assocration
with the Self ca1111ot be 1de11t1fied w1th 1t, as they a.re dtfferent UJ
nature and hence di€tmct from each other In short, what 1s
foWld 111 assoc19rt1on with a thing need not 11ecessa:i;tly be identical
with .tts true nature www.holybooks.com
The reahsat1on of the true Self will obviously
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expose the ahen nature of the various attributes, physical and
psych.teal, with which it 1s associated in its unpure state, an association which leads the uninstructed to erroneous conclusions
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The Jinas declare that all the eight kinds of karmas are •
material in nature, and also suffering which 1s the effect of karmtc
frution (1s said) to be material
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COMMENTARY

According to Jaina metaphysics the various farmas are 1ntrms1cally material though of subtle form Smee they are material in nature they are qwte distinct from ;iva whose characteristic 1s chetana The karmtc matter which is achctana m nature
while operating, interferes with the pure consciousness of the Iva
On account of this interference the various psychic states present
in the empirical Self are reaJly the effect of the operative cause
\
of the karmzc matter These psychic states constitute the suffering associated with samsara Jiva These unpleasant psycluc states,
as they are the effects of karmic matter, are considered to be material, since the cause and the effect are ultimately identical If these
psychic states, S111ce they are produced by karmic matter, are
also to be considered material in nature, what 1s the JUstl:6.cation
for referring these states of consciousness as the attributes of the
;iva? The answer is given in the next gathti
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46 It is only from the 1!)lavahara point of view that these
various psychic states are declared bv the Jmas to be of the
nature of the Self
COMMENTARY

'Though these mental states have nothmg to do with the
real Self, the attention of the ordinary man must be drawn
to the fact that from the practical point of view, they are characteristic of the empmcal ego The practical point of view 1s an
1mportant method of instructing the unenlightened ordmary
man Otherwise there will be an extremely disastrous effect on his
conduct \X aiv1ng the practical pomt of view and presenting
only the absolute and real nature of the Self, may result in the perverse conduct of the ordinary man Direct1ng his attention to the
ultimate nature of the pva, he may forget altogether the difference between the vegetable kmgdom and the animal kingdom,
the difference between the sthavara pva and trasa pva Man has
to hve on cereals and fruits, products of the vegetable kingdom
Since the product of the vegetable k11lgdom is indispensable for
his life, the ordmary man may unw1lhngly adopt a s1m1la:t attitude
to the arumal kingdom and hence he may not care to apprecJate
the importance of Alumsa Dharma If you can eat with impunity the products of the vegetable kingdom, you may also eat
meat, the product of the arumal kingdom This undesirable
result in the conduct of the ordinary man 1s the result of not emphasising the 1!Javahtira point of view and the futr1ns1c difference between the vegetable and the animal kingdoms, though the ultimate
nature ofJiva in both is the same S1milarly if the ultimate and real
nature of the Self 1s emphasised without describing the nature of the
emp1r1cal ego, the Self as a samsaraJiva, it will create an undesirable attitude in the ordmary man's life If the ultimate nature
of the Self ls pure and unsullied, if it 1s 1dent1cal with the liberated
Self or Moksha ]iva, then the ordinary man may argue, why
should I unnecessarily worry myself about moksha-marga, or
the path to Salvation, when my soul 1S already pure and
hberated in nature Both ethtcs and :rehg1on would appear to
him supetfluous
and www.holybooks.com
unnecessary Presenting an ultimate ideal
http://www.holybooks.com/samayasara-or-nature-of-self/

SAMAYSARA

and prescribing a course of conduct for realising the same
would all be vain and useless, because the idea] 1s already there
This perverse moral attttude is also to be avoided and tlus
could be achieved only by emphasising the 1!JaVahtir2t point
The ordinary man must be made to realise that though he
has the element of div1ruty 1t1 him, still it is found 1t1 association
with 1mpunty whtle he is in the concrete world of experience
It 1s not enough to reahse that lus ultimate nature 1s pure
He must also realtse that this pure nature 1s clouded and
contaminated by karmas This latter knowledge is possible
only when his attention is directed to the tfYavahiira point of view
Only when he realises that he has fallen from a high stage, he
will make a genuine effort to rega111 rus lost glory and emtnence
Hence 1s the need for and the importance of the 'l!Yavahtira point
of view Therefore 1t would be unwJse to come to the hasty
conclusion that tfYavabara naya and ntschaya nqya, the practical
point of view and the real point of v1ew, are mutually contradictory and hence incompatible with each other
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Rayahu n1ggado tti ya eso valasamudayassa adeso
Vavaharena du uchchayi tatthekko ruggado raya
( 47)
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47 At the s1ghttof the military process10n, one may exclaim
"The k.tng has started " This statement 1s made from the vyavahara po10.t of v1ew, because only one person 1s the king in the
whole procession
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the various psychic states such as desire, aversion, etc, may be
sru.d to be the ego But the real Self is none of these states but
remains as the unitary sub-stratum of which these are emp1r1cal
mocWications
COMMEN'I'ARY

Ordinary people, when they see the military procession
marclung along, speak of the king go111g out The military
procession may be really very long, but really the whole of it is
not the kmg however important, he 1s only one person in the
whole procession Simtlarly the series of psychic states and
modifications may be spoken of as the Self The whole series
1s not the Self Really the Self 1s the underlying urutary existence
whose marufestation appears m the various conscious states from
which the Self 1s distmct and 111dependent The author employs
a popular example to illustrate the relation between the everchangmg senes of conscious states and the permanent unitary
real self
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49 Know ye that the pure Self is without taste, colour,
without smell, imperceptible to touch, without sound, not an
obJect of anumana or inferential knowledge, w1thout any de£iru.te
bodily shape, and 1s characterised by chetanti (consoousness)
CoMMEN'I'ARY

Taste 1s a dist1nct quahty of matter or pudgala Tlus attnbute
1s not found anywhere else
Since the nature of the Pure Self
or suddha Jiva is entirely chstinct from that of matter, 1t 1s described tasteless, 10 order to d!st1o.gwsh Self from matter Similarly colour 1s an 1ntr1ns1c attribute of matter It 1s not found as
www.holybooks.com
an attribute of anything
else So the Pure Self which 1s dlsttnct
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from achetana matter, 1s described as colourless Again smell is
an attribute of physical obJects and 1t cannot be associated w1th
anytlung else The Self being dtstl.nct from matter 1s therefore
said to be smell-less S1mtlarly being perceptible to touch 1s
a characteristic of material obJects and c;innot be attributed to
anything else Since the natu1e of the Self 1s transcendtng se11sepercept:1on it cannot be an ob1ect of contact sensation Hence
1t 1s described as beyond touch In the same way, sound, since
1t 1s the effect of concuss10n between material pa1t1cles, is associated with matter alone and with noth1ng else That which sounds
must be a mate11al obJect as a non-material enuty cannot produce
sound Hence the Self also is soundless because 1t 1s non-material ID nature Thus the Self 1s entirely beyond the scope
of sense perception Can 1t be approached by inference or anumana? No, because anu111tina or inference ent1:tely depends upon
what must necessarily be obtained by sense-perception Perception of smoke may lead to the inference that there is fire But
smoke must be obtained by sense-perception and tben only
it is possible to infer that there 1s :fire An entity which
1s qwte beyond the scope of sense-perception cannot be approached by inferential knowledge either Hence suddha1zva 1s
said to be almga-grahana, not approached by inference In the
orgaruc world ;iva 1s always found m assoc1at1on with 1ts characteristic body These chafacteristlc bodies -G.:te classifed accord..
tng to the1:t var10us shapes which are called samstktinas
Smee these shapes of the organic body are ent.trely deter..
1lll11ed by the physical structure, they are pu1ely bodily quaht1es
and cannot be transferred to the Self associated with body
Hence the Self 1s w1thout de:6.w.te shape o.r structure In
short the pure Self whose intrinsic nature 1s chetanti 1s ent11ely
different from the whole external world and hence the
characteristics of the external world cannot be predicated of the
Self It 1s ent1:tely devoid of the physical quahties of colour
taste, etc , 1t 1s also devoid of the cha.racte:t1st.tcs of the other external ent.1t1es such as space, time, etc Resttng on 1ts own intrms1c
nature, mfirute k:q.owledge,www.holybooks.com
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not to be associated with the various varnasrama
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dtst1nct1ons such as Brahmana, Kashatr1ya., etc , smce these d.tsttnctlons rest on the birth of the body It 1s not only dtstmct from the
character1st1cs of the external world, 1t also remains distinct
from the various inner psychic qualities which are produced
by its association with achetana mate11al environment Neither the
cha1acte11st1cs of the matenal world nor the indirect effect of the
same can rightly be associated with the Pure Self
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Jivassa natlu van.no nav1 gandho nav1 raso nav1 ya phaso
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5o In the (pure) soul there 1s no colour, no smell, no taste,
no touch, no v1S1ble form, no body, no bodily shape, and no
skeletal structure
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51 In the (pure) soul there is neither desire nor avers1on
No clelus10n 1s found therem There is no karnnc conchtlon,
nor karmic matter, nor non-karmic matter in it
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52 In the (pure) soul there 1s no varga (atonuc potency).,
(molecules orwww.holybooks.com
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types and no (karmtc) manifestations (resulting in pleasure-pru.n

experience)
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Jivassa nattht kei Jogatthana na bandhathana va
Neva ya udayatthana no maggana tthanaya kei
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53 In the (pure) soul there 1s no activity of yoga (through
manas, vachana, ktfYa), no (karmtc bondage), no effective manifestatl.on of karma, and no var1at10ns according to method of inqutty 10to the nature of the soul (based upon the prw.c1ple of
class1ficat1on)
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No tludi bandhatthana Jtvassa na samkilesathana va
Neva v1soh1tthana no san1amaladdluthana va
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54 In the (pure) soul there 1s no stage of the duration of
bondage, or of emotional o..c1tement or of self pur1ficat1on or
of the acqu1s1t1on of self-control
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55 The class1B.cat1on of the organic beings (according to
the p:ttncrple of b1olog1cal development) and the class1fica1lon
of man (accorchng to the principle of etlucd'-sp1r1tual development) a:re not apphcable to the pure soul, sw.ce all the above-mentioned differences ate the www.holybooks.com
:result of the man1festat1on of the material
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COMMEN'I'ARY

Varna or colour, such as black, green, yellow, red and white,
are qualities of physical obJects and physical obJects alone, and
hence th~y cannot be predicated of Jiva which 1s ent1tely
non-physical and spiritual in nature
Gandha or smell is of two kinds Pleasant odour and unpleasant odour These are also characteristics of physical obJects
and hence cannot be predicated of the soul
Rasa or Taste, 1s as follows -Sweet, bitter, acid, pungent, and
ast11n.gent These tastes are also associated with material tlungs
and hence cannot be transferred to the soul because of the
111tr1nsic difference between the two
Sparsa or contact sensation consists of smooth or rough, cold
hot, heavy or hght, and hard or soft sensations These different
contact sensations are -ru.l again associated with physical obJects
Hence these physical qualities cannot be predicated ofpva or soul
Sartra or body The body associated w1thfiva is of five chfferent
kmds audarzka sarira body given birth to by the mother, vat...
krlayaka sarira, various bodily forms magical and halluc1natory
in nature assumed by a yogi because of his yogic powers ahiraka
sarira is the body drawn out of the physical body 1n the form of
plasma by the magic powers of the yogi with the obJect of carrying out sometlung wluch 1s beyond the reach of the physical body
T ayasa sarira refers to the brtlhant form of halo wluch slunes
forth from the physical body under certain spmtual conditions
Lastly, karmana sarira is the body constituted by karmtc matter,
which is e~tremely subtle and which 1s inseparable from the soul
throughout 1ts samsirtc career Since all these di:£fe1ent bodies
are constituted by matter either gross or subtle, these cannot
be identified with Jiva or soul
Samsthina refers to the different shapes of the organic bodies
These are samachatura samsthana, body that 1s symmetricaJly developed, nyagrodha parzmanda!a samsthiina, body that is top-heavy hke
the banyan-tree, swiitz samsthana, body that is long and tlun like a
sword, kubjasamsthana, hunch-backed body, viimana samsthtina, dwarfish body, anti hunda samstbina, a:a ugly mass of flesh All these
www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

shapes of organic bodies are nothing but the different ma11.tfestat1ons of matter 111 the orgaruc world Hence these physical forms
which are of material orig.111 cannot be attributed to the soul
Samhanana, the assemblage of bones of the skeletal structure
This refers to slX types of bony Joints which pertain to vertibrate
aru.mals It is obvious that these varieties of bone-Joints cannot
be apphcable to Jiva which is asarzra by nature, a bodiless spmtual entity
Raga, the pleasant feel.tng of desire, and dvesha the unpleasant
e'l{perience of aversion, all these be.tng products of karmic matter
cannot be attributed to the soul
Moha or delusion, which clouds the know.111g faculty and
prevents its apprehension of reality, is also an effect of karmic
matter and hence cannot be attributed to the soul
The different kinds of praf:)laya or karmic condition such as
nnthytitva false faith, avt1 att, absence of moral d1sc1phne, kashtJ..
ya soul-soiling gross emotions, and yoga, act1v1ty of thought,
speech and body, all being effects of matter either direct or indirect have no relation to the soul
Karmas are of eight different kinds, such as ;ntinti-varaniytt,
darsana-va1 ant;Ja, etc These are also ma.111Iy material .111 nature
Hence these karmas cannot be spokert of as belonging to the
soul Non-karma refers to the various physical molecules that
build up the three types of g10~ser bodies of fully developed biolog1cal species Since these body-bwlding molecules are material
they have nothing to do with Jiva ot Soul
Varga refers to the bundle of potencies incorporated 111 a single
mdiv1S1ble atom which forms the basis of karmic matter
Vargana refers to the type of karmic molecules constituted ,
by a number of vargas or karmtc atoms
Spardhaka refers to aggregates of varganas or karmtt
molecules
All these three :refer to the development of karmic matter
from the subtle type to the grosser type These types of karmtc
matter c~ot be predicated of Jlva
Adyatmasthana On account of the ignorance of its true nature,
the ego may 1dentlfy itself www.holybooks.com
with the var10us obJects a'hd persons of
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the external world This false feehng of one-ness with external dungs has noth111g to do with the Pure Self s111ce the confusion 1s due to the interference of the physical obJects S1tt11larly a,mbhiigasthanas, the various types of pleasure-pa.111 consciousness resulting from the manifestation of correspond111g karmC1s,
cannot be spoken of as belonging to the soul
Yogasthanas, the different grades of activity relat111g to
thought, speech, and body which form the condition for attracting karmic molecules towards the soul are also mainly physical
in natu1e and hence cannot be c:;~oken of as of the soul
S1rrularly
bandhasthana, various kmds of karmtc bondage and ttdayasthana,
frt11t-yield111g mantfes1.at1on of karmas are also not of the
soul
Marganasthtina, an 111qutry 111to the nature of ;iva, 1s based
upon the method of classi:ficat1on according to va11ous principles
wh1ch are fourteen in numbe1, such as gah, tndt tya, etc These
different pr1nc1ples of class1ficat1on are dtstmct]y mate11a], since
they perta111 to the nature of the orgaruc bodies, and hence
they are not of the soul
S1mtlarly the different classificat1ons of;lvas or Jivasthana, and
the classi:ficatton of man according to spmtual development 01
gunasthana, are all ultimately traceabl~ to the different manlfestattons of matter The nature of the Pure Self must the1efore be
understood to be enttre]y different from the above mentioned
various physical modes
If the material char1.ctcr1stics, physical am.cl psycho-physical,
a1e thus summarily disposed of either as quaht1es and modes of
matter or as psychical effects produced there~y, then ho\\ can
it be Justified that the J Iva 1s described in the scripture in terms
of the very same attributes which are dismissed as being alien to
its nature The answer to this apparent self-contradlctlon •1S
given in the next gathri
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Vavaharena du ede Jivassa havant1 vannamad1ya
p.u •kei n1chchayanayassa
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56 These characteristtcs begtnrung from ( Varna, colour)
and ending with Gunasthana or stages of spmtual developme:nf
are (predicated) of the soul from the Vyavahara point of view,
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but from the point of view of reality, not one of 1.hese can be precheated of the soul
CrnvrMI:NTAR.Y

' of view 1s taken for emphaVyavaha1 a or the pract1cal point
s1S111g the fiva-paryaya or mod1:ficat1ons of the soul Etnphasis
of paoqya or modification mtuiaUy 1mphes dive1s1011 of attention
from dravya, the 1eal substance These .,1iva-paryayas or modifications of the soul are the results of 1mmemor1al assoc1at10:n of
the soul with matter Just a~ cotton cloth puts on the colour of
the dye:tng substance, so also the pva puts on the character1st1cs
of the assocrn.ted matter S1nce the empmcal Self 1s so coloured
m ordinary hfe, 1t 1s described in those terms though in reality
1t 1s alien to those characteristics
The ne~.t gatha explains why from the real po111t of view the
character1st1cs of colour, etc , cannot be predicated of the ;iva

~ lf ~ ~q

~'h:TC::lf 'j,Ole{oql I
cnfur ~ ~fF!UTT~ifT ~ ,t ~ \9 l l

1lTll" ijfa affl
edehiya sambandho Jaheva kluro-dayam rnunedavo5
Naya hunt1 tassa 1.in1 du uvavogagunadh1go Jamha
~~ ~cfT lf~q ~)~ ir~a ol{ I

~ =q- +rcff.-cT ~~

( 57)

mfu cr<p:r~urrfcTtFT ~~t=rrq_

11 '-\ \9 l I
The assoc1at1on of these character1st1cs with soul must

57
be understood to be like the mixture of milk a11d water They
are not certainly prese11t 111 the soul since 1t 1s mainly cha:tacte:r1sed by upayoga (cogrut1ve act1v1ty of knowledge and percept10n )
COMMEN'I'ARY

The 1elat10n of one thmg to another tn.d.y be in the form
either of a :tll.l.Atute or 1:n the fo:tm of substance and 1ts quahties
www.holybooks.com
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CHAPI'ER II

Milk cum water is given as an example of m.1xture Fire cum heat
1s given as an example of substance and its quahty The different
things constituting the !D.l.Xtu:te can be separated from each other
But the! substance and its quahty cannot be separated at any time
Quality without substance and susbtance without quality will be
empty abstract10ns incapable of independent eilstence But a
mixture 1s not so, because the 1nter-:m1X111g substances can be separaied '\vhen necessary The predominating substance m the ml'{tu:te will give its colour to the mixture Thus in the ea"e of
tn..lK tnd water wlu.ch is compared to the 1nterm.1¥tt 1.e of soul
and 1ts material upadzs, the dominant subc;;tance being nulk 1t is
still called milk, when diluted wtth water Exactly suru.lar is
the relation between pva and 1ts upadu Though their inter' 1s from time imn:!emo1ial, they can be separated from each
mixtute
othe1, as when the ;iva attains moksha or liberation Swee the
dommant factor m this nuxture 1s ;iva, the character1st1cs of the
:tnl.Xture from colour onwards to stages of spiritual development
are considered as the attributes of the sou1 from the z!Javahara
po1t1t of view From the real point of view, the soul must be
descrtbed in terms of upayoga (cognitive activity of knowledge
and perception) which quality is inseparable from Jiva Even
when the ;iva becomes perfect through self-realisation this
quality of upayoga will be .111separably present 10. 1t, 11l its complete
form as kevala 1nana and kevala darsana
The reconc1hat1on between 1.he vyavahtira point of view and
1
the real po1t1t of view 1s effected by bringing in a popular .11lustrat1011

+fUTRf q q ij_l U l
~ q~) 1!~ cfl~ ll~tll

Cf~ ~Hfcf qf~~ur ~)m

~~ ~ tf~ 1Jf

Panthe mussantam Jass1duna loga bhanantl va.vahari
Mussach eso pantho naya pantho mussade koi

qf~

( 58 )

+I-.:i«sl( '1101 &"lSccfT
~ ~ olf::r.:rrt~
I
c:. "
'"1~11'

~ ~ ~ 'f :q- ~T ~

cfiN"4c:!

ll~tll
58 See111g some one robbed on a toad, ordinary people
a.dopt.tng the vyavahara point of view, say "tlus road 1s robbed"'
But really what is robbed is not the road
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~

ffl

cfi +•I-ii 01 UfTqi'++f1111' =er q

R=~ ~

efTJ1Jf I

~~ ~ij' qUIJff f'3furf~ cl e4 ~I <&T ~) 11 ~ ~ 11
Taha 11ve Kammanam nokammanam. cha pass1dum vannam
Jivassa yesa vanno pneh1 vavaharado vutto
( 59)

a-~r ffl cfi1r0Tr .=rfenllurr =q- ~~err crui"l{
GITcl f4 f:I cfOTI ~ E l ~I (d ~ 11 '-\ ~ 1

1

5'9 S1m1Iarly perce1v111g the colour which belongs to the
material entitles of karma and non-karma, wluch are found 1n assoc1at1on with Jiva, the all-knowing Jina describes 1t from the vyavahara point of view, as the quality of the soul

~ ifef (ij Lfi It1 {¥q 1

~T

~ofUllfNm ~ iJ" 1

~~ clq~l(Hf ~ f~~ crcr~fcr ll~oll
Evam gandharasap11asaruva deho samt1ianamay1ya Je ya
Savve vavaharassa ya ruchchayadanhii vavad1sant1

( 60)

~ ~cl(*lfq~1€"qrfur ~~ ~ ) ~ =q- I

ri

alfcf~~ :q- f.=t~"i:fll~~r ~CIR~cr 11~011
60 Thus are smell, taste, touch, figure, etc , predicated
(of the soul) from the vyavahtira point of v1ew by the All-knowing
Why there 1s no 1ntrms1c 1dent1ty between ;iva and varnd,
soul and colour, 1s explained next

m~~ '3J"fclTU1 ffiIT~~ wfcr
1
~H11 (q 16f6h I01 urfcq- ~ ~afT ~ 11 ~ ~ 11
Tatthabhave Jlvamm samsa.t'l.tthanao hont1 van:nad1
Samsa1apamukkanam natth1 du vannadavo kei
~ ~ ~fcff.if ~~~ +[aj;-cf qOfl~lt I

cfUUT~r

( 61)

~ 'ti I <Sm~cfffirff ~ Wcf ~~ et o(fa:tr ~f~~ I ~~ \o 11
61 So long as ;ivas have embodied e:usten.ce in the wo1Id
of sam.rara, attributes of colour etc , a.re present in them The
moment they hbetate themselves from. the sa112sarrc bondage,
these charactenst1cs such as colour, etc, have absolutely no relatl.on to them
COMMENTARY

This grithti emphas1ses the
fact that the relation between soul
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and colour 1s one of mere association and not of 1denttty If
1n spite of this, 1t 1s obstinately mamtained that there 1s an 1.ntrmsic identity between ;iva and varna 1t will lead to an et1oneous
attitude as 1s indicated neAt

.

~ftcrT ~cf ~ ~

~ +ffef

Rf +f1liJffi GfR ~ I
urf~ ~T ~ ~ ~ 11 ~ ~ 11

\ill ef H-1 IGIT?fftr ll"
Jivo cheva 1u ede savve bhava ttl mannase Jadt ht
J1vassaJivassa ya natlhl v1seso du de k01

n , . . . . . '" ('
Gt c1~-etc1 wcr ~ +rm ~·"

~

\j}Tef fll 1-sftc1 tlf =q-

( 62.)

'~&

~

rfTfu:r fcr~tq

~

(-f ,~

·~ ,

cf>Tsf'l 11 ~ ~ 11

62. If vou maintain that all these modes pertain to the soul
itself then according to you there would be no difference whatsoever between soul and non-soul
CoMMEN'I'ARY

Dravya ~nd guna, substance and quahtv, have been described
to be inseparable fiom each other and intt1ns1cally identical \Vhat
d1:fferent1ates one substance from another 1s the d1:fference of quall.tles Colour., taste, smell, etc are the intrinsic quahttes of matter,
JUSt as cognitive quall.ties are the 1ntr1ns1c qualities of Jiva or
soul If 1t 1s perversely maintained that the quaI1t1es of colour,
taste, etc, are also the qualities of;iva, then there will be no fundamental difference between ;iva andpudgala, a soul and matter S111ce
the qualities a.re identical in both, the underlying substance wtll
become the same in nature, that 1s ;liia hav111g 1dent1cal physical
quallttes and hence becoming 1dent1cal with matter will cease
to be an 1ndependent category as aJ iva or soul
The whole scheme
of things \vlll then become all-devou11ng mater1ahst1c monism
But 1f 1t 1s ma1nta111ed that the identity between colour, taste,
etc , and ;iva or soul 1s true only in the case of the samsclt a J iva
01 empmcal Self, even then 1t wtll lead to an erroneous pos1t1on
which 1s pointed out next
~ ~~TUT GficflOI ~

~T@'

qOOllt;.1" I
~ ~*11(,~ GTTcfT ~+fjqOUfi 11~~11
Aha samsa.:ratthanam Jivanam tunha hont1 vannadi
Tamha samsarattha Jiva rilv1ttamavanna
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( 63 )

3'f~ ~~~AT '31"')-qr.;f (fc:f' +fq'Rf qUT~ l

d f'-1 kl t1 t1 I«=~ mcrf efl:t ,i:l '-114 ~ I II ~ ~ II
'
63 If, as you ma111ta111, the samsara1iias, the empmcal egos,
are 1dent1cal with the characteristl.cs of colour, etc, then these
empmcal souls will be endowed with physical forms
~

q,~~

Icl~ Oc:f '3flqf ~

wcRcrUfO'f ~+rcfr I
fer ~ ~ crTTITcil w) 11 ~ ¥ 11

furae1101 +1 c1 ~ 1~)
Evam poggaladavvam 3ivo taha lakkanena miidhamadi
( 64 )
Nivvanamuvaga do v1 ya Jtvattam poggalo patto
~ ~~~&f Gfli:lfel~ ~ffi ~+@' I
P1e1 fo1 ~~)sfrr =q- '511 ckcf ~ ( ? 5Trcd" II ~¥II
64 If, according to thy philosophy, 0 Thou deluded one,
(soul gets physical form) then it is matter that assumes the form
ofJiva m st1mstira and it is again the very same matter that figures
1n. nz1 vna, the state of hberatton of the soul
'I:)

COMMENTARY

Thus it 1s mamtained that even 1n the sanmirzc state, there
is no identl.ty between the soul and the physical qualities of colour,
etc
If there 1s no identity between;iva and the quahttes of colour
etc , then how ic.:: 1t possible to describe ;iva accordmg to the different
stages of sense-development as ekendrrya-; iva or one-sensed
orgarusm, etc The point 1s cleared up tn the ne~t two gtithtis
Q_cfcf, ~

cftfiror fufiror lJ' ~m: lJ' cr=q- ~RlIT ~m

1

af 1~(4\TiSifo~ ~ Oll+tefi++tHI ll ~~ll

Ekkam cha donni tmniya chattari ya pa:tncha 1nd1ya Jiva
Badara-pa11att1dara payadio namakammassa

~

qT [

31"1fur

~qff~ :q- tr~fu:lflfur
>fi'~T 11 H-1 cfi4 'Uf II ~~II

=El"

mcrf

( 65)

I

~T& (4 ll Ma'U
65 L1v.111g be.111gs with one, two, three, four, and five senses,
gross and fully developed and their opposites (minute and undevel...
oped) are a11 determined by the nature of nama karma or bodybwldtng kar111a
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CHAPTER I1

~~ lf furoeRrT Gil q gI 011 ~ c f i ' ~ l
~r~
~ ~ ~
11~~11

qrnr~~

~r

Edelu ya ruvvatta Jivatthana du karanabhiidalum
Payad1Ium poggalamag1him talum kaha bhannade Jivo
( 66 )
C(ffif~ P.tctulf.:J ~~liilf.-t ~ I
~

C

Sit fer f"+f ~~f+T~+f cfl~ ~ ~ 11 ~ ~ lJ
66 These classes of hvin.g bem.gs are the result of kanmc
matter which constitute their operative cause How can these
physical products be 1dent1fied with souP
COMMENT.ARY

fo reahty there 1s no fundamental difference between cause
and effect., for example., gold-leaf wluch 1s made of gold 1s of
the nature of gold and nothing else S1t0.1.larly the various ; ivasthtina or classes of hvm.g beings are the result of nama karm(IS,
the physical cond1t1ons wluch deterrrune the building up of the
body Smee the causal cond1t1ons are physical 10 nature, their
products must also be physical Hence they cann-ot be really
tdentl.fied with the nature of the soul
"' ~ ~ lf Gf
"' =qq"' I
q-'J'SI 'tl Iq \l'Gf tiT G1"
~~ ~qij OO'JT ~~ cl 24~1 W '3':a-T II~ '9 ll
PaJJatta paJJatta Je suhuma vadara ya Je cheva
Dehassa Jjvasanna sutte vavaharado vutta
"' ~&+IT isf I«<I~-81 lf'"' =tfe('
~
q lf1ea Iq l4 1caT lf
l
~~
~ ol4q~((rj ~ ll~l..911

mqffill"

( 67 )

I:'\

67

Completely developed., incompletely developed, .nunute
a.nd gross, all these mod1ficat1ons perta1111ng only to the body are
given the appellation of ;iva 1n the scripture from the 1!)lt!Vahara
po111t of view
COMMENTARY

Pa,yapta and aparyapta are terms applied to organisms, fully
developed or 111completely developed These attributes apply
to all organisms 111 general Siikshma and badara, m1nute and gross.,
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orgarusms
S uksbma ekendrrya pvas are the microscopic orgaru.sms present in earth, water, air, etc Badara ekendrzya ;ivas are
the plants and trees of the whole botanical world These two
types of ekendr1:Ja;ivas are also called sthavara ;Tvas, hving organism
incapable of locomotion or stationary beings The types of organisms begin.rung with the two-sensed organisms ate called trasct
Jivas, organisms capable of locomotion All these are various
terms descnbmg the bodily differences and yet they are used as
names of Jivas The commentators expla1.n this practical point
of view with a popular 1llustrat1on Ordtnartly, a vessel containing
ghee 1s called a ghee-pot The pot is made of clay a11d 1t is
called a ghee-pot because it 1s used to keep ghee 1111t The name
of the contained article is transferred to the contamer, the pot
of clay from the practical point of view m order to distinguish
1t from a wate.:t Jug or a milk Jug In the same practical way,
the various orgaru.c bodies get the name of the JiVas, wbich are
associated with them This transfer of nomenclature of the Jiva
to the body 1s only from the vyavahara point of view

+fl~utcfi++IR1,~ g cin>OP~I ~ ~~ ~01g10,r I
cl' ~ ~ ~ ~ fu1.:s:q+1=q~o11 ~T ll~Gll
Mohanakammassudaya du vanruda Je ime gunatthana
Te kaha havantt Jiva JC ruchcharoache dana vutta

( 68)

+fT~ cfi'11Jf '3'~ q foia I ~ ~l+ll"Ff tfll'ft~ Ift If'1 I
ffifu efi'~ +rcfRI" ~ 1ITA" f.-t c~ +I ~cr;:ITrll'cffilf.=r ll \ Gl l
~

~

,;)

68 The stages of spiritual growth are stated to be due to the
(111ohanfya) deluding kar,nas whl.ch are permanently (achetana)
non-intelligent How can they be 1dentt:fied with soul?
COMMENT.ARY

The various stages of spiritual development called gunastbanas
are based upon the vary1ng influence of mohan!Ja karma which
manifests 111 two different ways One method of its 111flue11ce 1"
to interfere with the correct percept.ton of reahty on account of
whlch 1t is called darJana mobanfya, deluding the right petcept10n
The other way of its influence is perverse conduct on account
www.holybooks.com
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CHAP'rER. III

which are the results of the varymg operations of this ?J1ohan!Ja
karma, must maintain the relation of cause and effect As already
mentioned, cause an"1 effect must be identical m nature Wheat
when sown will produce wheat alone and not paddy In the same
manner, the operative cause be1ng mate111.l, the effect it produces
must also be material Hence the g1111asthti11as imust be recogrused
to be distinctly mater1al 1n nature Hence these cannot be taken
as attributes of the soul Neither the characteristics of the body
nor the emotions and feelings of 1nner consc1ousness of the
empmcal Self can really be attributes of sudha;iva or Pure SeJf
THUS ENDS THE CHAPTER ON AJIVA PADARTHA
The two previous chapters constitute the two different scenes
of the First Act of the great Cosmic Drama, 1n which the two
actors Jiva and AJiva appear on the stage The Ego, the hvmg
and Ultelhgent, and the non-Ego, non-hV111g and non-mtelhgent,
first appear on the stage forgettlng their self-identity, clasp each
other as infatuated lovers and behave as 1f they were identical
with each other But after recogrusing their distinctness and
difference 1n nature, they become chastened from their delus1on of
false identity and depart from the stage
Thus ends the First Act of the Drama

CHAPTER ill
KARTA AND KARMA -

THE DOE1', AND THE DEED

.

Dealmg w1th the remairu.ng seven padtirthas such as (punya,
papa, etc ) virtue, V1ce, etc , the author wants to emphasise once
agam that these seven padarthas are but the resultant secondary
padarthas of the 1nteract1on of the two prJ.mary padarthas, Jiva
and ttjiva, wh.tch a:te dealt with already' These two reappear
again on the stage m d1:fferent forms as a.gent and his actlon,
karta and karma
~ lJf ~f~ ~~ cl af l~JijcjlOI ~~~urfq I

~

m cflT~

~ GifcfT 11 ~ ~ ll

010011
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Java na ved.1 visesam param tu adasavana dohunampi
Annani tava du so kohadisu vattade JlVO
~ ~f~ fcr~lSl'f.=cR: (EfR+fRif~mlf)efq 1

~r ffic:R«

m

( 69 )

11 ~ ~ 11
69 As long as the ;iva or soul does not recogruse that the
entitles, titma and asrava-Self and karmtc inflow-are absolutely different from each other, so long will he remain devoid
of knowledge and will identJ.fy himself with baser emotions of
anger, etc

?fircrrfc{t5f
\:)

'5frcr

cfi"T~~ ~~ ~ cfll=~ ~arr
GTTcffifcf ~ er) +r'PJT?t) ~ «ocf~f~

~ft{ 1
11 \9 o 11

Kohadlsu vattantassa tassa kammassa sanchavo hodl
J1vassevam bandho bhanido kalu savvadaras1hlm
( 70)
~)errf~lSI" c@'+1 It1 tll ~ ~ur tf=qlff ~F;1fcr 1
'11"i c1 er ~err ~furcr ~
ijef~fflf~ 11 \9 o 11
.:,
70 ThatJiva which thus indulges in anger, etc, will only
have an increased inflow of karmas and :finally end with karmtc
bondage Thus was it truly declared by the All-know111g

w

~

COMMENTARY

Ignorance of the distinction of the true nature of the Self
and of the other alten entitles is the root cause of the trouble
The Self forgetting its pure nature imagines himself to be other
than what he really is He identifies himself with baser emotional experiences such as, "I am angry" This v1tJ.ated state of
exper1ence leads to the attraction and deposit of karmtc molecules
in the Self The Self behaves hke a person b1smeared with 011
all' over the body walking through a cloud of duc-t Dust particles get easily deposited all over the otly surface of bis body So
the Self, ignorant of his own nature, provides the necessary condition fo:t attracttng the karmzc particles which, when accumulated,
permeate the whole nature of the soul thus clouding the intrinsic sp1ntual Jununosity of the Self Tlus means karmic bondage
This karmtc bondage in its tum produces the samsartc cycle of
b1rths and deaths,
wlnch www.holybooks.com
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enhghtened Ego Thus the unenhghtened Ego 1mag1nes himself
to be the agent of all disturbances which take place 1n the 111ner
series of consciousness and outer scheme of things Thus appears
the drama of the deluded Self .tn the form of karta and h.ts karma,
agent and rus action
~lff ~~

lf

~

~ 11\9~11

~ur at'q1Jfr amrcrrur
~)R fffl~ q t1sm ur ~r

$

Jay1ya 1mena Jivena appano asavana ya taheva
Nadam hod1 visesantaram tu tayiya na bandh6 se

lf~~., ~rl Ic"I c-1

1

(71)

31T«efTUJ"T =et' cf~cf I

cftIT '1 ~t=ef~ l I \9 ~ 11
71 As soon as the absolute difference between atma and
asrava 1s appreciated by Jiva, bondage ceases to be
~@"

+refcr fcr.frl'fRl1: cJ:

C'OMMEN'I'ARY

Just as the absence of d1scrimmat:1ve knowledge is the rootcause of bondage in samsara, the appearance of true knowledge
has the opposite result of dissolut10n of bondage and disappearance of samsara
~ a'flijcfiOf

~R'tf =q' fqqirlf+rfcf
fu lf ~r tuTm ~R

~ I

GITerr

~}R[fij" cfir(llf
11 \9 ~ 11
Naduna asavanam asuchlttam cha vivariyabhavam cha
(72.)
Dukkassa karanam t1 ya tado niyattim kunadi Jiv5
fflccfT am;re11011+1~f~ =q- ~ c f ~ =q- I

~ ~ 91T~fcr

ml"T f~ftr ~rfcr

\itlcf Il ~' 11
72. Knowing that the asravas are lmpure, of contrary nature
to Self, and the cause of misery, the soul absta111s from them
:"q'

COMMENTARY

'

Just as water gets muddy through association w1th clay,
the a.sravas, because of association with impurities, are impure
But the Bhagavan Atma,. because of his etemal association
with the absolutely clear nature of cbzt or 111telhgence, 1s perfectly
pure Asravas be.t.ng physical modes are non-l!ltelligen.t and
hence of contra:ry nature But the Lord Atma 1s eternally of
www.holybooks.com
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the nature of knowledge and hence uncontanunated by an
ahen characteristic Asravas, because they always are productive
of unpleasant experience, cause nusery But Bhagavan Atma,
1n lu.s sta~e of eternal bliss, cannot be the causal agent of any
dung else and much less be the cause of misery Hence
asrava 1s impure, achetana and the cause of misery, whereas the atma,
1s always, pure, chetana and the cause of eternal bliss
Their
natures thus be1ng fundamentally different, the Jiva that possesses
the chscr1m.tnative knowledge naturally ~bstatns from the asravas,
such as anger, etc The discriminative knowledge thus leading
to abstention from the unpure asravas is emphasised here, for
otherw.tse, the Jaina point of view would be mdisttnguishable
from that of the Sankhyas According to the Sankhyas, vtveka;nana, the chscr111unat1ve knowledge, constitutes the summum
bonum of hfe But accorchng to the Ja.1t1a thought right knowledge
must .necessanly lead to right conduct and only then 1t will
lead to moksha or Liberation
~efcfi"T ~ ~;[)

effP" ~r

for+ir+rait

a~r ~~ ~

UfTOT({ij'Ulij"ifUfT I

~

urf+r

ll\9~11
Ahamekko kalu suddho ya nimmamo nanadamsana samaggo
Tamlu t1do tachclutto savve, yede kayam nem1
(73)
~cf>" ~ ~~+r~ ~~.;~ I

ij"R-+l 'l f~~ ijc:ff~~ &llf

;:n:rrf+r 11 \9 ~ 11

I am really one, pure, without the sense of ownerslup
or "nune-ness" and full of complete knowledge and perception
Firmly resttng in the true consciousness of such a Self, I shall
lead all these asravas such as anger, etc, to destruction
73

COMMENTARY

The Pure Self provided with discriminative knowledge restwg on 1ts own innate perfection of consciousness 1s able to destroy
all those asravas, ahen psycho-physical characteristics with which
he identl.fied himself in the empirical state Next 1t 1s stated that
the asravas which are 1ntr1ns1cally undesirable and are the products
of evtl should be abstainedwww.holybooks.com
ftom
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CHAP'I'ER III

~cffurar:ITT '({~ 31"~ 31 f'ot-o·cU aw ~ij {Ulf lf I
~ ~tfi~Uf lf unw1f furffl cl"~ 11 \9¥11
Jivan1baddha yede aduva an1chcha taha asara naya
Dukka dukkaphalttt ya nadnna ruyattade telum

Gllcff'1%T ~a- an~cfT orFRtfT~~T 3ttil (Olf~=q' I
$ ~ ~ lcftfi~ ~ ~Rqt f;:rcRffi' d°.-'"lf 11 \9 'tl I

(74)

74 K.nowmg them, bound as they are to the soul, to be
1mpermanent, evanescent, unprotected and nusery m their nature
and also to be misery as their fruit 111 future (the Self) abstams
from them
CoMMEN'I'ARY

The reahsatton of the Self and the disappearance of the iisravas are 111terdependent and simultaneous The moment the Self
reahses its true nature, the cloud of asarvas gets dispersed The
moment this cloud of asravas gets -dispersed, the Self slunes in all
1ts glory Thus both are causally inter-dependent and the events
occur simultaneously
Adruva means impermanent and extremely momentary hke a
flash of hghtenmg The asravas may appear at one moment and
disappear at the next Th.is characteristtc 1s indicated by the
word adruva, non-pers1stmg
The term ant!Ja imphes the quality of vantshlng hke temperature in a feve:t pat.tent which may va:ty and :finally disappear
altogether As against these attributes of asravas, the suddha
Jiva or the Pure Self 1s druva constant and permanent, and nt!Ja,
unchanging and eternal Similarly the tisravas, smce they are
produced in the soul by alien condittons, are really asarana ot
unprotected, since they are dependent upon something other
thail themselves Not so is the suddha ;iva or Pure Self, since
1t is self concht1oned and hence undisturbed by anything else The
asravas such as desire and hatred, constttute the misery 10. hfe
They are not only nusery by nature, they carry with them the
misery-producing potency through their assoc1at1on with samsartc ;iva whtch has to expenence the same nusery evett ltl 1ts
www.holybooks.com
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shines with 1ts 111tr1ns1c brtlhance of knowledge but also rests 111
1ts own inalienable state of eternal bliss Certainly the Self who
knows lus greatness and glory w11l never dunk of 1dentlfy111g
himself with the 11npure and m.1sery-producin.g asravas
cpl=~ lf ef~r+r UTTcfi'~ lf ~q qf(Oll+i I

~~ ~~ \ifT ~s ij'f ~~ urrrft ll\9{6\11
Karnmassa ya pa:tmamam nokammassaya taheva parinamam
Na kared1 yeda mada Jo 1anay1 so havad1 nani
(75)
~ll"f?rif qf(Of (+I .;f ~~ ~~q qf(01 i+f l

ur

~ ~~'1 +I k+t l lfT '5fA'Tf(f ~ 'il'cffu m;fr II \9 '-\ II
7 5 The Self does not produce any modifications 1n karmte
matter nor 1s the non-karmic matter He who realises this is the
real knower
COMMENTARY

Cause or ktirana 1s mautly of two· kmds upr1diina karana,
substantive cause, and ntmttta karana, external causal agency
Thus 1n the rnaklng of a pot, clay 1s the uptidtina ktirana and the
potter 1s the mmttta ktirana In the same manner mod1fi.cat.1on
m karma and mod1ficat10ns in non-karma have both, as the1:t upadana karana, causal substance, the material particles These
mod1:ficat1ons are built by material particles hke the pot wluch
is made of clay Tlus gtitha therefore emphasises the fact that
the various modifications of the karmtc and non-karmtc matter,
cannot be explaine~ as the result of the causal agency, of titma,
wluch by its chctcma natu:te cannot be the upr1dtina ktirana of the
achetana material modifications
Next the author po111ts out that though the atma perceives
matter, it does not become 1dent1cal with the obJect
urfcr qf"(UT;rR Uf f~~ ~C4&'5f ur ~oq 4:.%1~ I

r~

Uf11lIT ~ ) fq- ~ q-)f~I wcfi '-'-1

aroTlf

~ 11 \9 ~ II
Nav1 patinamad1 na ginhadt vuppaJJad1 na paradavva paJJiye
Nani Jananto v1 hu paggala kammam aneya v1ham
(76)
;:rrftr qf(OJ4-t fd 'i ;J"~ll'irn°
~ q (s{oliqllW I
c:.~"~"

m;fr "ti rt *I fq ~www.holybooks.com
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76 Material karmas are of various kinds While m the
process of knowro.g these, the knower neither manifests in, nor
1de11ti:B.es with, nor causes the appearance of modifications of
ahen substance
COMMENTARY

The karmzc moch:B.cat10ns which are of various kinds are
really the result of the manifestations of karmzc matter Atma
or Self because of its chetana nature cannot in any way be respom.1ble for the karmzc modi:B.cat10ns These cannot be described
as the result of manifestations of the 5e1f Nor can they be identified with Self, nor their appearances be taken to be the result
of this causal agency of the titma In short the self cannot be the
causal agent or karta of the various karmas Thus the author
emphasises that the relation between the knower and the obJect
known 1s quite analogous to the relation between the light and
the obJect illuminated That is, the knower ro. the process of
knowing the obJect does not transform himself into the nature of
the obJect known This refutes the idealist.le theory of knowledge
which maintains that the process of knowing creates the obJect
known
uffe.r qf~irft{ 'Of ~'Off~ ~,:q \TGf ~ 'Of q <~ ocl q \l"Gf Il:( I
GfTOf ffi fq- ~ ~'<'OTTlf ffl~ 11 \9 \911
Nav1 parinamach na ginhad1 vuppaJJad1 na paradavva panaye
(77)
Nani Jananto vihu sahaparmamam aneye v1ham
ifl'N qf(Olitfa .=f' ~@:k'4,4~a=
.=f' ~44llW I
c:.

urroft

~

~ ~N leTw fcl cfi4 f"<1JT~eflfcl'~ 11 \9 \9 I I
77 Modifications 10 the Self (as the result of karpnc 10:flueoce) are of various kinds While in the process of knowing
these the knower neither manifests 10., nor 1dent1:B.es with, no:r
causes the appearance of modificattons of alien substance
~

~

COMMENTARY

The changes appearing 10. the consc10usness of the empmcal
Self though different from the karmic materials, are really produced by the karmtc influence~,
though .tndirectly Hence the Pure
www.holybooks.com
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Self cannot co11s1der these psyducal modes to be the d1rect 1narufestat1ons of 111s own nature They must be t1aced to ahen influence and hence cannot be 1denttfied with the nature of the Pure
Se1£, though he is aware of them as obJects of knowledge

urfcr qf~~ Uf f~~c{ '3'tq\l"'31ft{ tJf ~ef ~11! I
Uf11lTT Gff11RfT fer 9 cr)rif®cfi++llfi~rf l l\9~11
,~
Navi pa:tmamadl na ginhadt vuppanach na paradavva paJJaye
Nani Jananto v1 hu poggala kammaphalamanantam
(78)

mtr qf~fcr
~r.=rr 'J1l~tr

if

,~~~a-

if Cf'U{olf~

I

~ ~if~ffi~ol{ 11 \9 ~ 11

78 The (pleasant and the unpleasant) fruits of karmtc
materials are really 111:firute Whtle 111 the process of knowing
these, the knower neither marufests 111, nor is identified with,
nor causes the appearance of these modifications of alien subs'
tance
COMMENTARY

Pleasant and unpleasant experiences of the empmcal Self are
really the frw.ts of karmtc 111.fluence which 1s material in nature
Thus :real1S1ng the true or1gm of the ftwts of karma, thy Pure
Self cannot call these lus own Nor can he identify lumself with
these Here also lt 1s emphasised that the knower 1s 111 no way
causally related to the obJects known
Thus after reJecting the doctrine from the real standpo111t
that the atma or the Self is the causal agent 111 relation to modification of ahen things as well as of the various impu1e psychic
states, the autho1 goes to establish a sinular relation with reference
to the matter that 1t also cannot stand as causal agent in relation
to modification 111 the chotana entity, Se]£

urfer qf~+m{

M"tffi:F~

~q-~ ur qwcfq''5vfro: 1
q)nr~ocr fq cf~ qf"(UT+rfi{ ~% +rrcrf~ 11 \9 \ 11
ur

Na~i parmamadi na ginhad1 vuppanadt na paradavva paJJaye
Poggaladavvam p1 taha pat111amad1 sayelum bhavelume (79)

ifTN qf(Ol+f fo

11 ,iftti~qtl~ ~ ~ iolfqlf~ I

~ifcl~olf+f N ~ www.holybooks.com
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79 In the same way, matter also ma.rufests 111 character1st1c
material modificat.10:ns In reality it neither manifests l!l., nor
is 1dent1cal with, nor causes the appearance of mod.1ficat1ons 111
( Jiva ) which substance 1s of ahen nature
COMMENTARY

Just as the Self cannot be related to physical modifications as
the upadana karana or substantial cause, so also matter cannot be
related to psyducal changes as their upadana karana Neither
;iva 1s the karta of karmas, nor matter 1s the karta of changes 1n
the ;iva Thus there can be no identity between Self and matter,
chetana dravya and achetana dravya
Next 1t 1s po1nted out that though Self and matter cannot be
related to each other as material cause, still both may be related
to each other as 1:nstrumental cause

\ifl'qqf~T~~ cfil=+Rf q)nrffi qfurr+rfcr I
q)4 if<t.i cfi ++I fo1 f+r~ ~cf \ifrcft fer qf~c{ 11 t. o 11
Jivapar1nama hedum kammattam poggala partnamantl
(So)
Poggalakamma runuttam taheva Jivo v1 parinamadt
\iJTc:f4f(Of (+I~~ ~ ~~l~i qf(Olitfi-cf I
T!:~~f11 f+1 tl cf~cf ~)SN q-f(Uj i] fo 11t.011
80 As conditioned by the modt:6.cations of ;iva, the material particles get diodt:6.ed mto karmas S1m1larly, conditioned by
the karmtc mater1ais, ;iva also undergoes modtficatlons

urfcr ~cq ~ ~Uf ~) ~ ~cf Gifcf~Uf I
311JUTiuurfurf~ur ~ qf"{Ull+f ~ c{T~fq 11 t. ~ II
Nav1 kuvvadi kammagune Jlvo kammam taheva Jivagune
An11onnan1m1ttena du par1namam Jana douhamp1
(81)

ifffq Ef,(Tfu ~urr.r '*hr eli+1' cr~cr ~~lJJ"q 1
WlfT.-lf f~ f+1ti;r c! qf"{Ull+f ~~ tlllm" Il~ ~ 1l
8r ]iva does not produce changes 1n the qualities of karma
no:t does karma s1nulatly l!1 the qualities of ;iva The mochficattons of those two, know ye, are the result of one con.dlt1oru.n.g
the other as nvmtta karana
or msttumental cause
www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

SAM.AYSARA

'
....
....
~U'f cfi'T~ ~ cfRiT an~ ~ +lfcfTJf I
q1n IW:fi ;;p:fi &I01 1J'f ~ cfitfT ~ TefTU'f II t ~ II
Edena karanena du katta ada sayena bha vena
Poggala kamma kadanam na du katta savvabhavanam

(82.)

~ ~ i l ~ ~ am+IT ~;:r +r~;:r I
tRif~~ffi~T ~ a etrtri ~+rTcrRl+f 11 t ~ 11
..:, "
..:,
"

82 For this very reason the Self 1s the substantial cause of
his own mod1:ficat1ons (both pure and impure), but 1s not
the substantial cause of any of the mod1ficat1011s of karmtc
matter
COMMENTARY

As the modifications of fiva operate as the instrumental
cause, mater1al particles get modified as karmtc molecules
Sinularly when the material particles operate as instrumental cause,
;iva undergoes modificat10ns
Thus the mod1:ficat1ons of
;tva and the mod1:6.cat1ons of matter 111dlrectly cond1t1on each
other The relation between the two groups cannot be 1nterpreted as a sort of causal 1de11t1ty that holds good between
an immanent cause and its corresponding effect Hence the
relation between the two groups of modifications is not one
of karta and karma, agent and action, for instrumental cause
is qmte different from substantive cause Just as clay 1s the cause
of a pot and cannot be the cause of a cloth, so ;iva is the causal
agent of all his modlficat1ons and matter 1s the causal agent of
all its modifications
Next 1t is pointed out that from the real point of view the
Self 1s the karta (agent) producing its own modificat1ons and
bhokta (enJoyer) of its own states
frsr~i9llOlllH1 ~ ~ 31cq101iiq ~ ep7~ I

~~fc{

~r a- ~cf '3fTUT ara-r ~ Sfffrur

II t ~ 11

N1chchayanayassa evam ada appanameva hi kared1
Vedayadi puno tam cheva Jana atta du attanam

M~+.p..( '1 lf ~ q "I k+-1 Ic+:( I'1 ii c5f f~ ~rfu I
~ ~ ~ ~~
amm cetk+lH~
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8; Thus from the real po1nt of view the Self produces
only lus own Self Aga.tn, know ye, that the Self enJoys lus
own Self
Co:MMENTARY

When wind blows over the surface of water in a sea, it will
produce waves on its surface, waves constituted by the r1se and
fall of water on the surface These waves on the surface of water,
though caused by the blow of wind are really modifications of
the water surface and certainly are not of the air which produces
it Air is only the ntmttta ktirana of the waves, wlule water 1s
the upadtina karana Hence 1t is the ocean surface that undergoes
modifications in the form of waves though ind.1rectly deternuned by the blow of wind S111l.llarly karmic matter may operate
as the instrumental cause and produce modifications in the Self
These modifications, though mchrectly conditioned by kar1mc
materials, are really the result of the manifestation of the Self
either pure or empmcal The empmcal Self as an embodied
entity m the world of s11msara may undergo mod1:ficat1ons of
experience, pleasant or unpleasant, accordtngly as the karmic
conditions are good or bad Since experience-changes are confined to the nature of consciousness, though indirectly deternuned by karmtc materials, they are really the result of the man1festatio11s of the Self In other words, the Self is the agent who
produces all these changes in his own nature Even when the
deternuntng karmic materials completely disappear leaving the
Self free to 1eahse his true gloty and brilliance, 1t is the Self
alone aga.111 that 1s the causal antecedent of the liberated Self
The consequential experience of pleasure-pa.tn 111 the emp1t1cal
state and lus eternal bliss in the hberated state are also the marufestat10ns of the Self Thus 1t is the Self that makes lus own nature
whether emp1:ttcal or pure, as an agent or karta and 1t 1s agam
his own self either emptr1cal or pure that 1s enJoyed by the Self
as bhokta o:r enJoyet
Next from the vyavahrira po111t of view the Self 1s described
as karta and bhokta www.holybooks.com
I,.
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qq~j (HT ~ ~r q)ng;,cfiAJ cfii'fcr o101~fq~ I
cf ~q ~ ~c{lf~ q-)1q~i;fi1+( 8Turt~ 11 Ctl I
Vavaharassa du ada poggala kammam kated1 aneyav:1ham
Tam cheva ya vedayade poggala kammam aneyav1ham (84)

a7.f~~lf cm+IT ~q~ ~)fu oftfcflfcl"~+{ I
~ q 'lt=tcrffi
tra'if{v5efi+IY11efqe[lf
11 <.:¥1 l
~
~~
~
84 But from the vyavahara po111t of view, the Self produces
various types of karm1c mod1:B.cat10ns 1n matter Similarly
the various fruits of karmtc materials, the Self e:nJoys
CoMMr.NTARY

Though the pot 1s really made of clay, 1n ordmary parlance
is made by the potter and is used for the purpose of brmging
water Thus the potter :figures as the agent in making the pot
and en1oyer by maklng use of 1t for different purposes S11rularly from the vyavahcira po111t of view, the Self is the agent who
produces the various modifications of karmas out of the available material atoms Hav1n.g produced the karmtc modi:ficat1on in the matter, the hedonic consequences of these karmtc
materials are enJoyed by the Self as bhokta Thus the relatlonshlp to karmtc materials of Karta and Bbokta, the
Agent and the EnJoyer, which was denied of the Self from
the real point of view, is reasserted from the vyavahtira point of
view
Next the autho1 refutes dvtkrrytivtida, the doctr.1ne that the
same cause can produce two distinct effects
1t

~ q-)1~+rfiror en"ocff~ cf ~q cf~lf~ arrcIT I
qij"'1('fc{ ~T f"1101 (q ~ l I G~ 11
Jadi poggala kammam111am kuvvadl taro cheva vedayad1 ada
Do k.tr1yavad1tam pasaJadi so J1!lavamadam
(85)
life{ 2,~~i{v5cfi4'~ ~)fu ~ q ~ amliJ I

~rw~rfcftl

~

firf~ll Ic:I( ft{ c<=I Sfij "11 f«cRr ~ M•·wi4 +Id +f II <.: CJ ll
'
'
\
8 s If the itma o:t Self produces these karmtc materials (operating as upadana karta or substantive cause) and enJoys the conwww.holybooks.com
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of a single cause producing two different effects, which will be
in confuct with the J aina faith
COMMENTARY

If what 1s taken to be true from the vyavahira pomt of view,
that the atma 1s the agent and enJoyer of his own karmas, is also
taken to be true from the absolute point of view, 1t wtll lead to
a metaphysical error itma 1s a chetana dravya or tlunking
substance, karma-pudgala, karmic materials, are as chetana dra1!Ja,non-think1ng substance The Jama faith 1s d.1st.1nctly a duahstlc one
1iva and pudgala, thinking tlung and non-th.tnklng thing,
are entirely distinct from each other, intransmutable one to
the other and completely self-subsistent If the Self, as an agent,
1s capable of producing mod1:6.cat1on not only 1n lumself but also
1n karmic materials, ope.tat.1.ng 1dent1cally 1n the same manner
as upadana karta, then th.ts causal agent must be cred1ted with
a potency to produce enttrely two different effects and this
doctrine of causation 1s what is called dvikrtyaivtlda-the doctr1ne
which 1s reJected by the Jaina philosophy According to Ja111a
metaphysics, two d1st.tnct and con:fuct111g effects cannot be produced by 1dent1cally the same cause nor, conversely, can the 1dent1cally same effect be produced by two entl.rely d1st1nct causes The
attempts to derive both chetana and achetana entities from the
same cause would result 111 making the original cause 1n 1.tself
to be either chetana or achetana If 1t 1s 1dent1fied with the achetana effect, the chetana Se1f wtll cease to be If 1t 1s 1dent1fied with
the chetana entl.ty, then matter achetana wiJJ cease to be In either
case 1t would be a metaphysical error The Vedanta doctrine
wh1ch tries to der1ve both the Self and the external ob1ects fron1
the same source of chetana dra1!Ja, Atman or Brahman, must
end 111 mayavada, which condemns obJect1ve reahty as unreal and
illusory
Conversely the attempt to derive the Se1f from the operation of
the 11,chetana matter as the Charvakas do, must enthrone the physical world 111 the sovereignty of realtty and disnuss the titma,
chetcma dravya, as fict1c1ous and unreal Neither of the conclusions 1s acceptable to www.holybooks.com
tne J ainas
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The same doctrine of dvtkrrytivtlda 1s agam condemned
with reasons
~WT~ aRf+Wf trrnT~rcr =q- ~)fer ~fu , •
~
~Tftlif(4P41~ ~)fu llG~II
Jamhadu attabhavam poggalabhavam eha dov1 kuvvantl
(86)
Tena du 1n1chchaditlht dok1t1yavachno hotl
4 fit i,c:11 cit +11q 0
1 : ~ ~ =q- [1°efff cfi'cfFa
I
~~
~
er fi:r~~
fir~~cr.;) ~q"Fcf 11 G~ 11
c:.
86 Because they make the modifications of Self as well
as modificat1ons of matter to be effects of the same 1dent1cal a,ma
01 the Self (operating as upadana cause) the behevers in that doctr111e of causation (wluch derives the conflicting effects from the
same source), are sru.d to be of erroneous fru.th
Next the author describes the two-fold nature of karma
1
Dravya-karma of which material karmic particles form the
uptidana cause 2. Bhava karma of which Self is the upadana
cause

~rmr

aur

a-;;

~

~~

T1f ~~ Gflq+fjflq' $ atlJU'fTUT I
ayfcl'~~ '5fr~) +r~r cfi'T~m ~ ~ ~rcn 11 t\9 l I

Michchattam puna duviham JivamaJivam taheva annanam
(87)
Av1radi gogo moho kohadiya ime bhava

f+r~Rcr q.;f[fq~ ~cfT~~~cffflR I
ayfcl <@llNT ir)~ ~rerr£1T ~ +rm 11 t\9 l I
~

87 Erroneous faith 1s of two kinds One perta1rung to
pva or Soul and the other pertaining to qpva or non-soul S1m1larly the following modes are also of two k.tnds Nesc1ence,
non-d1sc1phne, yoga (of thought, word and deed) delusion, anger,
etc
COMMENTARY

The doctrine of karma according to J aina philosophy 1mphes two different aspects The various modi:B.cations of karmzc
materials cloud the nature of the soul by getting entangled
w1th it Consequently upon this karmtc entanglement, the soul
itself in various impure psychic
gets vitiated and thus manl.fests
www.holybooks.com
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modes correspond111g to the karmzc materials The karmtc materials are called dravya karmas and the consequent psychic changes,
bhava karmas Since the karmas are constituted by material
particles, they are a;iva and achetana, non-hving and nonthinking Since the bhava karmas are modifications in the consciousness of the Self, they pertain to ;iva and chetana, and hence
hving and th111king This distinction between dravya and bhtiva
1s considered very important and 1t 1s applied to the various forms
of experiences narrated 111 tlus gatha Thus mzthytitva, wluch
means erroneous behef, not merely 1mphes the psyduc activity
which results in erroneous thought but also the physical karmtc
conditions of a particular type capable of producing erroneous
belief in consciousness This two-fold nature is present 1n other
modes also Thus weii: have dravya a;iiana and bhava q;fiana,
the former referring to the karmic materials of a particular kind
capable of 111terfer111g w1th the process of right cognition, and
the latter the consequential effect produced in the consciousness
This distinction of dravya karma and bhava karma 1s to be applied
s1nularly 10 the.ther cases also
Tlus two-fold nature of karma should not be confounded
with the doctrine of dvtk.rzyavada which has been teJected though
there 1s an apparent s1nular1ty between the two karma m the
forms of dravya karma and bhava karma, the material and psychical
respectively, may be erroneously assumed to be two different effects
of the same causal substance, karma But 111 reality there 1s no
such common substance called karma capable of producing the
two kinds of karmic effect As a matter of fact dravya l.arma has
matter as 1ts upadana cause, and bhava kar111a has the Self as the
upaaana cause Hence the two karmas have two different causes
Hence this doctrine of karma 1s d1st1nct from the dvtknyavada
In relation to the duality of karma the author exp]ams next
what 1s related to Jiva and what is related to qJiva

cftnrwefi+i:r ~ ~ ) 31 fi:i <f~ oT1Jl1T11JT;r\J'\lflai l
~cf3Tlif'T BTWTTUT a t ~ f~ :q' '5TJ'qf ~ lltt 11
Poggalakammam m1clicbam Jogo aviradi annanaman1vam
Uvavogo annanam aviradi m1chcha mcha Jlvo du
(88)
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~.JI {J; cfi 4 n:{'~'1:ffccf

ifm)sfet <fa (;fl i'1 +I \J1f cf

I

~)ir)s~H'1+ifct<@f4~ ~ GTI"cltcJ, llGGll
8 8 Bein.g of the nature of karmtc matter, erroneous fa.1th,
yoga (of thought, word and deed), non-discipline, and nesc1ence,
perta111 to q;iva-non-soul Being of the nature of Self (upayoga)
nesc1ence, non-chsciphne, erroneous faith, perta111 to soul
COMMENTARY

Because of this- two-fold aspect of the karmas, each must be
called by dtiferent names, ;iva-mtthyatva when the bhava aspect 1s
emphasised, and the q;iva-mzthytitva when the dravya aspect 1s
emphasised Simtlarly such different names are to be apphed to
the rest of the modes from the different aspects
'3q'3TI"~ ~ qf(Oll+II fufiror i f ~ ~ I

fit"'®tt af1JTJTTUf atf~ +TTqf ~

TJT~T

I l G~JI

Uvavogassa anai pat111ama t111nunoha JUttassa
Michchattam annanam aviradi bhavo ya nadavoo

(89)

~q lfl., Itll i'11 ~ll qf(Oil +I It?i llT ifTt?_J~/41;4 l
fl=r~"lf'Rcl +I ;fl i'1 + i f ~ :fl Id elf ll G~ II
89 The Self of the nature of upayoga (pure thought and
perception) associated with delusion from beg111n111gless eternity
undergoes three different kinds of (corrupt) modifications Let 1t
be understood that these three are wrong faith, wrong knowledge, and wrong conduct
COMMENTARY

The Self by itself is perfectly pure and flawless hke a clear
crystal But this clear crystal will put on the colour of the obJect
wluch is attached to its surface Its surface will appear blue or
green or yellow accordingly as a beta! leaf, a plantru.n leaf, or
a golden leaf 1s tacked on to 1t The clear crystal appears
coloured 111 different ways because of the associated obJects S1m1larly the Self 1111tself pure and clear puts on the character1st1c of the
associated obJects in this cause, mohanfya karma The karmtc
assoc1at1on 1s throughout www.holybooks.com
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On account of this association, the nature of the Self is corrupted
and this corrupt nature appears 1n three forms, wrong faith, wrong
knowledge, and wrong conduct This must go on so long as the
association of the alien matter persists, when the tie to the ahen
characteristics is b1oken, when the corrupt mod1:ficat1011s disappear,
the Self will regain its flawless nature and shine in its pristme
purity and glo1y

~~ lf

~ffl)

fu~) ~ frrl~

+rffi

I

~fc{ "+ffq ~31m) crf« ~) ~ 11 ~ o 11
Edesu ya vuvavogo tiviho suddho niranJano bhavo
Jam so karedi bhavam vuvogo tassa so katta
\jf" ~)

~~ =q)qlf)irf~:~f~rer
'I:)

~;if fij (.:i-~ .fr
..:,

+ITq

(90)

1

lf ~ cfi"Ufu +fl'q+fq'l(l ~ Itd tll ~ cfRfT ll ~ o l l
90 The Self of the nature of upayoga, 1n himself, pure and
flawless, when 111fluenced by these three different forms of karmtc
materials, operating as ntmttta cause, undergoes correspondingly
three different impure modifications for which the Self m impure
form figures as upadana (or substantive cause)
'::I

COMMENTARY
\

The Self as influenced by foreign karmtc materials has corresponding psychic modifications, for which he maintams the
relat1onsh1p of agent or karta The tela,t1onship of karta and
karma, thus holds good between the empmcal Self and the impure
experience associated with 1t Thus once agam the author emphasises that the three-fold co1rupt modificat1ons, though
started by the operation of karmtc materials as nmntta kcirana,
are sttll due to the empmcal Self as upadana ktirana
'1f ~ ~1c1+1141 ~

m~~ ~ +l'Ff~ ,

cfi++ltf q f<o1 +I~ ~ ~

~ II~ ~ 11
Jam kunadi bhavam.ada katta s.o hod! tassa bhavassa
Kammattam patinamade tamlu sayam poggalam davvam (91)
l(' cfi"()fcr +rt q +11<::+l l
ij" +fqfu ~ ~ l

tftnr~

m

qf{OIJ.id ~f'tJ.i'\ ~ ~ ~ 11~~11
Whatever 1mpu1e modt:6.catlons the Self engenders

cfi1f~
91
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(by rehnquislung his own pure nature) to those modifications he
becomes the karta or the agent These impure psychic modifications operating as instrumental cause, matter assumes of 1ts own
accord the corresponding ka1 mtc mochficat1ons
COMMENTARY

Thus 1t 1s emphasised that atma or Self 1s only an instrumental cause, numtta karana and not substantive cause, upadana
karana, of the various material karmas

m,

~ cp«fT
3fWITUT+l'3TT Gflq'T cfi'1+1T1Jf ~ ~f~ 11 ~ ~ 11
Paramappanam kurvadi appanam p1ya param karanto so
Anna.namavo JlVO kamrnanam karago hod1
(92)
~
~
~
q <+11 ,4-11.:i cfi'cf~Rl-4 r~ i:t
=q- ~ cn?.1"11' ij' 1
af~Mi:t41 ~ ~ ~T ;refer ll~~ll
92 That ignorant Self which makes non-self, Self, and the
Self non-Eelf, becomes karta or causal agent of those various
karmas

q~+rccrrur

~ocffu: afCllT11r NtT

~

~

COMMENTARY

The Self ignorant of his true nature is incapable of di.fferent1at1ng himself from the external obJects He read1ly assumes
the qualities of the external obJects and equally transfers his o""n
attributes to the external obJects On account of this transposition of attributes or adhyasa, the Self puts on the qualities which
really belong to matter For example the temperature varrn.t1on of
the environment of being hot and cold 1s transferred to himself by
an ordinary man who will say I am hot or I am cold Sinularly the
feelings of affection and hatred are attributes relating to karmic
matter and yet the ignorant ego will feel identical with these attributes and say, "I desire,':, "I hate," "I arn angry, etc '' Thus vitiated by ignorance the Self figures as the karta or the agent in relation to the various alien character1st1cs

'l"{lftq"fTJfi:J cifioeft 8fCCfTUT

tf'T TJfT01+raft

fer

lf ~ ~Ec@l" I

~ cp;+f I 014-1 cfi I (i IT ~T~ II ~ ~ II
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CHAP'I'ER III

Paramappanama kuvv1 appanam p1ya param akuvvanto
So nanamavo J1vo kammanamakarago hoch
(9;)
~
fq
~
~+ll.-i+lefici'?l"k+llri-1-1
=q- ~ef.:f I
tf ~ lri-1-l~T Gfl"cf cfi'101(:i:(cfil (ehl ~ 11 ~~II
93 That knowing Self wluch does not make non-self, Self
and the Self, non-self, does not become the karta or causal agent
of those various karmas
~

~

~

COMMENTARY

This gathii emphasises the importance of d1scr1mmat1ve
knowledge Realisation of the true character1st1cs of the Self
as different from those of non-self, results from the disappearance
of ttJiiiina That 1s identical with samyak Jiiiina or Right knowledge, and this samyak Jiitina or Right knowledge leads to
moksha or hberation of the Self In short tynana, is said
to be the cause of bondage, and samyak ;ncina, the cause of
moksha

Rtfct~

~~ a:rcqfe14cq

~R cfil'~~

I

-~ ~ ~ m ~ 11\¥11
T1viho yesovavogo appav1yappam karedi kodhoham
(94)
Katta tassuvavogassa hod! so attabhavassa

~rfu

~ ~ ~qml'f atlc:::i:{fqcfi"'q
~r~ 1
cttlf)qi.-141ttt lfffi ~ ~ 11\¥11
94 Thus the Self whose nature is upayoga, manifests (as
conditioned by corresponchng karmic pratyayas) in three c:hfferent
impure forms (of wrong faith, wrong knowledge, and wrong
conduct) produces false identity (of Self w1th impure emotions)
such as 'I am angry' He becomes the upadcina karta or the
causal agency for those impure experiences of that empmcal ego

m

COMMEN'I'ARY

Tlus statement 1s equally applicable to the other grosser
emotions, as pride, delusion, etc

.imr

fa fct~
~

~q"aTilIT 31 tq ft:tllCtf cR~ 'ef~ I
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T1viho yesovavogo appav1yappam kared1 dhammad1
Katta Tassuvavogassa hod1 so attabhavassa

(9 5)
I

~ ~N atk+f fet cfi~tf ~rfcr el+fT~
efRTT ~q,:r~ +refer tT om+r+rr~ 11 ~ ~ 11
9 5 Thus the Self whose nature 1s upayoga, :tnarufests (as.
cond1t1oned by corresponding kar,;nc pratyqytis) in three different

f~fcr~

impure froms (of wrong faith, wrong knowledge, and w10ng
conduct) produces false identity (of Self with external ob1ects)
such as 'I am dharmasttktiya (pr.111c1ple of motion)' He becomes
the uptidtina karta or the causal agency for those impure expenences of that empirical ego
COMMENT.ARY

The Self, on account of ignorance, 1magmes himself to be
1dent1cal with ahen characteristics which may be of two kinds,
x internal relating to empirical consciousness, 2 external
relating to the ob1ect1ve world The Self, forge.tong his pure
nature may identify lumself with either of these groups The
previous gatha describes the false 1dent1ty of the Self AVith the
inner impure and other psychic states relattng to the empirical
consciousness This gtitha refers to the relat10n of the Self to the
external world of things and persons The external world accordmg to Jruna metaphysics conS1sts of other Jivas, pudgala, dharma,
adharma, a1easa, and ktila ]iva and pndgala, Soul and Matter,
being the cluef actors 1n the drama, their various alliances have
been already dealt with in the1t d1:tferent aspects Hence the
author uses the word dharma"'clt, dharma, etc, me:tely to indicate the ob1ect1ve world as dtst.1ngu1shed from the sub1ect or the
ego A glance at the Upan1shadic hterature will provide a. suffi.aently large number of 1lJustrat1ons of identifying the Self erroneously with the external ob1ects and persons There the Atman
and the Brahman are used synonymouslt and this Atman o:t
Brahman 1s identified with akasa or space, kala o.t time
Sometimes 1t may be 1de11tw.ed with the Sutt and the Moon and
the test of the bhutas such as Eatth, A:tr, Fire and Water Such
.t:-i l('P ,rl,..1,t1-Rr~t1nnc: of Atman
with non-Atman was prevalent
www.holybooks.com
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CHAPTER III

and .tn. abundance in the Uparushadl.c period Evidently the
author 1s tlunktng of such metaphysical doctrines when he speaks
of the Self identifying with dharmadt Sankara who appears
m the :field several centuries later adopts exactly a surular attitude and condemns such 1dent1ficat1on as examples of adhyasa*
or erroneous transposition of attnbutes
One other po111t we have to note here wluch 1s of ep1stem0Iogical 1nterest is the relation of the Knower to the object of
knowledge According to Jama theory, though the obJect known
1s related to the Knower, st11l 1t 1s entirely independent and selfsubsistent Its nature can by no means be interfered with The
1deahst1.c systems both in India and Eu10pe maintain that the
obJect of knowledge 1s not only known by the agent, but 1s also
c@nstructed by the knowing agent 111 the act of knowing Thus
the obJect of knowledge 1s practically derived from the creative
activity of the know111g agent The knowing Self or ego 1s thus
credited with the capacity of producing the external world out
of itself lA the process of knowing Such an 1deahst1c morusm
1s 1ncompat1ble with Jaina metaphysics
Probably the author
was tlunk.tng of this erroneous metaphysical doctrine when he
condemned the false 1dent1ty of the Self with the external obJects
rra
l=f"~ I
~, 1nJfur ~ oq TPll 3ftCflf cpU("fc{
.:,
~

a'f'Cq'l'Of arfcr ~ ~ cfii"fc{ ~~ I l ~~I I
Evam paran1 davvan1 appayam kunad! mandabuddluvo
Appanam kav1yaparam kared! annanabhavena
(96)

1nJfur ~ olf l fur
al lc+I I"1 it N :q- ~
ttGf

811 c+l l .=t ~ft; ~~ It

c:ITT:)fcr ~ ll ~~II
96 Thus a person of dull 10.tellect (bahzratman) takes ahen
tlungs to be Self and through sheer ignorance takes the Self also
to be ahen dungs
*The term Adhyasa 1s first used by Amr1tachandra the
Comentato:t of Samayasara Thls term 1s not found 1:0. the upan1shed but 1s adopted by Sankara 1n his Bashya

til' m .;r ~tr q:f611Arr Gt"~f?;'f<fl' ~fa'
gf{\Wf ~ ~

~

~m ~r,;r~efij" RRT
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S.A.MAYSARA
COMMENTARY

The Self out of 1gnorance, not realising its own pure nature,
may 1denttfy ttself e1t.he.r with the impure emot.1.ons and ideas
of 1n.11et consciousness ox with the external obJects of knowledge
In both these cases the ignorant Self figures as the agent It
may either imagine that anger, love, feat, etc, a1e its own attributes or that the external "tlungs such as dharma:, etc are of its
own nature The commentators e:x:pla111 both these erroneous
beliefs through illustratlons A possessed person 1dent1:6.es himself with the sp1r1t possessing h11n and behaves exactly as Jf that
spwt 1s act1ng He 1s. able to carry out certain extraordinary
deeds such as ca1rying a heavy stone or a heavy log of t1.mber
through the influence of the sp1t1t and yet he tlunks that he performs all these deeds Anger., feat., affection, etc are all emotions due to alien influence and yet an ignorant person takes these
to be his own Just as a possessed 1ndtv1dual unagmes lumself
to be the agent of the extraorchnaty feats of strengtli exhibited
by bun Secondly a person concentrating lus attention upon
an obJect of thought very intensely may end 111 identifying hunself with that obJect On account of the 1n.tens1ty of concentration on the obJect, he may forget to notice the d.uference bet..
ween the Self attend.111g to and the obJect attended to He may
cry 1n. tllusoty Joy, 'I am that obJect' 'I am Maha.mahl.sha., the
great and powerful arumal (Buffalo) 'I am Garuda, the long of
Birds, I am Kamadeva, the god of Love, I am Agni, the :fire
(evidently taken from Vedic mantras)'
This false 1dent.1:ficat1on
of the Knower and the obJect known as the result of intense con•
cent:ratlon 1s given as an illustration for the 1gno:rant ident.1ficat1on of the Self with the extemal categories such as space, time,
dharma, adharma, etc Both these notions of 1dent1ty are condemned
as erroneous, smce they a.re al.ten to the pure nature of

the Self

~ur ~ ij"f cfrtff arr~ fo1-g@llfctif~ qf~cfi'~T I
ttcr ~ ~ Gfl'UTfc:: m ~~ ~fu=a 11 ~ \911
Edena du so katta ada nichchayav1duhitn par1kaludo
www.holybooks.com
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(97)

VJ

97 The Self on account of ignorance, :figures as the agent
of the various karmas Thus it is declared by the knowers of
reahty Whoever reahses tlus truth gives up all causal agency
(relating to ahen things )
J

COMMENTARY

Th.ls gtithti emphasises that it is ignorance wluch 1s the cause
of making the Self karta, an agent causing all alien character1st1cs and, conversely, it is knowledge that leads to complete severance of the Self from ahen act1vit1es and attributes
Thus from the real point of v1ew after denying that the Self
is the karta of alien states, the author next asserts that 1t can be
so from the vyavahtira point of view
q qij_l (Uf ~ 3lT&T ~~

'cf~~~frrr l
lf i;f;'~ lf UTI'i;f;'++II oi) ~ fct fq ~I fu I II ~ t II

c:fi (Oil fo1
Vavaharena du ada karedi ghadapadarahadid avvaru
Karananiya kammaru ya no kamm.aru.ha v1v1haran1

(98)

cITT::rfu 'cl~~omfur I
c:fi (Oil Pt =er cfi+ftfur =er '1lc:fi+t Yofl ~ AA~ ll ~ <::: 11
olf q~I (Of

~+IT

98 From the 1yavahtira po1nt of view, the Self constructs
external obJects such as a pot, a cloth, and a chariot In the same
manner he builds within himself the various types of sense-organs,
karmtc materials and (body-bwlding) non-karmic materials
COMMENTARY

The Self in reality neither constructs any external obJects
nor produces internal moch:B.cat1ons The belief that he does
so is associated with the ordinary man who thinks so from the
VJ'avahtira point of view
Gl"~ ~T q"(~oq Ifol lf i;f;'~ ~Uf cf++rafT ~ I

m

~~ Uf ~ ) ~ur
Uf 8"fu ~ft{~ 11~~11
Jad! SO patadavvant ya kar1JJa n1yamena tamma VO ho1Ja
Jamha na tammavo tena so na tes1m havad1 katta.
(99)
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SAMAYSARA
I

lfR

ij"

~l(Tf~l(:qr{'
w+T<iT +T~"\ I
-=>
~ ~ rn +ref@ ef>'m II~ ~II

q~f{olfrfur =q-

lf~4-ll'?I a"itll~~
99 If the Self were in reahty the producer (as upadana
k.arta or substantive cause) of those al1en substances, then he
must be of the same nature, as 1t 1s not so, he cannot be the1:r
author
CoMMEN'I'ARY

]iva and pudgala, Self and matter are two d1st111ct substances, so d1fferent 1n nature that one cannot be derived from the
other as a :result of m.arufestatlons If the karmtc matter could
be obtained as a result of the mantfestat1ons of Jiva) then there
must be complete identity between the evolving enttty and the
evolved product S111ce 1t 1s not so in tlus case, the relation of
causal marufestations cannot be predicated between f ivt1 and
pudgala Thus 1t 1s denied that the Self can be the upadana karta
or substantive cause of mate.rial tlungs
In the next gathci 1t 1s pointed out that he cannot be even
the unmedlate instrumental cause of material things

~r ur ~~\~ U]q ~ Ufq ffl ~ ,
~cf3'flm '3'tq IcM I ~ ij) a-fu ~ cfRiT 11 ~ o o 11

J1vo na karedt ghadam neva sesage davve
(100)
Joguvavoga uppadaga ya so tes1m havadl katta
'cfG ~ qe ifc(' ~ep1fi:r ~~ ,
r.r,1fl qti) •II'!cq l<t6hi :q- a1fr4efcr ef>'m 11 ~ o o 11
1 oo
The Self (even as an .tnstrumental cause o:t ntmttta
karta) does not directly make a pot, 110:r cloth, :no.t other thtngs,
they are produced by yoga and upayoga (operatmg as ntm1tta
karta or instrumental cause) of which he 1s the cause

~r .; ~rfu

COMMENTARY

The termyoga 1s used to denote bodily a.ct1v1ty and upayoga
me:ntal activity In a former gti'thti the Self was described as
the maker of a pot, cloth, etc from the zyavahiira p01nt of

v1ew

Eveo tlus pos1t1011 1s re1ected here The Self has no du:ect
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relation to the pot or the cloth The potter or the weaver or
the carpenter must use his hands for making a pot, a cloth, or
a chariot and must make use of his mind for constructlng designs
before execut111g them Thus the external obJects are the direct
result of the bodily and mental activity of the- maker Hence
what makes the pot or the cloth 1s not the spmtual entity, the
Self The Self is dtrectly related to the b~dily and mental act1vit1es, yoga and upayoga, which 111 their turn are able to make
external obJects operating as ntmttta karta, 111strumental cause
Thus it 1s pointed out that the Self cannot even be the nttJJttta
karta of external obJects e~cept through the instrumentality of his
own body and nund
~ q)nr~ocfTUT qf.i.:011+11

Je

wtfu

urrarawr~ 1
Uf ~ cfT'fur a:m:J mGf[Of f~ ffl ~ urrofr l l ~ o ~ 11

poggaladavvanam parinama bont1 nana a.varana
Na kared1 tan1 ada JO Janad1 so havad1 nan1

(101)

~ ic:.~lcl~olffUTT qf~+rr +fcfFcf ~~frr I
\

if

"'

cfi'{Tfa- m.=lITT+rr

~r Gi 111 fa ~ ~crfu ~Trft 11 ~

o

~ ll

Those matenal mod1ficat1ons wh.tch become ;nana
varana, knowledge-obscuring karma, the Self does not make
He who knows tlus is the Knower
IOI

CoMMENl'ARY

Jiianavarana, the knowledge-obscuring kar111a, is here
taken as a type of karma What 1s true of this karma, must
be taken as tme in the case of the remairung karmas also
What 1s asserted here 1s that the lmowledge-obscurmg kar111a,
;nanavarana kartna, 1s but the modification of the material particles wluch are swtable to build up the structure of karma Such
p~rticles of matter are called l..arma-prayogya-..pudgala-paramanusthe primary atoms fit to make the karmtc particles Thus the
various karmas are but the modifications of matter of which the
Self, the Knower, cannot 111 any way be the substantive cause For
example mtlk may get transformed into curd, butters etc The person
who supervises the dairy operations 1s only the spectator of the
various mod1:6.cat10:ns of mtlk S1lll.llarly the Self 1s only a spectator
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of the various processes by whtch the material particles get transformed into karmtc particles One who knows these material
changes and the nature of the pure Self, who 1s only a spectator
of these changes 1s the real Jfi.ani, the Knower par excellence
'51" +f'fcf ~~~ ~ft{ amIT ~ ~ ~ ~T I

er~ ~f{ ~ m~

~ ~~) SfCqf II~ o~tl
Jam bhavam suhamasuham karedi ada sa tassa kalu katta
Tam tassa hod1 kammam so tassa du vedago appa
(10.2.)
lf +flq ~ ~T,lli,+11 ij" ~~~TI
~ +fcfRi eJ,l1' ~ ~ a ffi am+rr II ~ o ~ 11
102
Of whatever psychic dispos1t10n, good or bad, the
Self 1s produced he 1s certainly the (substantive) cause That d1spos1tion becomes his karma or action and the Self enJoys the fruits
thereof
~

~

~

~

COMMENTARY

Psychic disposition or bhava 1s of three kinds, subha bhava,
asubha bhava, and suddha bhava, good dispos1tton, bad d1spos1t1on, and pure dispos1t1on beyond good and evil\ The first
two are the characteristics of the empmcal Self whtch 1s subJect
to karmtc bondage, and the thtrd refers to the Self m hts pristine
purity Subha bhava 1s assoctated with virtuous conduct ot
punya, and asubha bhava 1s associated with evtl or papa
The former may lead to happiness and the latter to misery
The third being beyond good and evil, transcends the worldly
pleasure or pam and implies eternal bliss, characteristic of the
transcendental Self The p45ych1c disposition both good and
evil are modifications in the emp1tical Self, according to its
ethical nature Whether the Self be good or bad, it can only
manifest 1n corresponding psycruc dispositions and have nothing
to do with karmtc material modifications
The author next explains the reasons why the Self can.not
be the causal agent producing mod1ficat1ons in ahen things

~~

ffl

~uft ~ ~r aruurfi:~ ! ur ~+m{ ~

3'fUOl+f~cfcfT cfi'~

a

q f<a1 I+(~ ~ II~

0

~ It

www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

1

Jo Jamlu guno davve so anna.mhi du na sankamach dauve
So annamasankatto kaha tam pannamaye davvam
(10;)

lfT lfR=+l.=t" ~ ~~ ~)~~ ~ *t-:5f>l+1fa ~~ 1
.m~-:5f>Rf cfi'~ et ,q f(Ol T+flffcr ~&11i 11 ~ o ~ 11
-.:,

..,::,

"

103 Whatever be the essential quality of a particular substance it cannot be transported to another substance of a
different nature Thus be111g non-transportable, how can the quality of one subsJance manifest as the quahtv of another substance ;>
COMMENTARY

Jaina

metaphysics recogruses various dravya.r or substances
each with its own proper gunas or qualities Thus Jiva, the Self
has its peculiar quality of chetana, and pudgala or matter 1ts own
quality achetana The former 1s consc10us and the latter 1s nonconsc10us Similarly with the other dravya.r S111ce the quality
of a substance 1s the result of the manifestations of the
intrinsic nature of that substance neither the quahty nor the
substance can be separated from each other S.111ce the dravya
and 1ts guna are so inseparably united the guna of one drt11!Ja
cannot be transferred to another dravya Thus the gunas are
non-transferrable, and the dravyas are non-transmutable Thus
the chetana dravya, the Self, cannot manifest as achetana dravya
or matter Conversely matter cannot manifest as Self
&oq~~Offij lf 8lRf TJf ~ q'JHM+f"lIT+~ cfi++:f f+~ l

cf "3'+1"~oefcll cf~ cfi'~ et"~ ffl cfi'tfT l l ~ 0 'tl l
Davva gunassa ya ada na kunadi poggalamayamlu kammamlu
Tam ubhayamakuvvanto tamhl kaham tassa so katta (104)
?fa~ur~ =q- am+rr
;:rrn:rln{c:fi"cf~R+l
.-f"'efi
''-3 .. -,

.:f ~)fcr

i~if~ ~fur

m

1

~ ij'
II ~ 0 ¥11
104 The Self does not m:fiuence the substance or the attributes of karma which are of material nature Thus be111g incapable of 1n:fiuenc1ng these two (aspects) of karmas, how can
he be their upadana karta (substantive causal agent)
~

-

\

COMMENTARY

'The clay out of which a pot

1s

made has its dist.111ct quahty
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The potter 111 making the pot, makes use of this substance with
its own quality In making the pot, he cannot be said to manifest
in the form of pot
He 1s not the karta 111 that sense, though he
makes the pot He being a conscious spmtual entity, can in no
way become achctana material pot Similarly the Self, being a
chetana entity cannot manifest into karmic forms of material
nature He is not the karta nor the causal agent produc111g
those karmas Tlus 111dlrectly refutes the metaphysical doctrine
which de11ves the whole of the physical universe, ~s a manifestation of Paramatma or Brahman, who is by nature a pu1e

chctana dravya

'5ficr~ ~~

af~ lf

ef~ qf~

I

~Uf ~ cp"+:+f +r'OUfR ~(4fflOI II ~ o "JI
Jivamh1 hedubhude bandhassa ya passiduna pa11namam
J1vena kadam kammam bhannad1 vuvayaramattena (10 5)

~ ~Q°+fa" ~'efflf =q- -a:~qT qf"(O(J :q :q I
~i;IC'\
c."
"
,3·w~ ;:r Wcf cfi+f" +flll@""' '34 -i:f I (i:t I?I"' 01 II ~ o ~ II

~

105 \Vhe11 1t is perceived that while the Self remru.11s as
the ground, the modification of karmtc bondage appears (as
consequence), it is figuratively said that the karmas are produced
by the Self
COMMENTARY

The presence of the Self is merely a ntmitta condition which
produces in the karnnc materials the various mod1ficat1ons of
karv,a such as ;iianavaranfya, darsaniivaran!Ja, etc Not1c111g
this relation, the popular 1n111d describes by a figure of speech
that the Self 1s the karta or the agent of those karmic mod1:B.cat1ons The commentators give an 1llustrat1on The presence of
the sun in a particular pos1t10n with reference to clouds may result
in the formation of ra1nbow
This rainbow 1s associated with
the clouds, though 1ts appearance is co11sequent upon the sun
remain.tng in a particular pos1t1on Similarly the p1esence of
the Self results 11l modi:6.catlon of several karmas out of karmtc
materials present therein In both the cases the causal agency 1s
only :figuratively t:rue
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The author emphasises the same point by cit.l!lg a popular
11lustrat1on

'5f"Titf~ ~ ~ -UIJUf ~ fi:r
~ cfcf~Uf

~

ffl'

I

~ 011011 i:f(UffR Gif~UT II ~ o ~ 11

Jodeh1111

kade Juddhe rayena kada11t1 Jampade logo
Taha vavaharena kadam nanavaranadi Jlvena

~ft~
(I'~

(106)

~ ~ ~T ~+rfu" ~ wleli I
ollct~J(TJf ~ ~l.=tlcl(Ollf~ ~'1° II ~o~II
\:)

106

When a war 1s waged by warriors, ord.l!laty people
say that the king is engaged in war, from the practical point of
view S11n1larly Jiian~varanlya, etc, 1s said to be produced by the
Jiva or Self
CoMMEN~ARY

Karmas like Jfi.anrivaraniya are the result of the operations
of karmic materials The Self or atma 1s not directly responsible
for these operations and yet he 1s spoken of as the causal agent
produc.111g these kannas This statement 1s purely from the practical standpo111t, and hence 1t should not be taken to be true• from
the absolute po111t of view The practical po.111t of view 1s explained by a s1m.1le which 1s obvious

~~fc{ ~R ll' if~F{ qf(or~ firuefc{ ~ I
3TTcIT tff'iif~ ~ cf cSf ~ I (Oi ;q Hf cRfccl II ~ o \911
Uppadedi kared1ya bandhadi parinamayadi gmhadi ya
Ada poggaladavvam vavaharanayasya vattawam

(107)

'3,q I ~ll fcr cp(T@" =q' ~.,rfu qf~+nrnf ~~. .~ ~ l
afR+IT ~~I©~
olf olf q ~ {~M fll q i::@ol{ +I~ II ~ o \9 ll
~~
107 It 1s stated from the pra.cttcal point of view that the
Self produces, shapes, binds, causes to modify, and ass1nulates
(kartmc) matter

a,

COMMENTARY

Utpadayatt 11nphes the chfferent formations of the different
types of karl!Jtc matter out of the mater1al particles swtable to
such formations
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Karett unphes the shaping of these types in different intensity
Bandhnatt imphes deternurung the duration of bondage and
their capacity to produce pleasure-pru.n experience
Pannamayett imphes mod1:ficat1ons in thett nature on account
of which they may appear and produce effects or get withered
after hav10g produced
the results
t;J
Grthnatt 1mphes the process of attraction through which the
karmtc materials are assimilated so as to :fill the whole of the Se1f
The Self himself being pure is not responsible for any of these
operations and yet he 1s credited with these activities only from
the practical point of view
~ ~ c1c1~1 u ~1t1~olcqnt~r1 fu arrwfcrc{) 1
~ t5fTcfT ~ ' U ~ oq 11o!c~) +rfur&") 11 ~ o t 11
Jaha raya vavahara des'l.gunuppadagottl. alav1do
Taha Jivo vavahara davvagunuppada ago bharudo
(108)
~ ~ olfct~l(l~~ufkYl~cfi ~,lll~M~ I
a~ ~) 0 ll et ~I (I tl If~),q I~cfiT +rfura II ~ o t 11
108 As a long 1s said to be, from the practical point of view
t
'
the producer of vice or V1:ttue (ID his subJects), so also from the
practical point of view, the Self 1s said to be the producer of karmtc materials and their properties
COMMENTARY

Punya or papa, vtttue or vice, are considered to be different
material modificat1ons of karmic matter Though they correspond
to the normal characteristics of the individual still they cannot
be considered to be produced by the Self, since the Self being a
chetana entity cannot produce achetana kar111tc material forms
If he 1s spoken of as a causal agent 1t 1s only metaphorically true
~1;ioo1q""=q4r ~w- ~ +fUTJTfu arer~) 1
~

~ t f at fat ("101 cfi~l4Gll~I I 4' if~qf 11 ~ o ~II
Samannapachya khalu chavuro bhannanti bandhakattaro
(109)
Michchattam aviramanam kasayaJoga ya boddhawa
ijf'11'"4Sl,441 ~ ~ ) + I ' ~ ~~ I
ft:pllf 1cc:14-1 rq <+IOI ctl"tSf Ill lfwr ~ ifra&rr 11 ~ o ~ 11
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The general karmtccondtt1ons, pratyqyas, are primarily
four in number They are said to be the immediate agents bringmg
about karmtc bondage These must be understood to be wrong
behef, non-chsciphne, gross emotions, andyoga or psycho-physical
structure, condtttorun.g the act1v1ty of thought, word, and deed
109

Aft T1TI"fcr ~ ~+TI' +rfulit ~~T ~ a-(~ fct 4 cq1 I
f+1-o@I f<{c6l amft" ~ ~)~ -ef (+ict II ~ ~ o It

•

"'
Tesim punov1 ya 1mo bharudo bhedo do terasaviyappo
(110)
Michchadltth1adi Java sa1og1ssa charamantam
~r q,:p,fq -efTlf +rrI@l ~ 31lf\ct~1fc4Efi~q ,
~

~

n

~ I~ iSci-11 fctll Yct ,ij 41 Ift ~=q (ij I~a l l ~ ~ 0 11
I 10
Of these pratqyas, thirteen further subchv1s1ons of
secondary condittons (based upon asravas) are menttoned, which
are the various gunasthanas (stages of spmtual development)
begmning from mtthyadnshtt or wrong behever, and end.mg with
sayogz kevalt (the perfect bemg still w1th yoga or psychophysical
structure) condtt1orung the act1v1ty of thought, word, and deed
....
....
t!7{ apq ~011 ~ 1f'"""1=........,....
~--c:fi-+:-+1""""~""'
4.....
'9 +rqf Gn:2'T' I
~
~

0

-, - ~ ·

~ ~Rf ~ urfcr afu ~~) ~ ll ~ ~ ~ II
Yede achedana kalu poggalakammudaya sambhava Jamha
Te Jadi karantl kammam nav1 tes1m vedago ada
(111)
....
....
rr;:r
~,. af i:t d ~ I ~.:, qc{"
~" Icl cfi+i 1~"-I~ +lcfT 4 ,E+i kl.~ l
6' 4fc{ cficfRI"
cfill ~ ffl ~ arR+Tf II ~ ~ ~ II
..:,
11 x
These stages (brought about by uttara praryqyas or
substdia:ty cond.tttons) are really achatana, non-consc1ous, because
they are brought about by the mantfestatton of material karmas~
if really they ate the immediate causal condlttons producing
the karmas, then the Self cannot enJoy thett frwts

a'

~

101ijfoo1~1 ~ ~ ~ ~fu q=a=q41 ~T I
~T ~SefRiT "f1IT ~ cfioc:(@ cf>+=+rrfur II ~ ~ ~ ll
Gunsanru.da du yede kammam k.uvvantt pachchaya Jamha
Tamha JlVO akatta guna ya kovvantt kammaru
(II z)
c:;;
....
-ij,U(ijf~klf~ ~ ~ ~l~G ~ tff+ll~ l
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112.
Because these conditions called gunasthanas produce
karmas, therefore the Self 1s not their author Only the condit10ns called gu11asthanas produce the karmas

COMMENTARY

"the conditions which bring about bondage are of two kinds
miilapratyaya or primary conditions, and uttarapraryaya or secondary condltlons The former is of four sorts and the latter of
thirteen as enumerated above The pratyayas or condltl.ons are
material in nature, and hence achetana, non-conscious They
are mainly responsible for the various karmtc modifications Hence
they constitute the karta of the various karmas, and not the Self
Thus the Self, being in no way the causal agent of the karmas,
cannot be spoken of as the bhokta or the enJoyer of the fruits
thereof Thus these pratyayas are said to be the immediate cause of
the karmtc modifications Though the pure Self 1s not in any way
responsible for these karmtc modtficatlons, the impute Self in
samsara may be said to be the remote causal agent of these karmas Thus from the absolute point of view, the pure Self 1s
neither karta nor bhokta, neither the actor nor the enJoyer, whereas the impure empmcal Self 1s both karta and bhokta, doer and
the enJoyer Thus the Sankhya conception of purusha, that he
1s only the enJoyer and not the doer of karmas, 1s reJected here
He who enJoys the karmas must also be 1ts agent If he 1s not
the one., he cannot be the other In lus pure nature, the Self has
neither aspects but 10 rus impure form he has both the aspects
Next the author states that Jiva and pratyayas., the Self and
karmtc conditions are not absolutely 1dent1cal
~

Gil

c?-1

Hl 8t oI oo!qaffiiT cf;")w

fer

~

\iff~

of"JT'OUTI' I

lf {tcfif 01 OOitfi-1P:4001 II ~ ~ ~ ll
Jaha Jlvassa anannuvavogo koho V1 taha Jadi anno
J1vassa11vassa ya yevamanannatta bhavannam
(n3)
lf~ ~q f4 I~ '"l( '3'q1:l"Tif 3fiT~)sfq ~ ll"W~ I

\lfl cf H11G11 cf fij

'5ft cf fll I'511 q fll
x1;

~cf~cf 4-11 q '$14l II ~ ~ ~ II

If anger 1s non-different
from the Self., Just as upayoga.,
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ttef~ ~ ~ ~qf ~T ~ ~ fo14~({) ~ ~fqT
ffl~ ~m) q-=a=q4o(t&p;¥iefi'-+rTU"f II~ f~ll

I

Eva 1ruha Jodu Jtvo so cheva du niyamado taha Jtvo
Ayameyatte doso pachchayano kamma kammanam (114)
~i:I f+l~ ~

Gfle£ ~ =tl?.T ~ f114¥idffi"~ffiq
~fTST ~~~cfill'UTT+{ ll ~ ~ ¥11

I

of lH-1 cficq
114 If the praryayas or the karmtc conditions, karmas
(karmtc mod1ficat1ons) and non-karmas (body building m~ter1al
particles) are 1dent1:fied with the Self (in an unquah:fied form) it
will lead to the erroneou~ conclusion that whatever is Self is in
reality non-self

are: ~ a{1l1ll1° ~ at~af\ .. icq ~fl
~

cfi"T~ ~ ~

~

on efi '-ii "1 fcl

~err

I

11 ~ ~ ~ 11
Aha puna anno koho annuva vogappago havadt cheda
Jahakoho taha pachchaya kammamno kammamav1 annam(115)

ar~ ~.:r ar:lf

cp++f

aruur

~rerr~ '3"tflTTiflc+fcp) +refer ~cITl(dt 1

~ ~)~ Sf~ ~ ifT~~ ~~~II
n 5 And if (you agree that) anger 1s one tlung and the
conscious Self is entirely a• different one, then like anger, the
praryaytls (or condtttons), karmas (karmtc modificat1ons), and
non-karmas (body-bwlding material pa:tttcles) must also be admttted to be different (from the conscious Self)
COMMENTARY

"

The 1t1tr111sic attnbute of the Self 1s upayoga, cogru.ttve actlVlty This 1ntr1ns1c quahty 1s therefore 111separable from the
titma or the Self But this Self loses its nature when 1t 1s 111 association with the achotana matter 111 samsara As a result of
thls comb111at1on, several ps;,vcho-phys1cal modtficattons appear
Anget 1s one such mod1£cat1on Smee 1t 1s the :result of assoe1at1on with matter, 1t 1s said to :retrun the attnbutes of 1ts ongin of belrig non-conscious Th.ls non-conscious experience
of the emot16n of anger must be entttely dtsttnct from the pure
Self charactensed by upayoga Without 11ot1c111g tlus fundawww.holybooks.com
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posit.ton of upayoga and 1s considered as an intrinsic attribute
of the Self, then the Self w1ll be endowed with an achetana
attribute and fundamental dtst111ction between ;wa and a;iva
will varush and with that ;iva itself will disappear In order to
avoid such an mconveruent conclus1on of deny111g the existence
of the Self altogether lf you hold that krodha or anger 1s entirely
distinct from. ;iva, then you must consistently mainta10. a similar
attitude with regard to the other material mod.1£cations such as
pratyayas, karmas a:nd non-karmas, s111ce there 1s no difference 1n
nature between these and krodha If krodha and pratyaya are
absolutely different from the Self then there could be no possib1hty of association of the Self with uptidhts Therefore the
author emphasises here that the karmtc upridhu and the impure
psychic states generated thereby are only partially different from
the Self (and not absolutely)
Next the author points out what absurdity would result
from ma111tain111g that pratyqyas, etc are absolutely different from
JiVa
1

~ 'Of ~ if:« TJf ~ q f(Oi +I fct ~ l l f I
~ tffHTw~octf+101 o1cq(;co11+ft ~ ~fc( II~~ ~II
Jive na sayam badham na sayam par111amadi kammabhavena
(u6)
Jadt poggaladavvammam appar111a.m1 tada hodi
~
A
,
(',
~ 1q ij' ~ ~ ij' ~ tf {01 +ld cp+f+ffq"ij' I

lfR ~~I wstolt f+1~+-1q f<o11 fli ~

+I'~ 11 ~ ~~II

If matter, in the form of karmas, is not of its own accord
bound with the Self, nor of itself evolves into modes of karma,
then 1t becomes immutable
cfi;'i~ltqHIUfFij lf a:fqf{Oi+iaffi.:> efi++:r+f~"OT I
*1 (1 l <W 31+fl'q1 q(1 X7\J1
~ffl' qf II ~ ~ '311
Kam.ma yiya vagganasu ya apar.tnama nt.tsu kammabhavena
Samsa:rasse abhavo pasanade sankhasamavo va
(n7)
"
"
............r::
"
'"'
6fi 1+101 q -11 umr -q, '11 <01 +1 +11 t11 ij ~+flq.; ,
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~

I;)

«

0

~ 'SI'~ (11€lt(-l+t41 qf II~ ~'311
117
If the primary www.holybooks.com
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then it will lead to the non-existence of samstira as in the case
of the Sankhya system

ffl)

fflT~ tjtnr~rfur ~ u r

1

~ ijlf+jqf(Oi+lcf ~ llJ: qf(Uli+14f~ ~T ll ~~Gil
J1vo parinamayade poggaladavvan1 kammabhavena
Tam saya maparmamantam kahamnu parmamayad1 cheda(118)

ffl

qf(Oli+llifo ~~&nfur
cfill"+{~.; I
....
mf.:rfatli+14f<o1it+11.-f11"ii cfi'~;:rqf<o11+1lifa ~af~rn,11 ~
~

\:)

~~11

118 If you ma.tnta.tn that 1t 1s the Self that transforms the
primary karmtc molecules into various karmtc modes, then how
1s 1t possible for the Self who 1s a chetana entity to cause
transformation in a thing which 1s by nature non-transformable

ij'ffl ~ q f(01 +If~ cfi++r+ffcl'OT tfl'~
mqr crftorrffl cn++r cfi'i:+ra--fi=rR ~
31~

~ I
11 ~ ~ ~ 11

Aha sayameva hi parmamadi kammabhavena poggalam davvam
Jive parinamayade kammam kammatta :nudi michcha (n9)

~ fc:lli ii 61 ~ qf"(Uflffi ~ ~ . ; ~it <-5,af s{&I +( I

ffl

qf(01 I+flt kl ~ ~,et f~ fd

f+i'~"lIT

11 ~ ~ ~ 11

119 Then 1t follows that matter of its own accord transforms itself into various modes of karmas Hence 1t 1s false to
maintain that Jiva causes tlus transformation into karmic modes

Pll ll i:f I cfi ;+I q f(O Ic{ cfi'i:+f 'Rf lf" ~ cf\ ·HI w ~rf I
r:rer er 011011c:1<011~qf<otc{ i:rurcr ~ 11 ~ ~ o 11
"~

,:,

\:I

N1yama kammaparinadam kam.mam cht ya hod! poggalam
davvam
Taha tam 11anavatana1 pannadam munatu tachcheva (120)

fYill +1 lq_ clilfqf'(ll@" ~ ~if ~ ~~ ~ I
~ cf~t'1ic:i (Ol(f~qf(Utd i.iti..fld ~ q ll ~ ~ O It
t 20 The pnma:ry karmic molecules which undergo t:tansfo:rmatton as various karmic modes are in reahty m:a.terial 10. nature
Know ye, then. that the karmtc modw.cations such as Jiiinavaranf.Ya, knowlecilge-obscuting karmas, etc are also of &tm.tfar
natw:e
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COMMENTARY

Samsara or concrete hfe 1mphes embodied nature of the Self
Th.is embodied existence of the empmcal Self is primarily due
to the assoe1at10n w1th karmtc matter This associatton w1th
karmtc matter 1s present through the career of the empirical Self
This karmtc material which 1s associated with the Self throughout its samsarzc 1.tfe is made up of m.1nute material particles These
nunute material particles must constitute various types of
ma ter1al aggregates or types of karma These various types
or modes of karma get inextricably bound w1th the nature
of the Self and tlus .tntlmate association of Self with
matter 1s called karmzc bondage These two processes of
fornung karmzc aggregates from pnma:ty karmzc molecules,
and these aggregates b1nd.tng themselves with the Self,. are entirely the result of the ma:rufestatlon of karmtc molecules If
this tendency of matter to ma:rufest itself 1.n.to karmzc modes 1s
derued then there will be no karmas When there are no karmas there 1s :no karmzc bondage and when there 1s no karmzc
bondage, the Self must remain. pure and unsullied as in the case
of the pt11'11sha 1n. the Sankhya philosophy If the Self remains
perfectly pure 1n lumself, there 1s no chance for hls embodied
existence and no scope for samsara Thls is absurd as it is contrary to our experience If in order to avoid tlus mconveruent
conclusion, it 1s maintatned that the Self by his own 1ntt1nsic potency, produces the transformation of karma types from primary
matenal molecules and ties hlmself to these types of his own
accord, then this leads to an equally 1mposs1ble posltl.on Matter
itself being incapable of transformation cannot be forcibly made
to undergo transformation by any ahen 111flue11ce Hence it must
be matntatned that matter by nature is capable of transformation
and it is this process of transformation which matter undergoes that results in the formation of various types of karmas such
as ;nanavaranfya
Thus 111 order to refute the Sankhya point of view, the tendency to marufest 1s predicated of matter S1mtlarly the same
attt1bute 1s sru.d to be true of the Self in the follow111g githas
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ct,l~+ilcflf~

I

it"fi{

at cq f<o11 +tl ~
II ~ ~ ~ 11
Na sayambaddho kamme nasayam parmamadi koha:machlum
Jsdi esa tuJJha Jivo apparmami tada hodi
(1.2.1)
;:i- ~ %
~fur .:f' ~ qf(Ui+id stil"~ I

Gfrcr)

ocf Gfrcr)sq f(Oll+tl cftIT +l'ffi II~,~ II
12. 1
If according to your view the Self by himse1f 1s not
bound by karmas and does not have emotional modifications such
as anger, etc, then he must by nature remain non-mantfestro.g
The next giithii says what 1s wrong lf the Se1f remains incapable of manifestation
014f(Oi+i~~ ~ cpl~lf~({f€?_ ~~ I
ijij I<~ anrr'cll qij\Nf *t(.c:f ij+lafT qT 11 ~ ~ ~ 11
Aparmamamtamhi sayam Jive kohach eh! bhavehim
Samsarassa abhavo pasaJJade sankhasamavo va
(12.2.)
ot4f(Ui+f+llii ~ ~ ~ stil"~f~ ~ I
~ SI'~ ~1€4ij+f,i:tT qi' II ~~~II
I 2.2.
If the Se1f does not of his own accord undergo emotional modifications such as anger, then emp1t1cal hfe or samsiira
will cease to be This would result in the Sankhya v1ew
4"1H(~c:fii-lf cfi"~ Gfrcr qf(Ofl+il{F~ ~ 1
~\'f

a

ur

ij4+1qf<o1+1a ~
qf<o11+14f~ ~ 11 ~ ~ ~ 11
Poggala kammam koho Jlvam pannamayed1 kohattam
Tam sayamapannamantam kahamnu parinamayed.1 koho (1.2.3)
~~ ?J>NT Gfrcr qf<o11+14fct ~~ I
6' tcl4+14f(Oi+f.-et ~ '! qf(Oll+f4 fa ~ II~~~ II
12.3 If you maintain that it 1s karmic matter, by its own
potency, that causes J.n the Se1f emotional modifications such as
anger, then how 1s 1t possible fot matter to produce any modl:6.cation in the Se1f which is by nature incapable of manifestation
~ ijlf+ICClf qft:ur~ ~~ '7.ij' ~ ;;gr I
~ qf(Oi1+144 ~ ~ ) ffi+l"F( f~"tJ@l 11 ~ ~)(II
Aha sayamappa pannamadi koha bhavena esa de buddlu
Koho parmamayade
Jivam koha tta mich nuchcha
(1.2.4)
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of~ ~i:I 4 if fc+f T tITTUf+ffi' ~T'ef'+f~;:J ~1SfT cfq

~ta

I

qf'(O"fl+14fa ~ ?pf~qf~fc:1 fl:r~ II ~~¥11
12.4
If 1t 1s your belief that the Self, without any extraneous
'
10:8.uence, undergoes emotional mod1ficat1ons such as anger,
then
Oh d1se1ple I yoU:t: statement, "karmic matte:t of anget produces
in the Self the emotion of anger,,, becomes false

~T'ef

til gc:f GI',::)=at ~9)
''t?.. lfl11f~T lf if11JT1lq1tff ,
+rra~T +ITtlT ~~~) ~ w~T Il ~ ~'-\ 11
\:I

,:,

kohuva Jutto koho manuva11.1tto ya manamevada
MavovaJutto maya lohuvaJutto havad1 loho

?fll'ct1q4cfa
'I.)

?firm l{"A'm~ irr.:r
,.;:,

ctar 1c+rr

(1.25)

1

+ITtlT wT'+fT'FicRrT +rffl ffl 11 ~ ~ ~ 11
12. 5
The Self .tn association with karmtc material concht1ons
of anger, has the emotion of anger, of pnq.e, has the emotion of
pnde, of dece1pt, has the emotion of dece1pt, of greed, has the
emotion of greed

+ffll'~cRiT

COMMENTARY

The argument employed in the case of matter that 1t 1s capable
of modification 1s repeated in the case of Jiva If the Self 1s by
himself 111capable of karmtc bondage and 1s incapable of emotional
mochficat1on of anger, he must :remain pure and unchanging hke
the Sankhya puruska Hence there 1s no scope for samsara
In order to avoid tlus conclus1on, tf roatte:c 1s credited with potency to cause emotional modtficatto.ns m th~ <;;elf, then this problem
w!1]. remaro. unanswered How can matter in any way produce
changes .tn an ahen ent.lty, the Self, which 1s taken to be unchangeable in nature Hence 1t must be accepted that the Self 1s capable
of undergomg emotional modificat1ons when influenced by karnnc materials operat.tng as n1mttta condtt1on
"'f ~ ~lct+ll&I ~

ij'f ~~
~if3'f'T

~ +l'Jqffl I
'Ofrfomr ~ Ul IOf +faff
81 Df IfuFHi 11 ~ ~ ~ 11
Jam kunadt bhavamada katta so hod.1 tassa bhavassa
Nan1ssa du nanamavo a.n.nanamayo ana'.ru.ssa.
(12.6)
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CH.APTER III

lf ~)fu ~lcl+lk'"ll

cfi'ffi ij" +rcrffi afif

~ I

~ IM.=tfcj, #I l.=t'-141~ l.=t+l4TS#t If~.=t II~~~ II
126 ° Into whatever mode the Self marufests himself, he is
the upadtina karta substantial agent of that mode If the marufest1ng agent 1s the Self with the right knowledge, then the corresponding mode will also be of the same nature, 1 e , nght knowledge If the marufesting Self 1s of wrong knowledge, the
corresponding mode in this case will be wrong knowledge
COMMENTARY

If the Self is incapable of marufestation, then it is not possible
to speak of psych.le modifications either pure or impur;
aflJUTrur+farT +ffcll af o11 fut ort cfi1lIT~ (f'Uf 611 ,1..+11 fu I l
\:)

~ ur ~urf~ ~ r ~ cfi,i..+11 fu1 11 ~ ~\911
Annanamavo bhavo ananino kunad1 tena kammam
Nanamavo nanissa du na kunaqi tamha du kammani
(12.7)
01 to1irarr

ur, fu1Hr

arm.=r+r~ iTT~rs~rf.;.; ct>~rfcr a-.=rcfi'+rtfur 1
m.=t+rlfT ffl~ .=t" ~)fu cTf+l t=a en+rrfur t 1~ ~ l.91 t
..:,

\:)

The Self ignorant of his true nature, manifests in the
form of wrong knowledge and through this wrong knowledge,
he makes karmas But the Self aware of his true 11ature has tbe
marufestatlon of right knowledge and because of this right knowledge he does not make any karmas
12 7

COMMENTARY

Thus it 1s made evident that the Self, who is ignorant of h.ls
true nature, identifies himself with ahen obJects and character1st1cs Because of this erroneous identification or adhytisa, he
develops va:r10us impure dispositions which finallv end in karmzc
bondage But the Self with right knowledge realises his nature
to be entirely distinct from ahen thmgs and attributes and hence
never has any impure psychic experience Thus remairung pure
1n himself., karmas do not approach him and hence no karmzc
bondage for him He ,remains pure and perfect untouched by
.karmas In short., wrong knowledge makes the Self wander m
samstira whereas rightwww.holybooks.com
knowledge leads to mokska
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01101+141 ~ Ol(Of +ldll ~q ~ mc5IT I
~ ~ 011folttt ~ +fTcfT $ OIIOl+l41 11~~~11
Nanamaya bhavavo nanamavo cheva Jayade bha"f"o
Jamha tamha naru.ssa savve bhava du nanamaya
(u.8)
A
'
#I I'1 +1 ll I~ ~ .#1-1
. . . ~-+1"""'4.-fi-c:t~·cr ~ +TTcf I
"'
llf+lltif+ll:.i#tlft1'1 ri +rm ~ :HM+l41 II ~~~II
'°
12.8
If right knowledge alone can produce the mode or
chspos1t1on of nght knowledge, then 1t follows that every manifestation of the Self know1ng his true nature must be of the nature
of right knowledge
31001101+141 +rm afOOl(OM ~q ~ +flcl'T I
~ ~ ~ +rm 01001101+141 o1011fo1tt1 II ~~~II
Annanamaya bhava annano cheva Jayade bhavo
Jamha Tam.ha savve bhava annanamaya anan1ssa
(u.9)
~
'
af #11 '1 +I 4 I<!_ +rm~-1......'1.....+l.....
ll......
fi-c:f.....cf ~ +mf I
4 f+I I"""d f+l lc~tr4 +fTcfT 3f #11 '1 +Ill I at #11 M~ II ~ ~ ~ I
12.9 If wrong knowledge alone can produce the mode or
dispos1t1on of wrong knowledge, then 1t follows that every manifestation of the Self ignorant of his true nature, must be of the
nature of wrong knowledge
• The same point 1s emphasised through an 11lustrat1on

GfTl@ \:S~ +rm I
afll+l4lll+flqfcft ~ ~a" ~ cfi-s41f~ tl ~ ~ oll
Kanaya maya bhavado Jayante kundaladayo bhava
Ayamayiya bhavado Jaha Jayante du kadayadi
(130)
91'1 cfi +141 ~"' +f'Jqf'.l'\l'( 14 rcj cptlG'~T
+rm II
..:,

~a' g cfiecfi I ~ll
+rm 3f'urrfUJ1JIT cs1~fale_1fc1

3f~lfl.._+l_lll......
<!_;J'fcl1ll'~

U ~ ~ o 11

010011,01+141
~ 1
011fo1H1 ~ 01101+141 ij'~ +Tm ~ e_Tfcr 11 ~ ~ ~ 11
Annanamaya bhavo annan1no bahuvlha b1 Jayante
Nanissa du nanainaya savve bhava taha hontt
(131)
31#1111+141 ;rmom1f¥1;;r ~~ srfq \l'flt1,ei 1
www.holybooks.com
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130 and 13 1 From gold only golden omaments hke ear-nngs
etc , can be produced and from 1:ron only iron chains etc ., can be
produced In the same manner., all modifications of the knowing Sel±, must be of the nature of right knowledge, whereas the
various mocWications of the Self ignorant of lus true nature would
be of the nature of wrong knowledge
The various mod1:ficat1ons of the impure Self are described
next
3'(1JOl(OIH1

tl" ~ GTT '3!1dll0J Q1d4fq'3ci{-54,T I

~~ ~ ~Gf°

ll~~~ll

Gttqfij ~ij~~IO(tj

GIT ~ cfi~«terar"'m) '5fta, I 01

~)

~&"arr

I

~ ) 81 ij Gf +IHt ~ Gf" Gt"lcfTUT ~~Q1 fcp(+I 01 ll ~ ~ ~ 11
Ananassa sa udayo Jam Jlvanam atachchauvaladdlu
Michchattassa du udayo 1am Jlvassa asaddahanattam
(132.)
Jo du kabusouvavogo Jlvanam so kasavudavo
Udavo AsanJamassa du 1am 11vanam havey1 aviramanam (1;;)
Q1 ij M~ ~

Gf'tet 1.=t 1+1 a,atT~?:l" 1
f;rcrrrcc:1 flf er~) Gftet fli Iaer~~~cf 11 ~ ~ ~ 11
~ ~q"lf"TifT ~r.;r ~ cfi'VflfRll" 1
';:I

'3"c{ll'T iJT

,:,

3lij"lf+f~ ~ ~~) ~fq"Ar

+1aef~llll{ 11 ~ ~ ~ 11

a" ~ '111~1'3~ GTT Gflat 101 ~ R"~'3~€91~ I

~cr+rm

~+I~~ qf cfi(licefT
qf II~ ~){ll
Tam Jana Jogavudayam JO 11vanam tu ch1ttauuchchaho
Sohanamasohanam va kayavvo v1radibhavo va
(134)
a ~~~ lfFTRlf ~.;r ~~Rm~ 1
qf
fer~TcfT cfT t t ~ ~ ){l l
'
....
' -~.....i:i:r-~.....e1~~.. .,., l"'l'To"""11i'l"l"14~ GT er 1
M!';I"
2'2'~

~'+f.lr~r~r
,~~

~~~

0

irr
cotY"olfr

.

er

~

qf(UI~ ~ Ul(O(lc((Oilf~;r~~ ll ~ ~~II
Edesu hedubhudesu kamma1ya vagganagayam Jantu
Patina.made attaviham. Nanavaranadt bhavehun

~ I
qf(O( ild $l)2'fer'ef
~j.-j I q (Oil f~~ ll ~ ~ ~ ll
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~ ~
'51letfoPslea ~4=1~qq:n1011i14 ~lff l
,.:,

~

i ~fcf

~

~T q f ~

,,~~~II

Tam kalu Jtvarubaddham kam.maiya vagganagayam Jiy1ya
Tay1ya du hod! hedu Jlvo parinama bhavanam
(136)

~

Gilat fii ~ cf)llflJ(?.fijUJ'F@" lfcIT I
cJ: +refer ~q~cT tJf~r+r+r1 cTI"' ''l
~

~
11 ~ ~ ~ 11
13 2. to I; 6 Know ye, that if there 1s 111 the Self knowledge
of tlungs that are not real, 1t 1s due to the operatton of nesc1ence
(karmzc materials mte:tfer111g with right knowledge), absence
of behef 1n the reals 1s due to the operatton of mzthyawa karma,
impure cognitive activity 111 the SeJf is due to the 11se of kashJya
(soul-so1hng karmas), non-d.1sc1pl111e in the Self 1s due to the rise
of conduct perverting karma, the tendency to act through
thought, word, and deed 1s due to the rise of yoga (or the psychophysical structure) Know ye, that everything that ought to be
done 1s good and everythmg that ought to be discarded 1s bad
Thus conditioned by the primary karmic material~, are produced
the eight types of karmic psychic dispos1ttons such as Jiitinavaran!Ja (knowledge-obscuring) And thus whe11 the eight types
of karmtc matenals bound to the Self begin to operate, there
anse 1tl the Self corresponding psychic dispositions of which the
Self 1s the causal agent
COMMENTARY

Thus 1t 1s emphasised once agam that the various psycluc
mod.1:6.cattons 111 the Self are caused by 11esc1ence and that
these impure modt:6.cat1ons can be got rid of only by true
knowledge
Next 1t 1s sa1d from the real pal.it of view that the various
manifestations of the Self are entirely ctt:fferent from those of material karmas
1

~lqfij ~ ifi+:+101 ~ ~ qf(o11+1r ~ ~ <l~llctl 1
~ ~T cfi'+if ~ ~TN (Fill f~+W:10011 1J ~ ~ \Sil
J1vassa du kammena ya sahapar1nama hu hono ragad1
Evam Jtvo Kammam cha dov1 ragad1mavanna
www.holybooks.com
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CHA.P'rElt III

105

'11Tettz1 er cfiliUIT =q ~2' crft:urnrr ~ ifcfFa" <l"li~ll
q:cr ffi cfilr =q- [ 8lfq- <1"11 f~ccf~ 11 ~ ~\911
~

~

~

~~ ~ qf(Uf i-41 Gtillf~ GtlcH·t1 ~"iiG.lf~ J
m ~~m RUTT Gflet~ qf~u11irr 11~~c11
Ekassa du partnamo Jayadi JlVassa ragamadtlum
(x;S)
Ta kammodaya hedu hi vma 11vassa parmamo
~~ ~ qf~r GfTlffi GIT~ <Frrfef~ 1
~r~f+rfer;;r ~Tcf"~ qf~m 11 ~ ~ C11
1; 7 and I 38
If attachment and other emotions are really
produced by the Self and the karmas co-operating together as
upadtina causal cond1t1ons, then both the Self and the karmzc
matter will be able to appear tn the form of the psychic mode of
attachment If the Self manifesting by himself is capable of
p10duc111g attachment and othe1 psychic modifications, then 1t
must follow that even the pure Self without the mfluence of kar
mzc materials must be able to manifest tnto impure forms of psych.le modes such as attachment
1

COMMEN'l'ARY

In the first case when both Jiva and karma co-operate to
produce the psychic mode of '-tttachment, both operating as upadtina karana, then according to the principle of the identity of
cause and effect, even karmzc matter which cooperates with
;iva must be assumed to be psychical 111 nature, because the result
produced, attachment, is psychical Thus matter wtll become
a chetana entity which 18 untrue If in order to get over this
difficulty, the Self is assumed to produce the psych.le mod1:6.cat1ons of an impure nature without any alien tnfluence, then thts
tendency must be present even 111 the pure Self That 18, since
the nature of the Self contams in a latent form the tendency to
ptoduce impure psychic modlficat1ons, there can be no such tl:ung
called pure Se].£. This means complete denial of the po8s1biltty of moksha
l,

~

~ ~ tf1TIT~~ cfi++1qf;co1r+rr I
~ f{l~-41ci\itt"~f g F.{~ c:fi++ltt+l i?JIOOII l l ~~~I)

~or

www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

S.AMAYSARA

106

J ay1 Jlvena sa.hachcluya poggaladavassa kammaparl!lamo
(139)
Evam poggala Jiva hu do vi kamm.attamavanna

~ ~ ' f ~ ~cf ~qw~olffll cflliqf~Tl{ I
~ 2,«~1w3ftarr ~~ ~q- ~~r ,,~~~,,
Q}:fcfiffl ~ qf(Ol(+fl Cl'ltq{w5c{o~ ~ U f l

ffi' ~ fcrurT cfi""l'fij' q f.<u, 1+11 , , ~ ¥ o 11
Ekkassa du parU1amo poggaladavvassa kammabhavena
Ta pvabhava heduhim vl!la kammassa parinamo
(140)
~
"
"'
~cpftf ~ '11 "{U'fT+f ~w'lt elf flf cfi+f+ffel '1 l

a\l'~, at·~~f+1fci;rr ~ur

qfturri:r 11 ~ ¥ o 11

H dravya karmic modes are really produced
by matter 111 co-operation with Jiva, as upadtina condltton, then
matter and Self will both become dravya karmas (matter) If
matter marufesting by itself fs capable of produCUlg karmtc
modes without the influence of the self, then a11 matter as such
must be able to manifest as karmzc modes
139 and 140

COMMENTARY

Here 111 the :first case Jiva (one of the co-operating causes)
will become achetana dravya, because the effect (dravy11 karma) ts
achetana In the second case all matter as such must be capable of
man.tfesttng as karmic modes Both the conclusions are 1mposs1ble

~~~~~~'

i401J.t~ '$ ~ ofcs14'j,~ ~ ~ l l ~¥ ~ ll
Jive ka.mmam baddham puttham ched1 vavaharanayabhan1dam
Suddhanayassa du Jive avaddhaputtham hava1 kammam (141)
~"'
~
'.(:;...
"' ...~
"II q cfilf %
~~ =if 1e1 atp:1 ~I ('14.; 11 , \IIQ l

~4"14 f~

ll ~ '( ~ ll
141 From the 1!)ttVahara pol!lt of view, 1t 1s said that karmas bind and are in contact w1th the Self, but from the pw:e (absolute) point of view, karmlls :neither bmd nor ate 1n contact
with the Self Thus from the different po111ts of view the Self
!s said to be either bound or free acco:rdtng as 1t 1s associated
with upaahts ot free f:tom www.holybooks.com
them
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CHAPTER III

After stattng that bondage and freedom are predicated of
the Self according to different points of view the author next
po111ts out that samayasara, or Ego-in-itself, 1s beyond the view
po111ts

cfi+1:r ~~ ~ ~ ~ '5fTUT Uf 44ef(.q I

tfcRel'Tfd ef-cficll

T1f

~f?{

m:e '"Ill :e IU II ~ ¥~ 11

GfT

Kam.mam baddhamabaddham Jtve edam tu Jana nayapak.kham
(14.2.)
Pakkhat1kkanto puna bhannad1 JO so samayasato

~~~~~cIGTAT~~~l
'1&Tf fa 'f I"cl' ~Ol@ ~ "d" ij +14 *I I~ II ~ ¥~ ll
142
That the Self 1s bound with karmas and that 1t 1s not
bound with karmas are statements made frorn different points
of view
But the essence of the Self transcends these aspects So 1t
1s said
Next the author describes the nature of the transcendental Self

((lO~fq 1J111TUT +f~ GfT'OT'{ ~
Uf ~ Of lf 4 ef-~c:I

cl

ij '"';q q F-s ~

I

014 qef-lc:I 4 f(@ofl II ~ ¥ ~ 11
Donhav1 nayana bhan1dam 1ana1 nav~r1m tu samayapad1vaddho
Na du naya pakkham gmhadi klmchiv1nayapakkhapanluno (14;)

fl Io~f~ fc"fi"f~ fq

*~

~ll"T'ffi tflf'lfT'Afurcr Gt 1;:i Ifa
c!: ~mq 1
~ q; ~~ ~~ fcp:s:~ ~~ef~t=t" II ~¥~11
14; It 1s the Self whose attention 1s inwardly dttected on
h1mself that really knows the two natures, pure and impure, which
are desc:t1bed by the two points of view (real and practical)
But the transcendental Self who 1s biyond these points of view
does not apprehend them
COMMENTARY

Jama metaphysics :tecogruses three kinds of Self-bahtrtitma,
antartitma, and parama-.,ma-the outer Self, the inner Self, and
the ttanscendental Self respectively The first kind of Self on
account of ignorance 1dent1£.es himself with the body and other
external obJects certa.10.ly an attitude wluch ought to be dis ..
carded, the second kind
certa.tnlv recognises that his nature 1s
www.holybooks.com
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J.U8

qwte different from material obJects, 111cludtng the body This
discr1nunat1ve knowledge leads to the further investigation of
the nature of the Self Research 1nto the natu1e of any reahty,
according to a.tn.a philosophy, 1s undertaken from different nayas
o:r pomts of view Thus the study of the true nature of the Self
1s undertaken by the antariitman, the inner Self whose attention
1s concentrated upon lus own nature The nature of the Self
so investigated appears either in bortdage or free from bondage
Both these descriptions are from the relative points of view of
antariitman whose sole aim 1s to discover the nature of the Self
through sruta;nafia or scriptural knowledge In the third case
these two relational aspects have no relevancy paramatma swarupa
refers to the Perfect Self, which state 1s the result of self-reahsatton
through tapas or yoga Naturally therefore tlus absolute transcendental Self 1s quite beyond the relational aspects and represents
the highest nature of reality which ought to be the goal of all

1

urerr~ ~ ,
~d810llf4eRq ~~T ~T ~ m ij+i4iji () II ~¥¥11
~ij'tJftlfrur

ttm •

ftr

Sammaddamsanananam eso lahad1tti navar1 vavadesam
(144)
Savvanayapakkharaludo bhan1do JO so samayasaro

~t{~.=t~ !tj~~~a
~·tt~ .=t q q ~~r

~~ ~~ I
ir ~ ~+P-Ht, ~ 11

~fer

~f~r

r~'6 tt

144 That the Self 1s really characterised by Right Perception and Right knowledge 1s an assertion (made by those who
adopt the d.tfferent po1nts of v1ew) and what transcends all pow.ts
of view 1s said to be samayasara

,.

COMMENTARY

The term samayasara means the essential nature of the Self
This Absolute Ultimate Uruty 1s transcendental 1n natu1e Hence
the var1ous appellation based upon different points of view really
have no relevancy 1tl that state
The two cha;racte:t:s, Jiva and a;iva, which appeared on the
stage as Karta and Karma, each teahsing its true nature exit ftom
the stage
Thus ends the Second www.holybooks.com
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CHAPTER IV
PUNYA AND PAPA-VIRTUE AND VICE
The. smgle actor Karma enters the stage putting on the garb
~f two different characters, Punya and Papa, Virtue and Vice

:e ~cfi +-+I :qrfcr \Jl IO( ~(Htl cl I
~R ~w \jf' ~ttR ~~It 11 ~¥'-\II

i:fi ++I +H:t ~ cfi'~
'.:I
'.:I

~ ~

'.:I

'I:)

Kamrnamasuham k.ustlam Suhakamm.am chav1 Janay1sustlam
Kaha taro hodi sustlam Jam samsaram pavesed1
(145)
cfi'+fT,+f ~~ ~+leplf

~f~ ~~ I
cfi"~ cl'~ +rarfcr
tmlffl<: '5l'cl~ 11 Z¥'-\ l I
145 Know ye, that the karma leadmg to wrong conduct
1s bad and that leading to 11ght conduct is good How can that
be right conduct which pushes ;Iva into samstira (cycle of births
and deaths)

~m-~

~rfq-

COMMENTARY

The distinction of karma into good and bad 1s based upon
practical morality What is good may lead one to the pleasures of swarga and what 1s evil may lead one to the m1ser1es
of Hell Even the hfe of a deva 1t1 Swarga, 1s only a ltfe in samstira
Swarga or naraka is merely a branch of samstira, the cyde of
births and deaths The ultimate ideal set up transcends both
good and evil and 1s beyond samstira Hence whatever leads
to samstira 1s undestrable from this ultimate point of view Hence
the interrogation, "How can that be right conduct which pushes
;iva mto samstira ?"
Next the same pomt 1s eluc1dated by an example
~refUUflffq ~ ;rer~ ~1is11.1ij :q- ~ ~ ,
~cf ~ ~~ cfT ~ ~ II r~~II
S0vann1yam.p1 niyalam vandhad1 kalayasam cha. Jaha. punsam
Vandadt evam Jlvam subhamasubham. va kadam Jtammam (146)

il'ef~

~qtfui'~ ~

clltw1'lre' =q' ~ ~ I
~ e f ~ ~~ qf ~ ~ 11~¥~U
146 A shackle made of gold 1s as good as o;ne madtt of 1ton
www.holybooks.com
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for the purpose of cha.trung a man Surularly karma whether
good o:t bad equally binds the Jiva
CoMMENTARY

The dist1:0.ct1on between good karma and bad karma 1s meanmgless since the effect m both 1s 1dent1cally the same

~

~~~ lf m- itT ~ lli cf ij"ijTIT I
*ll@TJfT % fctOllijT ~~ijHl(l~Uf II ~'t\911

i

Tahmadu kustlahlya rayam makaht mava. samsaggam
(147)
Sahlnohl vmaso kustla samsaggarayena

~ ~ +IT ~ 1=IT qf ~~;r' I
ffielAT ~ f ~ ~~Tw~*l~i"<mur 11 ~¥\911

(I'~
~

~

~

147 Therefore do not have attachment for or association
with undesirable karmas whether good or bad, by such attachment for or association with undesirable karmas the destruction
will be mevitable
COMMENTARY

Both the karmas are to be avoided as they lead to the same
undesirable result
The author emphasises the same point through an analogy

~ Uf1+f
'.,:;,..

cfn"fcr ~fur) ~f~W

"
cl'Tlf

\lfUf

fct 41 fu1 tfT

I

<146fi{OI :q- II ~¥tll
Jahanam.a kovi pur1so kuchchlya stlam Jattam v1yaru.tta
Vane& tena samayam samsaggam rayaka:ranam cha
(148)
~l~

~ ~

~r.=rrir cpN"ifc:~€\'f
cf\iTlffu

~R*ldti0w ~ fct#t Ill 1

a;; ~ *I"~

~cf cfif+l4llil

t

~~OT :q- II ¥~II

fflw*le_lcf

=tt" cpf""@ct
,:)

'O'fT<{
...,

1

4f<~<Rf lf ff ~ *1@.lcf <«I II r~~II
Emeva Kam.ma payadi stlasahavam cha kuchchl.da:tn nadum
Vanantl papharantt ya tam samsaggam sahavarada (149)
~cf ~tfa~flw~cf;rfq' ~ i,f~~ ~ I
c1Git1Pd qf<~<f-=et ~ ~q ~ 11 r~~11
148 and 149 As a perso11 knowing certain people to be of

~fcr
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bad character gives up association with and attachment for them,
even so, those desiring to reahse the Pure Self and knowmg the
nature and characte1 of karmzc prakrztts to be evtl, prevent the
approach of karmzc particles. (saf!JVara) and root out the already
existing ones (mryara)
COMMENTARY

The Commentator., Amr1tachandra, gives an additional illustration A clever wild male elephant, sees a decoy-female elephantwith pleasant looks or otherwise approaching him with flatter111g
gestures with the obJect of cha1n1ng him Learning her evtl
purpose, he does not evmce any affection towards her nor does
he associate with her In the same manner an enhghtened Self,
knowmg that the approach of karmas, whether pleasant or unpleasant, 1s for the purpose ofb10d1ng him, avoids them and gives
up any association with them
That the two karmas should be :teJected 1s further emphasised on the authority of agama or Scnpture
~) ~efR ~ ~ Gffcf) fq(l~l(-1400(\ I

~ ~~ ~T ~ +11(\J"Gt 11~'-\oll
Ratto bandhadl kammam munchadl Jivo viragasampanno
Eso Jlnovadeso tahma kammesu marana
(150)
~ITT ifc.=tl@' ~ it'~ ~ fcr<l ~ I(1 i:q '$1 l
'I:)

~ f~fqc{~ ~~ cfili~ +IT ~ef 11 ~ ~ o 11
5o The self with attachment gets bound by karmas but
the one with detachment remam.s free fro;n karmas So has
the Jma declared Therefore do not evince attraction towards
karmas
I

CoMMEN'l'ARY

Thus attachment and detachment are shown to be the causes
of bondage and ltberatton respectively
q <+t~o) ~ ~ ~ Gil ~ ~ 1JfTtrIT I
~r~~f~«:l ~ 11fo1on q"fq@" fuloqfOI II~'-\ ~II
raramatto kalu samavo suddho JO Kevah muru. nan1
Tahnut1da sahave www.holybooks.com
muruno pavanti ru.vvanam
(I, I)
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151 Verily, the supreme 1ea1, the Self, the Pure, the Omru.sc1ent, the Seer, and the Knower (all mean the paramtitma) Thus
with the contemplation fixed on the Pure Self, the Rishis attain
Nirvana
COMMENTARY

Paramatma 1s described 10. the follow1ng terms for the corresponding reasons He 1s sa1d to be paramartha because he 1s the
highest reality, he 1s samaya as he 1s the Self marufesttng m pure
quahties and modes, he 1s suddha the pure, as he 1s free from.
karmas both material and psychical, he 1s keva/1 because his nature
of omniscience 1s unaided by any extraneous means such as sensepercept10n, he 1s mum because of the in.tmttve perception of reahty, and he 1s;nam because he 1s of the nature of ;Rana or knowledge Though these are different names, they all refer to the
•
same reahty

qv1gf1.i:t~ ~

~ cfq crct =et" f:T~ 1
a ijoq qf~q ill~ fqfu ~~ 11~~~11
Paramattunmlya at1do JO kunadi tavam vadam cha dha:rayad1
Tam savvam balatavam balavadam v.1nt1 savvahunu (152.)
~~ :;=11fp~(f cf>{T@
crcrr ~er ~ e1r\lffu 1

\ifT

"°

~10d4T arr~ ~'"Cl' ~~T II ~~~II
15 2. If one performs (tapas) austenttes or observes (vratas) vows without :fixed contemplation on the Supreme Self,
the all-knowing call all that (baiatapa) chtldish austerity and (ba1avrata) chtldtsh vow

a~

CoMMBNT.ARY

;iiana 1s the ultimate cause of moksha or L1be:tat1on

Whatever 1s done without the background of right knowledge w1ll
not achl.eve 1ts ends Itn1tat1on 1s a cha:tacter1st1c of the child
Whatever 1s done through 1nu.tat1on 1s ce:rtainly lacking in. the
1nnet background of knowledge HCjl),ce 1nu.tat1ve beln.aviou:t
II
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the child cannot have the same effect as 1n. the case of an adult
individual Such an inutat1ve behaviour may be an amusing
play and cannot have any real sigruficance Similarly the performance of tapas and observance of vratas without the necessary
background of correct knowledge will be merely 1m.1tat1ve behaviour on the part of an ignorant person, hence would not produce the desired goal or ideal In order to expose the fut1hty
of imitative behaviour without the background of correct knowledge, the author calls them balatapas and balavratas
q~PJllP-llful eRclT 4'te1fu1 ciW cfc:f ~ cf1oqdl I
'q (+\giflf~(I ~Uf ~Uf
~fu 310011ott II~'-\~ II
Vadantyamam dharanta silant taha tavam cha kuvvanta
(153)
Paramatta vahira Jena tena te hontl annaru
c;tctf~llitl.=t' c'ITW~ ~e1Pt ~ ~ cfi"ctro11
1
~
l.11

a-

~~~T ij'.; ~.; a- +f q '"Clf ~ If.-t 11 I ~ '-\ ~ II
15 3 Those who are outside the presence of paramartha or
Supreme Sol£ even though they observe vows, restraints, and rules
of conduct and practlce austerities are devoid of right knowledge
COMMENTARY

T:tue knowledge 1s the condition for moksha or Liberation
When that 1s absent, mere external act1v1t1es such as stnct observance of rules of conduct and performance of severe austerities
will be of no avail They by themselves cannot lead to Nirvana
Absence of true knowledge will certainly lead to karmtc bondage
. q-<+1ga11f~<I ~
a10011ulo1 ~001f~,,@fu I

a-

~Htl('(+fO(~~ fqif)'cf{.q~~ aflf(Oldl II ~l\¥11

Paramattavahira Je te annanena punnam1chchant1
Samsaragamana hedum vimokkha hedum ayananta
.p._
-q....
<+1.....1f~t ' P ~ ~ ~' '
tf at #1 "1.... ;:r 2,oi, c::::
f +I""~ 1~a I

(x54)

~F€1 I(.JI +M ~~ fcrir)&-1 ~+f :at I'1 "6 II ~ '-\¥II
Those who are outside the presence of paramartha
or Supreme Self, through their 1gno:tance-not knowing that
15 4
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-virtue leads to samsira, de~ire the same with the behef that 1t
Wlll lead to moksha
COMMENTARY

Those who observe all the rules of conduct imagining that
they are walking the path which leads to moksha are entirely nustaken Even good conduct leads to karmic bondage An ignorant person who is not aware of this truth and who boasttngly
exclaims, "I have kept up all the commandments, what more shall
I do to enter into kingdom of God", will soon be disillusioned
Thus ends the Chapter on Punya
Next the author takes up the discussion of papa or Vice
He 1nd1:tectly 1mphes that Vice 1s the cause of samsara by stating
the opposite-moksha and its cause

'5tTci Icffij ~~

~l=Ri ~ fij '1 f~) 'Of111f l
(1i11cftqf(i{(Of ~ ~T ~ +flcf(qq~) ll ~~~II
Jivad.t saddahanam sammattam tes1mad1gamo nanam
( 1 55)
Raga.di par1haranam charanam eso du mok.khapaho
~enf~~ ij4-lfcf<:q d°~~ ~ I
(14llfetqf~~ ~ tt'f ~ +rT~~ ll~~~II
15 5 Behef in the padarthas such as soul, etc , is right faith,
and knowing their true nature 1s right knowledge, then rooting
out attachment, etc, 1s nght conduct These together constitute the path to moksha
COMMENTARY

These are the well-known three Jewels or the ratnatraya
which constitute the moksha marga, according to Jainism Rat11atraya or the three Jewels are considered from two po111ts of view,
vyavahtira and nzschaya Vyavahara ratnatraya gradually leads to
moksha, and nucht!Ja ratnatrt!Ja directly leads to moksha
Of these two the Risbi must choose the du:ect and the unmediate path to moksha, that 1s .teal o.t htghe.t ratnatr4Ja. But
the other one which operates gradually in producing the f:rwt
ought to be accepted by the ordinary mortals
www.holybooks.com
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CH.APTER IV

IIj

ift~~~ qq~I <Uf fer~ ~fu I
q (+I g+1 fffi~fUf ~ ~ cfi i:it cfl.q air ~aft II ~ ~ \ 11
Mottu.na ruchchayattam vavahare na v1dusa pavatthantt
Paramattamass1 danam du Jadina kammakkhavo vtluvo (156)

1!cRcff fit ti-i:14 I~""

,

04 q~I (, .;

,I::::

1~

~

,

SI qd.-d I

q(+ll~+II~ ~ ~ ~~) ~ 11~~\II
15 6 S111ce 1t 1s declared that destructton of karmas 1s possible only to those yatts who adopt the absolute point of view,
the w1se ones w11l not walk through (vyavaharamarga) the practical
path leaving aside the (ntschya marga) absolute one
COMMENTARY

When there are two courses of action open to a person, the
superior and the l!lfer1or, the wise will always choose the superior one
Next 1t 1s pointed out how this path to salvation 1s obstructed
by the operation of evtl karmtc conditions such as mtthytitva
or wrong belief, etc
cR~ ~ ) ~ Ufmft{ ig~fb4iiwo11-o@OU[I I'

fit-a@tf +({w)l-c@QTJ'f ~ iji:+rd

l°!

11 ~ ~ \.911
Vatthassa sedabhavo Jaha nased1 malav1melanachchanno
M1chchattamalochchannam taha sammattam khu nadavvam (157)
q t-:51 tll ~ m ) lNT .:i till fa +r~ci'1 i-o@w 1
fll€lf Jcq+lwlq~~ ~~ :;;r iji:ipffq ~ ~ ldollif"' II~ t.\ \.911
~ffl ffifcfT ~ Ufmft{ :a:g~ Fc1 ~clOl l-,;,@OO(l I
Ol(~oq

\:)

stoo1101+1&l-,;,@OOI ~ urrur ~ TJf~ II ~~~II
Vatthassa sedabhavo Jaha nasedt malavunelanachchanno
Annanamalochchannam taha nanam hodi nadavvam
(15 8)
q t-:51 tlf ~ ) lfl1T ii till fa +I e fc:1 l1clii I-o@W l
ot~M+lwlcr.,,@'1 ~ m'i ~ #IJdollff: II ~~~II
~~ ffifcfT G'f& 011 ~ fct ig-5fqii cl O(i"'@UUfl I
~ ~ cfiij(l{[-~@00( -q(f«, ~)~ Ul(«oq ll ~~ ~II
\
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Vatthassa sedabhavo Jaha na.sech malavimelanachchanno
Taha du kasayachchannam charittatn hod1 nadavvam (159)
et f?i ~ ~cf'+l'l'q) trtT ~fu +I wfqif ~'91 -c@~· )

~~T ~ ~Ttl"Tct ""®'$1

~Id 0 l4 +!_ 11 ~ ~ ~ 11
I 57, I 58 and 15 9
As the wh.tteness of cloth 1s destroyed
by its being covered with dirt, so let 1t be known that right faith
1s blurred by wrong behef As the whiteness of cloth is destroyed by 1ts being covered with chrt, so let it be known that right
knowledge 1s destroyed, when clouded by nesctence As the
whiteness of cloth 1s destroyed by 1ts being covered with dirt,
so let 1t be known that right conduct becomes perverted when
vitiated by soul-soiling passions

=errf~ +fcffu

COMMENTARY

Fruth, knowledge and conduct, so long as they are true constitute the path to moksha But when they are perverted by the
mfluence of corresponding karmzc materials, they get deflected
from the right path dragging the Self to samsara Thus the pure
manifestations of the Self get destroyed by the influence of karmas
JUSt as a whtte cloth gets soiled by 1mpurit1es

ffl

ijoqUIIOP~f~ cfi+if (401 ~ aff-c@OOrT I

ijijf(ij+:(p:1oon
So savvananadat1s1
Samsarasamavanno
~
~
t1' ti eh,
l'1 &~if

~'51101~ ijoqC::1 ~ ll~~oll
kammarayena niyena ochchanno
navi Janadl savvado savvam
(160)
('
.c:::: '
cfi +Hi31 t1 I .....
M.-. i31,;,. '9....°T.....
c-.t-a=0--i1- I

~«1J.11qw) ;; fcti31111tfd ~6' ~ II~~ o 11
r6o The Self who 1s by nature all-knowing and all-perceiving when soiled by lus own karmas 1s dragged on towards
samsara the cycle of births and deaths, and becomes incapable
of knowing all things completely

ijl:lftfqfi"furer;[ ~:a' fi31 Up:f (~ qf(efi f~ll I
~~ ~ fii-a@l~~ftt 1lJl&oc-.tlll~~~II
Samtnattapaduubaddham nuchchattam p11avareh1 p~r1kah1yam
Tassodayena Jivo nuchchad1tthttti,. nadavvo
(161)
www.holybooks.com
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#

fa M<sf 4 fl:1-~ fGt .=t q < qfzcef~air l
"
~~ ffl) fi:r~fise.f<fa #lldoll II~\ ~ll
ij +li efcq SI

PI IOiffi qfi'furcsra: 3TUUTTUT f~otq (~ q-f<cfif~ll I
dfijl&i401 fflr 3fU'llTUTT ~lft 011&&:1) ll ~ ~ ~ 11
Nanassapadlrubaddham annanam 1111avareh1 par1kahtyam
(162.)
Tassodayena Jivo annaru hod! nadavvo
#ll'1tlf

mFf~

~]'ffl

~A" f'31.=tcf

ffl)~

~<'d q fa fur~

< ~~cllT" I

+fq'ffi #I Id olf 11 ~ ~ ~ 11

cp'ffllT

fGJ'ur~~ 4 f<cfi f~tt

I

d~1&401 ffif 81:qftttl ~~ Ofl&oqf ll ~ \ ~ ll
Charittapaduubaddham kasayam J1navareh1 par1kah1yam
Tassodayena Jlvo achar1tto hod1 nadavvo
(163)
=qr f.c,si Si fa est 4. cf>'TI'lrT f"1 '1 q ( qf~f~cr I

r~

cf~.=f ffi)s-qrm)

+rcrfcr

#I Id olf l l ~ ~ ~ l l

161, 162., and 163 It is declared by Jina that 1nzthytitva
karma is adverse to Right Behef, when that begins to operateJI
the Self becomes a wrong behever, so let 1t be known It 1s dee·
Jared by Jina that nesc1ence 1s adverse to Right Knowledge, when
that begins to operate, the Self becomes a_;iitint (one devoid of
knowledge), so let 1t be known It 1s declared by Jma that kash"'
aya (soul-soiling gross emotJ.ons) is adverse to Right Conduct,
when thts beg.tns to operate, the Self becomes acharttra (devoid
of Right Conduct), so let 1t be known
COMMEN'I'ARY

Just as a colourless crystal puts on the colour of the associated obJect, so the pure Self undergoes various impure mod1fica1.1ons as determined by the vanous karmas Thus from all
points of view., all karmas are to be destroyed
Thus ends the chaptet on papa patlartha> the category of
Vice
Thus karma which acted the role of two characters, Puf!Ya
and papa, Virtue and Vice, exits fi:om the stage
www.holybooks.com
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CHAPTER V
AsRAVA on. INFLOW OF KARMA

Then Asrava enters the stage
fit ""@tl arfct <+101 cfi ij 1;q GttifT ~ ij1TIJT~T ~ 1 ,.

afijf?.l~~~T ~ ~ 311JTUOfCff(Ullitl II~ ~¥11
M1chchattam av1ramanam kasaya Jogaya sanna san11adu
Bahuv1habheya Jive tasseva anaru1apar1nama
(164)

A~ll I,e( +( fq (+( 01 ~p:r:rFft ~ ~~~ I
~fcl°cl'il'ctr ~ rjfq?Wi'"llq f(OII+( I II~~ ¥11
164 Karmas 1n the emp1r1cal Self, such as wrong behef,
non-disciphne, soul-soiling gross emotion, and psycho-physical
structure, with their various sub-species are mainly of two classes,
material (achetana) and psychical (chetana), (dravya karma and
bhciva karma) The psychical karmtc modifications are inseparable from the Self
0(1 Oji q (Oil ({tlffif ~ ~ ep++( fij ~ ~Tffi I

afo fq=

~ '5ftq) ~~+11 et cfi <T 11 ~ ~ '-\ 11

Nanavaranachyassa te du kammassa karanam hontl
Tesimp1 hoch Jivo ragadosachbhavakaro

~1.=t1fii<o11t1ft1 ij" ~
6'l l .Jt N +rffl '5ftq

cfi1fur

~

+rqf;cr

(165)

1

<I~ I~~ ff({+I Icii cfi < II ~ \ '-\ II
16 5 Those impure psychic mod1ficat1011s cause the material karmas such ;ncintivaran!Ja (knowledge-obscuring), etc To
them (those psychic karmtc modifications) the empmcal Self with
the characteristics of attachment and avers.1.0n is tlre cause
COMMENTARY

The mflow of karma is of two ~nds, material and psychical
(dravyasrava and bhivtisrava) corresponding to the two kinds of
karmas, material and psych1c._al These two mutually determine
each other in the form of ntmttta karana, instrumental cause The
va:r1ous psychic modi:6.catlons of 1mpu:te nature cause the inflow
of material karmas towards the Self This 1s dravycisrava When
the material karmas, so flowing in, influence the Self they give
r1se to fresh emotional modifications
which constitute the bhlviwww.holybooks.com
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CHA.P'I'ER V

srava To these psyduc mod1:B.cat1ons of bhavastttva, the Self
1s the upcidtina ktirana, substantial cause
Next 1t 1s pointed out that in the case of the Right Behever,
there 1S ttelther tisrava, the inflow of karma, nor the consequential karmtc bondage (bandha)

UJ"R~ ~ ~~
~ 2;oc1fulcs14

ij;i:t1f~~ 31T*icir>l(~T I

'5ijOjP{

ma- ~'i:laT II ~~~II

Natth1 du asavabandlu. samniad1tt1ssa a.savamroho
Sante puvvarubaddhe 1anad1 so te abandhato
~ ccfRirq~'cf t1 '-lf ~ c{ISe"{m"clf.:ru-cr
l
c:.

( I 66)

ij'Rf ~f.=r<St a IA Gt I'11 fa *I" ~csfe~ 11 ~ ~ ~ 11
166 To the Right Behever, since he blocks the 111:flow of
karmas, there 1s neither the 111comtng of karmas nor the consequent1al bonC\age thereby Thus rema1rung free from new karmic bondage, he understands the previously bound karmas (to
be different f;rom the Self)
COMMENTAB.Y

Thus it 1s• pointed out that the right behever 1s capable of
prevent1t1g the inflow of karmas
Next 1t 1s po.tnted out that desire, aversion, and
delusion constitute the main cause of israva, the inflow of
karmas

, +Im m-rf~ ~ur ~ ! ~ffl ~)~ 1'
(I~ II f~ fct cq +I cfq,1 aral''cfil"T ~ ) uref~ II ~ ~ \911
,:,

Bhavo 1agach Judo J1vena kado du bandhago hod!
Ragadiv1ppamukkbo abandago Janago navar1

~'fcfr ~c{lf~ ~ ~
<1 ~ 11 r~ rc1 sr..., e@l s~2nr ~Tlfcfl
\:)

'I::)

csf~

+t'efa

(167)

1

~q~' 11 ~ ~ \9 ll
167 The psychic states associated with desire, etc , wluch
ate the mod1:6.cat1ons ofJiva constitute the cause of bondage, but
when completely free from desire, etc , the psychic state 1s of the
~
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nature of pute knowledge wluch indeed is the cause of the destruction of karmas
COMMEN'I'ARY

The emotional states such as attachment, avers10ns and delus10n completely chs:6.gure the nature of the Self and thus he becomes assocrated with nescience In this impure state, the Self
attracts karmzc particles which get bound with the ~elf Just as a
magnet attracts iron needles to itself '\X'hen those e.motional
states are absent, the Self undisturbed in his nature does not
attract karmic particles Hence there is no chance of bondage
in his cause
Thus knowledge secures freedom from bondage
and the absence of it inevitably brings about bondage

'

;

ffl' Cfiw f+'-1 crf« ~ ur tfi~ ~~ ~ fcra t
~q~ ~ crf« 1Jf ~~ll~~~ ll~~tll
Pakke phalamnu padide Jaha na phalam banJJhade puno vmte
Jivassa kammabhave padtde na punodayamuvey1
(168)
ffl ~ qft:@ ~~T if tow if,e"t@'
I

Tf1~

~ ctfll ~~ qft:@ if

ll ~~~II
168 As a ripe fruit fallen (from a tree) canbot be attached
again to the stalk, so when the psychic karmic modi:6.cations in the
Self drop o:ff, they can no more bind the Self again nor operate

~~fer

COMMENTARY

Thus 1t 1s emphasised that to the Self, with right knowledge,
there 1s no bhtivasrav~ (inflow of psychic kormas)
Next 1t 1s stated that to the knowing Self there is no dravyaava or material karmtc inflow either

~af) fq :S~T ~crfurif;g:T ~ q -a-et lf I ~~ I
cifiHf ij O(Qf ~ ff %f ~fcf unfw~ l I ~~~I I
Pudav1p.1nda samana puvvantbaddha du pachchaya tassa
Kamtnasa:tirena du te baddha savvev1 nan1ssa
(169)
~~fq o:s ,w=11 ~fifcs14I~ 5f,li li Iftt~lf ,
" ~"'(OI cJ; cf
"' ~ W-1".:)1'1
"'('~ ~I f;'f'i 11 ~\~II
efilf41
x69 In the Self with :ttght knowledge, the old karmas

*'
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121

:remain incorporated only with the karmic body, like a clod of
earth without any effect on the Self
COMMENTARY

The previous karmzc bondage was caused by nesctence,
absence of correct knowledge 1n the Self Presence of nescience
produces impure psychic states which facilitate the inflow of
karmzc materials Thus in this case there are both the bhavtisrava and dra1!Jclsrava But when nesc1ence disappears the Self
regains his true nature of pure knowledge, and th.e impure psychic states have no chance to occur, when these do not occur
there 1s no chance for fresh kar,mc materials to flow 1n Thus
the Self is left with only the previous karvnc materials wluch
got in when favou1able psychic states were present Hence they
remain only part and parcel of the ktirmana sartra, absolutely
incapable of producing any corresponding impure psychic state
Thus in the case of the knowing Self, the Self with pure knowledge, both the asravas, psychic and material, are absent
=q-~ ~ ~cl"~ ~~~ I
ffl ffl ~T a,JJ" ~~fu UWJfr ! 11 ~ 1.3 o II
Chauviha aneyabheyam vandhante namdamsanagune h.tm
Samaye samaye Jahma tena avandhutti nani du
(170)

=qcrfereff ~cfl"~ ~.,Rf #1 I~ ~=ii .=fil'Ufn-"lf11J, l
ffl ffl lt fi:f Id' ~;:rr~rcr efa" ~ ci~ II ~ 1.3 o ll
x70 The four primary karnnc conditions, with their mult.1~

~

fat1ous su bd1v1S1ons bind the soul every moment as determined
by suitable impure qualities of knowledge and perception
Hence the Self with right kn.owledge 1s not bound by them
~ ~ \ii~OOj~f U((Ol~!OIIG.1 ~~ q-furr+ITf{ I

on

m

~ ~
afeFTT murcft 11 ~ \9 ~ 11
Jamha du Jagannado nanagunado punov1 parmamach
(171)
Annattam nanaguno tena du so bandago banido
4f+I rtJ: ~~" ~1'1~lOlfcJ
~
" rr:r.rfn.
~...-1 , , , qf(o1+1a I
~ ~lJf ~ ff..::, ~ ~~cfcfi'T +rfu@' 11 ~ 1.3 ~ 11
171 When the Se]f's cogmt1ve quality 1s at 1ts lowest stage
a11JURf OJ 101~!

~
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1t 1s liable to alternative alien mod.1£cat10ns whether good o:t bad
Therefore in e1the:t case the Self 1s called the binder of karmas
COMMENTARY

Knowledge 1s the essential quality of the Self So long as
this quality 1s strong and intense, the Self is unassailable by external influences, but when this quality 1s at its weakest point,
the Self becomes easily influenced by alien conditions In that
case the Self will get modified from its own 10tr111sic nature acco:tchng
to the nature of the 111:fluence, good or bad In either case the
result will be bondage, though 1t is emphasised that both subhabhtiva
and asubha-bhriva respect1vely lead to punya and papa which both lead
to asrava and bandha But suddha-bhava alone avoids asrava and bandha

~ijOIO(TOF~TI:~' ::if" qf(Ol+I~ ~;r~'Q'f I

ufT1lft ffl7f

~ ~~

qrnfect +ii 01 f?.i'~

ll ~ 1,9 ~ II

Da:msananana charittam Jam par10amade Jahannbhavena
Nani tena du vanhadl poggala kammena v1v1hena
(172.)

" #1 f.=j-q (B~ lR'i-.c::::I (0( +Id"' ~+ffq.=f
... I
~~1'1

m;ft ~ ~

ifotffi

T{ifcic:fi4 UTT ~~ II ~ \9 ~ 11

x7z.

When the manifestation of Right Belief, R.tght Knowledge, and Rtght Conduct 1s, at 1ts lowest, the Self, the Knower,
1s bound by various types of (good) karmtc matet1als
COMMENT.ARY

The Self here 1s 111 possession of rat11t1traya, the three Jewels
Since the three Jewels are 1n a very low degree of efficiency, bondage 1s pred1cated of the Self and yet the karmas that will b111d h1m
a;re only the punya karmas, karmtc mate11als of the good type capable of producing happ111ess

~ ~lJf~T

q'vqlfl ~ ~+!"ft{~ I
~aftirctrr~ <Sl'«cffi ~~ 11 ~ \9 ~ 11
Savve puvva nibaddha du pachchaya sant1 sammad1tt1ssa
Uvavogappavogam bandha:nte kammabhaven.a
(173)
'
\
(
"
~,y;
~
"'
~ tra .=t ~ 41@'
'SRlflIT ~ •
tl +:;q H~tSc
I
~
~
~t:{1fTmT'fll'fnr afe.;f;:~ cfilhT~.=r 11 ~ \9 ~ 11

~-·

i

'°"
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CHAPTER V

fflcITcf ~~ ~ ~ ~

i~tjHt l

~4effc{a-~ ~~cm~~ 11~\9"''
Santidu niruva bhoJJa bala 1ttlu Jaheva purusassa
Bandhach te uvabhoJJe taruni 1tthi Jaha Narassa

(174)

~clffir ~)~ ~Twl ffl ~er 4'.:i'SI~ I
~.;rfu ffifi=r B"q+rrnnf..r ~ ro ~r ~ 1, ~ \9'tl 1
\:)

173 and 174 Just as to a person, his chlld-w.tfe 1s unfit for
enJoyment, but when having become mature, she 1s :fit for enJoyment and attracts his attention, so also in the,case of a right believer
all the previously bound karmtc conditions, though present,
begin to operate only when they become mature and then they
produce corresponding psychic states through wluch they bmd
the Self

~~ ~~ ~ ~4effc{ ~ ~ ~~ l
~~ ~~

Ol(Oliaf (Ol(f~ffl~

II ~\9'°\ll

Hoduna niruva bhoJJa taha vandhadi 1aha havanti uvabhona
(175)
Sattatthav.tha bhuda nanavara nadibhavelum

+RcfT f;m-+r)nnf..r Q°~T ~e.:nfQ° lf~T ~q+r)nnf.; I
~

~

\ica I62. far~ +rnrf.:r #11 ii Iat (u I ~ 11 ~ \9 '-\ ll
175 In the case of the right believer, the previously bound
karmas such as ;iianivaran!Jla, remain ineffective so fong as they
are latent, but when they become efficient and operative, through
the instrumentality of psychic states such as attachment, they bind
the Self in seve11 ways, (exclusive of age-karma) or in eight ways
~

~ur

cfi1(0101 ~

e:i:it,f~?;oT

~~) ~ 1

Uf 4-6-i:141 ~~ -+ff~ ll ~\9~11
Edena karanena du sam111ad1tth1 abandhago bhamdo
.Asavabhavabhave na pachchaya bandhaga bharuda

•

~if cfil"(Ul'li cJ:

ij +4 ~ ~

fisc'(~c'fcpl +rfurcr

I

~ofil +rfurm 11 ~ \9 ~ 11
176 In the case of the right bellever the karmtc .tn.flow or
the opposite psychic state 1s absent (When this is absent) the
temauung karmtc condit.tons, (since they ate incapable of producing bondage leading to samsira) are declared to be non-binders

am;rcr~m+rN .;

•

>RlflIT

www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

SAMAYM.R.a

On account of these teasons, the right believer 1s said to be no.nbmder
COMMENTARY

As a general pr111c1ple 1t 1s ma1ntru.ned that the tnater1al karmtc
co:0.dit1ons, even though present about the Self, are incapable of
binding him, unless there 1s fae1htat1ng opporturuty, wluch opportunity 1s provided by the appearance of psychic c;tates such as
attachment Thus 1t 1s the psychic state that is the stne quo non
of karnnc bondage In the case of the right believer tlu.s necessary
conchtion 1s absent, when tlu.s 1s absent even the previously bound
karmas, become 1neffect1ve When these karmtc conditions
become 111effective and when there 1s no chane of fresh inflow
of karmic particles, the Self may very well be declared to
be without bondage (In the case of vitaraga samyakdrtshtt)
since he 1s absolutely free from karmtc states of attachment, etc ,
he 1s necessarily called unbound but 1n the case of saraga-sa11,yakdrtshtt, since the impure psychic conditions have not been completely rooted out, the name 1s still applicable in a figurative
sense

~

~Tm +r~T lf amrcrr

a~ ~ fcrurr

um~

~i:qfctf~Hf l
~~ ur q ~ eTfu 11 ~ \!J\9 l I

Rago doso moho ya asavanattlu sammad1tth1ssa
Tahma asavabhavena vma hedu na pachchaya hont1

~r ~r +r~

(177)

.=r ~ -€1+4~~~ t
d *it Id. l't'l at ~If fer.rr ~~ .=f SRlflfT ~fief ll ~ \9 \9 ll
I 77
fa the case of the right believer of the higher ot (vttaam1qf

rciga) type there 1s no 111:flow of psychic states relating to desire,
aversion, and delusion Hence apart from the psychic karmtc
inflow, the material karmtc conditions cannot produce
bondage

~ =q~fc44c41 a:t~fct tfcq~ cf>T(1JT ~)~ I
rnf frr lf <l~ll<fl 5'f~~ ur ~ II ~\9tll
1

Hedu chaduviyappo attav1yappassa karanam hod!
Tes1m p1ya ragadi tes1mabhavena vaJJhanti
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CHAPTER IV

" ~ Fc~cl~ , of 62. fct cfi~4 fl( cfiroJT
~~i:f

+fcITTf

I
II ~ \9 t l I

<I~ II e{4 ta~ Tir+l"~ ~ ~1Rf
I 78
The four primary karmtc concht1ons a1e said to be
the cause of eight karmas such as 1nanavaraniya To these karmic

a"'Ulrltf

=t1"

conditions the psychic states such as desire, etc form the cause
When these psychic states are absent, the karmtc material conc:ht1ons cannot bind the Self

~

W<~Ojf~RT ~)

qf~o1+1f~

m fflf~

I

+fijq*il-&~f+f~ '3"e{<fhlij'1fl1 II ~\9~11
Jaha purisenaharo gahido par111a:tnadt so anaJaviham
( 179)
Mamsavasaruluradi bhave udaraggisannutto

lN'T '!~Oll~l(T ~@o qf(Otitfo ij"fs.t~ I
+ITTfc:r~fcsr <I c{) '9' +TfcfA',' ~G: <I ~ .-f ij 4~cfd ll o\ \9 ()~ ll

~ U((pl(~ ~ ~ ~ ~ 4-c-ql(j ~~f'ctl(tq l
~ cfi'+:lf ~ O(l(qf<i}oll ~ cf ~ ll~toll
Taha nanissa du puvvam Je baddha pachchaya bahuv1yappam
Vanhante kammam te :nayapar1hina du te Jiva
(180)

er~ ~IM'9fZl

~ ~ ~ ~ il~fctcfi~4+l l

at"e'if".-cf cfilf ij' .-f lN f.(@~ 6' ~ l l ~ t o l l
179 and 180 Just as food eaten by a person in association
with gastric heat (digestive and ass1m1lat1ve function) 1s transformed into var10us kinds such as flesh, fat, blood, etc , so also
in the case of the Self, the previously bound karmic conditions
(though of uniform material type 1n the beginrung) get transformed
into vatious karmtc modtfications at the time of bondage
This is true in the case of Self devoid of the pure point of
view
COMMENTARY

Thus 1t 1s pointed out that the giving up of the pu:re po.tnt of
v1ew o:r suddkanaya causes asrava o.r karmtc inflow, whereas
the adoption of 1t causes mr.-tisrava, the cessatton of the 10:.B.ow,
Thus ends the chapter on asrava
Thus asrava quits the stage
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CHAPTER VI
SAMVARA-BLOCKING THE INFLOW

Now Samvara enters the stage
While describing the nature of samvara padtirth, the author
first praises its ultimate condition, discri:tn.1native knowledge

~arm \1<lartlfT cfi"T~ urf~ cfiTfcr '3'c:f3TmT

I

~T cfi'~ ~ef ~ '3'q"aftir VITT~ ~ ~)

ll ~ G t l 1
Uvavoge uvavogo kohadisu natth1 kovi uvayogo
Kohe kohochevahi uvavoge natthi kalu koho (181)

i=llfur

'3 441~ '3'Cl'l(')ir ?ififeTTf~..:,
~'ef

~it ~ f~ '3'4"lftit

cflTStlf~ l
',:)

~~ ~ ~'r:i 11 ~ G ~ 11

The pure cognitive attributes of perception and knowledge rest upon upayoga or the intrms1c nature of the pure Self
The impure emotions such as anger have no relation whatsoever
with upayoga Anger subsists on anger itself Certainly there
1s no anger in the pure cognitive attributes of perception and
knowleqge
•
181

COMMENTARY

What is predicated of anger must be taken to be equally true
in the case of other emotions such as pride, etc
Next the author deals with other facts which are also d1st1nct
from upayoga or the nature of the pure Self
stgfclllui ~ uncfi+ii =i:f1fcT 'Ol"Rtl" ~cr8fllr) I

~aftif~ lf cfi'++f llITcfi +-+I =i:f1fcT uft arRtl"

II ~ G~ ll

Attav1yappe kamme nokamme chav1 natth.1 uvavogo
Uvavogahanuya kammam nokammam chavi no atth1

m~fur

(18.2.)

81 tScfq cfi{vq cfllffur
:qrfcr ,=fT@ftflfm I
~ cfilf rf'fco1f :qrfq- rf'T ffi tl ~ c~ II
182.
The:re 1s no upayoga e1ther in the eight types of karmas o.t in the nokarma material particles (which go to bwld up

~m

\:)

the various klnds of bodies) Conversely there are neither karmas not nokarmas in upayogawww.holybooks.com
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CHAPTER IV

~ cJ:

~lfT ~ ~TR Gftcmt 1
~lTT Uf fcfi'f-q ~~ +l"Tef ~ 11 ~ t ~ 11
Edam. tu avivaridam nanam Jiyadu hodi Jivassa
Tayiya na kitnchi kuvvadi bhavam uvavogasuddhappa (18;)
~d ,q fq q .() er ~Fr lfctr er +rcrfu ~Tq tll 1

arfq q -0 G: urrur

~

~ ~ fcpf::>-*k~ +flc=Hj,qlfl~l~41c+tl It ~t~II
I 8;

When this discn1n1native knowledge, free from error,
arises in the Self, then the nature of the Self manifests 1!1 the form
of pure upayoga and he does not cause any k.tnd of impure psychic states
COMMENTARY

Two thmgs which are spatially distlnct and which have no
relation to a common cause cannot maintain the relation of substance and substratum Substance and substratum will be applicable to a particular manifestation and the intrinsic nature which
so manifests Thus knowing activity is 1elated to knowledge .tn
the form of substance and substratum, an entity and 1ts marufestat1on An entity and its manifestation are inseparably uruted
with each other and there 1s intrinsic identity between the two
So viewed, the pure cogrutive activity or upayoga, since 1t 1s based
on the intrms1c nature of the Self, 1s inahenably identical with
it Various impure emotional states have no such intrinsic relation to the nature of the Self, because they are accidental states
of the Self and as such can disappear without in any way affecting the nature of the Self Essential attributes are based upon
the real nature of a thing whereas the accidental attributes are
not so based It is this trutl1 that 1S emphasised 1U the above
gathas Cognitive attributes of perception and knowledge technically called upayoga are the essential attributes of the Self, whereas anger, pride, etc , are only accidental attributes That 1s why
it 1s said that upayoga 1s in the self and conversely Self 1s in
upayoga and, negatively, anger, etc , are not in the Self nor
1s the Self in anger, etc
So also karmas and nokarmas bew.g acadental adJuncts to the Self have no basis in the nature of the Self
Self to be distinct from the various acci- •
This :tecogrut1on of thewww.holybooks.com
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dental attributes, psydu.cal and physical, enables it to shut out
the 1n.1.pure psychical states of desire, aversion, and delusion
When these are shut out there 1s no inflow of karmas and that 1s
JUSt samvara

.t

Next 1t 1s explained how the Self, even though associated
with impure karmas, 1s through d1scr1m.1nat1ve knowledge, able
to recogruse lus pure nature
Gt~cfio14+1ri1afcf4 fer ~ T q 1Jf ~ qf<4*4~ 1

~ cfil+l'T&lla fc.14) ur •
UfT1lIT ~ 011 fu1~ 11 ~ ~¥11
Jaha kanayamaggitav1yampi kanayabhavam na taro
parichchayad1
Taha kammodaya tav1do na chayadi nani du nanittam (184)
~ eti'1 ifi4-t 11.=@'Ccl+rN ~ c=r er qf<,4 '51 f~ 1
crqr eh+il~ttaca) ~ Gfef~ ~AT cJ: ~Ii f.-t,614-l II~ 6¥ll
184 Just as gold, however much it 1s heated, never loses
its intrinsic 11atur~, so also the right knowing Self, however much
1t 1s burnt by the associated karmas, does not lose his 1ntrins1c
nature of pure knowledge
l:(q G1 I 01 fc{ UfT1lIT 811ltJJ11JIT ~ ~eW{ I
a10011 01 a+il ~tnJJT at PHI ~J c1 8l1fTUf<iT 11 ~ ~ ~ 11
Evam Janad1 nani annani munadi ragamevadam
Annanatamochchanno adasahavam ayananto
~ "' 1i-11 fa
arm;:ir ~ ffl'i:t k'-1 1r1 ¥( 1
of~ l'1 d +ITSef~nf ot k+t fcl ~I cl +f3tl ii '"l 11 ~ ~~II
18 5 Thus the Self with dtsct1nunat1ve knowledge knows
lus true natu1e But one lacking 10 this knowledge, bhnded by
his own nesc1ence unable to perceive his true nature, thinks
that the :nature of the Self 1s 1de:nt1cal with the impure psychic
states such as attachment
Next it 1s pointed out how this apprehension of the pure
nature 1s itself samvara
~ ~ fql(j(lldT ~~ ~ ~fqf I

~m

GfTU@"T { ~-;g: ~cfCcrtT ~ 11 ~ t ~ 11
Suddham tu viyanan,to suddham chevappayam lahad1 Jivo
Janan.to du asuddham asuddhamevappayam lahad1
(186)
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m

~ ~ FcNttt"f'l eqa~e.11c+1M
ffl
'
...
Gt M«'&f ~fa 4 f{l4'4 &f k4 "1 w+rcr 11 ~ t ~ 11
The Self with the discrinunative knowledge~ by contemplating upon the pure Self, becomes lumse1f pure But the Self
which contemplates upon the unpure nature of the Self becomes
himself impure
186

COMMEN'I'ARY

Thus 1t 1s pointed out that the nature of the contemplating
Self 1s determined by the nature of the contemplated ideal Hence
apprehension of the pure nature of the Self means samvara
Next the method of apprehending in the pure Self 1s described

~o{tqufr tift:r~ ({~ ioo14(qGf\iJi I
<Ht 0101101n-~fg(:{) ~-cm M«fl ~ 3too1 f@ ll ~ ~\9 ll
Appanam appano rumbhiduna dosu punnapavaJodesu
Damsananahnut1do 1chchavirodoya annahm.1 (18 7)

81 k,l.f Iit +4 lc"l ii l ~ecfT ~) $04 q lqif)i 141 I

~'ii.-fijl~

m

~"C@lfet<ct~i'"4ft41_ II ~~\9ll

~ ija&f~M+lefc:fil ~ ~tqf'llJ.ftqoi) arcrIT I
\:)

~ ofl cfi t"f ~ feffifc{ ~~ II ~ ~~ ll
Jo savvasangamuk.ko Jhayadi appanamappano appa
Nav1 kammam nokammam cheda clunted.1 yeyattam

urfcr

(188)

ci fr 'ft 1efoT

Slf 14 ell k+l i'141 ,'1.-f k+l I I
'1Tfq ~ ~ ~ffil@T f=q c-d4,~~ ll ~ ~tll

lf

ij

~
•

+nfllcfT ~tto101101+1ai1" ~ t
3{ f-q (Uf at cq IOJ :ii cf m cfi:&-ii fol ;tj,ff 11 ~~~II

Appanam Jhayanto damsananana mavo anannamayo
Lahadi aclurena appanameva so kamm.a:rum1nukkam
I

otk+IM ~"lf'TlFf

n
~~lit#IM+tlt S.-f1"4+t4
~

"' . .
,~,(01 ic'41'1+tcf'
w'+@"S

~

~At'
cfi+{ +{cfd+t

( x89)

l

ll ~ G~ll
'° "'
187,188, a.nd 189 Who so restrains, through his ow:n effort,
the Self that 1s lll'ltnersed in the acttv1ty, whether good or bad,
of yoga (thought, word, and deed), :tests on pu:ce perception and
www.holybooks.com
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knowledge, has no desire whatsoever for alien obJects and
1s free from all attachments, that Self contemplates on his
own uruty Such a Self never tlu.nks that karmas are of the nature
of the Self, nor the nokarmas Such a right knowmg Self, of
the nature of perception and knowledge entttely different from
ahen nature, contemplates upon his pure Self and very soon
becomes 1dent1cal with that Pure Self who 1s free from all

karmas
COMMENTARY

Thus 1t 1s pointed out that d1scr1minat1ve knowledge will
ultimately lead to the attainment of the pure Self by destroying

all the impure karmtc shackles
~~~+I'~ af~eiijfO'flPJl tro~tftf~ I
""«c9:a- aT1Jll111lT
lf
lf , , ~ ~ o , ,
Tes.tm hedu bharu.da anhavasanan1 savvadaras.thim
M1chchattam annanam aviradibhavoya Jogoya
(190)
fflTI" ~T ~furcrr afe4 ei ij I'11 r... ijc:f~fijf~ I
p:pt4 kei +-1 #11 i-Fl-f fct <d +f~ lfl'if?r':f II ~ ~ o II

n.

a:rR~r \ifmr

~aftf~ Pll 4 +I I GI Ilf fc{ UfWJTffl at Iij et fol <~ I
~ 1 J f Ff1llT Gt 14f~ efi'-+IHI fcr fo-R:~) II ~ ~ ~ ll
Hedu abhave niyama Jayad.1 narussa asavanu:oho
Asava bhavena Vllla Jayach kammassa V1 nu:oho
(191)
~ f.-t4+11\l'\3'filld ~IRM afl(:i(etf'1(1~ I

~

fcr.:n"

9'i l-+l HI I+I'~ lf

~

cf>1rUIT.sfcr ~cf 11 ~ ~ ~ 11
ofl cfi +-+J l'l I fer "l'fll'R' fo-R:~) I

onefii:itfoR~Uf lf *1*11<fol<~ ~ 11~~~11
Ka1U1assabhavena ya nokammanam p1 Jayadt ruroho
No kammanu:ohena ya sa:msa:raru.rohanam hoy1

cf>1rUIT~;:r

(192.)

=q- ;:r)cfi4 011 +IM ~ ITT)~ I

;fJ ~4 f.-t <.1 it;f ~ ~ ~ I<fti <)eFr ;rcrfu II ~ ~~II
19oi 191 and 192. It 1s declared by the Omn1se1ent that the
psycluc states cortespond.1.o.g to w:rong behef, wrong knowledge,
www.holybooks.com
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activity are the causes of karma
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CHAPTER VII

such as1nanavaran[Ja On account of the psyduc states relating
to pure perception, etc , the kor111tc conditions are absent Tlus
absence of conditions ID one who has chscrm11nat1ve knowledge
causes the blocking up of psychic mflow (bhavasrava) If the
psychic inflow is blocked up, the blocking of the karmic J.D.:Bow
(dravyasrava) necessarily follows When the.re is no mflow
of material karmas, the mflow of nokarmtc matenals 1s also stopped
When there is no mflow of nokarmtc body-buildl.D.g materials
the process of body-butldl.D.g will completely disappear which
means the cessation of samsara
COMMENTARY

So long as the root cause, identification of the Self with karmas
persists, psychic act1vity to wrong belief, w:rong knowledge,
wrong conduct, and yoga persists These form the cause of the
bhavasrava relating to desu:e, averson, and delusion bhrlvasrava
forms the cause of dravyasrava or material karmas Material
karamas m their turn form the cause of body-bw.1.ding nonkarmas
Nokarma 1s the cause of samsara This 1s the causal sequence
But when discnminattve knowledge appears, the Self recognises
its own pure chetana nature This knowledge leads to the absence
of psychic activity relating to wrong behef, w.tong knowledge
etc Absence of such psyclnc act1vit1es leads to the disappearance
of bhivasrava When that 1s absent karma naturally disappears
Disappearance of karmas means cessatton of samsara This
1s the order of samvara
Thus ends the Chapter on salfJ'JJara
Thus Samvara quits the stage

CHAPTER VII
(N1r1ara-Shedchng of Karmas )
Then Nz,yara appears on the stage

~)ilf+1 f~q~ lf G.Oct fOJ+1-qG.OIIOlf+IG.(IOI I
'1http://www.holybooks.com/samayasara-or-nature-of-self/
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Uvabhogamdiyeha davvanamachedananamidara11am
Jam kunadl sammad1tthi tam savvam ninaraninuttam
\j"Cf+ft~~ :a-cmurl+Ra'"' I.=t I f+l a(ISI ff{ I r

(193)

ll ccfi (I fu ~~ftSc cRri f.=t-si (I f'1 f+l tl l\ ll ~ ~ ~ ll
193 Whatever affective experiences the right behever (with
a neutral attltude) has in relation to sense-perceived obJects,
conscious and nonconscious, they only lead to the shedding of
karmas or n111ara
COMMENTARY

Ordlnar1ly the en1oyment of sense-pe:rce1ved obJects whether
arum.ate or inarumate 1s said to be the cause of karmic bondage
But 111 the case of a right behever, this is supposed to lead to
the very opposite result of ntr;ara or wearing down of karmas
What 1s the mean111g of this paradox;> EnJoyment of sense-perceived obJects in the case of the right behever 1s quite different
from the experience present l11 the wrong beltever The latter,
because of the lack of disct1nunat1ve knowledge, identifies lumself with the external obJects and indulges in the enJoyment of
those obJects earned away by the full force of desire, avers10n
and delusion In this case the enJoyment brings about t1srava
whlch leads to fresh bondage of karmas But in the case of the
right bel.tever who 1s eqrupped with d1scrim.tnat1ve knowledge
and who 1s thus able to adopt a detached view of things external,
these conchtions of karmzc bondage are altogether absent No
doubt he has :relations with useful and enJoyable obJects of the
external world such as lus wife, children, wealth and property Towards these he adopts a neutral attitude Because of th.ts neutral
attitude, he 1s unaffected either by theJ.t 111crease o:t decrease Hence
there 1s no chance fo.t the mconung of new karmas The
expet1ences he has therefore all relate to the p.tevious karmas which
are ,present 111 lum already When they beg111 to operate they
produce co:ttesponding psychl.c expe:t1C1lces 111 the right bebeve:r:
who, in spite of lus neutral attitude, must necessarily expe:r1ence
the fruits of lus preV1ous karmas Thus the previously a.cqw:red
karmas after produc.tilg their 1nev1ta.ble result exhaust them-www.holybooks.com
selves and cease to be This
1S fJt1Jara Ot weru:.tng down Of /earmas
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After desct1b10g the wearmg down of material karmas the
author next describes the consequent1al bhava nzryara, the corresponding psychic result

PJl4+1 I ~~ ~ =q- $ffl cfT I
er~~~~ 4efc{ ~ ful~ ~ft 11~~){11
Davve uvabhuJJante niyama Jayach suham va dukkham va
Tam suha duklhamud1:t1.nam vedadi aha nlJJaram Jadi (194)
"'
"' ,e::::
~elf
~q-+1~4+111
t.-fll+l l~GI lllct"' ~ :q- 2"
<?r qf l
~
~

c;c,~

'3"~~6'

-::i

~

~~(c:f1<flor ~ at~ ffflf lfTfu

11 ~~){II
194 Useful and en1oyable ob1ects of the perceptual world
when they are enJoyed by the right believer, inevitably produce
pleasure or pain as determined by good or bad karma Since
these pleasant or painful feelings are mchfferently experienced
by the right believer, they wear themselves down and this 1s

nzryara
Next the power of knowledge is extolled

~

f~~ITT f~f~ ur ~~.p~fcr ,
q")nrwcJi'-+lf~ ~ ~~ U1cf ~~ urruft 11 ~ ~~11
Jahavisamuva bhunanta vina puns-a na maranamuvayantl.
Poggalakammassudayamtaha bhunJadineva vanhade nam (195)
~ ~tf+f.::,.GIMI
fct~lq-tjlSII
il' +I (Ol+l4ll
lfi-cl l
~
-::i
~
~
"',l\
"'~
m:·-~1
w-i:fi....
+1-01 '3"~ ~ +f6'cfcf
ifcf ~1:lcf -11 , ., , II ~ ~~II
~~
-::.
195 Just as a person who is an expert in anti-poison lore,
even though he takes poison, does not meet with death, even
so when the karmzc mate:t1als become mature and produce their
inevitable results of pain. and pleasure, the knowing Self with
a neutral attitude experiences these but remains unbound
(:>

CoMMENt'ARY

The very conditions which lead the unenlightened towards
bondage are counteracted by the power of knowledge become
defunct and d1sappear1 in the case of the enhghtened one

~ ~ ftrqi:rruft ~ u r +1-.iGlfc{ ur ~fW 1
~ cnitii' 8TW OI( oft fq Uf ~~ ~cf ll ~ ~ \ ll
s.:1
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Jaha manam p1vamino arad1bhave na manadt na pur1so
(196)
Davvova bhoge arado nan1vi na vaJJad.1 taheva

~ ~

N~ ~ +ll~fd ~ ~ I
st641'l+fllr an:m" #f 1.-lf N ;:r ~"lffi' cPlcr II ~ ~\II

196

Just as a person who takes w111e (as medic111e) without
any special I0ng111g for it, does not get 111toxicated, so also the
enhghtened Self, while he enJoys external obJects without any
special long1ng towards them, does not get bound
COMMENTARY

Thus 1s explained the extraordinary potency of the attitude
of non-attachment in keeping the enhghtened Self free from kar1mc bondage, even whl.le he enJoys the obJects of the external
world
~q"cf)fq ur
afflq+ff17fTfcr ~ ql"ff ep)fcr 1

ffi

qljt(Ol-q~ ~ q 1J'flf

qr~fu 'ij"f

~ft{ II ~ ~ \9 ll

Sevantovi ;na sevay1 aseva manov1 sevago kov1
Pagatana chetta kassav1 nayap1.yara nott1 so hod1

.:rrsfcr . . m,

(197)

ijq ii 1
01tic:1 ii 1'1lwr ~ cflf~ 1
"
SJ eh (O 14 tS2. I cfi fll I fq ;:r =cf Si Icfi (O I '{Rf ~ +rerftr II ~ ~ \9 ll
197 Wlule one actually enJoys, does not really e.ttJoy, whereas another while not enJoymg does really en1oy Just as one who
plays a part does not really become that character
COMMENTARY

An actor on a stage :tnay represent a particular character 1n
a. drama which may be either tragic ot corruc The actor may
very successfully play h.ts part without actually suffering any emotional experience corresponding to the part But a :man in the
audience who 1s merely a spectator 111.ay experience all the emotions because he identifies hlmself mentally with the character
In the fo:rme:t case such emotional expe:r1e11ce 1s absent 1n spite
of perfect dramatic action because the actor maintains complete
1solatton mentally ftom the dramatic s1tuat10.n Isolation is the
cause of the absence of emotion even whtle external action 1s present..
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Whereas in the latter case even though there is no action, there
is emotional experience corresponding to the situat10n because
of the mental 1denti:ficat10n with the situation Exactly s~mtlar
is the case with a person who enJoys the ob1ects of the external
world The determm1ng factor here also 1s the mental attitude
and not action A person may make use of external obJects
as a matter of duty without having corresponding emotional fervour Here action is present and not the corresponding emotion
But in the case of another person who is mcapable of havmg the
attitude of mental 1solat1on and who has a hankering after
external obJects, may have all the characteristic emotions even
though he does not actually en1oy them either because of lack
of opporturuty or of external restraint Thus it 1s true that one
who enJoys may not really enJoy, whereas another who does not
enJoy may really enJoy according to the mental attitude of each

~t{lffctqrnr fef~r ~ror efo'Ufc{T f\ito1c:1<f~ 1
1Jf ~ a' ;J'~+fi ~ f GlTITf~fcIT ~ 31~#~ ll ~~<'II
Udayavivago viviho kammanam vanrudo pnavarehim
(198)
Na du te manha sahava Janaga bhavo du ahamekko
'3 i:{lf fct q TcfiT AA~ efl4,rrr crfukr) fGt '1 cf I

<

'

'

.=t' ~ a l=l+f ~"'lqf #11 lf efi +i Ic:f «:c:f ~'1 efi ll ~ ~ Gll
It has been declared by the great Jinas that the rise
and fruition of karmas are of various kinds But they are not
(related to) my pure nature I am certainly the (non-vary1ng)
one, the Knower by nature
198

q)tif~ UlfT ~
1Jf ~ 1Hf ~~M

f~~T

Gffum+rrcrt ~

~~

tJ~T

~m

I
11

~ ~ ~ 11

Puggalakammam rago tassa vivagodavo havadl eso
Na du esa manha bhavo 1anagabhavo hu ahamikko

(199)

2,~-41~efi4 ~l"ltdtll fct41chl~ +refer ~ I
~ l=l+f 9+(1cf ~ @~q~cfi 11~~~11
199 Desire is karmtc matter (previously bound) When
this manifests after maturity thetf ts the emotion of desire This
psychic state 1s 11ot of my nature Certa.tnly, I am the unruffled
o:ne, the Knower
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S.AM.AYSARA
COMMENTARY

This statement about desu:e must be taken to be true 1n the
case of other emotions such as aversion, delusion, an~er, pride
deceit, g1eed, etc

(lq *I ;4-11 (c.6T ofC'l'fUT

~ cfi i::q fet et I" I =q-

1r1fR

GI I 01:, I '9 ~lei I

ll ~ o o ll
Evam samma1tth1 appanam mu11ad1 1a11agasahavam
Udayam kamma v1vagam cha muadi tachcham v1yanan 1.0 (2.00)

+rarf~
,:,

rnr
ij ;lf ·HtftSc
at kt:J 1.-f
'-),
'

~

fcl1ff0Trll"

#I 14 cif1fepffq+f~ I

~(I"

~ cfil~fct qIcfi :q- l..:, f ~ cRcf" fq Gt F1'i II ~o o II
2.00
Thus the right beheve1 having a clear knowledge of
reality apprehends his own Self to be of the nature as the Knower
and reJects emotional states because they are the result of the
man1festat1on of kar1mc matter
~

COMMENTARY

A clear understand.mg of the nature of reality thus enables
one to accept what ought to be accepted and to teJect what ought
to be re1ected

fq- 6 <1.,11cflur a f ~ ~ 1
~ mGflOI~ ofCCfTOT'lf q ~ ~ ) f q ll~o ~ll
q(+1101fl:lf~
~

~

~

Paramanumithyam v1 hu ragadtnam tu v1nade Jassa
Nav1 so 1anad1 appa 11ayam tu savvagamadharov1

(2.01)

q (+i I01..:,+i I31 +rfq- ~ <I" 11 c{) '11 ff..:, fql@" lftlf I
\:)

Gr Irt kl11,J.f Iii ci ijqfiflf~)sfq- rt ~ o ~ II
2.01
Verily one 1n whom attachment, etc, even to the
extent of an atom, 1s present, cannot know the Self even 1f one be
a master of all scnptures

.=nfcr

ij'

ar:q I01 +141 Oj FIT afOTCq-ll" =et cf ~T 3TlfT'OTa"T I
~ ~)ft{ tf+~or Gfr"~~ i3MlJl'af 11 ~ 0 ':, If
Appana mayanantho anappayan1 cheva so ayananto
Kaba hod! sammad1tlh1 JivaJive uyananto
olk~ i'1+lGi 1'1.-1 ol'1 k+I 1'1 ~q- msGt 111 I

cfi'~ ~

'

ij :i:;q:,

1~cfl'Gll
Sf P:f ~
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(2.0.1)

.s., I
2.02.
He who does not know the real Self cannot know the
non-Self Thus be111g devoid of the knowledge of ;rva and
a;iva, Soul and non-soul, how can he be one of right faith;>

31'~

~Tei' arf~rt

mt(UT ~ cfcf ~ I

+fTq ~~ ~~ur ll~o -111
Adamh1 davvabhave atlu:re mottuna gmha tava ruvadam
Th11ameka roimam bhavam uvalam bhatam sahavena (2.03)

f~Wcfi"fu;r

311 ~+I Pr ~olf+fTefF,rwr~rfur +I"~ mmrr
-~~·-, acr f1 ll a:q I
~<iief,f~it +flq ~~ ~ ll~o~lt
~

~

203 Giving up the impermanent physical and psychical
states in the Self (which are due to drarya kam1as and bhtiva
karmas 1espect1vely) makes one grasp this state result111g from the
reahsation of the true nature of the Self which is eternal, uncha11.g1ng, and 111div1s1ble umty
COMMENTARY

In the experience of the emp1t1cal ego, there are several
psycho-physical states, brought about by the erroneous apprehension of the teals These states are indeternunate, varying,
momentary and erroneous 111 nature Hence these do not represe11t the true nature of the Self Therefore they must be discarded
But that psychical state resttng upon the nature of the transcendental ego 1s characterised by qual1t1es contrary to the above
This 1s deter:nun.ate, permanent, one and free from error Hence
this 1s the ideal to be sought after

orrR:rfur~G")f~4l 01 cfi~ =q- ~ ~)~ ~~~ qe 1
mrim ~,or ~ wf~~ fuloc;fu '5fITT{ u~ o¥tt

Abh1111 sudo h1mana kevalam chatam hod1 ekkameva padam
So eso paramatlho 1am laludum nivvudim Jid1
(204)
~Flmfcfcp~cf+l.1 ~cfw' ~r~~~cr ~ 1:qij' ~
~ ~cfT
tffRf 11 ~ o '6'11
2.04 Knowledge through sense-percept1on, knowledge
from scriptures, knowledge from clairvoyance, knowledge from

qm

~rn
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telepathy, and supreme knowledge of reahty-all these refer to
one and the same state That 1s the absolute Realisation of
that absolute is moksha
COMMENTARY

Atma, the Self is the absolute That itself is ;nana or knowledge The Self is one prime category Hence knowledge is the1e
fore the same as that absolute Hence it is the means of Nirvana or
moksba Various kinds of knowledge, such as matt-;iiana, sruta
;iiana, etc do not 10 any way differenttate this urutary state of
knowledge These various kinds of knowledge refer only to this
urutary state of knowledge When the sun is hidden by clouds
its hght is not seen and when the clouds gradually disperse, the
sunlight gradually reappears in varying degrees till it regains its
full lum1nosity when all the clouds completely disappear So
also the Self 10 the form of knowledge, remains hidden shrouded
by the layer of karmas When the karma cloud gradually gets
dispersed, then the Self-knowledge begins to shine 111 varying
brilliancy This variation 111 knowledge which is due to the
variation 10 the density of the karn11c cloud does not in any way
imply any differentiat1Qn 10 the nature of the underlying Self
That rema111s the same one, non-varying and permanent That
remains without any differentiation It is identical with supreme
knowledge When that knowledge 1s obta111ed, it is Self-realisation Then nescience gets destroyed, then the Self is obtained,
all that pertains to non-Self disappears, no more desire, hatred, or
delusion, no more 10:B.ow of fresh karmas, no more karmzc bondage, the previously bound karmas automatically wear out, thus
when all karmas completely disappear, that state itself is moksht1
Hence it follows that the absolute ls equal to the Self which is
equal to pure knowledge, and attaining this ought to be the aim
of hfe since that 1s the door-way to moksha

UfTUllJ:TlfUf

~ T t{~

g ~ ~~~ ~

q

qcf

csTpfcf 1J'f

w~ff

I

~~fu

~+rttft:11fciR[ I l ;> 0 lt.11
Nanag unena v1hina edam tu padam vahuv1 na lahante
kammapatimokkam (.zo 5)
Tam g.tnha supadamedam Jad11chchas1
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~HAFT.BR. VII

#tlrf~!Olfq@'91 ~ ~ ~sftr

lj':)

rf' ~ I

clCi_~!~iOI~ q-zjl:rc{ lf({\"Cl§fu cfi44f(itl~ II~ o~ll
2.05
Those who are devoid of tlus attribute of knowledge
even though their efforts be several, do not attam this state If
you desire complete hberat1on from bondage, you must contemplate upon this pure state of knowledge
11

COMMENTARY

What 1s contemplated 1s the ideal One who contemplates
is the person who desires the ideal By constant contemplat10n
of the ideal, a person amung at the goal comes nearer and nearer
to it till he finds himself 1dent1fied with that very ideal This
psych.le effort of ainung at the ideal through the act of contemplation is here pomted out as the necessary means of realising the
true nature of the Self Further 1t 1s imphed that the nature of
the ideal contemplated upon 1s of great importance The popular view that one who contemplates with devotion upon an ideal
whose nature may be anything 1s rea11y contemplating upon the
supreme paramtitma, 1s 1t1compat1ble with the Jaina S1ddhanta

~ G"~ ~)

fut":a:q ~~coT ~~ for~ir~ 1
U~Uf ~)f~ RRf) cfT ~~ qJ '3'~ mi:Ref 11 ~ o ~ 11

Edamhi rado ruchcham santutto hohi nichchamedamlu
Edena hohl tttto to hohadi tu.ha uttamam sokkham, (2.06)
CJ et R-+l '1 ~) f;rclr" ~~ +fq fit elf ii aft+t '1 l
~
"
~
"
~~ ~cf ~ ~ '+rfct lSlf fa (fql~ ~"1 €lf ~ ll ~ o \ II
2.06
Ohl Good Soul (Turning away from the sense
pleasures and fuo.ng your attention always on the pure nature of
the Self), always be 1n love with 1t and hence be happy and satisfied, for c.urely that will lead you to the future everlasting supreme
bliss of moksha
cf.T "OTT+r 11firIG=~ ~~r qwar +[l{f;r~ ~crR ~ 1
31cqr01 i:t ctf1Jfr
F[ ~ fcrlf11JTcft 11 ~ o \911
Konama bharuna vuho parnda\vam mamanudam havoch
davvam
Appanamappano pariggaham tu myadam v1yananto (2.07)

m~
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ctrl' m+r

'+f~ if'ef q <~ 04

"

~

ffl

~qfu ~oll+f' I

at k4-f Ii-1 t-1 lc;r;f CfTIJT~ ~ f.:n:rcr fcr~ 11 ~ o \.9 II
2.07
How can the wise man who realises that the Self alone
1s the property of the Self, really maintain these ahen obJects, such
as hls body, as genuinely his own property ?
COMMENTARY

Even an 1gnora1nus cannot make the mistake of 1dent1fy1ng
hls self with the external obJects Thus 1t 1s quite obvious that a
w1se man can never make such a nustake He will always be
able to discern the difference between his Self and non... Self

~+F qf~) ~ r=rc;:)

~m 'l ~i\Nf I

'OJ~ef ~ ~r~rur qf~) ~~ ll~o<'.'.'.'.11
Manham pariggaho Jay1 tado ahama11vadam tu gachcheJJa
Nadeva ahan Jamha tamha. na par1ggaho maJJham (208)

~ ~lf 1
#11 q l~ lFE4-f l'tl ~+I I'?I qf~) l=l+r II ~ o <'.'.'.'. II
.208 External tlungs owned by me, if they are absolutely of
my nature, then I must become non-living (hke them) Because I am a Knowing Self, therefore the obJects possessed by
me are not of my nature
+l+f q f(,w ~)

a

efct mr)s~+1Gfl e1a r

fu~ cfT f;i-~ cfT fu!~ cfT ~er
~ ~ ~~

'1f"f~

fcrcq ~

I

1Jf q f ~ ~~ ll~o~II
Chclunadu va bJiiJJadu va niJJaduva ahava Jadu v1ppalayam
Jahuha tamha gachchadu tahav1 na par1ggaho manha (2.09)

f@'-1 et T cff

f~

~~rfcf

cfT ~ cfT

op.rcrr

ll'@'

fq>['~;r I

\:)

"

~ i j ' ~ ~ qf~ ir+r II~ o ~ II
2.09
It may be cut, 1t may be spht, 1t may be dragged or
1t may be destroyed, whatever manner of deformity 1t undergoes eve11 then 1t (the body or any other external ob1cct) does
not concern me as 1t 1s not really nune

~=a 't+llc{

CoMMEN'r.ARY

The various ways of maitrllllg the body or other extemal
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obJects and the consequent suffering will not affect the Self wl:uch
has realised its true nature to be distinct from that of the alien
objects

arcrf~~,. a:r~r +rfoi~r urrurr lf Fll"~'c~a ~ Al •
a,crf~r ~ ~~ ~r a-ur ~r ~ 11"=? ~ oil
Apariggaho anichcho bhanido nan1ya ruchchade dhammam
Apar1ggaho du dhammassa Jinago tena so hod1
(2.10)

aJqf~)sf11""@l 9+ffu'@) ~ =q- ~fir ~+f I
"'
atefGT~ ~tlf ~ Ilf cbtd i=f ~ +refer ll ~ ~ o II
Non-possession 1s said to be non-attachment For
that reason the knower does not desl!e even merit Thus being
free from attachment towards merit, he thereby becomes merely
the Knower (of merit)
2.lo

CoMMEN'rARY

Dharma or virtuous conduct 1s the same as what punya 1s
Punya also 1s considered to be a form of karma 1n spite of the
fact that lt 1s able to produce pleasurable results Hence 1t mu.st
also be avoided by one who is bent upon reallSl.ng the Pure Se1f
The Pure Self 1s of the form of suddhopayoga This Is Its real
nature, wheteas pu'!Ya ot Dharma 1s said to be the subha-upayoga Smee the latter is different from the real nature of the
Self, it ought to be discarded by the knower, even though 1t 1s
o:tdinarily a desirable course of conduct

o1qf(Hf~ aiful-ci&T ~ ) urruft ~ fur~R of'ql+f I
arqf~ a,~~
~)ff{ ll~~~ll '
Apat1ggaho an1chcho bharudo naniya n1chchad1 adhwamam
(2.11)
Apar1ggaho adhammassa 1anago tena so hodl

~t aur m

'a{q f<~ ~T~T +rfuRft mrr) ~ ~frr at~ ,
aJqf~)SenfBi #114 cfH·d.=t' ~ +rcrfa' ll ~ ~ ~ ll
u x Non-possession 1s said to be non-attachment For
that reason the knower does not desire de-merit Thus being
free from attachment towards deme.r1t, he thereby becomes

merely the knower (0£
demerit)
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SAMAYSARA
COMMENTARY

Possession and attachment are 1dent1cal Whe:te the:te lb
no desue, there is no possession Des1:te 1s the psy~h1c state
born of nescience This psychic state of the nature, of nesc1ence,
therefore cannot happen in the knower The 1\.nower must
therefore have the psychic state of true knowledge Hence he
cannot have desire which is of the nature of nesc1ence Therefore
he does not even desire that wluch is of the nature of nesc1ence
Therefore he does not even des1:re merit or demerit, good or evil
Hence in the case of the knower there 1s no relation of possession
of merit or demerit, dharma o:t adharma, s1n.ce real nature 1s beyond
good and evtl What 1s asserted of adharma (demerit) 1s equally
true of raga (desire), dvisha (aversion) krodha (anger), etc
arcrf~) 81 PJI ~~) +Im)~ urrufT lf fur~~ are-uT I

arcrf~) ~ a l ~

~1Jf ij"f ~)ft{ 11 ~ ~ ~ lI
Apariggaho an1chcho bhan1do nan1 ya n.1chchhade asanam
Apar1ggaho du asanassa Janago tena so hodi
(2.12.)

~T

a{qf~TSFT~T ;rfo@")

Wfrl'T =q- ~~~ll ~111 ~ I

arcrfur~f,81 41 '1 flt ;it Iltc'fi fd 1 ~ +fqfu 11 ~ ~ ~ II
.212
Non-possession 1s said to be non-attachment For
that reason the Knower does not desire food Thus being free
from attachment for food, he thereby becomes merely the Knower (of food)

arfur~) +rmr~ trrur =et" frir""'c§« 'TI"fur
arcrf~~) i qror~ Gfl"Ufif'T a-ur ij'f ~)fc{ 11 ~ ~ ~ 11
8i q f(,I~)

• Apar1ggaho an1chcho bhanido panam cha n1chchade pan1
Apar1ggaho du panassa Janago tena so hodt (2.13)
arqfu'~ 81 f~ -c@l +rforn' 'TI"'1" ~ .l~fu qr.ft I

arqfw~

q 11 flt ~~ cfitd.; ~

+ref(l' 11 ~ ~ ~ 11

Non-possession 1s said to be non-attachment Fo:r
that reason the Knower does not des1.re d.r.tn.k Thus being free
from attachment for d:tin.k, he the:teby beco:tnes merely the
knower (of drink)
2.13
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~~ ~~

f~ ~ +f~ lf' Pll=s§~ urrufr I
GfflJTif+fTqT ~ ) 1JIT~csfT ~ ijoq~ 11 ~ ~ ¥11

Evamijdu edu viv1he savve bhaveya nichchade naru.
Janagabhavo 111yado niralambodu savvatta (2.14)
~q+flf~c:filfd ~
'I:)

~ ) 'f.:rlrcn'

'

w.rl.:r

+ffcIT.f =q.f~

'

m.fr

I

"\

ftf(lw+~ ~31' II~ ~¥11
214 The Knower has no hankering after all these vanous
psychic states (such as desire and appetite for external obJects)
Since he 1s really of the nature of the Knower he remains everywhere independent (of alien influences)

~qtroft~

~ ~
'I:)

ij'f fur:;=q I
~Qi:f~ urrufr II~ ~~II

cfi(efl+(OJl-'lc{Ht lf '3~4Hf 1Jf
Uppannodayabhoge v1vogabuddh1ye tassa so nichcham
Kanl.hamanagadassaya udayassa na kuuvade naru (2.15)

~~ fct41-41~4.4T
~ tl' ~' I
~

cfi'T~&ii+l'1141df4 =q- ~ ~ ; ; ~ ~AT ll~ ~~II
Thus the Knower havmg always an attttude of renun
ciation toward~ the enJoyable environmental obJects ar1S1ng from
the operation of karmas, he exhibits neither a desire for the present
changes nor a long1ng for the future ones
2.15

"f'T ~et ~fc;{\T\Jff~ ~ ~ fqOIH1~ ~ I
er GrTUfifT i 1JfTUTT a+riri:rfcr 'Of ~ cfi4 1Fei 11 ~ ~ 'G: 11
Jo vedadi vediJJadi samaye samayc Vl!lassade uhayam
Tam Janago du nani ubhayamav1 na kank:hayi kayavi (216)
~""
"""' .....
"'
..... .c::;
(,t I q ~ qWcf ij'iflf ~ fc:M till cl4 +fl(' I
,::i

crct ~~ ~Tift, ~~ll+lfq- .:f cf>T&l@" ef>ffi'q 11 ~ ~ ~ 11
16 Psycluc activities corresponding to what feels and
what is felt, both get destroyed every moment One who knows
tlus 1s the Knower Never does he long for these
...

'I:)

2.

COMMENTARY

The se:r1es of conscious states consist of :rapidly moving
sensation, perception and idea These elements form parts of the
cogrutive aspect of conse1ousness Bes1des tlus cogmttve aspect
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of series of consciousness, there is also the hedo111c aspect associated with each item of the series A sensation o:t a perception
besides giv.tng information about an external obJect, may also
produce pleasurable o:t painful feehng Tlus pleasure-pru.n aspc..ct
1s present in association with each 1tem of the senes
This again
has two aspects, subJective and ob1ective, the former 1ndicated by
the dttect1on of attention, the latter indicated by the perception
and idea attended to These are technically called vidak.a and
viifya bhavas If the pleasure-pain aspect 1s negative, it produces
a\1 automatic reaction whether 1n man o:r 1n arumals to turn away
from the painful perception and idea But 1£ the hedoruc aspect
is positive and pleasurable it produces a contrary reaction 1n the
individual The individual strives to get at 1t and possess 1t
because it 1s pleasurable This behaviour wluch man has in
common with lower animals, as the marufestatlon of the instinctof self-preservation, 1s not present 1n the case of an enlightened
1nd1v1dual He recognises the momentariness of these series rapidly
pass111g 1n front of the real Self whose nature 1s entirely distinct
from the character1st1cs of the passing series of conscious states
Rest111g upon this permanent reality, he 1s able to realise that even
the pleasurable elements of conse1ousness are entirely ephemeral
and :fleeting 111 nature and hence incapable of producing any real
satisfaction Further he realises that there is no fundamental
difference between the pleasurable and painful hedoruc aspects
of consc10usness, since both are due to karmzc upadhzc cond1t10ns entirely ahen to the natut'e of the Self Hence lus bebav10ur
1s different He does not run after the pleasurable elements of consClousness, nor does he des1re to possess them The ordinary behaviour of av1odlng the painful and pursu.tng the pleasurable 1s transformed in lus case to a11 attitude of neut:rahty in which he :remains
merely a spectator of the panorama without in any way being
affected by the hedoruc elements even when they are pleasurable

~~mforfi:fff

af~qij'JUft~ 11)'~

f

acq ~Gt ~ 'Um 11 ~ ~ \.911
Bandhuvabhoganinuttam anhavasanodayesu namssa
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~~)q+fr~+re"~~e1:fq«Ff~~~rr~~
~

\:)

Uif 11 ~ ~ \3 l I
The psychic states conditioned by samsara lead to bon-

~~~fffl, ~qrmffl

17
dagt- wlule the psyduc states conditioned by the body lead to enJoyment Hence 1n the true knower, no desire for these 1s produced
2.

COMMENTARY

Psychic states are of two kinds, one pertauung to samstira
that 1s the empmcal world of things and persons, and the other
pertaining to one's own body The former results in bondage since 1t 1s condit10ned by the emotions like desire, aversion
and delus10n The latter leads to enJoyment either pleasurable
or painful The knowing Self 1s therefore without any attachment to any of these
UffUTT ~q-~) ijoq&o~~ ~ ) I
cfi++l((tOI ~ cfi~+i'-1~~ ~ ~ II~ ~tll
Nani ragappa Jaho savvadavvesu kammamaJJhagado
No hppadi kammaray~a du kaddam amanhe Jaha kanayam

uft f~cqf~

" .... cfi1i+l'ei:rtfcl'
"
*tatstoll'!
I

~

(218)

~,.,, <1~1Si~l4
~~
....
"
"
'
~ 1 1~ cfi+f'(.Sfffl ~ cfi<t+t +i ~ lPTI' cfi '1 c:fi 4l II~ t t II
3tOOIIOft tf01" ~ ijoq(\o~~ cfi++i+i"'~T I
~ttrf<:{ cfi'i:it (~UJ $ ~+i+f.r~ ~ ~~ 11 ~ ~ ~ IJ
....

,::i

Annan1 puna ratlo savvadauvesu kammamaJJhgado
Lippad1 kammarayena du kaddamamanhe Jaha loham
8ffiAT ~ ~
'! cfllfife,;pffi I

(219)

raoq

f ~ ~~ ~

cfi«+Mei ~ ~ 11~~~11

and .2.19 Just .as gold in the n:ndst of mu:e reroa:tns
uncontanunated because of 1ts non-adhesive property, so also the
enlightened one, because of his complete non-attachment to the
env1tonment retna111s unaffected even when immersed in a cloud
of karmas, whereas the unenhghtened one because of hts attachment to external obJects gets affected when 11n the m.tdst of karmas, Just as a piece of iton gets contam111ated when dipped m
nu:re because of its adhes1ve property
218
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fer fef~ ij"f.a:qfflR"tl"f+rftri ~~ I
~c{+rrcfT 'OJ' fcr ijel-cfi"R fetru~ cfiT~ 11 ~ ~ o 11

~\NI~

~~
BhunJJatassav1 v1vihe sachlttachtttanussaye davve
(2.2.0)
Sankassa sedabhavo nav1 sakkad1 kinhago kayum
+I :;>-i5f i '1 tll Ifq ~ ffl:a-rf=qtrfirf~ [ 0efur I
fillcf fir ~cf'+l"fql .=rrftf~~ iitSUf cT> ~l=I" 11 ~ ~ o II
'Q

\:I"\

a~ vrrfor~ ~ ~ ij f-c=q ti If~ '1 f1:t ffi1 (t ~

l
~~ fer 'O'fPlT 1lT fer ij cfcfi ff 001101 ~ ~ ll ~, ~ II
Taha narussa du v1vlhe sacluttaclutta miss1ye davve
BhunJJa tassav1 nanam na sakkamannanadam nedutn (.2..21)

a~ ~1 ft10sftr fefere"fTiii *I f-9 =a IM =a f+rf~ ~mfur

1

,:;>-Gf 1.-ftlf IM ~ .=f ~lcfll'-1#1 l'1d l ij'""c.:[~ 11 ~ ~ ~ 11
2.2.0 and .22. 1
The conch-fish may eat and assimilate various
dungs, animate, 111arumate, and nuxed, and yet the white colour
of 1ts shell cannot be changed into black by the tlungs ass11111lated
In the same way the enhghtened Knower may enJoy vat10us obJects, aru.mate, inanm.iate., and mixed, and yet his nature ef knowledge cannot be converted 111to nesc1ence by the tlungs so
enJoyed

~ ~ ~ef

m ~~~~161

all' ~~~ I
.ar=,;@\l'Gf ~;r1q ~lfl' ~cfc:htj 01 q~ I I~,~ I I
Jaiya sa eva sankho sedasahavam sayam paJah.l.duna
GachcheJJa J.onhabhavam taiya sukkattanam paJahe
~ ~

(2.2.2.)

.....

'C(cf ~ ~~ aeJi' ~ I

....
~ ~ mtr ~~ STGl@I~ 11~~,11

~

f f f~

~lJT UJ11JJ'ij'~ cflf q"G( r~io1 I
0100110101 q~) ~ a:roo1101a i1""~ II~,~ II
Taha nan1 v1yu Jay1ya na.nasahavattayam paJah1duna
Annanena parmado tay1ya an11a11.a dam gachche

(22. 3)

~~l"lfM ~~~~~I
,
A
,
d1;fl lfl1i q (Ufeftd41 81" Hid I ~ I Ix~~ II
.22.2. and .2.13
The very same conch-:B.sh (irrespective of the
fact whether 1t eats other tlungs or not) may 111t:t.tns1cally undergo
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a change of colour, when the white-shell will be changed .tnto
black one S1mtlarly the enhghtened Knower (who remained
uninfluenced by the things enJoyed) may undergo deterioration 1n
himself by..wluch he may lose his nature of knowledge and assume
one of nescience
COMMENTARY

Thus it is clear that whether the Self retains its true form as
, the knower or deteriorates into its opposite is entirely determined
by itself
Next the author explains through an illustration taken from
ordinary l.tfe the difference between the operation of the karma
1n the case of the wrong behever and that in the case of the right
behever

~full ~ cfilfcf ~ fqffifurft:R:r ~ ~ Ulf I
cft mfcr ~ft{ ~ f~ ;r)it ~tlfrtt 11~~¥11
Punso Jaha kovi ilia v1tt1n1m1ttam tu seva ye rayam
To sov1 dey1 raya viv1he bhoge suhuppaye
IT"l:'F:rt
+ra a-~ ~c@' <1 :s:r , r1 +1' ,
~~~I ~ cf}~
q~I~ c1C

r=ei r~ r

msfq- ~ 'UGIT fcrfcrel'F{ +f~ ~~cq I

(2.2.4)

c{i:fi I i 11 ~ ~ ¥1 l

(tifcf ~~~ i:fl++I (ill ij'cfC( ~~fol f+f ft I

a1 m

~~

cfi++Tr

~ ~ ~~~ 11 ~ ~ '-\ 11

Emeva 1ivapur1so kammarayam sevaye suhanumttam
To sovi deht kammov1vthe bhoye suhuppaye
~
Ft~
TTq+fq Gt cl q ~61 cfi+f~
~ *1 (.q 11 +4 'd +I" I
")
~
~
'

, n

rj tt 4 fq

, '

(2.2.5)

~ ~'U:s=tl 'fcrfq-~ ij €11 ,q ld.cfi l'1 '+f)rrr;:r 11 ~~'-\I l

'
'
f=qlf '!fur) fcrfufurft:R:r Uf ~ 'Ulf I
~) ~) TJf ~~ UllT ~ ~ ~~ ll'=(~\11
',:)

'31'~ 13:llf

ffl

Jaha puna so chtya pur1so V1ttln1tn1ttam na sevaye rayam
To so na deyi raya viv1he bhoye suhuppaye
(226)
lf~T 9:f ~ ~ ~)
;:i- ij'c@' <IGll'1+( I

,r:a-W~

cfffirft.r i f ~ 'UGIT f ~ +T~ ~(.cl),q l 4cfi I.=t 11 ~ ~ \ 11
~cf ~~

ffi ij1°

fctij4ti ~ TJf 8P++I (4 I

Uf ~{ ~ ~ ~ ~C4l({ ll~~\gl(
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Emeva sammaditlhl visayattam sevaye na kammarayam
To so na deyi kammam v1v1he bhoye suhuppaye
(2.27)

~ffl

ij +~ ~

~w crofcr

\lc@' ~ efi+T~ I
~ fqfcr~r;:r +rrm;:r' ffl.cl"Tffia:efiFf' 11 ~ ~ \911

~fisc

fcflfirT~
~

~

2.2.4 to 2.2.7 Just as whenever a pe:rson in this world, with
the obJect of ga1rung his hvehhood, serves his king and
the king gives him by way of remuneration various pleasureproductng ob1ects, so also the Self, in the form of an unenlightened
personahty with the obJect of securing pleasures, devotes himself
in the service of karmas and the karma-raJa accordingly offers him
pleasure-producing tb.mgs
Whenever that very person does
not serve the king for lus hvehhood, the king does not give him
var10us pleasure-producing ob1ect by way of :remuneration Similarly the right-behever, for the sake of sense-pleasures does not
devote himself to the service of karmas and, consequently, the
karma does not yield various obJects as a source of enJoyment
CoMMENTARY

Thus it 1s clear that m the case of the :right-believer the karma
1s incapable of producing any effect
Whtle proceeduig to describe the nature of right belief and
ltS constltuent elements, the author first states ln _general
shan/eha ot doubtlessness

nts-

ij'i:Jl I

f~e;oT

;;;rfqf

fur~ ~fu fur;+r~

avr I

ffii+fll'fci cq tflcJIT ~~ cl+~ ~ fu1 fij i:fi T II~~~ It
Samni.aditlh1 J1Va nissanka hontl n.1bbhaya tena
Sattabhayavtppamukka Jamha tamha du nissanka
ij ;~ 4i{~irr
~

(2.2.8)

\jfm A';ffl~~
+r<imr ~ffiif ,
'

ij"Ccf'+ref~effiT ~ fil I=a f+ITTl fl:rw~ 11 ~ ~ ~ 11
2.2.8
Souls with right behef are free from doubt and therefore they are free from fea:c Because they are free from seven
kinds of fear, they are free f:rom doubt
COMMENTARY

The sevenfea:ts are (x)fear
relating to tlns hfe, (.a) feat relatrog
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to future life, (;) fear of being without protection, (4) fear
of the disclosure of what is kept in secret (5) fear of pain, (6) fear
of accident and (7) fear of death
The author further explatlls the characteristics of nusankha or doubtlessness (one of the constituents of right belief)

m ~rf~ rcr

~ fucITT{

a ~cf)+~0~~ 1

~) furWctiT ~~ ~++IT~ol" ~~) 11 ~ ~ ~ 11
Jo chattar1v1 paye chchmdach te kammamoha vadhakare
So nissanko cheda sammad1thi mune yavvo
(22.9)
ll~"i:f~ usfcr ~

f~fu ITT,: cfi+T+f~t:T~

I

~ ~~m~ ij+lf~~ftsc:4'"ctcll
11~~~11
c.
2.2.9
He who cuts the four feet (wrong-belief, non-discipl.tne,
soul-soiling grose emotions, and psycho-physical activity) of what
produces karma, delusion, and suffering 1s the non-doubtw.g
right behver

COMMENTARY

Hence the Self which 1s non-doubt1ng is free from bondage
resulting from doubt He has only to shed the karmas previously
acquired
Next the quality of ntsh-kanksha or desirelessness is described
~)

~

~~ cfi'~ cfi++flfi~~ ~lfl' ~~ l
furc1:~) ~ ~+rrfmir
" +f~T 11 ~ ~ 011

m

TJT

\:)

Jo du na karedi kankham kammaphale su taha savvadhammesu
So 111kkankkho cheda sammadittlu mune yavvo
(2.30)
~

~ i-1" ~~""

"'

C'"('

~ffl 6h'"19'i~'SI ~~T ~ ~~ l
~ f~~'\ScfiT~&i~~ ij +:~4~~~
1l~ ~ o IJ
c:.
.2; o He who ev111ces no desire for pleasures resultmg from
karmas or for all quahties of things must be understood to be a
desire-free right believer
~

\:)

~

CoMMEN'I'ARY

The Self which

1s

free from desire is zpso jacto free from
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desire produced by bondage He has only to do mr.;ara, the
shedding of the kannas previously acquired
Next the characteristic of nzrvichtkttsa 1s mentioned
,,..

Gil ~

~f~ ~~~ ~

tra~fuircr

~TCU" 1
~) lei"~ fur~f~) tf~TfucoT +rUflTocf) 11 ~ ~ ~ 11
Jo na kared.1 Juguchcham cheda savves11neva dhammanam
So kalu ruvvidigichcho sammad1tth1 mune yavvo
(2.31'
~

~

~

~ cfi1:Tfu ~ircm ~fillfar ij qlSI Iii er el+TTOTT+r 1
tf ~ f;;fe{fqfcfRij" *lt·ll·k~~~ 11 ~ ~ ~ II
2.; 1 He who does not exhibit any abhorrence or disgust
towards all the (obnoxious) qualities of tlungs, 1s said to be the
:right behever without anJ abhorrence

lfT

~~

~

~

~

~

COMMENTARY

The characteristics in one's own body or in the environment
wluch produce disgust or abhorrence in an ordinary man are
without any influence in the case of the right behever who 1s
aware of the nature of the things in themselves
This attitude
of absolute indifference even in the midst of disgusting things
1s what is known as the quahty of nzrvtchzkttsa This attitude
of indifference does not produce any feehng of disgust 01 abhorrence His attention 1s not diverted to the unpleasant situation
in the environment
His attention is therefore :fixed on the
true nature of the Self Hence there is 110 karmic bondage
resulting from the emotions of disgust or abhorrence He
has only to achieve nzryara or the shedding of the past
karmas
Next the author describes the quahty of non-delusion (a1111id~
dnshtztvam)
~ ~ 3f*i+itG1 ~~ i jn~~v
" ~ f t ~ +rmf
'P I

m~

C'\

ij°++fT~ ~UflfocfT 11 ~ ~ ~ 11
Jo havay1 asammudo cheda sadd1tth1 savva bhavesu
So kalu amudadit[hl sammadltlhi mune yavvo
(232.)

3f'~~T
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affl'~
~an@T ~"c.g ~cf;fT~.:> l
(;\

~1ftsc

ij',i..lf

~~P5eJ.f ~ II~~~ II

He who 1s completely devoid of delusion as to the
nature of tlungs 1s certainly understood to be the non-deluded
r1ght-behever
2. 32.

COMMEN'I'ARY

In tlus case also freedom from delusion as to the nature of
tlungs prevents the appearance of karmas arising from delusion
Hence the right believer has only nzryara to aclueve
Next the author describes upagiihana or the charitable concealment of defects 1n. others

'5ft fu:a+rftt'1m c1~!€fO(~rr i

m ~~~r

ijoq~ ,

~~ ~Uflloq)

11~~~11
Jo siddhabhattl JUtto uvaguhanago du savvadhammanam
So uvaguhana kari sammaditlhi mune yavvo
(.233)

lf fu:a~ef<I ~€f'"lefifc1 ijcfer++1fo1ii 1
~ '3Y~!~11 efi I<) ~,1..4~~fb2.4 ;:cf&r II~~~ II
2;; He who 1s filled with devotion to Siddha and who
forbears in every way all kinds of defects in others 1s considered
to be the r1ght-behever endowed with the qualtty of forbearance
~

(.

'IQ

....

CoMMEN'I'ARY

The important word in tlus gatha is upagiihana which means
the attitude of forbearance and charity through which the defects
of helpless persons such as children and invalids are overlooked
and concealed This 1s the usual meaning given by the var10us
Jaina w.t1ters for that word upaguhana That 1s also the definition given by Samantabhadra in his Ratnakarandaka Sravakachata
(1 15) where he explams the co1\5t1tuent element of upagiihana
Prabhachand:ra's commentary on the same verse ma1.nta111s the
same point of view "Children because of ignorance, and invalids because of their incapacity, may go wrong in their course
of conduct presctibed for them by the religion When they
comm1t nustakes .tn that
way those defects must not be made
www.holybooks.com
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much of, but must be over-looked and concealed, and that 1s
upagiihana "
One of the commentators on Samayasara, Amritachandra,
evidently had before him the word upabrtmhana ~and not
upagiihana The word upabrtmhana means growing or in '
creasing With tlus reading evidently he explains the term as
one who increases the powers of the Self, or atma-saktt a11d that
a r1ght-behever is called one who has the soul-powe1 111 fullness
Hence 10 lus case there 1s no ·karmtc bandha produced by lack of
soulpower or the weakness of Self This same word upabr1mhana
1s included both by PiiJYapada and Akalanka when they enumerate
the eight cdnstltuent elements or ashttingas of right behef In
commenting upon the Sutra 24 of Chapter VI of Tattvarthasfitra,
"Uttama ksham.ad1 bhavamaya atmano dharma par1-vr1ddlukaranam upa-br1mhanam", increasing the true character1st1cs
of the Self through the attitude of supreme forbearance, etc,
means upabrtmhanam or increase in soul power Jayasena,
the other commentator on Samayasara, evidently tries to combine the meatung of both the words upabrtmhana and upaguhana
"M.tthyatva-ragadhi-v1bhava-dharmanam upa-guhakaprachchadaka v111asakaha ' 11 Thus he takes the word ttpagiihana
to mean vtnasa or destruction and what must be destroyed are
the impure psychic states produced by wrong belief, attachment
to sense-pleasures, etc It 1s extremely difficult on our part to
explain how tlus constituent element upabrtmhana was supplanted by the element upa-giihana, from increasing to fullness the
soul-power to charitably forbearing the defects 1n others Al'l..alanka's RaJavart1ka gives us a clue to understanding th1s t:tansfor..
mat1on The 1ncreas1ng of the soul-power 1s effected by mea11s of
uttamak.shamti, supreme forbearance, etc One who practises uttakiishamd, etc, not only increases lus own soul's potency to
fullness, but also by the same process developes the supreme
quality of love and forbearance towards others Persons who
go ac,tray either through ignorance or 111capac1ty are forgiven
by those great personalities who realise themselves in full ...
ness and thereby evince love and forbearance towards others
They are able http://www.holybooks.com/samayasara-or-nature-of-self/
to discern thewww.holybooks.com
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They may condemn evil but they sympathlse with and forgive
the evil-doer Tlus attitude is beautifully illustrated in Chnst's
words addressed to the woman taken in the act of adultery,
"Neither do I condemn thee Go and s111 no more " Thus
upaguhana 1s in short the result of upabrzmkana, the fulness of
power marufesting itself 1n forgiving and forbearance to"' ards
the weak
In tlus case there 1s no karmzc bondage, resulting from nonforbearance, n,ryara, or shedchng bf past kannas alone remains
to be effected
In the next githa the author gives a descnptton of sth1t1karana, non-wavering :firmness 111 faith
-34-.J.{HI ~ ij~l"IM ~

m ra~~

~fcr GTI" ~ l
~ ij +it If~a&'r +1 o1 ll cicfT 11 ~ ~ '6'll
c;-.

'

\:,

Ummaggam gachchantam sagamapi magge thavedt JO cheda
So th.1d1karane JUtto sammad1tthi mune yavvo
(2.34)

~.:irm

~ ~cplffq

~ ~~'OJ'lfcRT
:,

irrif ~

~Tqlfffi fflefll"ITT l
~~~
)1~~'6'11
c.

2.34 He who, instead of going astray, estabhshes himself
firmly in the path of emanc1pat1on must be considered to be the
r1ght-behevet who 1s endowed with steadfastness
COMMENTARY

In this case also s111ce the right believer 1s :firmly estabhshed
1n the path leading to moksha, there is no wavering in him Hence
there 1s no bondage due to the lack of :firmness Hence there is
only nzryara to be effected here also
Next the author describes the constituent element vatsa!ya,
the attttude of love and devotion

'3f'T ~
~~
;:,

m ~~ tq.S, ~)
\::)

fuoa-

~~

ij"f'efUT
~

+rfcRel'+i-Rf \l:+i

I

ij"i.+11 f~c:.61
... +I..::,Of w;efl II~~~ ll

Jo kunadi vachchalattam tin.he sadhuna. mokkhamaggammt
So yachchala bhavaJudo sammaditthi roune yavvo
(2.;5)

lf ~ q~~ ~41011 ffl~ ;ft~irrif l
~ clkij~lf+11c1~6fa
~~c::4.-aQq u~~~"
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Whoeve1 develops love and devotion to the three
Jewels which constitute the right path to moksha, that person
is considered to be the right believer endowed with love and
...
devotion to the true path
COMMENTARY

Love and devotion sustain him 111 the right path Hence
there is no lack of devotion and love and hence there 1s no kar1mc bondage, consequent thereupon There is only ntryara to
be achieved
Next is described the eighth constituent element of prabhavana or procla1m1ng the truth (of pravachana or Divine Word)

fat ~'11 I<~it I~T +IVrT<~ ~

lf~ \jff ~c{T I
fG10101101~ ij+it1f~~61 11url['oqt 11~~~11
V1naraha marudo mano raha payesu bhamayi JO cheda
So J1nanana pahavi sammad1tth1 mune yavvo
(2.36)

m

fcr~~+rm" +ftfT~tt~ ';J'+rrfc:r fflcrfircrr
\,:)

~ ~Trf51"*1'lcl"f

ij ;,;iie_f~~
c:.

1

11 ~ ~ ~ 11

.z 36

The Self, which mounted on the Chat10t of knowledge
roams about as it pleases (shedding the light of wisdom), is to be
considered a right-believer who is engaged Ul propound111g the
Jaina faith
COMMEN'I'.A.RY

T'his emphasises the social aspect of rehg1ous faith A
person who 1s equipped with knowledge of reality and who 1s
therefore engaged in self-reahsation should not be sat1s6.ed with
his own personal acqu1S1t1on of the sublime wisdom He must
place the benefit of his achievement at the disposal of the other
members of the society There 1s no such thtng as isolated
petsonal salvation He is bound to share the wisdom w1th others
and he must take with him as many as are w1lhng to walk the
path w1th h11n This necessarily implies that the enlightened
person should not be confined to any particular place He must
go about from place to place car.tying the torch of llght and wisdom thus spreadtng the true www.holybooks.com
knowledge and true faith 1n all patts
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of the country This roa:tll111g about from place to place, spread.tn.g hope, wisdom and charity fo1 the benefit of the whole society
1s what 1s called dharma prabhrivana, one of the essenttal character1st1cs of the nght behever This charactensttc was present
at its maximum 1n the hfe of every Tirthankara The Lord after
attaining k ivala1nana or Omrusc1ence, spends the remairung
portion of his hfe-time 1tl going about from place to place and
preaching the dharma for the benefit of mankind
Thus the r1ght-behever endowed with the above eight characteristics 1s free from new karmic bondage but has only to
achieve mr:;ara or the shedding of the past karmas
Thus ends the chapter on Ntryara
Ntryara quits the stage hke a character cured of 1ts 1nfatuous
nature and filled with shrinta-rasa or peace

CHAPTER VIII
BANDHA OR BONDAGE OF KARMAS

Then Bandha enters the stage

~ Uf1+T cp")fq ~ ~~) ~ ~°!~ ~ fiit I
of11ffi:+r oi ~io1 lf' ~ m~% m 11 ~ ~ \91 l
Jaha :namakov1 pur1so nehabhattodu renuvahula:tnm.1
Thanatnm.1 th9y1dunaya k~rey1 satllumvayamam
(2.37)

~ ~ cfi'Tsftr ~ ~ (Ol~~cl

I -

ft~ =q- cfi"Ufu t{lf~ ~ Tll I+I+( ll ~ ~ 1..9 ll
~ f~ef~ zr ~ a1w1awcfillf~~'rofl 1

f~

ijfqtfrR=a101 ~ ~0 c11011c1'elr::r ll~~Gll
Chchindad1 bhindadi ya ta.ha talitala kayahvamsa p111divo
Sach1ttach1ttanam ka1ey1 davvanamuvaghayam
(238)
f~;:r f:a f~.;fu =q- c1llT d 1w"ra©cfi~~,c1~1 fqo.~n· 1

f:q ft I f-q fr FIT ~)fu ~oll I 01 ~crcl'lcl'l{ II ~ ~ t ll
\1 ?4 st lll cpacfcffif ~ lJfTUT~~ cfl"~ r
fo1-o@t1«r f.q@\rG1$
fcfl 4-&ctll"IT ~ ~~r u~~ ~ll
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Uvaghayam kuvvantassa tassa nanav1helu karanelum
N1chchhayado chIDtiJJadu kim pachchayagodu rayavandho (239)

~erffl~ ;;r.rrferit ffl ,
.
f.:t~"if lf a~=q-~ er fcp >Rlflf~ <:"I"~~ 11 ~ ~ ~ 11
\ill" ~r ! ~TefT er~ ~ a-ur er~ ~er) 1

'31fef@"

\:)

~

\,:)

fur~~) fqffllfrr ur ~~ ~~

11 ~¥ o 1
Jo so du nehabhavo tamhi nare tena tassa rayavandho
(2.40)
N1chchhayado v11111eyam na· kayachetthah1m sesah1m
"'
"' ertlf ~'
~
lf ~ cl R~+f
I cl ta R:= +I '$1 "'( cfi=f
CSi ref I
f'i~-q ~ell femtr .; ~~f+r ~+f 11 ~'to 11

cst~d-dl ar~fcf~I~ ~~ I

1:{cf f+1-o@I f~~ol

U"lfr( ~cranir cfiocfcfT f~ ~ 11 ~ ¥ ~ 11
\:)

Evam michchhad1ttht vattanto vahuv1hasu chetthasu
Rayayi uvavoge kuvvanto hppay1 rayena

(241)

~ n:r~~~llf.lT ~f~RJ: ~~ l
u.an{t.,cp;r)~ "=>
f ~ ~ t1~'t~11
'I::)

~r

2.3 7 to 2.41 For instance, a man smeared with oil standing
1n a place full of dust, performs exercises with a sword, cuts o.t
:breaks trees such as palm, tamala, pla11ta111, bamboo, and asoka
and thus causes destruction to obJects, animate and 1nruumate
In the case of tlus person who 1s engaged 1n the destruct1ve act1...
v1ty by assuming various bodily postures, what 1s the real condit1011 caus111g dust deposit on his person? Certai11Iy 1t 1s the oil
smeared on h1s body that must be considered to be the real cause
of the dust-deposit and certainly not his vat1ous bodily act1v1t1cs
In the same way a wrong bellever even while he is engaged 111
various activities, only 1f he performs those activ1t1es with feeling
of attachme11t then certainly he gets coveted with karmic

'

dust
COMMENTARY

Here is a person, smeared with 011 all over the body, standing
1n a place wluch 1s naturally full of dust He is engaged 1n sword
www.holybooks.com
exercise He assumes various
postw:es of his body 10. lus :rap1d
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movement engaged in the destruction of obJects animate and
marumate Certainly his body is covered with dust What 1s
the real cause of the dust deposit on lun:i;> Certamly 1t 1s not the
g:tound which is naturally full of dust If that were so, another
person without 011-smear on the body standing in the same place
must also have the dust-deposit on lus body Is 1t the sword
exercise? Certainly not For, another person w1tnout the oily
body perfortnmg the same exercrse must get the dustdeposit Is 1t the destruction of <:bJects arumate and inanimate?
This cannot be For a person s1m1larly engaged without the
oily body must also get dust-deposit In all these cases it 1s clear
that the dust-deposit does not occur when the oily surface 1s not
present and the dust-deposit occurs only when the otly surface
is present This one common factor 1n the antecedent circumstances must be taken to be the real cause of the dust-deposit In
the same way a wrong behever, who, havmg the feehng of attachment in bun.self and rema.tn10.g in the world which 1s naturally
full of karmic particles is engaged in various act1v1tl.es of thought3
word and deed, directed to the destruction of arum.ate and .tnan.1mate obJects, gets covered with karmic dust What 1s the real
cause of this karmtc bondage Certa1nly it 1s not the world wh.tch
ts £illed with karmic particles If that were the cause, 1:hen even
the S1dhas, the Perfect Souls, because of their existence m the
same world must also be subjected to k~rmtc bondage Can 1t
be the action involving thought, word and deed? Such act1V1ty
1s p:tesent even in the case of the Omrusctent Arhat and 1n Hun
there m.ust occu:t the karmtc bondage Then 1s 1t due to destruction of ob1ects ant.mate and inru:umate? Certautl.y not For such
a destruction may happen even in the case of careful act1vit1es
which go under the name of five samtfies He:te also the only
common factor is the antecedent circumstances, the feeb.n.g of
attachment, tnust be taken to be the causal conchtlon of the karmic bondage Thus 1t 1s established through a practical tllusttatlon that the feeltng of attachment towards obJects 1n the environment 1s the real cause of karmic bondage
~

..
T1f ~'~ =cfcf

~~

~

Uf1:1

.....
1Jl&

om cR~

n:

fiJ"

..

~Qq ~ atcl Ill ~ I

wi~

cfTlfl+f 11,'lf,ll
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Jaha puna so cheva naro nehe savvamh1 avaruye sante
Renuvahu lamtn1 thane karey1 sattheh1 vayamam

.....
~~

~

~~

'-1'$1 q.=tn"'cl

(2.42.)

.,...,e:.:...
~ ,"

~T T, ij" =cfcf i=f~
ijq
I
..
..
.. ~
~
t
.
~o!~~{? t~R ~11ct ~elf lll:&-l'\ ll~¥~ll
f§"efcf f+refc{ lT ~ tt 1~ amef~qifaft 1
ffl~lf.:qrj10( ~ ~odllO(~~flr ll~'t~ll
Chhtndach bhindad1 ya taha tahtala kayah vamsapindivo
Sachch1ttachlttanam karey1• davvanumuva ghayam

furffu f+rrfffl

=tf' ~~T d lwldclcfi<t~lq~lfq~1 I

ij f:q tll f=q fl 1.-f I

cfi'Ufu

(2.43)

s{'olfTUT1+1"4 'ctl d 4-1 ll ~ ¥ ~ II
'.:I

\-3 Gf 'ef Tll ~act~ ~

"'

urrunf~f~

cfl'~ 1

ur ~err

fu1-c@lf~T f=qfa-\Y~~ fcp q::e:qiM)
11 ~¥¥ll
Uvaghayam kuuvantassa tassa nanavlhelum karanehl.m
N1chchhayado chintiJJadu kun pachchyago na :rayavandho (.244)
~
Fc ~
~
~4'e4 Id cfiqdtd~ll .-f 1'11 clef ~ I
f'1~"614ctf~;;,4d1+1" ~'.:I fcp5f~f i=f ~)~ ll:>¥¥11
'"\
~

~

~,.!

fur~~)

ur~m df~ UR aur cl"ffl ~err 1
fcruurl ur

~~ ij~ 11~"~11

Jo sodu oehabhavo tamhl nare tena tassa rayavandho
N1chchhayado vinneyam na kayachetthahun sesah1m

(.24 5)

~ ~ ~ ~ ~)aJ ..~ I
fti ~"614 ell fcmlf if ~ts2Tf+r ;['Sl"TN ll ~"~II

lfi. ij"

c[ccal ~f~tr ~fqij' I
~ ) '3'cr3lllT ~ ur futtfl: ~ur 11 ~¥~, 1
Evam sammaditth1 vattanto vahuv1hesu Jogesu
mT
~.,

ijH=ilf~cM
"

"\

-, ~

,

~ '.:I

'I,:)

Akatanto uvavoge ragay1 na llppay1 rayena

(.z46)

~i~ftsGcia,:rr;f) ~~ lflll l\ I
~~~;it <I ~II ~l"i: '1" f~ '(Gfij'f II~¥~ 11

(tq

2.42. to 2.46 On the other hand a person entirely free from
01ly smear 011 tl1e body, standing 111 a place full of dust, perfo:r1ns
exercises with a sword, cuts or breaks' trees such as palm, tan,ala.,
plan,ta1n., bamboo, and asoka
and thus causes destruct.ton to
www.holybooks.com
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obJects, animate and 111arumate In the case of this person who
is engaged in the destructive acttvity by asswrung various bodily
postures, what 1s the real explanatton for the absence of dustdeposit oo lus person? Certatnly 1t 1s the absence of otly surface
that must account for the absence of dust-deposit on his person
and not lus various bodtly act1vit1es In the same way a nght
behever even while he 1s engaged in vanous act1V1t1es of thought,
word, and deed merely because of the absence of feeling of attachment 10 them, 1s not bound by k{trm1c particles
COMMENTARY

In the above gathtis the causal relatlon between the feeling
of attachment and karmtc bondage 1s estabhshed by citing positive 111stances on the one hand by which the presence of the cause
necessarily imphes the presence of the effect and also by c1t1ng
negative instances on the other hand where the absence of the
cause 1mphes the absence of the effect, thus adoptlng the principle which 1s known 1n Logic as the Jo.tnt Method of Agreement
and Difference
Next the author describes the thoughts character1st1c of the
nesc1ent and the knoww.g SeJf
\

Jo

\il"T iiuu1f~ ~ ; r ~ f~ru\J"Gt,f+r ~ tR~ ~ t
~r ~r aT1J01111ft m ~m ~ rc1 q ucCT 11 ~){\9 )l

manna& hunsam.tya htms1JJam1ya parelum satteh:un
So mudho annaru nam ~ttodu v1varido
(.147)

Irr ~

f~T1R-+I ~ ~ ~ ~ ffl I
~ ;rit~ #f 1.-ll d ta fq q <Tcl 11 ~ ¥\911
,:-.

\:I

.2.47 He who tlunks, "I loll other bemgs or I am killed by
other beings," 1s a deluded one, devoid of knowledge But one
who thinks otherwise is the Knower
COMMENTARY

The above-mentioned thought arises f:rom lack of true knowledge which 1s the character1st1c of wrong behef But such
thoughts are absent in the case of one who knows the true natu:re
of things and hence he
1s a tight behevet The sa.me idea occurs
www.holybooks.com
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the Bhagavad Gita "He who trunks of lum as slayer, he who
deems h1m slain-these both are void of 1udgment, he doth not
slay nor 1s he sla1.0. '' II 19
Next the author expla111s why such thoughts imply a;fiana
or lack of ttue knowledge
10

~ Gflc1101 m~~ q1'JORf I
an~ ur ~fu ~i:(' ~~ ~ cplf a-ft:r II~'(GII
A vukk:hayena mara11am Jlvanam J1navarehlm pannattam
Avum na hares1 tumam k®a te maranam kayam tesun (2.48)

81B"fflur

a-

oW! ~or

i:f'"{tlf

'51lcl I'11 fGrffl srn-~

I

~ ~ cp~ cqlff ~ ~ ~lSl'l+{ II~¥ tll
It 1s declared by the Jmas that the death of hving
beings 1s caused by the disappearance of theu: age-deternurung
karma (Smee) thou doth not destroy their age-determirung
karma, how 1s their death caused by thee?
a:r~cFa~1Jf ~ GtlcfTOT m~~ ~

oW!~

2.48

stra .; ~fu ~ ~ d' ~ rflf

,

a-~ ll ~¥~II

Avukkayena maranam Jlvanam J1navarehun pannattam
Avum na harant1 tuha kaha te maranam kayam tehun
(2.49)

~ ffl ~

'*1-qf.if f ~ ~a+{ I
~ ~f.-cr ij'cf cfilT a' ~ ~ a- II~¥\ II

It 1s declared by the J111as that the death of hving be
111gs 1s caused by the disappearance of their age-determ1n1ng
karma (S111ce) they do not destroy tlune age-deter1111n1ng karma
how can thy death be caused by them
249

CO.MMENTAR.Y

Death of hv111g beings results only when theu: age-deter1n111.,
ing karmas wea:r out This wearing out of one's own agekar111a will be caused by its runrung 1ts full cou:rse of duration and
not by any othet means When that causal condit1on 1s absent,
the result ca.no.ot be produced by any othe.t means He.nee no one
can think of causing the death of another. 'Therefore the
thought, "I kill or I am killed" 1s certainly the mark of 1/Jliina,
o:r absence of knowledge ofwww.holybooks.com
things real
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Next the author examines the statements expressing though1
.relating to life, from the same two aspects

ir:rurfa: ~n:r lf ~fq1,1Gtlf+r lf ~~ ~~ I
tft° ~) aroo11ofl urrufr ~) ~ ~~) ll~~o(l
~

Jo mannad1 J1ven11ya J1V1JJam1ya parehl sattelum
So mudho annani nani ettodu v1vatido

Cfi: ffl

lll

~ GJTqlt I fl:l =q- ~ =q-

ij'

~)sm;fr ~~ ~IR@" l I~~ o I l

(2. 5o

I

2.50 He who thinks, "I hve (as caused by other beings
and I cause other beings to hve" 1s a deluded one, devoid of know
ledge But one who thinks otherwise 1s the Knower
Next the author points out how this thought 1s the resul
of aJiitina
o11~~'401 \lnc:1 ft4 tiftq) ~q= '+fOTfu ijoqUR ,

~ ~ Uf

ctfu q+r ~ ~ \ill M~

eplf ij'ffi 11, '-\ ~ II
Avuudayena Jivad1 Jtvo evam bhanant1 savvanhu
Avumcha na des1 tumam kahamtaye Jiv1yam kayam tes1m
(2.p
o11~~~4.=t Gi1c1fc1 tiftq ~ W..a- ~ 1
at 11:~4.i ;:r ~ ccf ~ ~ GTI f~kt iicf ~ II ~ ~ ~ 11
.2. 51
The Omn.1sc1ent Ones decla:te that an orgamc be1ni
hves because of the operation of (its) age-karma (S1nce) that
giveth not age-karma (to hv1ng beings) how 1s their hfe causec
by thee

atrai~ \Jflcl f« ~ ~ '+fl1Tffi ~~ I
~ ~ '1f nfffi ~ ~ 1lJ: ij' ~Rlf cfi'lf ~ II~'-\~ ll
Avu. udayena jiva.d1 Jivo evam bha.nant1 savvanhu
Avu.mcha na d1tt1 tuham kaham nu te 11v1yam kayam teh1m
(2.52.
at l~tF~4., Gft et fa ~ t:tc£ ~ ~ l
if l~~=q· ;:r ~ acf cfl':r ~ a' ~ f~a· ~ a- It~~~ II
2 s.2. The Omru.sc1e11t Ones declate that an organic betng hve:
because of the operation of (1ts) age-karma (Since) they do no
www.holybooks.com
give thee tlune age-karma,
how can they 1.J.fe be caused by them:
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SAM.AYs.A.R..A.
COMMENT.ARY

The life of an orgaruc being depends upon the operation of
1ts age-karma So long as the age-karma persists tp operate,
the organic bemg contJ.nues to hve When that ceases to be,
hfe also ceases to be S111ce the age-karma 1s entirely self-determined in. 1ts operation, 1t cannot be g1ve11 by anybody else The1efore, by 110 means can one make another hve Hence, the
thought, "'I am caused by others to hve or I cause othe:ts to hve,''
1s certatnly due to a;ilina or absence of the knowledge of the
:teals
Next 1t 1s pointed out that the thought of causing happiness
or nusery has the same s1gt11ficance
I

Gil" of"Ctf'JlT ~ llWTR ~ ~~ ~f+r tfa'fu I
~T ~en armrrrofr urrufr t{~T ~ ferqtr~) Il~ ~ ~ 11
Jo appanadu mannad1 duhl.da sulude ka:terru sattet1
So mudha annaru nani ettodu v1vatido

( 2. 53)

er ~

~ Ref a~ Rct d 11 ~)f,:r ~wcr I
ij"
~t"lla~i ~~Ta 11~~~11
.2. s;
He who th.tnks, "I cause happ111ess or misery to other
beings and I atn made happy or miserable by others," 1s a deluded
lf 3f k+M I

¥1°~

one, devoid of knowledge The Knower trunks otherwise
Next the author points out how this thought 1s the result of
qJfiina

~~ ~ $fcflef~~ ~f~ ~ ~ I
~ ~ ur
~ iFcttct~~~ ~ cfi1:TT ~ ll~l\'cftl

~m

Kammodayena J1va dukkhtdasuluda havant1 Jad1 savve
Krunmam cha na des1 Aurnam. dukldudasuhida kaham kaya. te

(.254)
efH·IT&~~ ~ ~ fteta1flslm

1fcff..a- ll'N ri

l

~ ~ .:t' ~ ccf ~~fu«;r ~ t,til'€d ll~'-\1(11
.154 If all hv111g beings become nusetable ot happy only
when theu: l&armas begin to ope:t:ate and since thou dost not give
them fheu: karmas, how are they made miserable or happy by
thee

www.holybooks.com
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efct(cl ~f!~ ~fr{ ~f~ tfo~ I
~ =q 1lT fefcr ~~ cfie{)fu ~ ~fcf(q «T ~~ 11 ~ ~ ~ ll

~)ffl '*1"cfT

Kammodayena Jiva dukkh1dasuhtda havaotl Jadi savve
Kammam cha na dint1 tuham kados1 kaham dukkh1do teh1m
(255)
cfi+f~;:r ~ ! fur~fl9"crr +T?Wa lfft{ ri 1

cfllt ~

;:r cm'cr Wf ~)sfu ofi~ ~ Rct aHi 11 ~ ~ ~ ll
2. 55
If all hv1ng be1ngs become miserable or happy only
when their karmas begin to operate and since they do not give
thee thy karmas, how art thou made m1serable by them

~T~llT '5ITcfT efcR.cl'~~ ~fu ~~ tfo~ I
ep++f =q 1lT fefcr ~ efi"~ q ~~) ~T a-f~ II~~~"
Kammodayena Jiva dukkh1dasuhtda havanu 1ad1 savve
Kammam cha na dint1 tuham kaha tam suh1do kado tehim
(2.56)

efi'-flc{4;r GTrefT ~ m~mcrr ~ lff<{ ~ 1
~ =q ;:r ~ cfq ~ ccr ~er ~ 11~~~11
256 If all living beings become miserable or happy only
when their karmas begin to operate and s111ce they do not give
thee thy karmas, how a1t thou made happy by them
COMMENTARY

Whe1sher a hv111g being 1s happy or nuserable, 1s entirely
dete:r1n1ned by the operation of its karmas If the causal cond1. .
t1on 1s absent, the :resultant experience w11l also cease to be One's
karma cannot be got as a gift from another It 1s acqw1ed only
by one's own conduct 10 bfe Hence one cannot make another
happy ot 1n1se:rable Hence the thought, ''I make others happy
o.r nuse:rable o:r I am made happy o:r m1setable by others'' 1s certainly the mark of 41Ra11a Thus through these gtithis the
author en1phas1ses that death and hfet nusety and happ10ess a1e
all the :result of the operation of one's own karma
~ ~ '111' lf ~ ) Gtritfct cfl;tj)«ijur

~T ~

t

~T ~ itlf«1a ~lfct~t ~~ ~ f~~~I ll',~i.sfl
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Jo maradi Joya du.ludo Jayadi kammodayena so savvo
Tamha du mar1dode duhav1cfo ched1 nahu nuchcha (2.57)
r.r) fut@' ~ ~ N@) ~ cfi+tlcl~ii ij' ~ l

~t+lrcl i11f<etfd ~ ftara~~fu ~ ~ ~ 11~'-\'911
2 57

One dies ot one becomes miserable while alive, all
these happen as a :result of the operation of one's own karmas
Therefo.te., "He 1s killed by me and he 1s made miserable by me''
-1s not this view of yours enttrely false?

Git UJ lfW{ lJf lf ~ tfrfq- ~ cfi++f~ ~qlq~ I
a+~T 1Jf infm Uf i~tfcfe{l ~~ Uf§ f+rcm- ll~~Gll
Jona maradt naya du.ludo sov1ya kammodayena cheva khalu
Tamha nar1dona duhav1do chedi nahu nuchchha
(2.s 8)
r.r) if ~ ii ~ ~ )
:q- cfitj1~~rt' ~cf ~ I

mfcr

clfitl~ i:11f<di ~ i Reid~~@' If ~ fq~ ll~~~II
2.5 8 One does not die or one does not become nuserable
wlule ahve, this also 1s certa10Iy the result of the operation of
one's own karmas Therefore., "He 1s not killed by me a.nd he
1s not made mtsorable by me"-1s not this view of yours entirely
false~
Next the author pomts out that tlus erroneous behef 1s the
cause of bondage

~m
~m

~ GIT ~ it ~ ftcr~~FQ~ cRn:r ~fu 1
'
~
'
~ ~~ ~~ ift:'fll' cfi+1i It~~~ II

Esa du Ja ma.di de dukkhldasulude ka.:tenu satteti
Esa de mudhamayi suhasuham bandhaye kammam

~ ~ 1.tT
'Q;'IT ~

;rre fd ! R9ffi!R4d Ii. ~f;r'

lJ.izirfu'

~;i-

ij ,cl If~

fa

(2.59)

I

~.=rrftr efi4' 11 ~~\II

s9 Th.ls false notton of thtne, "I make other be1ngs miserable or happy" 1s illusory Tlus leads to the bondage of karmas
2.

good or bad

~ ~f~ '1f u ; ~ ~,
~ tfl'qif~ ctT ~001 ~ er irel'lT @~ II"~~ o 11
Dukkhldasuh1de satte katenu Ja.tn eva maJJhavasidam tc
Tam pava ba.:o.dhagam va www.holybooks.com
punnassava bandhagam hoc:h (i6o)

~fct(c:t«1r~a
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10,-

fur8~ Rc:t a1;:i ~ ,ai 1;:i ~)fir ~q+fe.7.fcffua" ~ 1
\::)
"
"
d~q Iq ~ qf 2,Ulf flt efT ~ +('q@' ll"~ \ o ll
2.60 ""I make other beings miserable o:r happy" This
..thought of thine causes karmzc bondage of the nature of vice
or virtue
'*1-fflf+r t ~ ~ ~ c f ~ ~ I
rf tflcfif~ cfT ~UUffif ef ~efif ~fcf 11 ~ ~ ~ 11
Marern.1 Jivavellllya satte Jam eya manhavas1dam te
Tam pav2bandhagam va punnassa va bandhagam hod1 (2.61)
+I I (ll I f~ '3f"Jcl1rrfu =t:f" ~ i j ' ~cf+fe"lfcff~
I
"'
acq-rcr;rrtfep cfT ioit tll cfT ~~ '+l'crfu 11 ~ ~ ~ l t
2.61 "I kill other beings or I make them hve " This thought
• bondage of the nature of vice or virtue
of th111c causes kartmc
Ne"'\:t 1t 1s po111ted out that the thought to kill 1s the same
as k.1lhng
af\T~ai fo ~ur ifert ~ ~'3' m er ~~ ,
2"
,3

~m

a-

Gf'c'f *I +I Iij1 GTI"cfTUT ftJr~lf1JTll'~ l I ~ ~ ~ 11
AJJhavas1dena ba11dho satte ma:tevu mava ma1cvu
Eso ba11dhasamaso Jivanatn nichchhyanayassa (2.62.)
afoll ei fo rj if ;r;:er ~ ,cl M +I I (l{ d +IT cfT +I I (ll d I

~T

~

"

l~T Gncl 1.-IT

'O

.::,

f'1~44ll.-14flf II~\~ II
2.62.
The will to loll 1s enough to brmg bo11dagc 1rrcspcct1vc of the fact whether arumals are killed 01 arc not lcillcd
F.rom the 1eal point of view this 1n short 1s the mode of bondage
1n the case of Jivas (or cmp1r1cal selves)
Aga111 the autho:r points out how thought lf:i the cause of
bondage and of papa 01 prmya, v1cc or Vll tuc
~....
..
. . . . f. .......
~~.., .~ ofcRi a:f il@Zef ~ q (HI~ :efcf" I
~~ijit

~ ~

$ ~'+ntt ffl" n~ ~ ~ 11
Eva111ahye adatte abamhachare par1ggahe cheva
Kiray1 anhavasanam 1run tena du vanhaye pavam
(263)
::;\"
....
"""'~'"'
-rte1-+1.....l'?ojot'hc!fi--~s;r~ 1-f 11(..-w ~ =i:fcf I
~l@"SolfcRIT-i ffi ~ ;f''e.,rn' q"fCll{ I l ~ ~ ~ l l
www.holybooks.com
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unchaste and to acquire property (1t1orchnately) leads to bondage
of evil karmas
i ~ if tf"~ ~ ~~ 31qf(fJ~~Uf ~ I •

11~~"''

m~

~~l1Jf \lf ~ ~ ar~~ ~
Tahavi ya sachche datte bambhe apa11gahattene cheva
Kiray1 anhavasanam Jam tena du vanhaye pru1nam
(2.64)

~ ~ ~fur arq~~ ~ef I
r,sfl@'SelltfHI r;:t ~;:J" ~ ~e.1@' ~ II~ \¥II

~~fq

=El"

264 Whereas (the will not to kill), the will not to he, not
to steal, not to be unchaste and not to acquire property (1nord.111ately) leads to the bondage of good karmas
CoMMEN'I'ARY

The same truth 1s conveyed by Christ thtough His teachings
whe11 he emphasises the inner purity. of heart, "Blessed a1e the
pure in heart for they shall see God " This clearly implies that
the reallsation of the dlv1111ty in man 1s necessarily conchtioned
by the purity of heart, whereas when the heart 1s impure, it b1m.gs
about sm The followm,g words of Christ make this clear "Ye
have heard that 1t was said by them of old time, Thou shall not
commtt adultery But I say unto you, that whosoever looketh
on a woman to lust afte:t her bath committed adultery with he:t
already 1n his heart" St Matthew V 2.7 & .2.8
Next 1t 1s pointed out that the ob1ects 1n the external world
can neither be the cause of karmic bondage
c;fc~
q-g~ \lf" crur ~~q ,e I01 o :ri'tc:f
~
~·I'· Gf'lqftJf I
\.:)

0.::,

l 1~ ~ ~ t I
Vatthum padhuchcha Jam puna aJJhavasa.11ain tu hod1 JlVinam
Uf lf

q~) ~

~-·

if~T ~~creTTJT'or if~Rf

Na hi vattudo du bandho anhavasanemt bandhotthi
(265)
~ Sktl ~lf lf~~~lfi=I ij l'1 ~ ;r~ Gft"q M"{ I
~ ~ c1 «i~ ~q; ~rS'cll a. ,e 1;,t=r ~'elrsf~ n~ ~ '-\ 11
2.65 Thought 1n a11 empu:1cal Self 1s always co11dluo11ed by
an obJect 111 the extetnal world Nevetth~less 1t 1s not that exter...
www.holybooks.com
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nal obJect that 1s the cause of bondage
bondage is caused

It 1s by thought that

COMMEN':I'ARY

The direct cause of bondage 1s thought and not any external
obJect, though this 1s the cause of thought itself Then why
should extc111al obJects be tabooed';) It 1s for the purpos~ of
condemning the thought based upon the exter11al obJects
Thought without the basis of an external obJect never occurs in
the consciousness of Self If 1t is pos'1ible to have thought without the basis of an external obJect, then thought corresponding
to non-c},,.tstmg obJccts must also appear In the case of a person born of a real mother, you can entertain the thought, "I am
going to kill her son" But 111 the case of a barren woman, the
thought, "I a1n gomg to l1>.11l her son'' would be meaningless
because there can be no so11 born to a barren woman Hence 1t 1s
ceit"un that there can be no thought without a basis 1n reality
Hence 1t necessarily follows that conde1n11at1on of evil thoughts
leads to the condemnation of correspondmg obJects of reality For
1t 1s only by p1cvc11t111g the cause that the effect can be prevented
from occurring Coul<l 1t not be mamta111cd that because the external obJect is the cause of that cause whlch produces bondage, therefore, the external obJect 1s itself the cause of bondage? No For,
the :real caui:;al c~>nd1tio11. of bondage, the conat1vc idea is lad...tng
If the C"tternal obJ<.ct were by 1ts<...lf capable of p1oduc1ng karmic
bondage, then 1t would have 1c.lent1cal effect in the case of a saint
who moves about wtth gc.ntlcncr;,~ and cautHm at.tuatcd by the
ideal of love and mercy and of a hypocrite 1n the garb of a Mttnt
who roams about rough a11d tough w1thot1t any care That 1s,
both of them must have the ~amc react1011. 1n the c1w1ro11mcnt
which 1s co1nmo11 to both It 1s not so as a matter of fact t:rhe
saint pure in heart 1s untouched by sin though he lives in the
same e11v1ronments as the false a11d hypocr1t1cal ascetic who,
because of the absence of the purity of thought, 1s st1ll attached
to sensual pleasures and 1s thus sub1ect to karmu bondage
Hence 1t 1s not the environmental ob1ect but it 1s the lnner thought
that 1s the cause of bondage
www.holybooks.com
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Next the author po111ts out that the thought which 1s said to
be the cause of bondage 1s false because of the absence of obJec..
tive evidence to corroborate 1t

efcfldf&(!f~ ~~ ~f;r if'ii°nt ~ fqfflf;r l
GIT ~ID 1ii1=1'i for~lIT m ~ ~ fi:rt;~r 11 ~ ~ ~ ll
Dukkh.Idasuhide Jive karenu vandhemi taha vimochcm1
Ja esa mudamayi nirachchhaya sa hu de nuchchha (266)
~ furcr~flcrq~ '*1crr9: ~rf+r ~4c.;rnf q~T fq+r)=q ll t R-1 ,
4T ~ lj!€+rfu' NU~cfil' tlT ~ a- ft:r~ II~~~ l I
2.66 "I make living beings nuserable or happy, I bind or
release them " Such thought in you is meaningless Verily 1t is false
CoMMEN'rARY

Happiness or nuse:ty of a person 1s entt:tely dependent upon
that person's nature and 1t cannot be due to any external influence
Hence the propos1t1on, ''I make lum happy or I make him nuse:r...
able" 1s false, because 1t 1s uncorroborated by obJcct1ve reality
Mere asse:rtion of a proposition cannot make 1t real It cannot
create its own ob1ect1ve evidence of corrobo:rat1on If It 1s possible for the asserted propos1t1on to carry within itself the cor.roborattve evidence of ob1ect1ve :reahty, then such statements must
become :teal by the mere fact of assertion as, "I am gather111g skyflowers '' Hence no assertion by itself can car:ry 1ts own truthvalue with it
Next 1t 1s explained how such a thought 1s without .co:rtobo1a.t1ve evidence
..

cf~~fcr cfli+fOTT ~ I
~~ +rtefli:t ir~jt ~ lf ff fcp ~Tftr q+r 11 ~ ~ \9 l t
~+hci tl fOI furfl«:r \ifTcfT

Anhavasanarunnttam vaJJhant1 Kammana Jad1 lu
Munant1 mok:khamagge t1da ya te kuikatod1 tumain
ol~lt q ij 119 ~f;@' -;;ftcrr ifo~et cJl+11J1T ~ ~ I

(2.67)

~-oll.:a· i:ft~ ~ffifrq ~ ~TN ~ 11 ~ ,'911
267 If their own thoughts are the teal cond1t.1on by which
souls are bound by karmas ot get released. from them while standing
011

the path of salvation, then what
1s there that thou canst aclueve?
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The proposition in thought, "I bind o:t I release" in order
to be true must have as its obJcctive meanmg, actual bondage or
release of j;vas, as cot.tobo:tattve evide11ce But as a matter of
fact Jivas ate bound or released accord111g to their own thought
co11chtions Another person's thought would be entirely 111e:ffect1vc, therefore, to bind or release other ;ivas Hence your
thought, "I bind or I release other ;ivas" 1s entirely false
since it is not corroborated by obJGCtive evidence Hence your
claim, "I bind or release other pvas" 1s only illusory
Next the author describes the behaviour of one who 1s delud..
ed by such ineffectual and fruitless thought
~ ~ GITcf) ~ @f;{:401~~{{ I
""

.....

""

~ ~ ~ qfcf ~

..... h:r::r

8TUTlf1'"1~ 11~~<:::II
Savvc katcyi Jivo anhavasanena t111yaneray1ye
Devamanuveya savve punnam pavam cha aneyav1ha111 (268)
~ efi (1 fo Gfr<f)Solt c:I *II~ tj f~~~f4 c:fi Ii I
~et +1 ;:f"::IGI I~-q ~.... tnnr
.a·~, qrq- ::q- fficfeT+r" 11 ~ ~ <::: ll
268 The Self, by its own thought activity creates for 1tsc1f
the form of beings-sub-human, hellish, celestial, and human
and also various types of v1rtu e and vice
~ ~ ~ GJletlGTiq Sfwlllwlll :q- I
~ ~ ~ ~ arttfl'lJT lt~~~ll
Dhammadhammam cha taha Jiva.11ve aloyaloyam cha
Savve katey1 Jivo anhavasa:nena appanam
(269)
~ ~ ~ Gtl;f.f 1'5114' atlw51cfi~lcfi ~ I
~ if> '-1 fa ffl ar;;ip4 *11 fl ~ 81 kit M+( II~ \.9 ~ II
2.69 S11n1la:rly, the Self thtough 1ts own thought..act1v1ty
may 1de:nt1fy 1tself w1th the catego:r1es of ilharma o:t: adharma,
soul, non-soul, the Un1vetse and the Beyond

t{q+fu!cf

CoMMEN'tAB.Y
1.

The will to do a th.u1g makes a person the doer of that act
Thus the will to ktll makes him a killer, the will to steal makes
him a thief and so onwww.holybooks.com
Thus a part1cula:r conat1ve tendency 1n
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the Self makes that Self the agent of the cottespond1ng actton
Smulatly thought condtt1011 determ.tn1ng birth as a hell inhab1tant,
when ripe will lead to the birth as a hellish being S1nulatly
appropriate and effi~ent thought condittons will mal.te the Self,
a celestial or human being The same a.pp.ropr1ate thought activity will cause him to do virtuous deeds o:t v1c10us deeds a11d
enJoy happmess or 1111se:ty The very same thought activity as
a p:tocess of knowledge, may bring 111 the catcgo:r1es of dhar111a,
adharma, the world includifl-g ant.mate and inanimate obJects,
and space beyond as ob1ects of knowledge related to Self But!
thl.s very same thought vitiated by absence of right kt1owledge
may lead the Self to erroneously identify itself with the various
external ob1ects In all these cases the Self deviates from 1ts own
intrinsic nature of purity and gets vitiated by alien influences on
account of which the Self through its vitiated thought activity
goes astray from his own nature assunung various forms u111cal,
ephemeral, and 1mpu:te Thus the :real nshu are enti:tely free
from such v1c1ous a11d erroneous thought act1,r1ty
Next 1t 1s pointed out that those who a:re free from such
thought act1v1ty are not subJect to karmic bondage
9

~aJfirr 'Cl('fc~ Gl'fu

a-

~+fiqij I OJ 1fol

~ ~ cf i:fi+ii 01

l!ufr ur

~~fur l
fwarfa' n~ \9 o 11

Edani natth1 1es.1m anhavasanan1 evamad1n1
•
Te asuhena suhena va. kamtnena muni na hmpa11t1
~mf.:r ~ Wei" ~tSf~lPHtl ~ ,..~ ?.I +I rcfl M" I

~~ ~

cff

~

(2.70)

~r ti" f~a-11~\9ott

2. 70

The saints, in who.tn such thought act1v1t1es arc not
present, a1e 11ot contaminated by karmas, good o:r bad
COMMEN'rAR.Y

The thought act.1v1t1es me.o.t.toned above, occut when the
1t1tnns1c nature of the Self 1s not :teahsed The :reahsat1011 of the
true Self ttnphes the thtee aspects Faith 111 the ultimate purity
of the self, knowledge of the ultimate self, and be111g 1dent1£ed
with that ultimate self.-these three aspects constitute the nuchqya
ratndtraya, the thtee Jewel~ from the higher point of v1ew The
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thought act1v1t1es :refer:t:ed to in the preceding two gathas are
11ot based 1a1pon the experience of that Absolute Self Therefore
they arc as~oc1ated with the empmcal Self Emp1r1cal Self implies
the oppoS'1te of the Transcendental Real Self Therefore the
aLt1v1t1co of belief, knowledge and conduct of the einp1t1cal Self
are from the teal point of view, erroneous belief, erroneous knowledge and erioneous conduct Therefore karmtc bondage results
from them Hei1ce lt follows that 111 the case of a sa111t equipped
with true k11owledge of Self, thes~ psychic act1v1t1es ate absent
and hence there lb no karmic bondage
Next the term Adhyavasana 1s expla111ed

!~ ~aftfq lf of\T+f?.RTTUf ~Tlf
~~er ijoq m +rTqr lf qf~Ofl+Tr

fqtro"fTllT

~~cf ij l ltl sfcr =q- 3'felPH-f I'1 +l fo ~'et

fct #I M

I

11 ~ \,9 ~ 11
Buddh1 vavasavov1ya anhavasanam mad1ya v111nanam
Eyattameva savvam chittam bhavoya par111amo
(27x)
"~
~cp1~"""
+l q ijq'
PH1 ~ P=I :i=et

I

r. ~;co
. . .......11-:q II ~ l.9 ~ II

_..qc:::

2.7x Buddht (unde:rstandmg), 1!)'aVC1saya (resolving), adbyavasana (conat1ve activity), mat, (thinking), vy.iana (know111g),
chlit,t (consciousness), bhava (conscious mode), and parmc1111a
(co11sc1ous manlfestat1011)-all these words have the same meaning
Next the vyavahiranqya is denied by the ntSchayanaya.
ttEf' qq~I (Oiarf qfgfu'it GfTUf fiJl-,;,@l(Ol~Uf I

PJl-oUlfOl41""1<{1 ~ ~fu1oi, tTJcf@" fu1oat10I ll~l.9'=(11
Evam vavaharanavo padh1S1ddho Jana nichchhayanaycna
N1chchhayanayass1da puna mun1110 pavant1 mvvanam (172.)
~ oq q~I Vt 4 'Sf fa MiT Gt I"lr:-1 ~ ftl ~ii ll rl 4i1 l
f11~'qlMll If$ffif 2/1~.=tli SI JC'j,cf f;a MqTOI ii: 11 ~\9 ~ Il
2.72.. Thus know ye that the practical point of view lb con...
ttad1cted by the real point of view It 1s by adopting the real
po111t of v1ew that the saints atta1n Nuvana o:c L1bcrat1on.
COMMENTARY

The (nm:hqya) real point of view 1s based upon the Self The
(vyav11hira) practical point of v1ew 1s based upon external thmgs
www.holybooks.com
http://www.holybooks.com/samayasara-or-nature-of-self/

S.A.M'AYSA.R.A.

I]%

Thus f:tom the real po111t of view, all the externally conditioned
thought actl.vttl.es because they constitute the causal condition
for karmic bondage have to be re1ected by the saints who have
renounced all To renounce such thought act1v1t1es, •they have
to re1ect the practical po10t of view itself since that is based upo11
external things Spiritual hberation from karmic bondage 1s
possible only by adopting the real po111t of view Hence 011c
who wants to reach the goal of Nirvana has to adopt the real
point of view and re1ect the.practical po111t of view

zr~e f+t c{) ~!ffi art ffl~acf f'1i 01 q <~

q,JURf

~ffl fer arfflar) aTUTJfl1Jft f;p;~~

I

~ 11 ~ \9 ~ 11

Vadasanudi gutt10 silatavam Jlnavarehim pannattam
Kuvvanthov1 abhav1vo annani nuchchhadittht du

f~ it e4 < "SmCcf+f
f+r~f~ 11 ~ \9 ~ Il

c;Td *1 f+1 fo ~I CcflT ~~~)
~

~

(2.73)

I

~'?fCtnl&rTsm.ir
2.73 Persons 1ncapable of spmtual hbe:rat1on evt!n though
they observe vows, carefulness, restraints, ru\es of conduct, and
penance as described by the J111as do remain without true knowledge and of false faith
'I,:)

~

'I,:)

CoMMEN'rARY

Various kinds of religious disciphne prescribed by the Jina
are from the 1!.Javahara pomt of v1ew Hence they constitute
vyavahtlra charttra, course of conduct prescribed for the ord111aty
man These rules of conduct may be observed even by abhavyas
-persons innately unfit for sp1t1tual salvation Even though such
an abhavya practises those rules of conduct, he cannot be considered to be equipped with the three Jewels of the higher 01de:r
which are based upon the nature of the pure Self Hcnw his
conduct 1s only of the lowe.t order belong1:ng to the three Jewels
of the lower' order Hence from the absolute point of v1ew,
since the abhavya ls endowed w1th the inferior Jewels, his faith
and knowledge cannot be considered to be of the right k111d
Therefore even the successful observance of the :rules of conduct
does not entitle him to be classed among those of :right knowledge
and right faith Hence he mustwww.holybooks.com
remain a;nant and mtthyqdrishtt
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Even when he 1s well-versed 1n the Scriptures, 1s he sttll to
be called an ttjliant? The answer 1s given in the next gtitlui

~~ ar+rfc1 ll ~ *11 ~ \jff are1Tt(\Nf 1
q"To1 Uf et>i:fi{ 1!Uf o1 ij ~~~ TJfftJT cJ; 11 ~ \9¥ II
Mokkham asaddahanto abhav1yasatto do JO adluyena
Patho na kared1 gunam asaddahantassa nanam tu
(274)
~cfl.cf

ir\"&ii:f~~S+foll ijtq fc!

ll'TS~

t

~ cp'Ufu ~+T~~ ~lii ~ 11 ~ \9'tl I
.2.74 An abh(J?)ya, one unfit for sp1ntual salvation, has no
faith m moksha, hence though well versed 1n all the scriptures,

'm>T

such a study does not endow htm with tight knowledge or quahficatlon because of the lack of faith
COMMBN"tARY

The reality of moksha 1s not believed m by the abhavya
because he 1s devoid of the :tight knowledge of the pure nature of
the Self Therefore he has no behef even .111 knowledge Thus
devoid of tight knowledge and nght faith, lus mastery of the
scriptures cannot make h.tm the real Knower and 1t does no good
to htn1 Thus in spite of lus lea:rn1ng> he remains devoid of know-

ledge
Has he not by his obsetvance of the rules of conduct, faith
1n dltarma ? The answer 1s given in the gatha below

at least

~~~f~ ~ t@'R lf fflF-{ ~ ~ ~ ~ lfff8f<{ I
~ 1f141ft»lf~~ ~ ij1" cfii:+tSR~4folf+ltt ll~\9~11
Saddahad1ya pattadlya :rochediya taha plll},oyl phasedi
Dhaqunam bhogan1tn1ttam nahu so kammakkhayan1nuttam
(.z,s)

~t:tmf =q- ~ft:r ~ ~=qJ;t Rt' =q' olfT ~ ~ I
~. m~ I f.:i f~ =et ;:r" ~ ij" clfi+T~ 4 f.:t f~:et+( U~ \9 '-\ II
"'7' No doubt he has fa1th 111 (a kind of) dkarma, he acquu:es 1t, he dehghts 1111t and p:a:act1ses 1t But 1t 1s all with the
obJect of futute enJoyment Certa111ly not (that ilbarma which
leads to the) destruction
of lettrmas
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Next mokska margt1, path of salvation 1s descnbed from the
vyavahtira and ntsckaya points of view, the former to be teJected
and the latter to be adopted
at Ill I <1cflo1ro1 Gt~lcll«\~*f OI :q- fctuu14 l
•

'~~erfo1cfilll :q- ~ +rtllli ~ ~ atc1~1<r ll~\9~11
Ayarad1nanam J1vad1damsanam cha vinneyam
ChhaJJivarukayamcha taha bhanay1 charittam, tu vavaha:ro (2.76)
at 1-i:f I (I f~#tl~ Gflc:f I f«:(~~i~ !q' fct#f 4~ I
'fe' Gtlc:tf'1cfil4 =q- ~ +rorftr ~ cf~ olfcf~I°\ 11~\9~11
2.76 Let it be known that (knowledge of the scriptures
such as) Acharanga 1s right knowledge (Faith in the catego:r1es
of) ;iva etc, is right faith (Protectlon of) the six kinds of organisms 1s right conduct These, 1t 1s sru.d, constitute vyavahara
(mokshamarga)-tl.1e path of salvation from the practical point
of view)
amrr ~ +f\Y+fi urrur amrr t ~ij"Uf ~ =q- 1
amrr q "'*I ef<..q rot amrr it' ~) \ll"llft 11 ~ \9 \9 ll
.Ada khu maJJhananam ada me damsane cha:r1tte ya
Ada pachchakkhanam ada me samvaro J5go
(2.77)
"~
' " ""'~
am+IT ~ +f+I" ~Wf4 k+I I if
' ",a =q- 1

am+rr 5Rll l€ll M am+rr ~ ij'~f lf11T 11, \9 \911
2.77 Whereas the Self 1s my tight knowledge, the Self 1s
my tight fru.th, the Self again ls my :right conduct The Self 1s
tenune1at1.on, the Self 1s the stoppage of karmas and yogtc med1tat1on (These const1tute the nischaya moksha marga, o:t Path of
Salvation from the :real point of view)
Emotional states such as attachment are the cause of bond...
age They are ahen to the natute of the pure Self Then how
do they occur 10 the consciousness of the Self? Do they :result
f:r:om dttect manifestation of the Self or ate they caused by ahen
111:B.uences? Tlus question 1s answered 10 the succeeding gathas

'

~ Cfifwlf;ioit ~ ur ~ qf<o1+1~ <llii:tl~fe: I
diiG!Gtfct ~ ~

m (tll<ll~

~ IP~\9tll
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Jaha phaliyaman1 suddho na sayam parmamay1 rayamay1h1m
Rang1nadt anneh1m du so raltadtlum davvelum
(2.78)
lf~T ttfrrc9i+lfur ~T ~ ~ qf'"(Ufl@' (Ii, ,,a

"cilffi°S'"~ fcj, ij' ~rfef+nra~ 11 ~ \9 t 11
~ef urrofr ~:[) 'OT tflf q f(Ul +I ( (I '4 +I I(~ I
~\Nffc{ aru~ i ij"f (lilt {l f~ C::ffi~ 11 ~ \9 ~ II
Evam n;i.ni suddho na sayam parmamad1 raya:ma.y1h1m
Ray1nad1 annehtm du l:>O ragad}h1m d6seh1m
(2.79)
~q

~l'IT ~;[T .,.
\::)

~~~

ij'

fcflf qftaf+@' (Ii 11 ~ I

(jiJlf~f;ra:~ ll~\9~11

2.78-2.79 As a piece of crystal, itself be1ng pure and colourless) ca:nnot appear red-coloured of 1ts own accord, but in assoc1at1on with another red-coloured ob1ect, 1t appears coloured :ted,
in the same way the Self, h1n1selfbeing pure cannot have emotional
act1v1t1es such as attachment, etc, of his own accord But when
1nfluenced by ahen 1mpu:t1t1es, he gets tainted by such impure
emotions of attachments, etc
It 1s 11ext po111tcd out that one who knows the real nature
of things realises that the Self, the Knower, 1s not the cause of
the impure psychic states &uch as attachment, ctc

'Of ll" <1 ll cfte:it1 ~ ~oqfc{ urrofr ~ efT I
4t( l{ ~ cq oft 'Of
a-ur efiT~T ~fu +ffqfOT ll ~GO I l
Naya :rayadosamoham kovvadt nam kasayabhavam va
Sayamappa110 na so tena karago tes1 bhivanam
(2.80)

m

161

+f~ ~rfu' ~t.=fr cfl15TTlf+fTcf cfT l
'
~
'
~cfT~~' .,- ij' ~
cfi I (ffi~' 'Sf r '+fm;ffl{ 11 ~ C. o 11
2.80
The Knower does not of lus own accord produce in
htmself attachment, aversion, delus10n and such other g:rosse:i emotions Hence he 1s not the causal agent fo:t: those psychic states
Next 1t 1s pointed out that the ego devo1d of the knowledge
of the :reals and 1mme:rsed :in nesc1ence 1s causally :responsible for
such 11npu:re psychic states
.=t" :q- (Ii I

(141 f~ ~)ij ~4

a'~~

qiij llFM·il~

~cf GT '+ITcfT I

qf~u1+1'11
<MliO' if'ffl ~ ll~t~ll
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Ragamhiya dosamluya kas1yakammesu cheva JO bhava
Telum du par111amanto ragad1 ban.dhad.t punov1
(.281)
WT =q- a\Sf =tl" c:filSI 14 cfiit ij' =qq lf .ffqf I
~~ qf~~) <Ii 11 cft 't if'b'1T@' ~fq ll ~ G ~ 11
2.81
When the material karmas pe:t:ta111111g to attachment,
aversion, and grosser emotions begin to operate, the empirical
ego begins to have co:trespond111g psychic states These psychic
manifestations of attachment, etc, of which be 1s the causal
agent do produce 1n their ttfrn fresh karmic bondage
....

"'""

t'

,ll

.

"'

~

~~ &lijf~ cfRTT4efii:ii~ ~q ~ ~fcl'T I
~f~ ~ qf~o1+1a1 U~T ii"~~ ~ lr~G~ll

11

Ragamluya dosamluya kasaya kammesu cheva Je bhava
Tehtm du par1namanto raga.di bandhade cheda
(2.82)
~
UlT =iii' &'rq
=iii' efilSI lllcfi+I~ =efcf lf ~m I
~ ef<or+t +Ii '11 <Ii II c{\ 1. iifl:.ffl ~afi:@r ll ~ C~ II
2.82.
The emp1r1cal ego wluch 1s mantfestl.ng in the psycluc
states of attachment., averswn, and grosser emotions and which
identifies itself with those psychic states gets bound by co:r.tespondtng fresh karmzc matter
Next the author poro.ts out that the Self 1s 11ot the causal
agent for the emotion of attachment, etc
""

t'

"

"'

at q fls cfcfi +I 01 ~ ~ q-64:4 ctlcl IO"f ~ fq 001 ct I

lf ~ cffiroraft ~ ll ":{ G~ II
Apadh1kkamanam duv1hatn. apachchakkhanam taheva vinneyam
Eyenuvayesen.a ya akitayo vanruyo cheya
(2.83)

~o!q C(*I U(

~ 'Fffi'lfiJ: I
t{crft 4«~~&fcfi I W,~ cl fitkl ti-i:f 6 4 cl I II ~ ~ ~ II
2.8 3 Non-:repe:nta:oce 1s of two k.tnds and non-renunc1at1on
also should be known to be s11n1la:r By such teachtng the Self

arsrfa "fi+I 01 frm+l SI ~li I¥11 '1

"'n''"'

"'n

of the nature of consciousness is said to be .not the.it causal agent

814 f;gcfi5fi+TOT ~ ~ ~ ~ 81 q-oi:f {.9 IOf I
~°ldl C(ijtJf lf ~ qf,roraft $;fr lI~ ~¥11
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Apadh1kkamanam duv1ham davve bhave taha apachchkhanam
(.a84)
Eyenuvayesena ya akarayo vann1yo cheya

ofSITa Sh4-I 01 firfcrcr ~~ ~ cf~l 51 elf I~ll 1'1 'l l
"' '
~ "' "'
~
qa:~~arcITTW,~ c1 fuc.-1a~=q. . afi4 a1 11 ~ t¥ 11
2.84 No11-repe11tance 1s of two lands, physical and psyducal and so also non-1e!lunc1at10n, by such teaching the Self of
the 11ature of consciousness 1s said to be not their causal

agent
~ atefecfefi4-101

~~

arm

~~ur

=q- a:oerm 1
~~ 011.qaq) 11~~'-\II

m

fficf cpffl
Javam apadhtkkamanam apachchakhanam cha davvabhavanam
(285)
Kuvvay1 ada tavam katta so hoy1 nayavvo
lf Icl ~51 fo-:ifii:t oI4-151 ell I:@'4 l'1

=q- ~rcr;r) l
-+rffi ~Rf&f 11 ~ t 4.11

~felITT+IT ij'fcrc(m ij"
2.8 5 So long as the Self does not practise renunc1at1on and
repentance, both physical and psychical, 1t should be understood
that he 1s the causal agent of karmas
COMMENTARY

Prattkramana 1mphcs confession a11d repentance for past
Aprattkramana, therefore, means instead of confes-

misdeeds

sion and repentance, recalhng to memory the past experiences
w1th 1mphc1t approval This recalling to memory the past impute experience 1s of two kt11d~, psychical and physical Pratya
khyana implies :testra1111ng ot absta1n111g f:rom a desire for future

sensual enJoyment Apratyakhyana 1s 1ts oppos1te It means
the absence of that rest:ta1nt and hence an un1nh1b1ted
longing for futu:re pleasures Th1s 1s also of two kinds
material and psych1cal
The material karm1r: cond1t1on
produces the co:crespond1ng psychJ.c states of emotion e1the:r
apptoving the past experience or longing for future pleasw:es
The causal :telat10n thetefo:re exists between the material aspect
and the psych1cal aspect and these two aspects of aprattkramant1
and apra'tJakhyina since they imply the operation of mate:r1al
/earmas and ~he appearance of psychic karma have no relatto:n to

u.
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the pure Self of the nature of consciousness Hence the pure
Self cannot be considered as the causal agent of these two types
of karmas This 1s the Message of the Scriptures But when
the pure Self forgets its own real nature a.11d 1dent.uies.1tself with
the grosser emotions of the emp1:r1cal ego, he 1s not able to repcot
for the past experiences, nor refrain from the future ones So
long as he is thus spmtually incapacitatetl to wipe out the past
and to reJect the future, he feels himself :tespons1ble for all those
impute emotions caused by karmic materials and thus he becomes
the karta or the causal agent of those experiences
How the material cond1t1on can produce psychic states
operattng as 111mttta and how the Self 1s concemed or related to this
causal process 1s elue1dated by an exarnple taken from ordinary life
arrettcfi i:it Ia:) lJT crTTIT~~ ~ ~
1

~rm

~ ~ ~a~ TJTf1JIT qw~1J1Td" ~ fur~ 11 ~ t ~ 11
.Adhakanunadiya poggaladavvassa Je 1me dosa
Kaha te kuvvay1 nam paradavvagunavu Je nichcham. (2.86)
a:f"'ef efllri~r ~«"'1 ~s:. o ~ lf" ~~ ~Nr 1
~ a,.:~)fu ~ ~olf1~ ~ f~clf II~~~ ll
2.86 How can the Self, the Knower, cause these defects
the material things used 1n the p:reparatlon of food since those
are the attnbutes of external o bJects

1t1

~fwr

err~~

~if c{oq" I
~ 6" ~ ~T cfi'lf ~ fur=a:q '-t-ql{Uf ,~ II~ t \9 ll
.Adhakammam uddes1yam cha poggalamayam 1maxp davvatn
Kaba tam mama hoy1 kayam Jam n1chchhamacheyanam vuttam
afrqf~

=q-

(.187)
8'f'cf ~fucfi' =q- fM witlf f~ ~'"I ~ I
"
"
...
~ ~i:f'lf ~ R lITTifctt '-f-qrj .=t +I'i::>SRI +I" II'='\ G"9 ll
.287 Even whenfood1s prepared by others fot me, the things
used are .tnate:rial 1n nature How can these defects be cons1de.red
to be caused by me when they :really petta.tn to 1nan1mate obJects

·····~

COMMEm!AB.Y

In the case of the householder as well as the ascetic there
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a1e 1mporta11t principles prescribed 1n the matter of food Only
wh1.t is called pavttra-ahara or pure food 1s fit to be eaten by them
But 111 the matter
,, of preparing food there are various poss1b11lt1es
of defects occurring there111 The articles used may be defective
and may vitiate the quality of food prepared thereform The ne(.essary things Ubed for preparing food such as water, fire, etc because
of careless selection may also vitiate the food prepared Whether
the preparation 1s made by yourself or by a cook under your
1nstruct1011s, the defects which may be• present 1n the food prepared and which make 1t unfit for consumption are all defects of
material articles utilised 1n the preparation of food The articles
used for the preparation together with the person engaged in
cooking are all external cond1t10ns to you Food prepa.1ed f01ms
the effect of all these external causal cond1t1on& and this 1& also
cxternal,-thc whole process of causal cond1t10n .resulting 1n the
form of effect The prepared food 1s completely external to the
pe1son who 1s going to consume the food He 1s not concerned
1n the series of operating causes and the result1ng effect Therefore he 1s neither concerned 111 the production of the defects present 111 the food no1 1s he responsible for the same They all
pe1ta1n to m-iter1al 1na111mate obJects in the exte1nal world But
if he accepts that food which 1s defective and unfit fo:r consu1npt1on with the full knowledge of the fact that defective a:tt1cles
we1e used and there was carelessness 111 preparation thereof, he
becomes :responsible for those defects, and he 1s therefore subJcct
to demerit thereof But 1£ he re,ects that food, he 1s not respons ..
1ble fot the defects and therefore he wlll remain uwnB.uenccd by
the demerits thereof This 1llustrat1on 1s quite parallel to the
previous case where the material karmic cond1t1ons produce
corresponding psychic states of an 1nipu:re nature These 1m..
pu:re psychic states, since they are produced by material }.ar,mc
cond1t1ons which a:re different 1n nature from the Self and also
external to 1t, both the cause and effect,, remain external and
ahen to the Self Therefo:te the pure Self 1s not directly
concerned in thu~ causal series and he.nee 1s not :tespons1ble
fot the defects and 1mpw:1t1es present in. the :tesult.. He can
www.holybooks.com
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practice of prattkramana and pratyiilhytina, d1sownmg the past
and re1ect1ng the future occurrence of those 1nipure psychic
states If on the other hand, the Self by abandoning the sp1r1tual
discipline imposed by prattkramana and pratyakl!Jiina, 1dcnt1fies
itself with the past impure emotions and 1eadtly co1111n1ts h1msdf
to future s1m1lar 111dulgences, he becomes fully responsible fo:r the
defects thereof, and therefore gets bound by corresponding
karmas This case, 1s therefore analogous to the case wherL the
person accepts the defective and impure food though he 1s not
concerned with the preparation the1eof
Thus ends the chapter on bandha or Bondage
Thus bandba quits the stage

CHAPTER IX
MOKSHA OR LIBERATION

Then Moksha enters the stage
~ 1Jfl'lf

co"rfcr ef~r iftfUT~li f=q~wffi"~

I

+l<Hfe_lq enTw ~ fc:14101q ~ ll~ttll
Jaha nama kovi pur1so vandhanayamm.t ch1:rakalapa.dht-baddho
T1vvam mandasahavam kalain cha v1yanaye tassa
(188)

fuocl°

~r

~l=f

cfi"Ni:f ,9}itifT ;r;;'cf~ f:q <?.61 wsr~

ffiV

+f~Tef ~ =q- fqGiMlfo ~ ll~<::tll

1

lJ'f ll~ ~ if'ei~ ~ l
cfil~Oi '3' ~~qolfef lJ'f ffl ~T ~ fq'11cf(.e( 11~~~11

Cifl

UfFf ~ ~

Jayi 11av1 kunay1 chheda.m na muchchaye tena bandhanavaso
sam
Kalena vu bahuyenav1 na so nru:o pavay1 v1mokkham (289)
~ ~ cfi(l@ ~~ .:t' ~-oqei ff'1" ~~~f« ~ I
~

~~ ~ Gl~ cfi.=t Ifct

t=t"

~ ~'< srrc;:r)fu

~

fffi~ II~<:: \ II

~ ~~ ~~qll~fs~ll"~+l'Ff I
GftOidl fq 'CJf ~ ~~ ffl° ~q ~ ~ ll'~~oll
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Iya kamn1aba11dhananam payesa payadh1tthtdiya anubhagam
Janantov1 na munchay1 munchay1 so cheva Jay1 suddho (2.90)
sfu efi1tcsf.=efRf >f~~mft~clfri..::,+ffff+f""' I

Gf~fcr

~

l3:~ffi

~:s::qfa- ~ ~cf lf"fc{ ~~ 11 ~ ~ o 11

.288-2.90 As a person, who has been in shackles for a long
t11ne may be aware of the nature of his bondage, 111te11se or feeble,
and also its d11rat1rm still su long as hf" does noi make any effort
to break them, he docs not get himself free from the chains, and
may have to remain so, for a long time -without obta111111g freedom
S1m.1larly a person with karmic bondage, even 1f he has the know..
ledge of the extent, the 11af Pi"e, the du1at1on, and the st1c11~th
of the kanmc bondage, docs not get hber~t1011 (by this
mc1c knowledge) but he gets complete liberation 1f pure 10
heart
COMMENTARY

Sepa1at1ng the Self 'lnd b011tlagc from ead.1. other is called
moksha Some ma1nta111 that mere knowledge of the 1Jatu.re of
this bondage 1s able to p1oduce moksha, ot Liberation But t.1.11s
1s w1ong Just as in the ca<,c of a person 111 ch'l.ml::i, mete knowledge of the chain 1~ ineffectual 111 sccur1ng hts frcc..dom, so 1lso
the mete lmowlcdgc of the n1.turc of keir111tc bondage 1s 111effoc..
tual 111 secu.t1i1g his spmtual hberat1011
Next 1t JS po111tcd out that mere thinking about the procc'is
and devclopme11t of Lcirnnc bo11dagL. docs not k.J.<l to tht. hbc.r1.t1011 of the.. Sdf
~ arir f:crQ°oT arer~r ur tfTqs fcf+TTcR9 ,

~ if~

~ f81 ~:flr3Rel 11 ~ ~ ~ 11
Jaha ba11dhc ch111ta11to b1.11dhannbaddho 11a pn.v'l.y1 v1moJ.JJ111n
Taha b·u1dhc.. (.fontanto Jivov1 na pav'1.yl v1mokI...ham (2.91)
~T

f~a) ~fcfr fer ur

er~ f:q d 4.;'

~~~;gr ,;- 5fMT'@' fqll1'e,ir"' l

~~T ~~ M€Ill~ Gr'rerrsfq ~ srnr)fu fq,q-T~:r+{ 11 ~ ~ ~ Il
2.91
As by (m<..rc..ly) thmI.i.mg of bondo.g<.. one bound in
shackles does not get release, c:;o al~o the ~elf by merely thmk111g
of (karmtc) bondage does not attain moksha
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CoMMEN'I'ARY

Others ma.tntain that the concentration of mind 011 the idea
of bondage is itself the cause of moksha or spir11-ual liberation
This view also 1s wrong By mere co11centrat10.n of thought on
bondage one cannot obtain liberation, Just as concentrated attention on the shackles cannot get freedom for the person in chains
What then is the cause of liberation? The a11swer is given
below

~
~

~ if'efOTif;[T ~ qr~ fq"+('Tcf€f I
ifif fa,'101 ~ ~ ) ~q FHf fcl 41 ef~et ll ~ ~~II
Jaha bandhe chluttunaya vandhanavaddho vu pavay1 v1n1okh.ha111
·raha bandhe chluttunaya Jtvo sampavay1 v1mokkham
(2.92.)
~ ~~ =q- ~;:i-~~ srrc;:r)fcr ~&Tit 1
~r ;r~~~ =q- '*1"q «srrafrfu ITTT&rl-"( 1t ~ ~ ~ 11
292. As one bound in. shackles gets rele~se only on break-

~it fu~

ing the shackles, so also the Self attains emanc1pat1on only by
breaking (kanmc) bondage
How 1s this to be effected? The method 1s shown belo~

fat~:nfurSTT arCtfOTI ~ :q- 1
if~~ GfT P-1 ('NI f~ ~ ~q+fTcf€fUT ~tJft 11 ~ ~ ~ 11
ifetrur

=q- ~

Bandhanam cha sahavam viyanivo appano sahavam cha
Bandhesu JOVl ranadi so kammav1mokkhanam kunay1
(2.93)
if.=f:TT~T =cf" ~Tcf fcffrltl Ic:+I ~ ~'+fl'cf tq' I
if~~ lfT ITT\;r~ ij" cn1rITT)&=rur ~)fu 11 ~ ~ ~ 11

a

2.9; Whoever with a cleat knowledge of the nature of
karmtc bondage as well as the nature of the &elf, does not get

attracted by bondage-that person

obtains liberation from

krJr/lJ(lS

Co.M.MEN'rARY

Thus the d1:tect cause of hbetat10:n 1s determined to be the
separation of the Self and the bondage from each other

~f ;ref)~ ~' f~\Nff'cf ij°~cf(.~ Off~ PJf'~ t<~
q 0011 '3crort:t1Jf ~ f~1JOfT 011 Of tt +I Iq 0011 II~~¥ll
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CHAPTER IX

J1vo bandhoya taha chhtJJant1 salakkhanehtm niyayehtm
Pannachhedanayena vu chh1nna nanattamavanna
(.z94)
\if"TcfT <Sfi=~~=q cf~T fu?la- ~&TUll+tfl' f11 ll d l '+lfllr I
51 #1 l@~ii ch'i ~
ifFTlcer~r 11 ~ ~ b'II
294 The Self and bondage are d1£ferent1ated by their 1.ntr111s1c and d1st1nct1ve features, cut through by the instrument of
d1scr1nunat1ve w1Sdom, they fall apart

.

mm

~

CoMMEN'r~RY

The attribute of the Self 1s pure co11sc1ousness and the attribute of bondage 1s the impure emotions of anger, etc , based upon
I
wrong belief These two by association get identified with each
other This 1dentificat.1on of the Self with impure emotions due
to /...ar111tc bondage 1s the foundation of the empmcal Self 1n satJJsara These two entities, the Self and karnnc bondage, eh ttactl:tlsed by their own 1ntr1ns1c properiles arc linked together from
time 1mmemor1al This unholy alliance must be broken up
What 1s the effective instrument to cut these two apa1t ~ Such an
1mtrument 1s said to be the d1scrmunat1ve wisdom Thie d1scr1m111at1ve wisdom fully realises the pure nature of the Self and
1ts intrinsic difference from the impure emot1011s due to
bondage:, and aids the Self to :teJect the latter and to extricate
itself This process of 1solating the Self fro1n karmic cmot1011s,
whc.n once t.ffcctc..d through di~cr1minat1vc wisdom, kteps the
two ent1t1ei., permanently apart
What ought to be do11e, after the separat1on of Self and
bondage 1s e:ffected, 1s indicated below

~ csf?:'fflf ~

art:Tr

f~\T\iff~ ij'~Uff~ fup.:nr~

jl('ll'aq) ~;it'
STttf lf
,;>

~uoqf

l

11,, l\, 1

Jivo bandhoya taha. chh1JJant1 sa.lakkha.nelum niyayehun
Bandho chcheyavvo suddho appa.ya gh1ttavvo
(z95)
~ ~~~ ~~T f@tiJ~· ~w&TUll+m f;:i~a,~TiJ: 1

~ ~ amitT =q ~1@ao4

II~ ~'-\II

2.95

When the "elf and bondage which arc d1ffetent1atcd
by the1t 111tr1ns1c and d1st1nct1ve attributes, are thus s<..pa.ratt.d
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then b} completely casting away all bondage, the pure Self
ought to be realised
Thus it 1s emphasised that the very obJect of separat111g the
two 1s to realise the pure Self by shaking of all bondage Nc>.t 1t
1s pointed out how this obJect of self-realisation 1s to be achieved

mff.I'~ attqt qoo11q; m~ f'cfttf((
l
~ q r~ fer"+rffl ~ r.ruurr 1<cr N~ocrt 11 ~ ~ ~ 11

~

S('tq-f

001

Kaha so ghlppay1 appa p;111naye so vu gh1ppaye appa
(2...96)
Jaha pannaye v1bhatto taha panna eva gh1ttavvo
~

~

~ tf ~ arR+IT ~ tf ~ ,~~ am+rT '
lfq'T

~ fct-+1ef8fd ~ T fflq° ~@aol.f ll ~ ~~II

2.96 How 1s the Self realised? The Self 1s realised by d1sc:nlllln.at1ve wisdom
Just a.s he 1s separated by d1scr1m111at1ve
wisdom so also by the very same d1scr11111.nat1ve wisdom he is
reahsed
How is the Self realised through dtscr1.m1nat1ve wisdom?
The answer 1s given below

N~o?fT GfT ~<U ~) ST~ cf f~lfc{) I
3l'cmm ~ ;rm ~ ~ q7 f~ um;rocrr 11 ~ \9 ll

q,JUTJ'1t

"=-<

Pannaye ghittavvo JO cheda so aham tu n1chchhay1.do
Avasesa JC bhava te maJJhaparetti nayavva
(2.97)

~

~1@a&ft 4~:q<rf4a1 ~~ ~ fir~=q4a 1

~ r ~ ~rr~,.~·

~ qu ~fu ~ktQlll ,~~\911
2.97 That (pure) conscious being which 1s apprehended
by d1scr1m111ative wisdom 1s in teahty the "I" Whatever 1ne11tal
states :remain (besides) a:re all to be known to be othe:t tha11 ''mine''
Just hke pure consc1ousness, pure pe:tceptio:n and pu:te knowledge are described to be the 10ttins1c attt1butes of the pure Self

tfUUTT~

f~tr«rt \lf'T

~T

ij"l' ~ q: fOi~lf({l'

t

~m GI"

+l'M ~ ~1fi ~ ftr Ufflfoeff ll ~ \ t II
Pannaye gh1ttavvo 10 dattha so aham tu mchchhayado
Avasesa Je bhivi te manha parettl nayavva
(2.98)

sr~ ~~T lfT 1~ ~s~ ~ M~=qJ.1~ 1
3lffiT ~ lflq'ffif www.holybooks.com
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298 That seer who 1s apprehended by d1scr11n1nat1ve w1sdom
is 1n reality the "I " Whatever mental states there are (besides)
arc all to be known to be other than "mme "
q-u~

f~r ~ urrcu ij"f ar~ ~ fo1-ci34~r ,

~ :a I ~
" +fTEfT cf" lf~ ~"~
31 at ti
t '1 """Ol.,. lf~oi:l!'
. ,I l"'l"I II ~ '\ '\ 11
Pannaye gh1ttavvo JO 11ada so aham tu mchchhayado
Avascsa JC bhavii. te manha parettl nayanva
(299)

sr~ ~~rzTw.rT

i:rr ~r~n ~~ts~

~ f. j ~~~

1

afef~f.fT ~ +rl"el'ffiT +l+f 'l"U tfu ~Wolff 11 ~ ~ ~ 11
299 That knower, who 1s apprehended by dlscr1m1nat1ve wisdom 1s 111 reality th<'1' "I" Wh9tever mental states
remain (besides) are all to be kno'W n to be other than
"mine''
CoMMEN'I'ARY

If the pure Self 1s of the nature of conscious unity, how can
he be the seer and the knower? Is not his nature tn11sct.11chng
these two aspects' No perception and knowledge are not attributes to be transcended by the supreme consc1ousnes::i, becaube
they a.:re the attributes of the supreme consc1ousncss itself Tf
the supreme consciousness 1s to transcend these attributes, 1t
will become an empty abstraction, fo:t there can be no reality
without att:r1butes This universal postulate, no :reahty without
its attributes, 1s applicable to the Ciupreme :real.tty also
Hence
an attributelcss :rcahty 1s mere notl11ng Again lf 1t 1s assumed
for arguments' sake, that a general substratum ca11 c,c1st c.. vcn
after the ehm1nat1on of 1ts attributes, even then, the pos1uon
would be untenable Fo:t: consc1ous11css devoid of the attributes

of pcrccpt1011 and knowledge will become pract1cally a 11011-consc10us e11t1ty which ca11not be the nature of the Sup1emc Self
Hence percept10n and knowledge 111astnuch as they arc attr1butes resulting from the ma111festat1on of pu:te consciousness
must be considered to be the 111tr1ns1c prope.rt1es of the pure Self,
since manifesting e11t1ty cannot be different from the inan1festat1on
Thus, though the pu:re Self 1s to be cons1dere<l apart from
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the characteristics of empmcal consciousness, it should 1101. be
abstracted from all attributes as 1s done by the Vedantin The
Vedanttn relying upon the fact that the characte:mt1cs and attributes of the empmcal ego are entirely alien to the nature of the
Supreme Self, Justifiably places the Supreme Self quite beyond
the emp1r1cal properties Swa1111 Kunda Kunda also emphasises the
same fact when he says that all other mental attributes a:re entirely
alien to "me " This Justifiable derual of the empmcal 1mpu1e
attributes to the Supreme S~lf 1s immediately followed by the
pred1cat1on of the attributes of pure perception and knowledge
which ate ptese11t in the Supreme Self even afte:t transcending
the emp1t1cal nature Of course- it should not be misunderstood
that these properties of perception and knowledge are the same
as the process of perceiving and knowing associated with the
emp1t1cal ego In the latter case though the properties are called
by the same names, they are entirely hm1ted by physical conditions
Whereas the pure perception and pure knowledge associated 1
with the Supreme Self are the uncond1t1oned and unhnuted manifestation of the Supreme Self Thus 1t should be noted that the
Advaitin, though he keeps company with Bhagawan Kunda Kunda
to a considerable distance 1n the path of metaphysical invcst1gat1on, ultimately parts company and walks to a different
goal Thus in short the Supreme Self of Sri Kunda
Kunda is not the same as the Supreme Self of the othet
schools
Next 1t 1s pointed out that a person who 1s eqwpped with
this kind of d1sc:r11n1nat1ve wisdom, will not consider ahen me11...
tal states to be his own

urra ~ '~m ~~ I
cflrUT Gfl1JTaT ofttflf ~ 11 ~ o o , 1

cfl1" tJTTi:f +rfl7f\Nf ~~)

~flfOT fcr

lf"

Ko naina bhan1JJa vuho navum savve paroyayc bhave
MaJJha1llUla:m ttya vayanam Jananto appayam suddham (;oo)

cf1T ~

+rur~ ~

~~

ii+tC\l+t '"

=et'

~

~ ~ CR~ +r~ I
G1Mi$1 k+tlif ~' II~"( o o ll
.::,
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; oo What wise man know111g the 11ature of the pure Self
a11d u11d<..rstand111g all the mental states caused by alien conditions
would utter the words, "These are mine?"
Thnt the Self wh1ch 1dc11t1fies itself w1th the external obJect,
H, \UhJcct to /.a, tJJtc bondage is explained by an 11lust1at1011 from
ordinary hfe

a-lITT:

ofcfU~ ~

~q"s"

m '3" ~f~

+rr ~~ iUlfcr =crRrftr Gf1lff1=if

+T+fS: I
f~Q°T 11 ~ o ~ 11

Teyayi avarahe JO kovvay1 "so sank1do bhamay1
Ma vanheaham kenav1 chorottl 1anamnu.v1yaranto
(301)
~4 tcfli=fq ;c1er11,..... lf ~)fer ij" er ~6Jeflffi ~;refer 1
\:)

+IT ~e1l ~.=(JN ~~ ~fu ~ fcf~ 11 ~ o ~ 11
301 I Ic who commits cr1111es such as theft, while moving
among the people, is t1oubled by anxiety 'lnd fear, "I may be
arrested at any moment as a thief "

'111' Uf ~ ~ ~) fur~) '3' G101 q ~ +f~ I
'O'ffcr ~ ~ i fvm ~~~ cfi1mcr 11 ~ o ~ 11
Jo na kunay1 avarahe so n1ssanko vu Janavaye bhamay1
Nav1 tassa va11h1dum Je chinta uppa11ay1 kay~v1
(302.)

lfT .=t" ~1,J:tq <lef'T'l ij" frr ~~ ~ ~ro~ 1
;;rfq- ~ ~ lf 'Rfrcf'R~a- cfi'F.{Tf-crij'' l I~ ~ 11
~

0

But one who commits no such crime freely moves
amo11g the people without any c;uch anxiety Because 111 his case
110 thought of arrest ever occurs
302.

~ ~ ijlet<1~r ~ ~ ~ ~cfia:T ~ 1
~ ~ ftlr(q (I €[t fut t~ Sfi~ 'GT cfG='+ITTflf I l ~ o ~ l I
Evam h1 sJ.vari.ho vanhanu aham tu sank1do cheya
Jay1 puna nu:ava:raho nissankhoham na vaJJha.m.1
(303)
t(ef am+r m-cruf:Tt ~'ci~ ~ ~~eri'ffim'l@T ,
~ ~if~T ffl ?ff~S~ 1f ife.1i It' o ~ l I
~o; S1m1la:rly the Self which 1s gullt'y always has the fear,
"I may be bound,.'' whereas 1f guiltless the Self feels, cc! am fearless and. henc;e I may not be bound "
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COMMENTARY

It is the law of the State that the cruninal should be detected
and punished Hence the crinu11al who .. comnuts theft. always
moves in society with a gwlty conscience and ultimately he may
get arrested, punished and imprisoned. Whereas a pe1son who
lives 1n society honourably without <:ovet111g others' property
always moves about freely without fear of be1ng arrested The
same :111alogy hulds good m the t.a&e of Selt The Sdi wluch
comrntts the mistake of claiming alien characteristics as his own
1s bound to face the consequences thereof-that 1s, karmic bondage
\Vhereas the Self that disowns all such impure states as alien has
tht.. pr1vik.ge uf remc:1.111111g free ±rom bondage
Next the author explains the term aparadha or guilt

~fm~uerf~ ffifel'll it I\1 fel'tr

m

:q- ~~o I

31cffrlfU'eft '5f1" ~ ~in
~ll: or~ 11 ~ o ¥t,
Sams1ddh1radhas1ddha111 sadh1ya 111aradh1yam cha eyattham
(304)
Avagayaradho JO kalu cheya so hoyi avaraho

~~ I
a:rcr~cr·~::r'etr lf ~ ~~ ij' -+rcrclftrU'ef 11 ~ o ¥11
304 Samstddht (attaintnent), radha (devot10n to Self) stdht (fulfilment), sadhttam (achievement), aradhztam (adoration), are

ij"fffi;?fU'efftra: ffif'efcffff"Uf'efa'

synonymous When the soul is devoid of devotion to Pu.re Self,
then he 1s certainly guilty

Gf"T 2;Tf frJr~~T ~ll'f fuij"fcfi'afT ~ ij"f ~rn: I
arr~ro: fur~ ~ aref+ffct ~) 11 ~ o ~ lI

Jo puna n1ravaraho cheya nissank1vo vu so hoy1
Aranaye n1chcham vatthey1 aham1d1 Jananto
(305)
ll" ~.:rf.r~'t'U~ffit@T f~~~f~~ ij' ~efffi I
arro'ef~ f~ ffl a1 fo ~ n~ o '-\ n

~.f+1

305 When the soul 1s free f:ror.n gwlt, he 1s also free from
fear Thus :reahs1ng the ego, he 1s ever engaged 10 ado.tat10n
of the Self
•
How 1s the pure spotless state of Self to be realised? Is 1t
by concentrated adoration of thewww.holybooks.com
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http://www.holybooks.com/samayasara-or-nature-of-self/

var1ou~ k111ds of moral d1sc1pl111e such as prattkramana, etc? The
answer 1s given below
q°fuef)lfOTt

furffl lf I
~N f~+rT 11 ~ ~ l I

q fsij"(OI qf(~_I (t '=Tn:uTT

furr.IT ~~

ij"~

aref~r

0

Pndhd,. aman'l.m padh1saranam par1haro dharana 111yattiya
Nmdha g'l.rocha soh1 atthav1ho hoy1 v1sakumbho
(306)

srfQ?fllfU'f srfcRT"{tlf q f<~...I <T ~ f.=t ~ ftt ~ 1
r~ ~ ?{!ra~~'q"r +rcffu' mi1:i:+r ,,~ o \,,
306 Prnttkratllana (repentence for past 1n1sconduct), prattsarana111 (pursu1t of the good), parzhara (reJectmg the evil), dhara11r1 (concentration) nzvrzttz (abstinence from attachment to external obJects) ntnda (self-censure), garha (confessing before the
master) and suddht (pu:t1:6.cat1on by expiation), these eight kinds
constitute the pot of poison
~cfcf;+(Of ~~ 31qf(~IU o f ~ ~cf I

a1fu1itt?r lf srfurcIT ~~~~ at~+rr 11~0\.911
Apadh1kkamanam apadh1saranam apparlharo adhaia11a cheva
Amyattiya arunda agaruha asoh1 amayakumbho
(307)

arsrfcr~li5rfa *I <01 irqf~rs«err~r ~cr 1
arf.;i=fftt ~-if I f1i ~~ IC'3"1':rtm~\+fcfcfi';'+f 11 ~ o 1..9 I I
c:.

-.l"I~·

..::,

c:.

-.::,

Non-repentance for past nubconduct, non-pursuit
of the good, non-tcJecting the cv1l, no.n-concentrat10n, nonobst1nence from attachment to e"'{tcrnal ob1ccts, non-sclfcensure, non-confessing befote the master, and non-put1ficat1on by exp1at1on, these eight kinds constitute the pot of
necta:t
307

COMMENTARY

These two gtithtis by the1:r paradoxical statement, w1ll be
a shock from the ordinary pomt of view In the case of an emi
p1:t1cal Self, the uncontrolled :tush of emot1ons must be kept undei
testratnt

For achieving th1s purpose, the eight k1nds of d1s~
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c1phne, prattkramana, etc , become necessary and desirable S111ce
they promote the achievement of the good they must be said
to constitute the pot of nectar Whereas the lack of the eight...
fold d1sc1phne must constitute the opposites that is the· pot of
poison since there 1s a free vent to evil This ordinary description 1s reversed .tn the two gathtis by Sri Kunda Kund1. He
1s tlunlong of the transcendental Se]f wh1ch 1s quite beyond the
region of good and evil Hence the question of discipline or
non-chse1plu1e 1s meanu1gless And hence in the case of the
supremely pure state of the Self, to talk of prattkrtimana, etc , is
to drag 1t down to the emp1r1cal level and to postulate the poss1b1hty of occurrence of impure emotions which ought to be di&' c1phned and controlled Hence to talk of prattkramana, etc
.tn tlus state will be a positive evil
Hence the revered author
considers the various kinds of moral d1sc1phne to be th1ngs to
be avoided and calls them poison pot Then what 1s the significance of the opposite, aprattkramana, etc wluch are desc:t1bed
to constitute the pot of nectar? Here the term aparattkramana
1mphes not the mere opposite of prattkramana The mere opposite of prattkramana would imply removing the chsciplinary act
and g1v1ng free access to the impure emotions towards the focus
of attention That would be positive degradation of the Self
Hence tlus interpretation of the term would be inapplicable to
the pure Self 1n the transcendental region Therefo1e the negative pre-fix .tn the words aprattkramana, etc must be taken
to s1grufy the absence of necessity to practise the disc1phne When
the Self 1s absorbed in 1ts own pure nature by attruruog the
yog1c samadhz, there 1s a full stop to the series of impute
psychic states character1st1c of the empirical Self Hence there 1s
no necessity to p:ractise the va:r1ous lands of d1sc1phne The
very absence of those d1se1phnary practices produces sp1t1tual
peace that passes unde:tstandtng It is in that stage there 1s
the pot of nectar Such a spintual peace necessarily 1mphes
spmtual bhss which 1s the charactet1st1c of the Supreme
Self
Thus ends the chapter on moksha
Here moksha qwts
the stage www.holybooks.com
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CHAPTERX
ALL-PURE KNOWLEDGE
No,11

enters All Pure Knowledge

That the Self, from the real point of view, 1s not the doer
of kar111t1s, 1s eJ\.pla1ned below

a~

efcflf ~ ~c~ ~~ er
GfrOT~ 3lUTWI" I
~ ~iitcflf~ ~ ~f~ ~ 3l1JTUUff~ ll~oGll
Dav1yam Jam uppaJJay1 gunelum taro teh1m Janasu anannam
Jaha kadhayad1h1tn du panayeh1m ka.1},ayam anannam1ha (308)

~wa-"

rn
GJ.,

~
~urta
t1~
~ ;:i .-4 tL 1
lf~T cfiG~fc{f~~ 11lf~ cfirf cfi +t '"i .-lff~~ l I ~ o Gl l
308 Whatever 1s produced fiom a substance, has the same
attributes as those of the substance Know ye certainly they
cannot be different., Just as bangles, etc made of gold l.annot be
other than gold

~elf

'5frat HI IGil effif ~ ~ qf~m ~ ~fum ~=a' I
er '3ffat +1 Gfl 21 err a-~uur Fct "4 '01r~ 11 ~ o ~ 11
Jivassa Jivassadu Je parmana du des1ya sutte
Tam JivamaJ1vam va teht manannam v1yanah1
Gfic:tfll lGfT~ er ~ qf<o11+Hta c{fflffi ~~ 1
"'
"
er Gff'c1 +1 Gfl e1 cfT
~GTA~ n~ o ~ 11
'..:)

(309)

a-~

;09 Whatever modificat1ons of the Self and the non-Self
ate described m the Sc:r1ptu:res, know ye that these mod1:B.cat10ns
are 1dent1cal 1n nature w1th the ~elf and non-Self respectively and
not different
'Of ~«1 fcr

i3'ttfNftf

~ttfwrr ~

efi\Nf 'Of a"OT ij"f 8ITTT I
w fcfi~fcr ~lifer ~ur ur ~ ~ ,,~ ~ o 11

Na kuyoch1 vuppanno Jamha kanam na tena so ada
Uppadedi na. kuncluv1 ka:ra.namav1 tena na sa hoy1
(310)
~ 1JodNZ!qe(°icm tf~kcfit4 '1' a-;:r ~ ~ 1
~<:q IC::.ttfa ;:r fcfifs::ii~~ et'ii (Ol+IN ~ .:r ~ ~qfu II~~ al I
3xo. The Self 1swww.holybooks.com
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by anytlung whatever, nor 1s 1t a cause because 1t does not produce anytlung whatever
~ ~:;;:q
efi'ffl ~R: ;:raefii=+( I fill l
~
"~ ~~
~
~4 \T\J1 fair fur~ ~ ~ 'Of ~~ arrorr I I~ ~ ~ 11
Kammam padhuchcha katta kattaram taha paduchcha kam-

maru
Uppanant1ya niyama s1ddlu du na dissa.ye anna

cp1i st ct1 elf

m

(; 11)

cfRTR

ij'~T Sf~ efi+( Tftir 1
~~~ =q- f.-t ll +i Id" fufu°fa"~ ~ ~~s;:lfT
11 ~ ~ ~ II
c:.

The marufested effect conditions the nature of the
manifesting agent and s1tn1latly the manifesting agent determines
the nature of effects This 1s the pr10c1ple of causation that is
observed to operate in the world of reality and no other pr1nc1ple 1s evident
; 1I

COMMENTARY

Whatever 1s produced by the chrect self-manifestation of
;iva, the hving being, 1s also of the nature of the hvmg bemg
and cannot be a non-hvmg thing In the same manner whatever
1s produced by the dttect man1festat1on of the non-hv10g material
must alc;o be of the nature of non-hv.111g material and cannot certainly be of the nature of the living being Thus all tlungs whether
animate or inanimate and their manifested products must be 1dent1cal 10 nature JUSt as gold and the ornaments made thereof Thus
no substance can be :really responsible as a causal agent fo1 the
appearance of obJects of entirely d1ffe:re11t nature When this
p:r1nc1ple 1s adnutted, then 1t necessarily follows that the 111an1mate
effect cannot be caused by the hVlng ;iva Hence 1t follows that
Jiva or the self 1s akarta, that 1s, he 1s not a causal agent 1n:B.uenc111g
non-hvmg karmic matter It 1s only from the un-cnl.tghtencd
point of view that the Self 1s described as the causal agent,
whereas the real and enhghtened view takes h1n1 to be

othetw1se
Next 1t 1s po1nted that the bondage of the Self by karmic
mate:r1als 1s brought about by the wonderful potency of nesc1ence
ot a;Ha11a
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qlffu~o ~~~ fq~ l
tfffl fcr ~ll"ll'co '3tq \J'dl 'ii fqOT~

~lfT'3"

11 ~ ~ ~ 11
"
Cheya '!u payadh1yattam uppaJJay1 v1nassay1
Payadh1v1 cheyayattam uppaJJay1 vinassay1

(312.)

~crfll a I er 'Sf~ir~mtrw~ fc:1 ~ till fa 1
51 ti fa <flf ~aefiT~~tRia- fc1 ;:i ~ll fa- 11 ~ ~ ~ 11
~

'.::I

'.::I

The Self 1s born and dies because of the operat1011 of
karmic prakrttt Similarly the karfJtC prakrth as cond1t1oned
by the Self appears and disappears
312.

~

af~T ~ ~fq- 81'1JUTTWftrvqllT ~ I

afCq,JTT cn:rirtt lf ij"~T ~ ~ II~ ~ ~ ll
Evam bandho vu dunhamp1 annonna paJJaya h-ive
Appano payadh1 cya samsaro tena Jayaye

(3 13)

U:i:f ~;:ertcJ: ~ll"Rfq 3Fll"T~li'Sf~T -4~~ 1
....
....
....
oflclf.1 >I"~~ tftl I «et;; \ifflicf ll ~ ~ ~ ll
Thus the assoc1at1on of the two, the Self and karmzc
prakrztt 1s brought about by their mutual determ1:nat1on as the
instrumental cause Thus by them, samstira or the cycle of births
and deaths, 1s produced
313

COMMENTARY

B1tth and death are the mtt1ns1c cha.tacter1st1cs of o.tgat11c
beings An organic being which 1s sub1ect to birth and death,
has two different aspects of existence, bodily and mental The
phys1cal body of the organ1sm 1s constituted by physical mole..

cules The other aspect of the orgaruc being, consciousness,
which may be present in va.ry.111g degrees of development, 1s
ent1:rely different from the matte:r of which its body 1s made
Hence th1s element of consciousness 1s postulated to be the cha..
1acte.r1st1c of a d1ffetent entity a.ltogether. It 1s called Jiva <>r
Soul Thus an orga.n1sm .111 the emp1r1cal world ts brought about
by the comblllat10n of two dtfferent entitles-matter and soul,
1nantmate and an1n1ate categories How are tl:tese two brought
together, and how 1s the behav1our of the organism to be ex..
pla111ed? This 1s the crucial
problem facing psychology and metawww.holybooks.com
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physics Very often an easy solution is attempted by reducing
the two categories as derived from the man1festat1on of 011e
and the same principle This method of cutting the gordian knot
by the morustlc metaphys1e1an 1s not considered to be-the correct
solution by the Ja.ma tlunkers The thinking entity, Self, and the
1narumate matter are kept distinctly apart and yet they are mutually related in the case of an organic being 111 the ord111ary
world Psycholog1sts 1n the West who accept the d1:ffere11ce between
nund and matte.t, have ado~ted the psycho..phys1cal parallelism
to explain the relation between the two The changes 1n the
body ate entttely according to the law of causation which 1s
observed to hold good in the physical realm Similarly the
series of successive mental states, according to the operation of
the law of causation pertain to the realm of consciousness Changes
physical and chem1cal in the matet1al body do not directly
produce changes 10 consctousness and yet physical change
and conscious change mysteriously determine each other, each
functlorung as the externat detetmiru.ng condition of the other
An attJ.tude si.mtlat to the modern hypothesis of parallelism
is adopted by the Ja111a thinkers The body 1s sub1ect to its
own causal law of operat10n Consciousness has also its own
law of operation and yet one determines the other, operating
m the form of external ntmttta condit1on Conscious changes
constitute the n11111tta cond1t1on for physical changes Thus
the two causal series, though not directly 1nter-related ate
indirectly related to each other, each detemuowg the othe:r 011.ly
as an extemal n11111tta concht1on Thus the two series are brought
together 10 the case of an embodied emp1r1cal ego who can be
said to be born ot to have ched The conscious Se1f, taken by
itself in its pute natu.re, apart from the association of the body
1s not sub1ect to birth ot death It becomes subJect to birth and
death only when 1t gets embodied, when it becomes samsara Ji'Pa.
How does 1t get embodied? The bwlchng up of the body of
an o:tga.mc bet.ng 1s supposed to be due to its own mental actt ...
vity In the env'lronment there are subtle ma.te.nal part1cles swtable fo:r bwldtng the body When the Self forgettw.g 1ts own
pute nature marufests 111 the form of impure psychic sta.tes, 1t
www.holybooks.com
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causes the butldmg of a body to itself out of the suitable particles m the environment When once the building up of the
body 1s completed, then begms the career of the empiucal Self
<>t sanuiira yiva hav111g a series of births and deaths

~~

Cf1m"~ ffi lJlq ~~ I
a:n:rruraft ~ fficf f+1-c@1 f~e;6T aRf\ifdfT

11 ~ ~ ¥ 11

Jayebu payadh1yattam chyc ncva v1munchay1
Ayanavo have tavam m1chchhad1tthi asafiJa vo
.....

l(lelc{l'Sf

<:'

.....

~

'Sf~clf~ =if d 4 d I

~..,,......,+:..
~ 1q ~ ~-q m
.:.

(3 r4)

l

+f~fffcffr+r~~fc!f5c (ij ;q d 11 ~ ~ ¥ 11

3f~p;fcflf

So loqg as the conscious Self doe& not bteak thts relation to J...armzc prakrttz, he rema111s without enlightenment, without 11ght belief and without d1sc1pltne
314

GflfT fql,=cfs" ~lfl' cfil=+fttfi~ +I 01 d l1 I
'I.)

~

fcf1Im

~~

~arr cmTafT 1!11IT 11 ~ ~ ~ 11

Jaya v1mufichay1 cheya kamma phala manantayam
Taya v1mutto havay1 Jinavo pasavo muni

~

•r

(3x5)

~~Rf ~d fttd I ~tf>~~cfi+r' I
~ fq~cRfT +refer ~Tffl
~A" 11 ~ ~ ~ 11
~

; 15
But when the conscious Self breaks up tlus relat1on
to the 1n:B.t11tely various fruits of kar,na, then the saint becomes
endowed w1th right knowledge and right belief and freedom
ftom karmas But the enhghtened one, when the f:rwts of l..arvta
begin to appear, does not enJoy them but remains merely a specta...
tot
Next 1t 1s pointed out that JUSt as the real Self 1s not the pto. .
duce:t of karmas, he 1s not the en1oyet of the f:rwts thereof

on

at 001 I

cti i=+t Cfi{'5 ~~ e_l ~ f&a:rl' ~ ~ l

1J'f1'"0TT ~ cfi.J-*-f'fi~ ~ '1°~ l1f ~~ ll ~~~II
Annani kan1maphalam payadh1sahavatth3,vo du vedeyi

Nani pWla kammaphalam 1anay1 uchdam na vedey1
(316)
S1~14' iifi4lfi0 Sf'5fa~q~p4f~~ ~ I
m;ft ~ ~li'liw :.sf 1'91fd ~f<fa' ~ ~ffl II~~ ~H
; x6 The unenlightened Self cond1uoned by and 1dent1fy1ng
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himself with the nature of the karmic praknh, en1oys the fruits
of karmas But the enlightened one, when the fiwts of karma
begin to appear, does not enJOY them but remains m.e:tely a spectato1
COMMENTARY

The tl)Rant o.r the une11bghtened Self devoid of the k11owlcdge
of the pute nature of the Self nusunderstands the Self and the
non-Self as being 1dent1cal, believes them to be. the same and also
behaves as if they were 1dent\cal Thus with the thought, "I am the
same as the kartn.1c Pral.r1t1" he enJoys the frwts pf the karma But
the enhghtened one reahs.111g the pure nature of the Self, understands the Self and the non-Self to be distinct, beheves them to
be different and cor:responchngly behaves unconcerned with the
other Thus being uninfluenced by external J...armtc cond1t1ons,
he does not en1oy the frwts thereof but rema111s merely aware of
•
their occurrence
Next 1t 1s further emphasised that 1t 1s the t1Jiltlnt, the Self
without right knowledge, that 1s the enJoyer

1Jf ~ qllft ~ ~gfcr 3Fi~1Jf ~~ffer I
~~ fqqcr) 1Jf
fo1 foct ij I ~)fer II ~ ~ \.911
Na munay1 payadhima bhavvo sutthuv1 anha1vuna satthan1
Gudhadundha.mp1 p1vanta. na pannaya ruvv1sa hontl (; 17)

q,rorm

11:~

~ilf-:f I PJI l
~~
.=t" tmm
+rcrf.:cr 11 ~ ~ \.91 l
; 17 The abhavya o:r the unfit Self, even though weU,,versed 1n the Scriptures, does not give up hts attachment to karmzt
prakrttt JUSt as a snake by drinking sweetened milk does not be.=t"

Sf~

~r

~~q"Clf~

RFcr\SfT

come non-poisonous
Next lt 1s decla:ted that the enhghtened Self 1s not an ettJoyet

~it *I +I I et oofl llfT'lfr Efi ++llfiw fcl 41 o1 'i I
irr: ~ il§fc:iij_+lq~ar) ~ ~ ~ II~ ~~It
N1vveya,samavanno ,nani kammaphalam v1y~ ey1
Mahuram kasl,huam bahuvlhamaveyavo tena so hoy1 (318)
MclG'.ij +II q'$11' ffl" ~qre- R'111 '1 Ifd I
~ ~cfi' ~M~+l~cfcpm;r
11 ~ t tu

~ro~
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The enlightened Self eqwpped with complete nonattachment (merely) knows the f:cw.ts of various karmas, sweet
or bitter He therefore remains the non-enJoyer
; 18

COMMENTARY

The knower, because he realises his own true nature, is uninfluenced by the environment, his own body or other enJoyable
o bJccts Thus untnfluenced by these ahen things and fully absorbed 111 the transcendental bliss of 11.s own pure nature, he 1s
not affected by the inferio:t type of pleasure-pa111 experience der1ved from sense presented obJects Since he is unaffected by
the objects of the perceptual world, he remains the abhokta
or the non-en1oyer, though he 1s fully aware of the fact that good
produces pleasure and evil produces pain

urfer ~ urfer ~~ onviT c:fiHI I~ ~ q ~ l
~ ~ 9i ......, Cficl <Sfc'f TUT =i:I" tfTcf =61' II ~ ~ ~ II
Nav1 kuvvay1 11av1 veday1 nani kammai vahu paya:ray1
Janay1 puna kammaphalam bandham punnam cha pavam cha
(;19)

karmas

.;rftf ~f~ ;rrfq ~~~ ~fflT ~fur ~Sfcfil (lfJT
Gf 1.-f I@ ~~ efi1itfm" ;r;~ ~mf =61' qrq- :q- 11 ~ ~ ~ II

I

; 19 The knower 11e1the:t produces the various k~nds of
karmas nor e111oys the fruits thereof, nevertheless he k11ows the
nature of kttrmas and the1:r results, either good or bad as well ab
the bondage

m

~
UTf1JT of cfi I(~ ~ ofcl~ ~cf l
~ lf if!:fi:f~ ~~ J,,1~G1( ~q' ll~~oll
D1tth1 sayamp1 nanam akarayam taha avcdayam chcva
Janay1ya bandhamokkham kam1nudayam n1naram cheva (3 :z.o)
~ tatt1+1fcr ~M"1Efil<tfl ~r~ ~ 1
Gl(~tfa :q' t(r~l:fT&n ~~ ~ T ~q "~~otl
;.zo Knowledge, too, llke sight 1s ne1thc:r the dot.t nor
the enJoyei: (of karmas), but only knows the bondage, the
:release, the operation
of karmas and the shedding of
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Co~nir:cNTARY

It 1s a well-k11own fact 1n our expenence that v1sual pe:tce)?t1on and the perceived obJect are not causally related tq each other
He.nee we cannot say that the act of percept1011 produces the obJect
perceived Hence the relat10n of perception to perceived obJect
1s such that the perceived obJect 1s u111nf1ue11ced by the act of
pe1cept1on If the two are causally related to each other then
the perce1v10g agent, say 1n the case of :fire l?erce1ved, must h11nself be combustible and bur!t 111to fian1e 111 order to produce
the flame perceived and s1nularly he must feel the heat of 1t 1n
his own body No such thing happens 111 the petce1v111g agent
This visual perception merely 1s aware of the obJect without 1n
any way producing 1t The behav1ou1 of knowledge 1s said
to be 1dent1cal with that of the visual perception The :relation
between knowledge and the obJect known 1s exactly identical
Knowledge 1s not 1n any way causally related to the obJects known
Knowledge therefore caruiot be sa.td to produce the obJects known
Hence Jiitina 1s satd to be akaraka not a causal agent and also ai•idaka,
non-enJoyer in relat1011 to bandha (bondage), moksha (release), etc
which as obJects of knowledge are merely known and not produced
Those who see 111 the at112a a creator, like ordinary people,
are not sages des1r1ng emanc1pat10n

'it~~~~ ~~f"OOaf(ll+fiU!ij WI
~rurfcr lf afCtfT ~ ~ ~ fott ~ efITT( 11 ~ ~ ~ 1l
Loyassa kW}.ay1 vinhu su:ranarayatmya manuse satte
Samananampiya appa Jay1 kuvvay1 chhavv1he kaye (32.1)
~r~
~
,~~".!, tl"<.=t1<cfifcf"1.f~~l'f
~
~
~
' ~c:{1'°1~ t

~rfu'

S5f+fUTTrf11=rfq- ~ lITT+IT ef~ ~)fa" ~fcretl"{ ef11 ll Ii 11 ~ ~ ? It

~~ ~t=rOfTUT ~ ~a- q~ VT <ft"~ ~T '
~Tlffil ~~ fq11R ij +I 011 oy fq ararar) ~ II ~~~II
Loyasamananamekkam s1ddhantam 1ay1 na d1say1 v1sec;o
Loyassa kut1311 vmhu samananamp1 appavo kunay1 (3u)
~rcfi"sa;r~rlfcr
if <f~l@" fcflfrti 1

m~ smr

~cfiflr

ctr0fu

<::,

~ ~i:to1 MF"l'lllt:~T

~Tfu

II~ ~~tl
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lJcf

ur ctr)fq ;r~) tftm:

fur:s-q

~ffiur

~rtt

ij it 01

~cf+rOJ:~i:

ror

~)uefq- 1

~~ 11 ~ ~ ~ 11

Evam p.a kov1 mokkho disay1 loyasamanana donhamp1
N1chcham kovvantarlam sadeva manuvosure loye
(; 2. 3)
~q .=t"

cf>Tsfcr ift&1r cf~
mcf>~lfUTm
c.

f.:Rlf

~al

;.z.x to 313

ffl lf.!~

eii '511 ~ ftf

1

~U,: ~lefif.={ Il ~ ~ ~ 11

According to the ordinary people Vishnu crea-

tes all <..rc.aturcs cele.st1al, hellish, sub-human and human, 1f accordmg to the Sramanas, the soul creates his six kinds of organic
bod.Jee;, then between the popular doctrine and the Sramana doctrine, both being 1dent1cal, no difference can be perceived For
the people 1t 1s Vishnu that creates and for the Sramanas it 1s the
Self that ere.ates Thus 1f the ordinary people and the Sramanas
both believe 111 the doctrine of petpetual c1eat1on of wotlds, human
and d1v111e, th<..11 there 1s no such thing as 1110/...sha ot hbe:tatlon
d1sccrn1ble in their doctrme
COMMLNTARY

Creative act1v1ty also 1mphes desire to achieve someth.tng
The moment a desire to achieve an ideal appears, there comes
a train of emotions such as attachment, avers10n, delusion, etc
Hc.m. c continuous creative act1v1ty 1mphes perpetuation of sa111sar11 a11d hence there 1s no chance fo:r hbetatlon or muktt
Next, when the Self and non-Self are so entirely distinct and
when there 1s no chance of assoc1at1on of any ktnd between
the two, much less the cau~al relation, how does the feeling

of doc..r occur
exl'lanat10n

in

the Self ? The follow111g gathii.s offer an

~~rfui;ur ~ ~er +l+I" '+rorfc; fet Fc:ttt ~~T

l

Gt IOf fff ~~ '3" 'O'flf ~ q <it Io~~ tl"irfer fcfif:q 11 ~, ¥ 11

Vavahara hhacuycna vu parad,ivvnm mama bhanant1 v1d1yathi
Jana11t1 mchchhaycna vu nayn. mama paramanutnctta map1
k1mdu
(; 2.4)

t! q ~ l=l+f .rurf~ fqfc{c:tl~T I
~~ f11 ti-q ~ ~ ~ .=f' lq" +l+r tro=f lOJ/U ~ +l fq fcfi fo-'iif <\ ll ~ ~ \'It
mfq~~~
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cfi')fcr 'Of\T \jfC~ ~T it H-t fct ij ~ op::p((<;O I
TJflr ~fcr ml' arfur ~ ~ ~ +f~Uf it 81"CtfT II ~ ~~II
~

Jaha Kov1 naro 1ampay1 ahma gamav1saya nay~a rattam
Naya ho11t1 tassa tani vu bhanay1ya mohena so appa (3 2. 5)
~ cl1TSN ~T ~qft; of~ -«Tlffet61ll'1~1~ U'6~fur I

.:r =q- +rcrf.=a- ~ crrf.:r ~ +rurftr :q- irr~rf tr arn=+rr 11 ~ ~ ~ 11
~ f~~l" urruft furffl~ ~ tWT I
Gr) q <«ocf i:rir '(~ ijf'fU@f 3fttf7.f cfl~ 11 ~ ~ ~ 11

.

,::,

Emeva m.tchchhachttb.1 naru 111ssamsayam havay1 eso
Jo paradavvam mama 1dt Jinanto appayam kunay1
~cflfcf ~~fls2.#1Vil ~~ +rffl I
lf q ~ lf1i@' Gt I'1 ~ k+-11 '1 ctr{T@' II ~ ~ ~ II

~ TJf

itfc:r fur~ ~~ fer ((m-oT cfITff q q tl Ill
q (c{ oq ijf'fU@f ~\N{' Gf'T ~ fg-<f~ I 01 II ~ ~ 1.9 ll

(326)

I

Tamha na met1 n1chcha donham v1 eyana katt.t vavasayam
Pa:radavvo Jananto 1ani110 d1ttluraluyanam
(; 2.7)
'
~
....
'
'
~
~+rm ;r- ~, c:1 ~Rqf Qlf'IST( +-I cq d 61 T cfiaolfii=t ij 14 +-I I

~~ ~ Gtt..fl41e{

c.

1ftsc<f~dlii l+l

"

II~~ 1.911
1

;24 to ;2.7 Those who know the nature of reality speak
of non-Self as "nune" using the language of the ordinary people,
while they know :really there is not even an atom of non~Self which
1s "m1ne"
Just when a person speaks of my V'1Ilage, my country,
my town or my kingdom, those ate not :really lus That person
so speaks through self-delus1011 In the same way, a person who
(deluded by the vyavahara point of view) understands non-Self
as his and 1dent1:6.es himself with 1t, cettru.nly becomeh one of
erroneous belief There 1s no doubt about this Among thc&c
two (ordinary people and Sramanas) 1£ a person know111g the truth
that 110 ob1ect of non-Self 1s his sttll persists in thinl.ing of
the existence of a creative will producing the external reahty,
he does so being devoid of :right belief Let it be understood
to be the truth
•

f+1 ""~fa i3N tfll'6T fit "'-'@I f~e:....6'r cfi'T~ ararrur
~T

aRlf'JTT ~ ~

1

UJ11I
kfi I (4ft tRfT It~~ GU
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M1chchhattam 1ay1 payadh1 m1chchad1tthl ka:tey1 appanam
Tam.ha acheyana de payadh1 nanu karago pattZi
(32.8)

f+r~ efcf 'ST~fuffl~li I~ f62.
~

c:fi

" a. . '.".'. ,. er" 'Sf~~
cf"t.,. .+1......,..,...&=q
.....
m '1 -cfi-1<
. .cfi. .....l

11

(1 ,41 ,+ll'fij'

I
11 ~ ~ 611
~

>r'fCcfT

32. 8 If the karuuc material, responsible fo:t wrong belief
(by its own potency) makes the Self a wrong believer, thc.n does
not your no11-mtell1gent pralcrttt assume the role of an intelligent
doer?

~

.

~T Gftr.fr

q°)H(wc{oc(Hl ~~ fit-c@fl I
en:~ q-)nr~ ~~& Uf ~ Gftr.f) 11 ~ ~ ~ 11
Ahava yeso Jlvo poggaladavvassa kunay1 m1chchattam
Tamha poggaladavvam 1n1chchadttlhl na puna Jivo (329)

at~~ \ilTq

ie{~l w~a~ ~fer fl:r~J4 l ,8( +I I
"
"
ctt+il,~~}li'f~&r ~~~~
11~~~11
; 2.9 If, on the other hand, the soul causes wrong be.lie..£ 1n
matter the11 1t 1s matter that becomes a non-believer and not the

~rcr

soul

~ Gftr.fr qirita~ crrnr~ ~ f~"fJ@tl '
~ <fT~ i:fl1f ff <it'firorfer ~fu ~ tf.~ 11 ~ ~ o 11
Aha Jivo payadh1 taha poggaladavvam kuna11t1 m1chchhattam
Tamha doh1 kayam tam donh1v1 bhunJa11t1 tassa phalam (3; o)

~

~ftrrjq" ~if~~ ~tlfkct'\ I
af+l 1~e: r+i:rr ii'6' a1qfcr ~GITa- a~ q;~ w~ ~ o ll
33o Again 1£ soul and (.tnan1mate) prakrttt together create
w.cong belief out of !t.ttrmsc tnate:r1als, then they both must en1oy
th~ f:ru1t of thetr actions

Gftr.f

~ 'Of ~ 1Jf Gfrq) q-)nr~ ~ f+1.,,@:er '
~ tnHI ~e:oq f+t-c@tl a'~ U1l ~ T ll ~ ~ ~ II
Aha na payad1 na Jivo poggaladavvam kW1amp1 mtchchhattam
Tamha poggaladavvam m1chchhattam tantu nahu tlllchchha
(331)
•
~ ~ Sl'cfifd~ Gftr.f ~c{_~fc?>l&f ~a' fipu,4 lcq~ I
af+t I($c{~I ~~aat· f~ ~ kcf ~ ~ ~ n:1"€1IT 11 ~ ~ ~ ll
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\

;;1
Further neither karmtc prakrttz nor Jiva 1s able to
produce wrong belief out of l.ar,JJtc matter Therefore 1t 1s not
karmtc materials that become wrong-belief Such a view 1s
•
entirely erroneous
CoMMEN'I'ARY

Thus 1t 1~ established that the Self 1s the causal age11t of the
karma wluch 1s the effect
Next 1t 1s pointed out t}J.at nescience, ett are all produced
by kar111a

~~ ~

arrorruft

f~~

~~ ,
~cf ~~ 11 ~ ~ ~ Il

urrufr ~er

efli:ll'f~ ~eff fct \l"\lf ~ \lfTITTI~~

Kammehmdu annani k1nay1 nan1 taheva kammeh1m
Kammelum suvav1nay1 Jaggav1JJay1 taheva kammeh1m (33.2)
cfilff+r~...::, 3lllffi f~
cf~ef cfillf.f I

~r;;r

cfitff+r

ffirt@"

~a'

cf~cf

~f+T

11 ~ ~ ~ 11

~f~ ~~f~~ ~Tf?fG~ ~ ~~~ t
~~ 'lf f~tr fo1 ~"1 'ti fo-1 '3"\Tj iii ~ ~ 11 ~ ~ ~ II
Kammch1m suhav1JJay1 dukkhav1na y1 taheva kammcb11n
Kammeh1ya m1chchhattam n111ay1 11111a.y1 asat1Jamam cheva
I

(;;;)

91+ff+r ~fflf"?f>lRr ~ lcf"lf~'lfa" cricf ~f+r
cfilff'+f~=if

I
r~~lflcq ~~ ;;r~~ll+f ~q 11 ~ ~ ~ 11

~w

~f~ +r+nftG=~ ~~~r =crrfcr f~f{~
=q- 1
~~ ~at" fefi\J~ ~~ ~ft=r;r f~f=cr 11 ~ E¥ 11
Kammehun bha1nadh1nay1 udhtamaho chav1 w1.yuloyamc. ha
Kammeh1m cheva 1..1nay1 <;uhasuham Jetlhtyam l\.1md11 (3 34)
efilff~~;rrr;l@' &~~~~~~fr.r fa-4ilwleli =et" 1
'
'
cfi~f+r~~cf f%"~ ,+Tl ~'+f ~ifefifo=~ 11 ~ ~ 't 11
9i"'Rf ~~ ~ ~ ~fu ~ fefiRr 1
~ '3" ~q GJlcfl afi!!fi I(tt I ~fff 'i{lqtlUff 11 3 3 '-\ 11
Jamha kammam kuvvav1 kammam dey1 harath1 J1111 k1111c.h1
Tamha vu savva Jiva akaraya hunt! avaru1a
(;; 5)

~ITT
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•

~~li lg_ ~ ~)fa ~ cfcURf ~ ( I " ~ fcfi'fs;~ I
af+l l'tl ~~efl' ancfiT~efiT +l'~lfTqwT 11 ~ ~ '"\11
332. 1.9 335 It is bv k,1ru1a that the wul 1s nc~c1cnt, 1t
is by /. 11rv1tt that he 1s made the K11ower, 1t 18 by kt11111tt that
he 1s asleep and 1t 1s by kartJJa that he 1s awake, 1t 18 by kar1J11J that
he 1s happy and 1t 1s by kctnna he 1s miserable, 1t 1s by J...,1r111a he
1s led to wrong behef, and by the same he 1s led to no11-d1sc1phne, 1t ls by kart!la" that he 1'> made to wa11de11n the uppc.i, nuddle
and nether worlds, and whatevet"good and evil 1s done, 1s a.lso
by l..arma, because it 1s karma that does, larma that gives and
lt 1c; J..ar111c1 that destroys, the1efo1e all ;lvas must hccome

tik.ara (a or non-doer

'riftff=i;~lfff~wlm ~~eli"++I" ~ ~f~+rf~~*I ~ I
ttm 3Til.fw ~q'"{llTlfT ttf~ij"f ~ ~t 11 ~ ~ ~ 11
Purus1ch<.hhyah1liM 1chchh1 kammam cha pur1somahtlasay1

Esa iytrtya parani1nrlgaya

cric;;1

du c;;uy1

~~ ~rrf+r~m ~fr9ilf =et' ~l5~"+rf-+r~f~
C{tSI l4:4 f4q (i:q (141rj 1
~ ~fa l l ~ ~ ~ 11

~n

~

ur cfi"'tfcr ~T

(.,36)

,

arap:i1=q I -0 ~ ~~qq~ I

Gf+eT efi'Tif ~ ~ ~

arfu°~ '1f ~fup:r

II~ ~ \911
Tamha na kov1 Jivo abamhachari vu tumha muvayebt.
Jamha. kammam chevalu kammam ah1hvty1 Jam bhc1111yam
(337)
a~it ,~ ctftsftf ~T~ijl~ ~+116fiii,q«~r 1
tf ~it kcfH4cf fu''" cfal"Tf+T~ trcf.... -+l frr@1:r.... II ~ ~ \9 ll
;;6 to 337.. The lcarmtc mut.c111.l determining the male
sex ere. 'ltc.s a longmg for: woman, and the.. i t1r11nc mntcm 1 (k tc1 ...
rrun1ng the female sex c1catcs 'l. longing f01 1nm 1f tht4-i J', the
teaching of the c,crtpt.ur<., handt..d <lown 1rad1t1011ally by the.. .At.haryas, then a.ccnrdtng to you1 gospel sc>..-dvmt. 1~ mc1dy a matter
of one mater1al l.arma destrtng another matcrm.1 l.t1r11N1 ,t&
mentioned before

~ f.flt{fct ~ qi'Qf ~I ~'3'Gi C{ lf m tfffl I
~~ ~ ~ ~~ q(~l4Ull~ffi 11r~~II
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Jamha ghayed1 param parena ghay1JJayeya sapayadhi
Eyenatlhena klra bhannay1 paraghayanamett.t
;qf.J.t l=@:Rf ~ q~ur ~ =q- m ~ ,
•
~i~ ~ ~m@' ~~fu ll~~tll

~ Tif cfi'TfcI"
\Sf+~ cfi++f

~r ~~rirarr atft~ ~~ -a

=tfq f~ cp1+I" ~TQ;fa: ~fc{

(; 38)

iBI C(ij 1

+f~ 11 ~ ~ ~ 11

Tam.ha :na kov1 11vo uvagha yavo atlh1 tumha. uvayese
Jamha kammam chevalu kaipmam ghayed11d1 bhaniyam (3; 9)
dt~ 1~ ofi'Tsfq Gftcr ~~@cfl)sftcr ~cfi1!~;ff 1
llt41lcen4 ~q ~ ~ ~~ +1fo1a4t II~ ~,'~JI
338 to 339 One class of karma (prakrztt) destroys another
or 1s destroyed by another., that class in this sense 1s called "Paraghata" (killing another being) Therefore no soul according to
your teaching (can be considered ) guilty of kilhng, because k1Ilmg
merely a matter of one material karma destroymg another
material karma, as said above

1s

~ ~R1c1ctt1 ~'3' q~fcrfcr 1:tfuT ~ 1
~
~a~ atttlT lf 31cfil<41 ~ ll~)(oll
Evam sankhuvayesatn Jevu paruv1nt1 par1sam samana
Tes1m payadh1 kuvvay1 appa ya akaraya savve
(340)
~...
ffi
~
lf ~ $1{¥qll" ~~I ~irvt"T I
aiif Sf~fcr cfi <l ell k+l I'1 ~-61 Icfi I(f.fi I ri ll ~ ¥ o 11

m

ffl~,~~~,

~

irwrfij' ~

atttlT at tq I 01 +I ctflJTT

i1UJli

t

~ f ~ ~ ) ~~ ~ ~OldHI 11~'-t(~II
Ahava mannas1 manham appa appaoa n1appano kunay1
Eso tn.1chchhasahavo tumam yeyam munantassa
(341)
~ ~ ir+ITT+l 1<:411 '1 i:f I<:.J.1'11 cfiTT@' I
trff f;pu,1 lfi::f +fl8ite1qij"~ri..fq M~tf 11 ~¥ ~ 11
340-,;41. If aoy Sramanas thus preach approvmg such a
San.khya doctrine., then according to them pral:.rth (karmzc material) becomes the agent and all the souls would be 111act1ve On
the other hand, :Jf you maintain, "my soul ttansfo:tms itself by
itself", tlus op101on of youts 1s wrong
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~r ~ftst '7\Jl q~~fr ~fuaft -e- +1 n.~ 1
urfer ij'T ~ atrr ~r ~art lf ~ ~ t t ~ ){' 11
ayccrr

ij lf

Appa nichh asamkluJJa padeso des1vo vu samayamh1
Nav1
snkkay1 tatto hi110 ah1voya kavum Je
(342.)
amirr f~rri~t zy.rrcR=cr m ,

so

\:)

~er ij' ~ cRfT ~sf'cf~ ~

lR{ 11 ~ ){' l l
342. In the Scripture, the soul 1s described to be eternal
and of 1mmeasur1blc extension Hence, of 1ts own accord, 1t
1s mcapnble of increasing or decreasing (its spatial form)

m~~afr ~'Of ~Tffi ~ I
cRTr ij'T fcFi' ~ ~r lf ~ ~ ~ 11 ro'~ 11
'511 c:4HI ~ c f

.:,

Jivassa Jiva:ruvam v1tlharavo Jana loyamettam khu
Tatto so k1m hino ah1voya kaharo kunay1 davvam
(343)
Gil et flf Gflq ~q fct td (ell '5fl'iIT~ wl~+f I'Sf ~ I
mi ij" fef; ~sftl~T cfT ~ ~Tfcl sf~ 11 ~¥~'I
343 Know ye that the soul, from the point of view of
extension, 1s really co-extensive w1th the universe Therefore,
how 1s this eternal substance caused to assume decreased ot in' creased spatial form

~r ;ncrr

am~

~
~
01101'tl~lq'O'f
!if~~ 1
~ urfer 3TttfT aytq'fUf ~ ~tpJll ~ l 1~ ){){} l
Aha Janav6du bhavo nahasahavena atlh1 1th mayam
Tatnha nav1 appa appanam tu sayamappano kunay1 (344)
afe.f "'lllcfi~
~~~.=f fo66~lffl ire+{ I
rj ~'I I '$I Icz. k+I kf:11;, ~ ~c:t l4 ~ lc:+M cfi Ofa ll ~¥¥II
344 It 1s accepted that the conscious pt1nc1ple remains of
the nature of knowledge Therefore> the Self> of 1ts own accord,
does not transform itself by 1tself

~m

COMMENTARY

Acco.rd1ng to the Sa.nkhya doctme the Self o:r Pumsha 1s
nttya and akarfa, an absolutely -unchanging') permanent thetana.
ent1ty All change and all act1v1ty ptoceed from achetana prakrih
The Self 1s only awate of the act1v1ty Thus he 1s only the knower,
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a mere spectato1 of the various changes phys{cal and psychical
which both arc due to praJ..rztt according to the Sankhya v1ew
Though the Purusha 1s not responsible for any activity, he 1s
still considered to be en1oying the fruits of the action of the pra...
l..ntt Thus the Purusha 1s also the bhokta This Sankhya descr1pt1on of the Self, that he is the knower, permanent, actionless, and en1oyer is incompatible with the Ja111a conception of
the Self Obviously about the tune of Bhagavan Kunda Kunda,
some Jaina th.111kers must have had leanings tq,wards the Sankhya
view According to these ~ramanabhasas, or the Jaina heretics, the karmzc material played the part of the Sankhyan pral...rttt
Every change and every activity was credited to the operation of
karmtc material, the Self rema1rung an act1ve spectator This
att1tude 1s condemned by out author by showing the utter untenability of the Sankhya doctrine If every change and every act1v1ty 1s attributed to prakrttt and 1£ the Self 1s merely an unchanging
permanent spectator absolutely uninfluenced by the action of
kar,nas, he must remain for ever a moksha1iva, a liberated Self
It would mean the absence of samstira This conclusion 1s
contradicted by actual e1i.per1ence, because 111 actual experience we
have an empmcal ego or samsara ;iva as a fact of reallty which
cannot be dis1n1ssed as unreal Tlus emptocal state of eXlstence
in wh.tch stimstira Jiva lives as a matter of fact certa111ly demands
an explanat10n This explanat1011 which 1s not supplied by the
Sankhya view is offered by the Ja10a doctrine which 1s put forth
by our author as a corrective to the Sankhya view The karmtc
material is no doubt the main operative principle responsible
for the physical and psychic changes produced 1n the be111g of a
pe:tson When the karmtc material 1s operative, the Self does
not remam an 1nact1ve spectator according to Ja1na meta...
physics If the Self were so inactive, he would not be d1:ffete11t
from the Sankhya Purusha But the successful operation of
the k.tJrmtc material and the consequent psycho-phy1:i1cal changes
are due to the attitude of the Self which has a suitable responsive
reaction Without •this responsive :reaction on the patt of the
Self, the !::armtc material would be impotent and will not be able
t o produce any change either in the body or in the consciousness
1
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This attl.tude of responsive reaction on the part of the Self, 1s responsible for the psycho-physical changes v:.hen ~t1mulated by
/... ar1111c m1.tetial

The changes 111 the emp1t1cal Self the1etore
art. d11ectl1 due 1.0 the act1v1ty of the emp1t1cal ego m the form
of responsive reaction b1ought about by the operation of karmic
material Thus for the changes in the co11sc1ousncss., the ego
H, responsible
Hence the empmcal ego must be co11s1dcred
to be an active agent capable of producing rnod1ficat1011s ln his
own co11sc1ousness Jn .response to the operation of kanna Thus
the Self must not only be active"' but must. also be hable to
change As 1.gu111st the nature of Sankhya Purusha, who 1s said
to be mtya and akarta, the Jaina doctrine makes h11n anttya and
/...m ta, a changing Self and an active agent But to leave the pos1. .
t1on here would be untrue This descr1pt1on of the ~elf 1s applicable only to the empmcal ego which 1s the samsa1 a J!Va Though
he 1s {lntl:Jt1 and /...c,rta, as an emp1r1cal ego, because of the absence
of d1~c11n11nat1vc knowledge between the Self and the 11011-~elf,
Still when he acquires this d1scr1m1nat1ve knowledge., whe11 he
reahf:ic.s lus pure nature, unsullied by kt1r11ttc influence, he would
rema111 for ever without any change and without any act10n,
at that stage, certainly he 1s nt!Jtl and o!...t1rt,,, The Ja1na metaphysics cqmbines both these aspects From the absolute :real
point of v1ew, the Self 1s nt{Ja and tikarta, but from the em...
p1t1cal or "!Yavaharii point of view he 1s ,mttyn and ,{ arttt It 1::, because
of the comb1nat1011 of such apparently conflicting views, that the
Jaina system 1s said to be the c,nekanta v1ew All the other systems
wluch emphasise one aspect of reahty or other exclus1velvd a:te
described to be ekantt,-vadas and no ekanta-vadt 1s able to offei:
a complete and comprehensive solution for the problem of :teahty
Sankhya 1s thus as an ekanta system refuted because of 1ts mcapa. .
c1ty to explain the nature of concrete reality or samsara
Next anothet e/..anta system 1s taken up for cons1derat10n
and refutat1011 The Bauddha system of 1netaphys1cs lays empha..,,
s1s upon the changes 1n :reality This one..s1ded emphasis con..
ve.rts reality 1nto an impermanent and evetchangxng stream of
existence This doctr111e 1s also cons1de:red to be inadequate as

is shown below
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~ ~ ~~ fqO(fij(t Vfq ~ R~ fflT I
~T a~ ~~ ~) cfT ol"uuft cf l1flfITT l l ~ '¥~ 11
Keh1m du.du paJJayehim v.tnassaye neva kehtm ch1du Jivo
Jamha tamha kuvvay1 so va anno va neyanto •
(345)

~f~ qli"~ti~itfo ;lc:r ~~ffl I
ll ti:f l rj f+I kcfi ufu ~ cff ~ cfT ~cflRr II ~¥~II
345 From some po111t of view (parytiyarth1ka nqya) the
soul dies, but from an other po1:11t of view (dravyarthtl..a nay-1) the
soul never dies Because d'f tlus nzrya-amtya nature of the
soul, the one-sided view that the soul (that enJoys) 1s the
same as the doer or entirely different from this would be
untenable

cITTef"qi ~~ fq 01 ~ lt Ufq ~fef-cr~ '5ff9) I
~ ~ ciefct" mqf 8l1JOIT cf Ufl@) ll ~ 11 \ II
Keh1m chtdu panayeluon vmassaye ;neva kehunch1du Jivo
Jamha tamha vedad1 sova anno va neyanto
(346)
~~ ffll'~'1fi4 f~ ~q ~f~ ~et" I
~ t+11 tt f¥1 , ~efa ~ err aFtrT err ~cflRr 11 ~ )( ~ 11
;46 From some point of view (paryayiirthzka nay1J) the soul
dtes, but from an other point of view (dravyarthtka naya) the soul
never dies Because of tlus nztya-an1tya nature of the soul, the onesided view that thr soul (that acts) is the same as the enJoye:r
(of the fruits thereof) ot ent1rely different from him would be
untenable

«

\jff ~q ~UJl: ~q1f \JJ' ~ ~ t:t~ f~4d1 I
ffl ffl) 011!10?:ff f~'tl@lfct~Cr Sf(>llf(~T ll ~){~ ll
Jo cheva kW1ay1 so ch1ya na veyaye Jassa esa s1ddhaoto
So Jivo 11ayavvo nuchcbhacb.tlhi anat1hado "
(347)
"
~
"
"'
....
c;::;
~ ctR, 1<:e ~ =qq ;:r ~ lfflf t:tl5f +...f*t-4-,..-a I
ij' ~q) ~ma~) ft:piit I~ ftia ( ..fl ~ II ~ ¥\911
34 7 Let 1t be known that the person who holds the doctt111e that the soul .that acts 1s absolutely 1dent1cal w1th the soul
that e111oys (the fruits thereof) is a wrong believer and 1s not of
the Athata faith
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a:rrorr cfii'~ a:ruurt qf~~ ~ t{ij' f~crr 1
m~T 011 J.t oqf Pi -c@I f({?;& 31011 f<€[a:1 11 ~¥~I l
Anno h.arey1 anno par1bhun Jay1 Jassa esa s1ddhanto
So Jivo· nayavvo 1n1chchhachtth1 anar1hado

cfiTR~~ qf~s:fa- lf~ ~lSf' f~;g:-mr
\lfTefT ~RrolfT f11~'1:f~f6e~i~ 11 ~ ¥ t 11

3Flf
ij'

(34 8)

1

348 Let 1t, be known that the person who holds the doctrine that the soul that 1.cts 1s absolutely d1:fferent from the soul
•
that enJoys (the fruits thereof) 1s a wrong behever and is not of
the Arhata faith
Next the author explains through a practical 11lustrut1on how
the Self is the acto1 and the act10n, the enJoyer and the C11Joyed

~ra

~ fufo:rar) '3" ~+lf ~~ Uflf
cf~3TT ~ I
~ ~)fer lf cfi"Tif ~ocn: Uflf cf+lfatT ~~ 11 ~ ¥ ~ 11
Jaha s1ppivo vu kamma111 kuvvay1 naya soyu tammavo hoy1
Taha Jivov1 ya kammam kuvvayi naya tammavo hoyi (349)
lf~r f'<ff~qctr~ ~ cp{rfcr ~ =er- cF+flfT +ri:ffu 1
cf~T \j("fcf)sfq- =et" ~ ~)fu ., :q- cfil=flff +refa 11 ~ ¥ ~ 11
349

As an artisan performs his work, but does not becoine
tdent1cal with 1t, so also the Self produces karma but does not
become 1dent1cal with 1t

~ fufccrart '3" 91~ ~aEl1t Uflf ffi ~ €[~ I
~ ~T cp~ ~~ 'Op.:f aTITafT ~ll II~~ 011
Jaha s1pp1vo vu ka1anehun kuvvay1 naya sovu tammavo hoy1
Taha Jivo kataneh1m kuvvay1 na.ya ta.mmavo hoy1
(; 5o)

rn

~I k!q cti~
Sfi (lfo .=t" ~ ~ ~T -+refer I
~ ~~
~ =q- ~""nrffl ,,~ ~
350 As the artisan works w1th h1s tools, but does not become 1dent1fied w1th them, so also the Self acts through the inst:ru..
mentahty (of tnlearana, thought, word and deed) but does not
become 1dentliied with them
lp:f1'

~r

ctrurcr

o,,

G1l fuftq-aft ~ efi {Of I for ~
~ ~ cfi(Oflful"3 ~

'1]'l('

TJflf

m• '3" ~ ~ I

~ ~ ll~~~ll
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Jaha sipp1vo vu karanani g1nhay111aya so vu tamn1avo hoy1

!

Taha Jivo ka:ranaruvu gmhay1 naya tammavo hoy1
(; 51)
~T ~I fc,q cfR·c;l cfi~rf.; ~~ftr .; ~ c! cr.:iflf +ref~ I
~$!fT ~ ~fir ~Pff~fcPi :q ~ +rerl~ ll ~ ~ ~ ll
51 As the artisan holds his tools (while working) but
;

does not become identified with them so also the Self makes use
of his organs trt-karana (wh:tle acting) but does not become 1dt..11t1fied with them

~ f«fccr-a-

cp;;i Cfi~ ·~~ 1lp.f ~)

i

cr;irafr ~ll: l
~ 11 ~ ~ ~ ll

~~
~tfm" ~~ ur ll'
Jaha s1pp1vo kammaphalam bhufiJay1 naya sovu tammvo hoy1
Taha Jivo kammaphalam bhunJay1 naya tammavo hoy1 (3 52.)

Gfrerr

~arr

~r fuft;crcfi ~~ .; ~
~T

~Tcf

m=r+rfficr.:lflfT +rcffu

1

,0 ,0

~~ ll'~ '1 ~ cfrl{lfT ll'efa" ll ~ '-\ ~ 11
,0

; 52. As the artisan enJoys the f:twt of his labour, but does
not become one with 1t, so also~the Self enJoys the fruit of kc1rm.1
but does not become one with 1t

~ ~~ '3' cftfocf Gf(ijOl ~i(lijOl I

~°l ~lfffl Gfll17f qf"{OTT~ ~ \if

~~ 1l ~ ~ ~ ll

Evam vavaharassa vu vattavvam dansanam samasena
Sunu nichchhayassa vayanam parmamakayam tu Jam hoy1 (; 5;)
~

~w:r

C'

~ qc@olf ~~

....

~+m=r-i l

~ ui fti~-e\ it~ ~ q f~OI( it td ~ ~+fqfu II~~~ ll
353 Thus has the doctrine been stated briefly from the
vyavahartt point of view, now listen to the statement from the
mschqyct point of view which refers to changes result.tng f.tom
mod1ficat10ns (of the soul)
~ fufcq-aft ~ ~

ego~ ~ lf c1W o101 oofl tIT

m

I

~ '1ft cit Fcr ~ ~ ~0~ ~ tr ofllTOTJTr
11 ~ "¥11
Jaha s1pp1vo vu ch1ttam kuvvay1 havay1ya taha anannaso
Taha Jivovi ya kammam kuvvay1 havay1 ya. ananno so (; 54)
~ ~
'
~ I fc,q cfi~ =i:f1SeT cpUfcr ll'ffi =i:f' &-I I .=f .-at ~d ~ I I
cfq'T ~sfcr :et" ~ ~)fa- ;rqfu :;:rM .-4 td tit I({ l I~ l\¥11
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3 54 As the artisan starts with the mental image (of the
ob1ect to be produced) and translates 1t into physical form by
his bod1ly acuvity and thus 1s one with 1t, so also the Self starts
with the mental counterpart of ktirmP and 1s therefore one with
1t

~

f~o ~ocfITT '3" fefccrarr fur=uq~arr ~)~ I
cr:a-r f~ a{l)'fuur) er~ ~ITT ~@ ~q) 11 ~ '"\ '"\

11
Jaha ch1ttam kuvvanto vu s1pp1vo nichcha dukkhlvo hoy1
Tattosiya a:tJ.annotaha clutthanto• duhi JlVO
(; 55)

lN"T ~~T ~qfui ~q: fuTuq cfiT Ac~ furm +rcrfu I
~;;=q ro~~~T ~lSc+fFfT ~ left '1ffq 11 ~ ~ ~ 11
35 5 As the artisan making an effort (to translate the me11tal
image into physical form) always suffers thereby and is therefore
one with that suffer111g, so also the Self that acts as st1111ulatc.d by
impure mental ~tatcs undergoes suftc11ng and becomes one with
lt
•
COMMENTARY

A casual observation of an art1,t at work will give us the
following particulars The metal or marble which he 1s go111g
to shape, the instruments used therefore, his dexterity 1n handing
those instruments and the final value which he obtains for the
finished p:roduct, all these facts are external to the nature of
the artist who remains distinct from all the external facts But
instead of such a casual observation 1f we try to u11dcrst'lnd the
creative act1v1ty of the a:tt.1$t then we have a different account of the
process The att1st starts with the vision of the obJect which he 1s
gomg to make His creative act1v1ty consists in shaping out of the
shapeless metal or marble a :figure exactly answering to his mental image With this ob1ect in view he sets about to work Thus
looked at from the 111ne:r side of the art1st's nu:nd, his whole act1v1ty 1s a continuous 1dent1ca.l process of exp:ressmg 1n the fo:tm of
metal or 11a:rble what he has 111 his mind The method of his wo:rk
and the instruments employed all become auxtllaty and sub...set..
V1e:nt to tb.ts one process by wh1ch the artist tra:nsfotms h1s 1dea
into an obJective figu:te ~ Hete the artist cannot be differentiated
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from the contlnuous process of c:reat1ve act1v1ty tesult1ng 1n the
£rushed p:roduct of art At every stage of this process we havc the
progressive marufestat10n of the artist's mltld and he11cc.. the p:rocess of act1v1ty 1s the artlst himself engaged 1n the art of c:teatlon
The artist wlule thus engaged in translating his idea into an obJect1ve figure has to undergo an amount of labour and suffering peculiar to the creative activity of the artist This feature of the artist
in both of the aspects 1s employed to explain the creative activity
of the Self according to the principle of analpgy The Sdf also
has to deal w1th external karmzc matter To shape this karnnc
matter 1nto various patterns, var10us instruments are employed
The Self, hke the artist has to manipulate these 111struments and
after shaping the karmzc matter into various patterns he has to
expc.,r1ence the hedon1c value of the :finished product All
these external facts are quite dlsttnct from the nature of the Self
who cannot identify himself with any of these The account
corresponds to the casual observation of the artist and hence
does not :tep:resent the real and true nature of the activity of the
Self When we try to probe 1nto the 1.nner wo.tlong of the
activity of the Self we have a complete parallel to the creative
activity of the artist The Self also starts with an intellectual
pattern of the shape of th.tngs to be Starting with such an intellectual pattern, he approaches the karmtc mater1al 1:n order
to create a material pattem exactly answering to the psychic pattern wluch he attempts to translate into material shape When
the process of expressing the 1:ntellectual pattem 1n physical form
1s completed, he experiences the hed~ruc value thereof He.re
also we have an 1dent1cal and contl1luous self exp:ress1on and the
Self that expresses through this process of manifestation is 1dent1ca] with the process itself The process, the product and the
value thereof are but the different stages in the creative act1v1ty
Hence the Self cannot be taken to be d1st111ct from the exert10n
and su:ffenng, chatacter1st1c of the creative acttv1ty of the Self
Thus these two accounts of the activity of the Self., one from the
vyavahara po1nt of view and the other from the nsschqya pomt
of v1ew, are parallel and analogical to the acttv1ty of the attlst
desc:t1bed above
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Next 1t 1s pointed out that though apparently an obJect of
reality seems to be capable of transferring 1ts own attributes to
another obJect, really 1t cannot do so

~

m~ ~ ur

~ GITurar) ~ 1Tf

q""ffif

ttf~ ~w:rr ~ m ~~ ,

q""ffif

~ar)

'3fl'UfafT ~)i t I ~ 4. ~

11

Jaha

set1ya du na parassa set1ya set1ya ya sa hoy1
Taha Janavo du na paiassa Janavo Janavo sodu

lf~

(; 56)

trfu°cpJ" a- ., q~ ~cfi'T trfcr:ITT =et' m +rcrfu r
~

cf~ ~Tlf~ ;:J" q~ ~Tlfcp) ~fllep ij" cJ: 11 ~ l\ ~ 11
356 As chalk (when applied to whiten the surface of another th111g) does 11ot become that thing but remains as chalk
(on the surface of that thing), so the Self (while knowing an obJect
:remains as the k.11owe:r and does not beco111e the obJect known
(which 1s other than the Self)

~

tfc1rr ~ UT

~ I
a-~ qrij"31T ~ or q~~ q-mar) qT~ar) ~r~ 11 ~ 4. \911
J aha set1ya du na p'l.ta~sa set1yii scuya ya so hoy1
tf"ffif

~fclff ~ fc1rr lf m

Taha passavo du na parassa passavo passavo sodu
lPlT

~fucfif ~ ;, q~ ~fucfiT ~fuefif =et' m
.,:::,

~~.,

~enr

(3 57)

+fcff(l I

~
~
~cfi ij" er 11~4.\911
; 57 As chalk (when applied to whiten the surface of another thing) does 11ot become that thing but rcmrum as chalk
(on the su1facc of that thing), c.;o the ~elf (while perceiving an
obJect (remains 1.s the perceiver and docs not become the ob1ect
perceived (which is other than the Self)
~

~

~ ~fu,:rr ~ 11f q""ffif ~fu,:rr #felIT lf ffl ~~ I
~ ~'5farT ~ U'f q'fflf
~\jf~) ~r"T! 11 ~ l\ t 11
Jahn sct1ya du 11a pa:rassa sct1yl bct1ya ya so hov1
Taha san1avo du na pa:rassa bJ.HJAvo san1avo &odu
(; s8)

~arr

~

~recfi I' a .; ~ mactrr ~fucf;r =et"
,:I

ij'f

+refer

I

a'~ ~~ .; ~ ~lfQ ~1.'.Ri ~ ~ II ~ '-\ G'. I l
; 58 As chalk (whc11 applied to whiten• the surface of another thing) does not become that thing but :remains as chalk

(on the surfate of that thing) so the Self (whlle renounc111g
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the external possessions) remru.11.s as the disc1pl.tned abstainer
and does not become one with the .renounced possessions (which
are other than the Self)
'-lf~ ~ ~
~<{~

Jaha

llJ ~ ij"feirr ~ lf m ~~ ,
ilJJ ~ F . { ~ ~ cf g II ~l\~ II

setiya du na parassa settya set1ya ya sa hoy1
Taha damsanam du na pa1assa damsanam damsanam tantu (; 59)

lf~

~fcet)r er~ ~lf ~WITT~~ =q- m -+rcrfcr

I

~ ~ ~ ~ tffilf ~ ~.=f" mf ll~~ ~II
~

~

3 59 As chalk (when applied to whiten the surface of another thing) does not become that thu:lg but :remains as chalk
(on the surface of that thing), so right faith in the Tattvas remains
as right faith and does not become one with the Tattvas
~ef ~ fUT~lf'JTlfffi

~ITTflf'

Uf IOif:{~ 01 ~

fm I

~ q'q~~UFH·ij lT ~ocf' ij" ~WJT 11 ~ ~ o 11
Evam tu ruchchhaya.nayassa bhas1yam nanadamsanacha:r1tttl
(3 60)
Sunu vavaharanayassaya vattavvaro se samasena
((er ~ r"'~'6it11llf,q +rfu
' 1" II~\ o ll
~
~<.=ttlftl =et" qcf~o~ ~ *1+11*1'
360 F:rom the stand point of teahty, knowledge, faith and
conduct have thus been described, now hsten to a brief state-

~mm- ,

ur

ment of the same from the vyavahara point of view

~ q ~~oq ~ ~ ~fem
~

qwq"

ara:rorr ~ur '

~ lJfTlff fqffl(Uf '+l'~Uf 11 ~ \ ~ 11

Jaha paradavvam setad1 hu set1ya appano ~ahavena
Taha paradavvam Janay1 naya v1sayena bnavena
~

q~

' at1=cr
ft

ij

'~

~ ij°1cc;p Ic+r.i
~

(361)

'

~l'q'.i I

q <s{"lf ~fu ~Rllfq- ~ ~~.; 11 ~ ~ ~ l I
36x As chalk whitens anothet tlung because of its 1nt:r1ns1c :nature (of whiteness), so also the knower knows other things
because of his own 1nt:r10s1c nature (of knowledge)

a~

~ q {etoq ~ft{ ~

~fem aytq,rff ~1Jf l
~ 4<~69 ~ ~ fcr ~ ~ur n~~x u
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Jaha paradavvam setadt hu set1ya appano saha.vena
Taha paradavvam passay1 J1vov1 sayena bhavena

lf~T rrttolf

atfr

(362.)

ij"clffa- ~~ if2"eFTc+fif ~+T~'f I
q~l! fa· ffl)sfcr ffl"i +r1*:f 11 ~ ~ ~ 11
,,:::,

q~&f
362. As chalk whitens another thing because of 1ts 111trms1c nature (of whiteness) so also the ~elf perceives other things
because of his own intrinsic natu1e (of perception)

'31"~ q-~~ ~cfc{ g ~fclfl" a:rcquft ~Uf I
~ q{q oat fer~ 'O'fTllT fer ~Uf +IT~Uf 11 ~ ~ ~ 11
Jaha paradavvam setad1 hu set1v~ appttno sahavena
Taha paradavvam v1Jahay1 naya v1 sayena bhavena
(363)

<l~T q ~

~~T ~all"

'fcc!efi I,+I '1
fct '11 ~I fer ~rarfcr ffl"i
~~

ij"Cl!.( I Cl ~
~
,:,

' I
~~Tef'f

+llci11 11 ~ ~ ~ l l

363 As chalk whitens another thing because of 1ts 111tr111s1c nature (of whiteness) so also the know111g Self renounces external possessions because of his own intrinsic nature (of nonatta<..hment)
~ q"{croq ~2"fc{ ~ ~f7-'lff arcq,rr) ij'~T~ 'Of I

~ q ~ ~~ ~irrn:~ ~~ 11~~¥11
Jt.t.ha paradavvam setad1 hu sct1yi'i. appano sahavcna
Taha paradavv'im saddahay1 c;ammayitthi c;al11.vcn1.
(364)

mf~

~T q'wlf
~ ~fcdfi I,+111 ~~~~ I
cf~T q ~ ~ ~4-ll~~f~ ~1*:f ll~~'tll
;64. As chalk whitens another tl1111g because of 1ts 111t111111ature (of whiteness), so also a right believer believe~ 111 the
external reality because of his m1.r1ns1c nature (of r1ght behef)
~1c.

~ el'cfel~ ~

mura:rr

fqfuf-o~afl' 'GfT"CJTc{~:ef~ I
a:r~ fer ~~~ '<J;lfEI' UTT~T ll ~ ~ l\ l l

Evam vavahatassa du v1mchchhavo nanadambana char1tte
Bhamyo arui.osu Vl va11ayesu emeva nayavvo
(; 65)
t?;ef otp;l ~I~ q f4 frt ~~ J;fT ~ Iii «=<i •1:qf~ I
11

+rfrm:rr~~
565

qlf~

~ef ~Rfolf 11 ~ ~ ~ 11

Thus 1t has beep stated tbe t:t:\lth aho1,1t knowledge,
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faith and conduct from the vyavahara pomt of view, the other
modes (of consciousness) should be understood similarly
COMMENTARY

When chalk is used to wh1ten an obJect, say a mud pot, though
chalk appears to transfer 1ts wh1te colour to the pot, it does not
become identical with the mud pot, nor does 1t lose its 111t1111s1c nature The relat10n is only external Th.e white surface
on the pot consists of chalk particles Th.ii illustration of external relation of one tlu.ng ·to another, whe1e two things are
related to each other without losing thei1 1espect1ve intunsic
nature is used to explain the relation between the knowing ~elf
and the obJect known The two are 1ntrins1cally dt:fferc11t 1n
nature, one 1s cbetana and the other acbetana, co11scious and nonconscious, and yet the two are related to each other 1n the process
of knowledge as the knowing Self and the obJect known The
relation between the knower and the known is merely external
In the process of knowing the knower and the known, both re:
tain their 111trins1c nature JRana or knowledge 1s compared by
the Jaina metaphys1c1ans to light Light by 11luminat1ng the external obJects, makes them v1S1ble without 10 any way 1nterfer1ng
with the1:t teal nature, so 'llso the exte1nal ob1ects become known
through knowledge, they themselves rema1111ng urunfluenced
by the process of knowing This theory of knowledge according
to Ja1111sm is 111compat1ble with two other rival doctrines which
are refuted 111 these gathas,- Brahma-AdYattic doct:ti11e, and the
Buddlusttc doctr111e Since knowledge implies the :relation between two entirely distinct reals, the pantheistic n1orusm of the
first school cuts the gordian knot by de:c1v1ng both the Self and
the non-Self from a primeval Brahman This merely pushes the
problem fu:tthet without offering any real solution How could
the same 1de:nt1ca} cause produce two cont:tad1ctory effects, still
rema111s an insoluble mystery Metaphysical monism offers
an easy escape from the problem of knowledge without offering
any sattsfactoty solution The logical development of such a
doctrine must necessa11ly identify the primeval Brahman with
-one of the two-the cbetana dra'l(la and must ei1d by coudemrung
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the external achetana world as maya o:r illusory, an extremely i n convenient, and erroneous conclus1on The solution o.ffered
by the Buddlust1c metaphysics 1s equally unsatisfactory The
process of knowledge of Jnana at any part1cula:t moment of
l ts existence manifests in the dual aspect of the knower and
the known The metaphysical categories of Self and matter are
treated to he purely hypothet1cal and unwarranted assu111ptJ0111:>
J11tma or knowledge is the only real and it manifests as
ob1cctc; of knowledge m the p1ocebt-i of knowing This solution
of the problem of knowledge apparently gets rid of the difficulty of explaining the re]at1on between two contradictory categom.::,, tht. ~elf and the non-Self, by reducing both to a sunple
pr111c1plc of J.iana or k11owledge If the obJect of knowledge
1s Just the manifestation of knowledge itself, what happens to
1t whe11 there 1s no process of knowing
Absence of knowledge
must nccessartly me'ln the disappearance of the external world
This 111hihst1c conclusion or riiny vad t that when knowledge ceases
tb be, then the Self •nd the external world cease to be 1s
contradicted by our concrete expe11ence Hence both these
theories of knowledge are refuted by our author 111 the above

gathas
Impure emot10nal states such as attachment and aversion
are the results of absence of clear knowledge of the exact nature
of the teals Tl11s 1s explained below

f~ fcfi f'Tit fct UfR~ ~ 8RlfTJT ~ I
fco 'cl I ctlt 4 ~~ ffiJ: fat ij ((\( II ~ \~II

qij 01011 Of -q

~

Damsanana.n'lchar1ttam k1mch1v1 nath1 du acheyane v1~aye
Tamha k1m ghadayade cheday1da tcsu v1sayet:»u
(366)

«~i~~l~=ttf~ fcfifs.=qctftf rnfur m~ ~ I
a"ffflffcp ~Id ll fa ~ffil@T ~ fcp~ q~ II~ ~ ~ ll

; 66

There 1s no faith, knowledge, or conduct whatsoever
111 a non-intelligent o bJect, therefore what does the soul destroy
111 those

obJects?

~~~I
~ ~ 'Ef~ ~~~ cfl~f++T ll~~~ll

<{ijOJOIIIJJ'tff~~

fcfif:etfcl

Qf~
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Damsananana char1ttam k1mcb1v1 nath1 du acheyana kamme
Tamha k1m ghadayade cheday1da tamh1 kammamm1
(367)

~~i ~ #11 ii 'ef f~ fcpfs'eft{fq- .=tlffif c~ij.f cf;lffur I
at+Tmcr ~lffcr ~llaT ij?f ~ur 11 ~ ~ \S 11
367 'There 1s no faith, knowledge or conduct wh'ltsoeve1
1n non-intelligent kc1rmic material, therefore what does the

soul destroy

in

those karmas ?

~ururrur:efm fcpRfcr
~

fcfl

um~ ~ ar~~
•

crT~ 1

~~ ~~<IT ~~ ~T~~ ll~~cll

Damsananana chav1ttam k11nchiv1 natht du acheyane kaye
(3 68)
'Tamha lam ghadayade cheday1da tesu kayesu

~~T~~ fcpf::,.:q~fq-

a(=i.( Ia

.=nfuf

~~~I

fcFi" ~@1:f@' ~fill@T ~61" ~61" II ~ ~ G11

"

\.:)

\!)

368 'There 1s no faith, knowledge, or conduct whatsoever
1n non-mtelllge:nt body, therefore what does the soul destroy
1n those bodies;>
Ufl1JT~ a:ij"~ It"

+rfurarr ~rart

er~ =crfta-tij' ,

urR af~ tj)1 ~, w~ o~ Ht cfi"TW-r 'cfT~ f~oT 11 ~ ~ ~ 11
Nanassa datnsanassa ya bha111vo ghavo taha char1ttassa
(369)
Nav1 tamh1 paggladavvssa koap1 ghavovu n1dd1ttho

~T~ a:~~lf =er "+rfura) 'cfTatcf~T :srTf"{'?f~If I
'11itf cf?T ~~~ cf>Tsfq- "'cf"Tcf~~ f.:rft~ 11 ~ ~ ~ 11
369 Destruction of knowledge, faith and conduct (of ihe
erroneous k111d by the soul) 1s spoken of, but dcst1uct1on of

matter

1s

never indicated

Gfl"cffif

~ ~UfT
\.:)

it UfR~ ~ a" ~ij" cfcS~ij" I
~

~

~

~T ~M~~ WR'f 'UTl'T ~ f~~ l I~ \9 0 I l
J1vassa Je guna key1 nath1 kalu te paresu davvesu
Tamha sammad1tth1ssa nath1 rago vu v1sayesu
(; 70)

ft flf lf" ~UfT cfl"~
~
. . ...
"
Grc!
c-q ?I "" , '"<:1 ~ er ~'I i ~ I
df'"il~ij+~~f~
U•lfa,.., f ~.:::, ll~\9olt
c.
"(

970 Whatevtr attributes are present m a ~oul, tho~e are
certainly not precient 1n other substances, therefore 1n a r1ght
believer there 1s no att:ract1on fot sense ob}ects
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~ ~~ it"~ GITc4~i:4 lf aru1001qf<o11-1-n 1
~ur cnT~ur '3" ~r~ urR~ ~~ 11 ~ \9 ~,,
Rago doso moho Jivassevaya ananna parmama
Eyena karanena vu saddad1su nath1 ragad1

'WIT i\STT +r~ Gfrcr~cf ~r.;~qf~urr+rr

(371)
1

~~~ cfil'"{tlfrf ~ ~~ .; ~ ~Ffl ~J4 l I ~ \9 ~ 11
371 Attachment, avers10n and delus1011 are the soul's own
tnahenable modes, £or these 1casons there 1s no attachment, ctc
in sound, etc
•
COMMENTARY

A substance and 1ts 111trms1c property are so mumately related
to each other that .tf the substance 1s destroyed, the property 1s
also destroyed and, conversely, when the propcity 1s dcc,troyed
the substance must also be destroyed For example take a flame
and the light proceeding from 1t If the flame will be destroyed the1e
will be no light and 1f the hght will be destroyed there will be no
flame But 111 the case of ob1ects which do not have the 1nt11n'ltc
:relations, the destruction of one need not follow the destruction
of the other f 01 CAample take the case of lamp placed on a
stand The lamp may be destroyed while the stand may rcmam
inta<..t and co11ve1scly the s1.and may break without dc..stroying
the lamp Faith, l"nowledgc a11<l condu<..t tri... the 1nt1t11'l1c properties of the Self In their impure fo:rm, they fo1m iht. i.,tJ.tC'> of
the impute ~elf which bllnded by 11esc1ence 1s 111capable of realtsmg 1ts pute nature Reahsat1on of the pure nature of the "elf
nrc:essa:rlly prec:;upposes the destrU<. Uon of these impure state~ of
consciousness, wrong faith, wrong knowledge, and wrong conduct These attt1butes of the ~elf ate externally :related to
l::r,r,mc ma}e:r1als Smee the psychic att11butes of the Self have
nothing to do with non..consc1ous matterwh1ch 1s o:nlyacc1de11tally
and externally related to psychic states, the desttuct1on of the
psychic states will not 1n any way :result 111 the destruction of
matter Otherwise desttuct1on of the p:tope:tt,,es of the ~elf must
lead to the destruction of matter and, conversely, the destruct10n of
the propetttes of matter must lead to the dest:tuct1on of the soul
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This is absurd Therefore the emotional states of attachment,
aversion, and delusion are only properties of the Self brought
about by a;iiana and they can never be present in the1:t ob1ccts
But when aJnana or nescience disappears, ihe impute emotions
depending upon 1t will also disappear and the ~elf will tcgatn
its pure nature The presence of impure emotions 1.11d their
destruction leading to the consequential rest.01at1on of tht. purity
of the Self neither of these things can be p1edicated of external
ob1ects since the nature of the physical obJect cannot accommodate
these properties of consciousness
Next the author points out that the property of one thing
cannot be produced by an entirely different thing
ar~mur aroo, ~fq l( fij uft ctn"~ '~ I01'°cq 1311 l
"'
....
~ ~ (=I" oq ~ oq I -'3-cq-\:F:.if-'cf ij ~I q 01 ll ~ \9 ~ II
Annadav1yena annadaviyassa no kiray1 gunuppavo
Tamha vu sauva davva uppaJJante sahavena
(; 72..)
~~urr.=lfsf~ ~ f?filfa" trur~ 1
'I;)

~

o"l,tRircf"'

372.

'°....

~fcf.=f 11 ~ "9 ~ 11
By one substance (drat!Ja) the properties of another

~~ ~~ olf I

substance are neve1 produced Therefore all substances are
produced by their own nature
COMMENTARY

By this giitb,t the author once agrun emphasises the fac..t that
1mpu:re cond1t1ons such as attachment a11d aversion being attributes of consciousness are not really produced by external o bJcCtf:t
Hence 1f a person d1ssat1s:fied with his 1mpurc states of consctousness and actuated by sincere desire for self-reformation proceeds
with a righteous ind1g11at1on to destroy those external oh1ects
which he imagines to be the cause of his own impure emot10ns
of attachment and aversion, he merely exlubits his own 1g1101 a11ce
of the real nature of things and proceeds 111 a wrong path tG ach.tcve
lus goal of self-:teforrnat1on It 1s this po.tnt that 1s elaborated 111
the previous six gtithas and further emphasised 10 the p1esent one
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f,J1f~ll*t~llc1ito11fo1

ttrnrwr qf<o1+1f~ ~mfur

1

crrfur ~ur ~~ ~~ T'f) ~ +rfurar) 11 ~ \9 ~ 11
N1nd1ya santhuya vayanani poggala par1namant1 vahuga11i
Ta.111 su 111vuna 1usay1 tusayi puno aham bhamvo
(; 73)

mfre.a *'~a c:1 =q .=t IPt ~irm

qf~~ afgefi'TFf 1
:q- ~;:r~ -+rfur~ 11 ~ \9 ~ 11

ffiFr

?~cff q ~ qtSlf fa
373
Words of blame or praise are (only) sound produced
by material particles. modified 10 various forms On hearing them
one gets angry or pleased tlunkir.rg, "I am addressed thus,,

"~~·

ttt~:atw&~
mqf~ ~ ~ ~uft ofWfr I
'
~
~ ur ~ +rfurorr fcfif-qfcr fcfi" ~efij" ~) ,1~ \9"' 1
Poggala davvam sadutta parinayam tassa Jayi gu110 anno
Tamha na tumam bhantvo k11nch1v1 kim rusase abuho (;74)
qHlws{&f ~1$e.,c1qf(o1a ~ lfR ~~ I
~

~

id t+I I ~ fc:r +rfun:r f~ f:q ~ fq fEn ~'tSlf fll ~'cf II ~ \9 'tf II
74 As words are really produced by mod1ficat1011 of material
particles, therefore their properties are entirely different from
that of yours Hence you are not in any way addressed by them
Why do you get angry? Oh, ignorant person

'.9

;

~ ) ~ ~) Uf

'Of it' ~

a- +r~ ~~ +I' fu tTT ~q

I

fcffu.Tnr~ ij1lf fet*lll+f l:&IJ-l

~ II ~\9~11
Asuho suho va saddo na tarn bhanay1 sun.asu mant1 so cheva
Naya ey1 v1niggahlyum soya v1sayamagayam saddam (3 75)
ar.u,:f ~ ) qf ~ ;:r" ffi +f'Ol'Rr ~ mf:qf~ ij' t;cf I
;:r- ~fer F:t f.=t~{ ~ '51'l?Tfciisrtr~ ~ ,, ~ ~ l\ 11
; 15. A bad o:r good wo:rd does not of its own accord say to
thee "Hear me" Even when the sound reaches the orga11 of
hea:r1ng 1t does not ar:r1ve there to seize you:r attention (by force)
~

~

~

~~~~'Ofa'~!JR:tf~lf fu~~I
'Oftf ~ fq fi>r:n l f~ =iii ifl;:fct ij ll +I l"I 4 ~ ll ~
II
Asuham suham cha ruvam na tam bhap.ay1 pechcha mant1
so cheva
•
Naya ey1 v.truggah1yum chakkhuv1sayamagayam ru.vam (~ 76)

\9,
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~+f qf'+f cfT ~ ;:r ~ +fUTfcT ~ +II f~ fa ~ ~ I
.; ~fu ferf;:m~c. ~
I~ ~~" ll ~ \9 ~ ll
~·'-1 =qa=rfci-'6fipff•
\,;)
376 An unpleasant or pleasant visual form do';,s not of its
own accord say to thee, "See me" Even when the visual sttmulus reaches the organ of sight, 1t does not arrive there to seize
your attentton (by force)
\:)

..:::i

~) ~~r er if"cTT l1f er ;run: ~ ir fu it ~cr

1

Uflf ~ ~plfHlf~ ~fUffci*f4itl~lll;. if'ef ll~\9\91l
Ausho suhova gandho na •tam bhanay1 Jlggha mant1 so cheva
Naya ey1 vm1ggaluvum ghanav1sayamagayam gandham (3 77)

~-+I" ~ cfT

~err ;:r cc1T +refer ~ it f+1 fo ~ ~ ,
I

'el (Ol fet61tf+Till"cf i1"~1\ 11 ~ \9\911
,
; 77 Disagreeable or agreeable odour does not of its ow11
accord say to thee "Smell me" Even when the smell reaches
the organ of smelhng, 1t does not ar:r1 ve there to seize you:t: atten..
t.100 (by force)
•
.=['

~fu

~t'~

~r W er wr or a- +ron: Wlr ir

fu it ~cr

t
1J"flf ~ fctfolHlfl'3 (ijOlfet*fliitl~llf ~ ~ ll~\9tll
Asuho suhova :raso na tam bhanay1 rasaya manti so cheva
Naya ey1 v101ggah1yum tasanav1sayamagayam tu rasam (3 78)

~~

'1:~ qf ffl .; ~ +rurfu Wll" i11 f~ fu

~ ~ I

t=f ~fu ~~ ~fcf'illtlil~ltl ~ ~ 11~'3tll
; 78 Bad or good taste does :not of 1ts own accord say to
thee, "Taste me" Even when the taste reaches the organ of
tastJ.ng (tongue) 1t does not arrive there to seize your attention
(by force)

~r W er tnmr ur er +r~ ttITTr l=f fu ij"f ~ 1

Uflf ~ fcror;~ cfi Ilf fq ij lf +I 1-'1 q ttlm II ~ \9 ~ II
Asuho suhoya phaso na tam bhanay1 phasama.ntt so cheva
Naya ey1 v.111aggah:tyum kayav1sayamagayaro phasam
(;79)

~

~r ctT ~ .:r m +rurfu ~~ in ft-t fa

.; ~fu fct·f~~f ~
; 79

ij"

~ 1

2h14 fct(5(lf+f Ma ~ ll ~ \9 ~It
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or pleasant touch does not of 1ts own
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accord say ,o thee, "Touch me " When the contact stimulus
:t:cachts the organ of contact (body) 1t does not arrive there to
sc1zc your attention (by force)

~1JfT ur er +r~ ;\Ylfi +r fer ~) ~er 1
T1ftf lJ~ fefurnrf~ ~fufcre,q +11:. 14 ~ "!llf ll ~ G 11

~ ) ~) ?.f

O

Asuhu suhova guno na tam bhanay1 unhamant1 so cheva
Naya cy1 v1ruggah1yum buddluv1sayamagayam tu gunam (3 80)
~+f ~+fT cfT
.=(" ~ +fUTffi ;e~ inf+rfcr ~ ~q I
'1 ifu fcTTi=flI~ ~T~ ~f;[~~a- Cl i_(UT+{ l l ~ G O l I

,urr

380 The bad or good quality (of an obJect) does not of its
own accord say to thee, "Th.l.nk of me" Even when the
quality .reaches the organ of thinking (mind), 1t does not arrive
there to seize your atte11t1on (by force)

~ ~ er ~ ur er +rUll: ;\Y-+n +r fu ij"f ~ef 1
urt ~ fcfUlTIT~ ~fufct *I tl +11 :.1 ll crocf II ~ t ~ II
• Asuham suham va davvam na tam bhanay1 UJJhama11t1 so cheva
Naya ey1 vm1ggahlyum buddh1v1sayamagayam davvam (; 81)
~+r ~+r qf ~ ;r ccrr +fUTfcr
inf+rfct ~ ~ 1
.:f ~fu fct f.=t i(
::?r::r ~fufqittt +11 "I~ ~&J+f 11 ~ G ~ II
c:. ~·\!,
; 8 x A bad or good substance does not of its own accord say

,i~

':I

....

to thee, "Think of me" Even when the (idea of) substance
teaches the organ of thinking (mind) 1t does not arrive there to
seize yout attention (by force)
t{q a" ffl cfc:i~ '3"qtl it ul q ~ +TGT I
fi,1nr~41011 ~ ~ ij'lf ~ ~ f~q4-tcq,a) 11~c~11
~

.

~

Evam tu Jaw davvassa uvasamam ncva gachchhy1 mudho
N1ggahamana parassaya sayam cha buddlum s1vamappatto
~

ttc1' q ;ft' IaS:: clFfll ~ q~I i:t 4c.f ~ I""@fu ~

~8~

I

fatf1i~eflffl q~~~ ~ ~ Nlcfl+l5iftcf ll~C~ll
; 8.i Thus devo1d of a clear undetstandlng of the nature of
the ob1ects of knowledge and incapable of ab~trurung f:rom external influe.ttce and h:tmself not attauung mental happ1ne$s, the
1gnotant person does not go along the path of peace.
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Here 1s a beautiful picture of an 1nd1v1dual perceiving age11t
situated 1n the nudst of an environment abounding 10 sense st1..
muh of various kinds The environment 1s always full of sensestimuli pertaining to sound, sight, smell, taste, and touch These
stimuli proceed from physical obJects situated in the environment
and hence they are also of physical nature These stimuh
of physical natl.ire may :teach the appropriate sense organs
of the 1nd1v1dual person S__ound stimulus "'may reach the ear,
hght may reach the eyes, odour may reach the nose, taste stimulus may reach the tongue, contact stimulus the skin of the body
The mere presence of the stimuli 1n the e11vironment and even
their conung into contact with the respective sense organs may
not be effective enough to produce the psychic reaction 1n the
consc10usness of the 1nd1v1dual Many sound st1muh may :not
even cross the threshold of consciousness One or two may
appear in the field of consctousness and yet may fht away
without being noticed The same 1s the case with the other
sensest1muh That particular sense stimulus which is cap1.ble
of produCU1g the corresponchng psychic react.ton does so because
of the selective attention on the part of the 1nd1v1dual This
selectlve attention on the part of the 1nd1v1dual 1s prompted and
directed by h1s own interest in the thing It 1s tl11s interest that
he takes 1n the particular thing towards which h1s select1ve atte11tJ.on 1s directed that is mainly :responsible for that r,arttcular sense
perception Whether the sense perce;Pt1on is auditory or visual
or of any other kind 1n each case the 1nd1v1dual chooses a part1cula:t stimulus., attends to 1t because of his personal :relation to 1t
Thus the immediate causal condttton of the psychic fact of percep...
tton 1s the 10div1dual himself Whatever interests htm will be
perceived by him and othe.rs which ate of no interest to him w1ll
pass away unnotlced When once the psychtc fact of percept.ton
is thus brought about by the selective attention on the part of the
1ndtv1dual conscio\lsness, the percept.ton further br1ngs about
the hedonic teact1on 111 the individual coosaousness of pleasantness or unpleasantness Tlus feehng of pleasure or pa.to associa..
www.holybooks.com
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ted with the psychic fact of percept1on 1s also determined by
the attitude of 1nd1v1dual conscious11ess When perception and
1ts hedonic reaction in the consciousness are thus entirely dete:rllllned by the psych0Iog1cal att1tude of the individual, 1t 1s
"
merely ignorance
to take external obJects of the perceptual
wo:tld to be responsible for the hedon.1c reaction in one's se1f
The ob1ects 111 the external world from which the stimuli proceed
ate entirely physical in nature and hence cannot be directly responsible for the psychl(i modi:ficat10n, perc;:eptual and hedonic, occurring 1n the 1nd1v1dual consciousnes5" It is this important psychologtcal truth that is 11nparted by the author to an unenhghtened
person who 1s ignorant of the real nature of perception and the
hedoruc :reaction thereby If you set your mind in order, if you
cease to take interest 111 the obJects of the perceptual world,
1f you direct your attention on your own Self and thus get
absorbed in contemplation of the truth and beauty of the
Pure Self then the 1nnume.rable sense stimuli present 1n the
environment which bombard your sense-organs constantly
will be absolutely impotent to disturb you from your selfabsorpt1on, and you will remain enJoying the sp1r1tual bliss which
transcends all p~asu:tes de.nvable from the sense-presented

world
Next 1t 1s po1nted out that the Self which 1s free from the
impure psychic states of attachment and ave:rs1on, whlch remains
the pute Knowe:r, will also be :rid of the consciousness of being
the a.gent, enJoyer of kar;11as, and conttnue to be only the pure
consciousness of the Knower
~ ~ :;Qet6Plf ~~,~~+f oltrfeRe.pfqijtf I
fur Wtl f.{ 3fCt{<:f ~ '111' ~T ef€t:F4i i:t 01 11 ~ ~ ~ 11

m

Kamm.am Jam puvvakayam suhasuhamaneyav1tlhatav1sesam
Tatto n1yattaye appayam tu JO so padlkkamanam (; 8;)
~~ ~r.{I+T~cfi ~ ~d ~:fq ~let~ l
{=l~it If~ q~'tkJ.1 k~ If! ~ ~ ij' 'SfRl 'fi+I Of'{ ll ~ ~ ~ ll
383 When a person turns lus Self away f:tom lus p:rev1ous
karmas good or bad and of mult1fa:r1ous kinds, then that Self 1s
certamly the ntscht!Ja pratl/eramana, real repentance
c!f>+1'

lj
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~ '1f ~ij_'-ii€f ~ lf +r~fe: ~~ +rfcffif I

q-o=q cRC:f I01 ~ ~lff II ~ ~¥11
Kammam Jam suhamasuham 1an1hiya bhavamh1 baJJhay1
•
bhav1ssam
Tatto ruyattaye JO so paJJkkhanam havay1 cheya
(; 84)
efilf ~c9'+f~ lt'~~ +f~ Gf'elffi' +rf~er I
~~it, mGfcra- lf « Sklf 1€41 '1 +rffl ~mlfa"r 11 ~ ~¥11
; 84 When a perso:a keeps his Self .away from future
bondage likely to be caused•by impure psychtc states :resulting
ftorn karmas good or bad, then that Self 1s certainly the
nzschaya pra'{ytikilJana or real :renunc1at1on
Gf ;q~~~~ ~~ lf a\Oflifcf,~\fafijt-1 l
er
~~ ~ amnllflJT ~lff ll ~ l '-\ ll
Jam suham.asuha mud1nnam sampadlya aneyav1ttharav1sesam
Tam dosam JO cheyay1 sa kalu aloyan.am cheya
(385)
~~+r.rr+rit c() ui ij'Sffu ~efl'f~u'ct':i1 lSl i:t 1
er ~N lf ~~ ij" @'~cl 1~1 =q'"' ~eflRfr 11 ~ ~ '-\ 11
; 81 Thai soul which realises as evil all those psychic states
of mult1.fa:t1ous ktnds wluch ar1se at present (1n,the consc1ousness)
due to the operation of karmt1s is certrunly the 11uc/JtfJtJ alocha11a

at1l fvr~ GfT ij"f

\:I

\:)

~m ~)
~

~

"\

m

~

~

or teal confession

~ q~-61 c:f(i:i I 01 ~a~

fur~ \ift ~ qfs'ofcn i:t ft{ I
~ 3ITT?"Rlll: ij"l' ~ ~ ~ ~lff II~ G~ u

N1chcha1n pachchakkhanam kuvvay1 n1chcham Joya pad1kkamach
N1chcham alochuy.ay1 so hu cha:tlttam havay1 chcya
(; 86)
~ 51,41€lfl1i ~)fcr ~ >ffu~+I@' ~ I
fif,t1+11(!1)~ ~ ~~ tqf~ +iffl ~afirnr 11~~~u
;86 That Self wluch 1s always engaged in the p:cact1ce of
these-teal _repentance, renunciation and co1lfess1on, 1s certainly the
nucbaya cbiNlra ot teal :ttght conduct,
•

COMMENTARY

The Self wluch 1s thus of :real pure conduct 1s the same as the
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CHAPT.CR. X

Self which has reahsed his own pure nature of ;nana or

k11owledge

ffl)

cl; .f:+I Cf)~ arcq-rur

~lJT~ Gf"T ~ cfi ,I:+( lfi~ I

~) ~ ~ fq- if'cf~ tiITlf ~c:f<.ei ~tl ~~ 11 ~ G\911
Vedanta kammaphalam appanam kunay1 JO du kammaphalam
So tam pu11ov1 ba11dhiyi viyam dul~khassa attaviham
(;87)
~~lfirr:f cfill'Cfi~+fff+ff'i cp"("ffa" lftcl' ~tti~ I
"
~ cR[_ ~rfUq" ;re;:rrfrr ~~ $ lcl"~TtiGfq~lJ: 11 ~ G\9 I I
; 87 One who expe11enc1ng the fruit of ka, IJJ(IS 1de11t1fies
the.. ~elf with the fiu1t of ka, tJJtlS, again sows the seeds of kc1r1111c
bondage and nusery of eight different kinds
ffl) cfil=+ftfm' +f~ ~ ~ \jf'f ~ cp;tj Cf)cl l
...:,

ma"

~ ~~ iITlf ~~ a f ~ ll~GGII
Vedanta kammaphalam maye kayani 1nu11a.y1 JO du kammaphalam

• So tarn punov1 bandhay1 viyam dukkhassa attavlham (;88)
~e{ll +I I~ ~tow +l'ltT ii(l GfR"fffi ~ ~~w+( I
ij' ~ ~q- <il"emf~ iTI"'5f ~ ~P-IT~cf'?:l+( 11 ~ GG11
One who experiencing the fruit of kt111J1as thinks that
he has brought 1t about, again sows the seeds of kc,nmc bondage
a.net misery of eight different kinds
; 88

ffl)

m

cf;J:4=!Cfiw ~~ ~ 1.1" ~

Gf1' ~err 1
cl' ~ ~~ ~ $'*\9~ ~~ 11~t~11

Vedanto kammaphalam suh1do duh1do ya havad1 JO chcda
So tam punov1 bandha.y1 viyam dukkhassa atthav1ham
(;89)

~ f~~ ~cl' ll~aflra'r l
~ ~IScfi:f~lf. 11 ~ t ~ 11
The soul that exper1enc1ng the fruit of kar,11as 1s made

~~.; ifil-T~ ~fure"r
tl" aci~ <N aro-;;rfu ii'~
;89

happy ot miserable thereby, again sows the seeds of kar1111c bond...
age and misery of eight d1ffe:rent kinds
CoMM:BNTAB.Y

The consaousness that, 'I am other tha:o. ;Rana ot pute
knowledge' 1s qJilana chetana o:r nesc1ent conse1ousness. That
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1s of two ki:o.ds, ka1111a chetQna, and kanna-phala-chetan The
feeltng that, 'I produce all these things other than Jnand' 1s 1...arma-chetana The consciousness that, 'I enJoy the £ru1ts of all
tbrogs other than ;nana' 1s kart1ta-phala-chctana These two
constl.tute the seed for sa1nsara, because they form really the
cause of the eight kinds of ka11nas which form the causal condi..
tton of samsara Therefore the pers'on who wants to attain
moksha must destroy these 1.wo forms of a;ff.ana-chetrJna, nesc1ent
consciousness In order to achieve tlus end, he must renounce
all karma or actl.on and also 1enou11ce all kar111a-pbala o:t the fruits
of hls actl.on It 1s only by that method he can .reahse his divine
nature of (suddha-;nana chetana) pure co11sc1ousness of know. .
ledge wluch will be lus permanent heritage
Next 1t 1s po.tnted out that the nature of knowledge 1s entirely
distinct from that of other obJects

·~~ 'OfTUr 11f ~ ~ ~~ 11f lfTlJT~ fcpf.cr I
~ a:t1JUT UfTlJT of1J1lT ijc~ ~ fqfu II ~ ~ o ll
Satham nanam na havay1 Jam.ha satham 11a yanaye klmcht
Tru:nha annam n.anam annam satham 11na v1nt1
(; 90)
~ ~r.=r ;:i- ~efa- ~~it,""@1~.; ~er feof~=qe1.... ,
a~+rr ?{.-.q ~~wvt .-lf ~~~ f~ era:f;.~ 11 ~ ~ o n
390 The Scripture 1s not knowledge, because the ~:t1ptw:e knows not anything Therefore the Jinas have said that
knowledge is ent1:tely different from Sc:r1ptu:te

~r

lJ'fTQf

ur

~~

~r ur tfrJfC{ fcpf.cr '

~ artror 'OfT1JT 8l1TI1f ~ ~ Rfcr II ~ ~ ~ tl
Saddo nanam na havay1 Jamha saddo na ya~ye k1mch1
Tamha annam nanam annam saddam Jina v1nt1
(;91)
~ m.;- '1" -+rcffu
'9" '5fr.iITa- fcfi~ l
tlfJ.f I ~ ..it""~ f.iit .-lf' ~ fiSfrfT ~ II ~ ~ ~ II
;91 Sound 1s :not knowledge, because sound knows not
anything Therefore the J.tnas have sa1d that .knowledge 1s entirely d11fere11t fi:om sound

~=o~~r

•
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"I,

~ UfTUT 'Of ~( Gf~ ~ef 11f ~

fcr;f:cr

I

~~T 3f1JIJT 'OfflJT oTU11f ~ ~ fffl II ~ ~~II
Ruvam nanam na havay1 Jamha. ruvam 11a yanaye klmclu
Tamha ..annam nanam annam ruvam Jlna v1nt1
(;92.)
~ ~ m .:i-

ii f+i 1~ q- ~ Gii.=rrfu fcnfs::cra- 1
aflfr~\j~r.:f1=f.=~tf f'5fm er~f;:Q° 11 ~ ~ ~ 11
392 V1bual fo1m is.. not knowledge) because visual fo1m
k11ows not anythmg Theu. .fore the J111as have S'tld that knowledge 1s entirely d1fte1ent from ¥1sual form

-+rcrfu

<;'\

qOUff U'fTUf Uf ~qs ~

cffflJTl'

"

Uf ~

fffl

I

aruur urrur aruur error fGf1JTT fcrfcr 11 ~ ~ ~ 11
nanam na havay1 Jamha. vanna na yanaye kunchi
Tan1ha 'innam nanam annam vannam 1u1a v111t1
(39;)
a+~

Va.11110

cfUTT

~ ~

+rF.ffu

ffi=~~~1T.=f+f.=lf

.:r GIT~fu fq:1f;o-=qa
"
f~ cf~Fcf 11 ~ ~ ~ lI

a1~~ 10.orr

cror

1

not knowledge, because colour know, not
anything 'rhc..:refore the Jinas have said that knowledge 1s entu:ely different f.tom colour
393

Colour

1s

~i:TT tlfl1lT ur ~ ~ ifi:Tt ur ~ fcfi'fcr 1
~ of017f 'OffOT ofUUT if'cf ~T fqfu l l ~ ~ ¥1
Gandho nanam havay1 Jamha gandho na yanaye 1J.mcl11

Tamha nana.111 arutam a1inam gandham Jln:=t vint1
(394)
:ffffl ~ '+fef(f ;q ~it 1~if~'tiT .=f' ~a fepf-~ ,
"
"
~~lffffii~lf 1)1=~ fi.if.if efc{Fcf 11 ~ ~ 'tl I
394 Smell 1s 11ot k11owledge, because smell knows not
a11yth1ng Therefore the Jinas have said that k11owlcdgc 1s en. .
t1:rely dlffe.re11t from smell

~ctr

tJf

WT !

~ tJJ11lT ~ ~ ffl Uf ~ fetff:cr '

~ 8TWf 1lTTUf ~ tf attrof fijf11fT fefa' II ~ ~ ~ ll
Na Raso du havay1 na.nam Jamha du raso na ya11aye k11nch1
Ta.mha a.rutam nanam tasamya a11.nam Jltla vmt1
(395)
;:r ~ +TF.ffu ffl.:r lf ~+11 ~ ~) ~ Gf MI@ fslifs:~ l
d~:s:tl«".q"'#lf1i' ~ ~ f~ ~f;:~ II~ ~~II
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t 395 Taste 1s not knowledge, because taste knows not any
tl11ng Therefore the Jmas have said that knowledge 1s entirely
different from taste

~~ ~ tnffiT ur ~TC{ fco:f=q ,
~~T a:rroT UfTTJT of'UlJf tom ~T fcrfcr l I ~ ~ \ 11
Phaso nanam na havay1 Jamha phaso na y'inaye h.1mch1
Tamha annam nan.am annam phasam Jtna v1nt1
(,96)

tfir«T urrur ur

,

~~1 srr; .=r +reffu lff+ITTttmT rf is:fTrllfu

.

fcti fo-=q cl

1

~cf.=~A'~ ~ f~ ~ 11~~\II
396 Touch 1s not knowledge, because touch l.nows not
anyth:tng Therefore the J1nas have said that knowledge 1s entirely different from touch

~ urrur ur ~~ ~~ ~ ur rrrort:{ fffl 1
~ 3'f1JUT 1TfTUT 3l1JUT 9i++f f'5f'JTT Fffu lI~ ~ "9 II
Kammam nanam na havayi Jamha kammam na yinayc k.1mch1
Tam.ha annam nan am annam kammam Jlna v1nt1
(; 97)

•
~ ~ rr +refer ~+mc11~ rr GlT'iTicr fcfifo-=cra- 1
af +I P~.-lf \}"#11.=t +1.-4I ,efi+T fi3frfr Gfcff.:a II ~ ~ \911 "
397 Kat 111a 1s not knowledge, because k.ar1JJa knows not
anyth111g Therefore the Jinas have said that knowledge 1s en. .
tirely different f:tom kartna
~ ) UfTOT Uf ~ ~ ~ ) 1Jf ~

M~

I

~ aTtJOT 'Off1lT ~ el"i:if ~ fqf~ 11 ~ ~ t l l
Dhammo nanam na havay1 Jamha dhainmo na yanayc k1mch1
Tamha annam nannm annam dhammam Jina v111t1
(;98)
efliT ~Tii ~ -+reffu 4 f~ I;@. +TT rf GfT~a" fcfif~... I

af~l~'"ll'-"~l.=t+l'"ll eflf "fGAT efc{~ It~ ~GIi
398 Pt111c1ple of motion 1Ci not knowledge., because the
pr111c1ple of motion knows not anything 1rherefotc the Jmas
have said th~t knowledge 1s e11t1tely d1ffe:t:ent ftom the pt1nc1plc
of motion

~ · u r ~ ~~

1Jf ~~I

~ afUTJT TJfTOf ol1Jttf+T~"f
f\JfCfIT Fctfa- 11 ~ \ \ l I
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Nanam adhammo na havay1 Jamha adhammo na yanaye k1mcht
Tamha an11am na11a.m annamadhammam 1111a vintl (399)

~n;11en:rr .=r +rffl tr~+11 a a:r~T ~((' f~a 1
'
'
~~.=~~r.=n,;~~;f fGfrfT cf~f.:cr l l ~ ~ ~ 11
399

The principle of Rest 1s not knowledge, because the
pr111c1plc of R.cc,t knows not anything Therefore the Jmas have
said that 1"11owledge 1s cntucly d1f.fere11t from the p11nc1ple of
test

~) urrur ur ~ ~~ ~ ur ~ fef1f=cr 1
~~r aruur urrur 3'fUUT ~ f~T fcrfu 11¥ o o 11
Ka.lo nanam na havay1 Jamha kalo na yanaye k1mcht

Ta111M. '111nam nan'lm annam kalam J1na v1nt1
(400)
~) ~r=r ~ 4"efa- lft+11cefilwT ~ \TfrrfTfcr fcef::,..Y.t a, 1
q~r.t«f ~T1i ~ clir~ fGl'm cf'zj;.-a- l l ¥ 0 0 'l
400 Time 1c, npt knowledge, because time knows not a11yth1ng Thcrcfo1c the Jinas have sru.d that knowledge 1s entu:ely
d1fforc11t from time

au lf Iij fer ur urror

~~

ur

~

fcfifif

1

c1+~ arrllm afU~ urrru- arm:u fGrurr fcrfrr l l'l! o ~ , ,
.Ayac;ampma 11a11a11am Jainha ayasa1n n'l yanaye k1mch1
Tamha ayasam annam nanam annam pna vmt1
(4or)
31TcfiT~ .=f ~Fr ~?tl efi I~r~ \Tfrrfffu f11f::,..~ I
d ~+I Iat rlf i~ffi+t .-lf '1'#1 Ff fGft=IT ~ II¥ o ~ It
401
Space 1~ not knowkdgc, because space knows not ..
a.nythlng Therefore the Jma:s have satd that knowledge 1s en...
tirely d1ffe.rent frorn space
~

trf11JT ~-+fiq~IO(

.....

of-qt{lJJ" ~

~

l

o,

arUl7f 1lfT1JT ~'+fiq ~ I OJ' ~ 3TWT 11¥ II
Nanhavasanam na11.a1n anhaV'asanatn ached,tnatn Jamha
Tamha annam nanam anhavasanam taha annam ' (402.)
....
rfle'1tarffiif ~r.;+roircrm~cfif ~~+.(I q_ l
402.

«";q "'*' l .=t +I 'otf 61 W.:f

~ii Irlf d, It¥ o ~ II
Effort 1s notwww.holybooks.com
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S.AM'AYSARA

anytlung
another

Therefore knowledge

~~

one thing and effort qwte

1s

furvcr a~ Gfrcrr ~ murarr
ff.
'

1

UfTTJf ~ Gf'TUTOO aracfftn~ +rur~cf
l I¥ o ~ 11
,:,
Jamha 1anay1 mchchham tamha J1VOdu fin'tyo na11i
Nanam cha Janay'-Ldo avvadmttam mu11e yavvam
(403)
~~(:if 1.:-t I fa f.:rclf cftlfTG=JJ"fq~ ~Tlfert ~r~ft 1

.

"

~ =et' ~I l.fcfi I~ <,ll fo fu=cr ~ffi~ ll ¥ o ~ 11
'
403 As the characte.nstlc·of the soul is to be always k11ow111g,
therefore the soul 1s certa111ly the sub1ect of knowledge, the Knower, par excellence It should be understood that knowledge and
the knower cannot be differentiated from each other

TJfT1lT

ij :&:if t

f<{f~

~ ~\lflT ~:en:flf~Qct ~ l ll I

T:T++IT~++f =et" ~ q oq \l'Gt ar~crf~ ~~ l l¥ 0 ¥ 11
Nanam sammad1tlh1 du sa.fiJamam suttamangapuvvagaya.:tn
Dhammadhammam cha taha povvaJJam abbuvant1 buha (404)
~r;:f ij Hi~ ~fiscffl ij°lf+f ~il"tfeilfcflf l
c:.
\:)
~
4el+fle1lf :q- ctlTT ~\j~fcr
if~T 11 ¥ o ¥1 I
e.
404 Knowledge 1s the same as nght behef, dtsciphnc, Scupture consisting of angas piirv4s, 1ner1t and demerit and ascet.1c1sm
So declare the w1se
c:\

..:;i

'

\:)

COMMEN'rARY

The 1nvest1gat1on 111to the natu:re of Self o.t .satnqyasaia has
resulted l1l the above defi:n1t1011s of the atma The definition
1s both negative and affirmative Negatively 1t states what 1t
1s not and affirmatively 1t states what 1t 1s All the facts which
a:re d1st1:nct 111 nature from. that of the Self are excluded from
the scope of defin1t1on, whereas all the facts which arc of the
nature of Self are included Thus the dc:6111t1011 1s logically
accurate inasmuch as lt 1s free from the usual fallacy of defi11,1t1on
of e1the:t being too wide or too narrow These two defects
according to Indian Logic are called :respectively attt!JaPIJ and
at!Japtz The fotmet 1nd1cates thc;-1.efects of 1nclud1ng the things
which do not come into the concept defined, and the latter tcfers
www.holybooks.com
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to the neglect of not incluchng the facts which should cor!e
µnder the scope of defin1t1011 The de:firutton in its affirmative
form therefore emphasises the 111t:r1ns1c 1dent1ty between the tlung
and 1ts attubutcs, JiVtJ and ;Riina-Self and Knowledge A thing
a11d its attributes are not different categories brought. together
by a thtrd category called sa11Javqya, a view maintained by other
schools of thought According to Ja111a metaphysics dra1!Ja and
gttna 1re inseparable and• 1nd1v1S1ble unity-no dravya without
gtma and no gtma~ without d, avya This leads to the fundamental propos1t1on which states tha 1dcnt1ty of the Self with knowk.dgc The Self, the Knower, 1s identical with knowledge Jiiiintz
and Jfia11t are one and the same The de:6.n1t1on further implies
1s its co1101lory that the different aspect and mod1ficat1ons of
ihc Self arc also identical with the Self or tit111t1 Thus right belief.,
right knowledge, and right conduct, which are but differe11t aspects
of the same Self become 1de11t1cal with the Self These three co11Jomtly consiltute the 111o"sba tntlrga-the path to sp1r1tual salva• t1011, and the 111oksha 111arga also must be located 1n the 11ature
of the Sdf as it 1s identical in nature with that of the Self 1n asmuch as 1t represents a stage 10 the development of the Self
Thus 1t 1s clearly po111ted out that the Kingdom of Heaven 1s
w1th1n you One who deserves to 1each the goal of liberation
o.r 1110/..sha has nothing to do with the non-conscious external
th111gs since he has w1th111 himself everything that 1s necessary
to rcahsc his purpose The sp1:r1tual development therefore
consists in the continuous development of the Self to a higher
and higher state followed by the progressive widening of knowledge till the Self becomes perfect and knowledge become$ completely co-extensive with the rc.ahty At. this stage the ~elf be...
comes both sarvaJna and para111tit1na, the Omn1sc1ent and the

Absolute Self This 1s; the end of samsa,a and the goal of hfe
from wh1ch there 1s 110 return
If;nana 1s thus completely different from other things, how
can ,Jnina be the eater of food The answer 1s given bc;low

SRfT ~ ~ ) ~ ~ 3TT&f~a;) ~~ TJ;cf l
~ ~ l!~ft ~ ij1' tffirfw+f3Tt ~ l I){ 0 '°\ tl
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SAMAYSARA

•

~ Atta 1assa amutto nahu so aharavo havay1 evum

(405)
r1" ~~ ~ afTijJ~cfiT ;rc.rc~ef+( 1
~+(lcij" i c{if~~~ 11 'to'\ l l

Aharo kalu mutto Jamha so paggalamavo vu

am+rr lf~~1

arr~~

,:a-r

~~
405 S1tltCe the Self 1s non-corporeal, he 1s certainly not the
eater of food, because food be111g of the nature of matter 1s corporeal

or fcr ~P:f~ Ntf ~ur' fer irrtr ~ lf '3f q~Qef 1
~T cpl"P{ lf ~ il"UfT ~m fcr~) crrfcr 11 ){
\::)

'I:)

•

~ 11
Nav1 sakkayi gluttum Jam na v1mottum Jam ya 1am paradavvam
So kov1 ya tassa guno pavvgg1ya vissaso vav1
(406)
0

..:,

~TcJ:

rl"TfCf ~
~ fcf+f~lf~Cf~ st~ I
~ cfi'Tsfq ~ atlf ifllT >fp:r)f~) ~ cTTfcr l I¥ o ~ 11
406 It has no attribute either acquired or natural to enable
to grasp or give up fote1gn matter
'I:)

1t

er~ '3' \il"T f~r ilf'f eft u1cr fil6\lftt fe1iR

1

UJq fcr1I~ fcfif~cr '51TcfT~efTUT &oat I 01 I l'to \9 I I
Tamha vu JO v1suddho cheya so neva g1nhaye k1mch1
Neva v1munchay1 k1mchiv1

(407)

JivaJivanadavvanam

er~ ll'T ~~eflfcfT ~ .rer ~~mr fey;~ 1
~ ~=qfu tefi F~=tfefq- ~at I~ atlfli~) I l't \9} l
O

407 Therefore that Self which 1s of the nature of pure
consctousness ne1the.t grasps anything nor .rehnqwshes a:nyth111g
of obJects, arumate or inarumate
COMMFNTAR.Y

These giitbasa:r.e obviously intended to refute the Upan1shad1c
doctr111e that titma is anna-mqya a.11d l...osa-maya for vahd reasons
Next 1t is po111ted out that adopting any bodily 1ns1g111a <>t
mark as a means for rcahsing 11Joksht1 1s certainly 1nadequate
because the body 1s shown to be the eater of food and hence cot•
poreal and d1st.tnct from the non-cotpoteal Self-

..
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tff~lf f~urcr ~~fur cf ~tql( I {I flrf I
fer~ qc{fu +f'GT fw1rfl:ror +rfeRcr:qnftftt 11 ¥oGI I
Pal,J11.11d1yalmgfi111 V'l. gihahnganiva vahuppayara11i
Ghtttu1n-vada11t1 mii.dha hngaminam mokkhamaggott1 (408)

t'.fRffu°f~~f;; err 1!~f~~rfrf efT ~cfi'Rrfur I
if@:crr cf~f;cr ~T f~~' •I fl=fc{ ;r)&;llllT ~fi:r 11 ¥ o G11
408 !ioob put on vapous types of 1ns1g1ua of false ascetics
01 householders and ma1111.a111 that this outer mark. constitutes
the.. p'tth to 111oksbtt ..
.

uri ~)~ +rTcfref+rnrT f~ ~ ~efur~ arf~ 1
f~ irf=trff c{~rur=qfmrfor ~~fa 11¥ o ~ 11
::,

\:)

N1.du hoy1 mold'l,.hamaggo hngarn Jam dehammmama ar1ha.
Lmgam much1ttu damc;anana11achar1ttan1 seva11t1
(409)

~ c! +refa

m&,+1Frr f~if~~~lfl=ff a$cr 1
f~if +fi:R~f c{~ :fl"R =crrf~Tfur ~ 11¥ o ~ 11
'\:)

Bothly marl'l.. 1s not ccr1.a111Iy the path of ema11c1pat1011
( 1." 1~ t Vllknt from the fact that) the Arh1.ts d1sca1d the bodily
m1rk by chsowntng the body itself and devote their attent1011
only to right hd1cf, knowledge and conduct
..

409

'Olfcr ~« +rTffl+rntT crrffi f~;i2-11fu1 fwmfur 1
~~orror:ef"('ffifur +rTeflcf +fTIT f\jf"O'fT farfu l l¥ ~ o 11
Nav1 esa mokkhamaggo pakhand1 g1hamaya111 ltngru.11
Dnmsananan.achar1ttani mokkhamaggam p.na v1nt1
(410)
~~'i +fTai+mi' tfftf~if~f;;
fuij,•f IM I
c:. ..

~~*IM-E4f~or +rt&l+m"f f~ ~ lib'~ oll
410 The 1ns1gn1a of false ascetics or householders 11ever
(constitute) the path of emanc1pat1on The Jinas declare that
faith, knowledge and conduct (together constitute) the path of
emancipauon
COMMENTARY

Thus 1t 1s further emphasised thit 1t 1s not the bodJ.ly
mark but the spmtual qualities that cons'tttute the path to
salvation
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GlWT ~ f~ _fflm~m~~ err ~f~

:efm

1

aTCCfTlJr ~~ ll"T~ 11 ¥ ~ ~ II
Jamha. Jah1ttu hnge sagaranagara eh1mva gah1ye
Damsanananachar1tte appanam JunJa mokkhapahe.
(41 I)
clHI I t1.... ~ f?(cfT
fwis,~I ifrr ~ftvflfTI~cft if~cfTA"
I
~
c.
({tl 01 Of ftrl

w.IT~N~f~ 3flci:rr.i tf~&-q m&rcr~ Il¥ i ~ l l
411 Therefore, giving up the 1ps1gn1a adopted by householders and the homeless ones, direct the Self to faith, k11owledgc
and conduct, the path of emanc1pat1on
•
,::i

COMMENTARY

Hence the sa111t has to discard all bodily marks as they are
useless and concent1a1.e upon the three Je~els or Rtght Belief,
Right Knowledge, and Right Co11duct which are sp1r1tual 1n
nature and which a:re therefore the true path

irrffl~

m~cf

37{'Cqrur

~

o~~

~ ~er 1
of°UUfG0ci~ l l't ~ ~ 11

a ~er ~rf~

+IT fer~~
Mokkhapahe appanam tavchi tain cheva Jhahi tam cheva
Tatheva vihara nichcham maviharasu annadavvesu
(412.)
1=f)&;q~ a:m~ ~ftl1T er ~er ell Ilt ~ er ~~ 1

furvq

~ ~ m fc1~16fT\.-;q~ 0q~ 11"~~11
Keep the Self on the path of emancipat1011, 1ned1tate

ffl

412.
011 him, experience him, always move 1n Him, do not move among
othet th111gs
CoMMEN'l'.ARY

It has already been shown that the three 1ewels which const1..
tute the 111oksha 111irga are really of the nature of the Self There...
fore the ditect1ons to establish, to experience, to meditates etc,
:tefe:t to the Self Thus 1t 1s en1phas1sed that you are always ,_to
hve, move and have your being 1n the Self and neve.t to look beyond
to the outer wotld This 1s the surest method fo:t self-realisation
Next 1t 1s pointed out that those who are devoid of teal
knowledge and whe put the1:c faith on bodily garbs alone, cannot
realtse the Absolute Self
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CHAPTER

~

qnqfuft.m~ tJf ~l~f~~~ cf ~CflfR~ I
~ocrf~ ~ +f+Ri ~f~ 'Of UfF-T tf;n:f~ l 1¥ ~ ~ 11
PalJ1a11d1 hngesu va g.thal111gesu va vahuppayaresu
Kuvvant1 JC mamattam teh1m na nayam samayasaram

(4r;)

tff'ST~f~ii°, cfT ~@f~, cfT ~ffl, I
~Fa ~ ~ cl.=f ~Tcf *I +PHtl ~ ll ~ ~ ~ II
413

The real Self 1s not seen by those who put on the garb
of ascetics or householdetf:, and fa~cy that therefore they are the

real seers
Next 1t 1s emphasised tl!f bodily insigrua are therefore irrelevant and useless

~~lZ;TJT uraft ~)fuurfcr f~?HI I r>l ~ ir-fcfl9"~ I
~~a,) Uf ~~~

11¥ ~ ¥1 l
Vavahar10 puna navo don111v1 hngani bhanay1 mokkhapahe
N1chchhayanavo na 1chchay1, mokkhapahc savvalingani (414)
olf q e_l

+rfcfl9"~ ~crf~mfur

r~ ~~) [ 31fq- f~ ~urfu +fT&lll~ I

+ff&1"q-~ ~f~wnf.:r 11 ~ ~ ¥ 11
414 Although, the vyavahara po1rlt of view declares the two
(classes of 1ns1grua) to be the path of emane1pat1on, the standpoint of
teahty does not want any 111s1grua whatsoever for the path of

fii~=q lf 11 lf I

if~@'

hbe:cat1on
COMMEN'tARY

Those who ma111ta111 that what 1s obtained from the 1!Javaht1ra po1nt of v1ew 1s the real and ultimate t1uth can nevet :cealtse
the sa,11ayasara or the Supreme Self Reahsat1011 of sa111qyasara ot Troe Self 1s possible only by adopting the 111sch1JJ!t1 point
of v1ew which 1s the only way to teach the Absolute Reality

~ ~ i:t ll q 1~~ftror q f6a:m ~q-~)

1Jfra

1
~ olf~fcl ~ ~) ~~ ~ ffl" 11¥~~11
Jo satnayapa.hudhanunam pathlvuna atachchavo navum
Atthe t}iaht cheya so h0Jay1 uttamam iOkkham
(415)
lf ij+flfSfnJ:€1 f:q c( qfo,q l 3N'et ,cl dl ~Tfc:IT ,
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t,UMAYSARA

415 That person who, having read the Samaya Pahuda,
and havmg known its :real mea11,1ng, £rmly holds to the troth
thereof will attain Supreme Bliss
CoMMmTARY

In the last gatha the author indicates the benefits that will'
accrue to one who carefoHy studies the wo1k dealing with the
nature of the Supreme Self It 1s a well-kn?w11 fi[ct that the valu<..
of a study depends upon the 1\ature of the book whereas the book
itself derives 1ts value from the subject matter dealt therein This
book by Bhagavan Kunda Kunda has as its contents and invc..st1gat1011 into the nature of the Sup~me Reality called sa111ayastira,
by the author which 1s synonymous with paramtitma or the para
brahman or the Supreme Self The nature of this parama brakman 1s sa.td to be Jfitina-tnaya, knowledge, par-excellence, wh1ch
illuminates the whole of reahty ~nd comprehends 1t w1thin Itself
This Self 1s the Light that illununates the whole of reality sine~
1t has transcended completely the toil and turmoil of the wo11d
of samsara, a world full of Jarring discord and, since the Self has
reached the place of Perfect Harmony and Supreme Bliss, He
1s also designated to be ananda-maya or of the nature of Supreme
Bhss Tlus parama brahaman characterised by Jfiiina1naya and
anam/amaya, all-knowledge and all-bliss, co11st1tutes the sUbJect
matter of this book Hence the book itself 1s therefore described
as Sabda Bra'lzman, the Word D1v10e, the name which 1t der1ves
from its contents This Sabda Brahman 1s therefore the gateway to the Realm of Ultimate Reality, the para111a brahman 1
One who studies th.ts wo:tlc. carefully and who comprehends clearly
its mearu.ng has therefore the pr1v1lege of entering 1nto the pro...
tt11sed Land of Paradise, the Realm of the Real, the Place of the
Paramatma This p:r1v1lege wh.tch he acqwres through study
leads to the falling off of scales from h1s eyes He sees a vmon
He is face to face with the hght that hghts up the whole Universe
His own personality 1s in tune with the 10.fuute H1s whole being
throbs 1n a respons1-v-e melody to the divine and perfect harmony
• Be111g 1n that atmosphere of www.holybooks.com
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