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INTRODUCTION
A

1. Self in European Thought

Man's development 1n all aspects may be described as an attempt
to discover hrmself. Whether we take the development of thought in
the East or the West, the same principle 'Know thyself” seems to be
the underlying urge. When we turn to the West we find that the
beginnings of pmlosophy are traced to the pre-Socratic period of
Greek civilisation.

GREEK PHILOSOPHY

That was a period ot culture where Greeks had a form of religion
according to which thewr Gods, Athene and Apoilo, were superhuman
personalilies trying 1o help their favounte Greeks by taking part in
all their struggles. This naive popular form of rcligion very soon gave
place to a flood of scepticism organised by the school of Sophists.
They began (o challenge some of the fundamental concepts of religion
and ethics. It was, when thus process of social disitegration was going
on, that we find Socrates appearing on the scene. Though he was onc
of the Sophists himsclf, he was actyated by a higher 1deat of salvaging
what remained of the destructive analysis of Sophism, For this purpose
he began to question and to find out the so-called educated individuals
of the Athenian society. This process of questioning with the object
of discovering whether the opponent knew anything fundamental
about religion and ethics was designated as the "Socratic Dialecuc”.
He would catch hold of a person from the market-place who was
eloquently haranguing about justice or goodness and questioned what
he meant by the Just or the Good. When the opponent gives an
instance of what 15 just or what is good and defines the concept on
the same principle, Socrates would confront him with an exception
10 that definition. This would force the apponent to modify his
definition. This process of debating will go on till the opponent gets
confounded in the debate and 15 made 1o confess that after all he was
ignorant of the nature of the fundamental concepts. By this.gocess
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of cross-examimation Socrates exposed the.utter vanity and hollow-
ness of the so-called learned Sophists of Athens. Then be realised
himself and made others realise how shallow was the knowledge of
the so-callgd scholar. That was why he obtained the singular testimony
from the Delphic Oracle that he was the wisest man living because
he knew that he knew nothing. This process of dialectical anylysis
50 successfully employed by Socrates resulied in the building vp of
the Athenian Academy which gathered under its roof a numbcer of
ardent youths with the desire to learn more about human personality
and its nature,

Plato, a disciple and friend of Socrates, was the most illustrious
figure of the school. In fact all that we know about Socrates and the
conditions of thought about that period are all given to us by Plato
through his immortal Dialogues. He systematized the vanous ideas
revealed by his master, Socrates. He constructed a philosophical
system according to which sense-presented experience is cntirely
different from the world of ultimate 1deas which was the world of
Reals. He illustrates this duality of human knowiedge by his famous
parable of the cave. According to this parable, human being 1s but
a slave confined nside a cave chained with his face towards the wall.
Behind him is the opening through which all-illuminating sunshine
casts shadows of moving objects on the walls of the cave. the
enchained slave mside the cave is privileged to see only the Mnv.ing
shadows which he imagines to be the real objects of the worlds But
once he breaks the chain and emerges out of the cave he enters mto
a world of bnilliant light and sunshine and comes across the real
objects whose shadows he was constrained to sece all along. Man's
entry into the reaim of reality and realization of the empty shadow
of the sense-presented world is considered to be the goal of human
culture and civilisation by Plato. Instead of moving in the ephemeral
shadows of the sense-presented world, man ought to live m the world
of eternal ideas which constitute the scheme of Reality presided over
by the three fundamental ideas--Truth, Goodness and Beauty,This
duality of knowiedge necessarily implies the duality of human nature.
Man has in himself this dual aspect of partly living in the world of
realities and partly in the world of senses. The senses keep him down
in the world of shadows whereas his true nature of reason urges him
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on to regawn his immortal citizenship of the ultimate world of ideas.-.
On the basis of this conflict of reason and the senses, Plato builds

upa ﬂ%ﬁf‘y'of ethics according to which man should learn to restrain-
the tendencies created by Senses through the help of Reason and

ultimately regain his lost freedom of the citizenship in the world of

Ideas. The two workds which he kept quite aparat the world of ideas

and the world of sense perception, were brought into concrete relation

with each other by his successor Artistotle who emphasised the fact

that they are closely related to each other even in the case of concrete

human life. Human personality is an organised uvnity of both reason

and sense and bence the duality should not be emphasised too much

to the discredit of the underlying upity in duality.

A few centuries after Socrates, we find the same metaphysical
drama enacted in the plains of Palestine. The Jews who belived to
be the chosen people of Jchovah claimed the privilege of getting direct
messages from Him through their sacred prophets, the leaders of the
Jewish thought and religion. On account of this pride of being the
chosen people they maintained a sort of cultural 1solation from others
whom they contempiuounsly called Gentiles. A tribe intoxicated with
such a racial pride had the unfortunate lot of being politically
subjugated by more dominant races such as the Egyptians, the
Babylonians, and finally the Romans,

CHRISTIAN THOUGHT

When Palastine was a province of the Roman Empire ruled by
a Roman Governor there appeared among the Jews a religions
reformer in the person of Jesus of Nazareth. As a boy he exhibited
strewpe tendencies towards the established religion and ethics which
sometimes mystfied the Jewish elders congregated in their temples
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and places of worship, After his twelth year we know nothing about
his whereabouts till he reappears at the age of thirty in the midst of
the Jews with an ardent desire to communicate his message. When
he began his mission, the Jewish society was marked by as extremc.
type of formalism both 1n religion and cthics. The scholars among
them who were the custodians of the religious scriptures--Pharisees
and Scribes--were so much addicted 10 the literal interpretation of
their dogmas and institutions that they pushed into the background
the underlying significance and spirit of the Hebrew thought and
religion. In such a sociely of hardcacd conservatives, Jesus of
Nazareth first appeared as a social curiosity evoking in them an
intellectual shock which ended in hatred. Here was a person whose
way of life was a challenge to the established traditions of the Hebrew
religion. He freely moved with all classes of people, disregarding the
social etiquette. The elders (éf the Hebrew society therefore were
shocked when they found the so-called reformer moving freely with
the publicans and sinners. When challenged he merely replied that
only the sick required the healing powers of a doctor. He was once
again questioned why he openly violated thc established rules of
conduct according to the Hebrew religion. He answered by saying,
'Sabbath is intended for man and not man for sabbath’, thereby
procaliming to the world in unmistakable terms that the various
institutions, social and religious, are intended for helping man in his
spiritual development and have no right to smother his growth and
impede his progress. He enthroned human personality as the most
valuable thing, to serve which, is the function of religious and ethical
institutions. He told the Pharisees and Scribes frankly that the
kingdom of God is within. Though in this conflict between the new
reformer and the old order of Pharisaism the latter succeeded in
putting an end to the hfe of the new leader, they were not able 10
completely crush the movement. His disciples recruited from the
unsophusticated Jewish society firmly held fast to the new ideas of
the Master and went about all corners of the country publicising this
new message. From the Roman province of Palestine they made bold
to enter into Rome, the very capital city of the empire, and ardently
preached what they learnt from their Master. They were suspected to
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be a sub-versive organisation and persecuted by the Roman authori-
ties. Undaunted and uncrushed by persecution the movement was

carried on in the catacombs till the new idea permeated to a large

section of the Roman population. The Romans had hitherto a naive

realistic form of religion after the pattern of the Greek Religion of

the Homeric Period, The advent of Christianity resulted in the

breaking down of these primitive religious institutions of the Romans.

This breakdown of traditional Roman religion brought many recruits

to the new faith from the upper strata of Roman society, till it was

able to convert a member of the Imperial houshold itself. The

condition of the Roman socicty was extremely favourable to this-
wonderful success of the new faith.

The Roman Empire which had the great provincial revenuves
pouring into the Impenal Capital converted the Roman citizens from
ardent patriots of the Roman Republic into debased and demoralised
citizens of the Imperial Capital sustained by the doles offered by the
provincial pro-consuls. They were spending their tune in witnessing
demoralising entertatnments and m luxunes. For example, the Roman
citizens were entertained n the amphitheatre to witness the slaves
being mangled and torn by hungry lions kept starving for this purpose.
It 1s no wonder that such demoralised social organisation completely
collapsed when it had the first onslaught from a more powerful idea
and certainly a more soul-stirring message.

The Roman Empire became the Holy Roman Empire i which
there was a coalition of the authority of the States with that of the
Church. This Holy Roman Empire which had the Church and the State
combned had rendered wonderful service to the whole of Europe by
jaking the barbarian hoardes of various European races and converting
them into chivalrous Christian knights by a strict religious desicipline
imposed on them by the vanous self-sacrificing orders of the medieval
monasteries. This education of the inferior races through strict
discipline enforced by the Roman Church had in its own turn a
drawback cautioned aganst by the founder of Cristianity. The Roman
Church so jealously vuarded its power mnfluence that it did not
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promole any kind of frec intellectual development suspected to be of
a nature incompatible with the established traditions of the Church.
This process of disciplinary sappression of the development of human
intellect went for several centuries which are designated as the, dark
ages" by the historians of Hurope. Bul human intelicct can never be
permanently suppressed hike that.

Renaissance

There were murmurs and revolts within the Church uself. The
unwarrantcd assumption of the priest-craft that 1t formed the nter-
mediary between man and God was openly chalienged. This move-
ment of reform within the Church bhad sirange co-operative forces
from other sources. In the field of astronomy, Copernicus introduced
his new and modern conception of the constitution of the Solar system
which complielely displaced the otd Prolemaic astronomy accepted by
the Church. The carth which was considered to be the centre of the
Universe around which the heavenly bodies moved for the purpose
of shedding light on the carth's surface, was relegated to a minor
planet among the several planets revolving round the sun which forms
the centre of the Solar system. This astronomical revolution suddenly
mtroducted a new angle of vision opening up immense possibilities
of rewarch revealing the wonders of an nfinite Umverse.

Similarly the discovery of the new world by Columbus intro-
duced a revolution 1n gcographical knowledge revealing new routes
of travel and conquest unknown to Alexander the Great, who had to
tum back from the banks of the Indus becawse his army would not
movce any forther, as thcy thought they were approaching the ends of
the carth. To add to these two discoveries there was the fight of the
Greek scholars towards Rome as a result of the congquest of
Coastantinople by the Turks. These Greek scholars carned with them
rich treasures of Athenian culiure, which was a revelaton to the
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starved mtellect of the medieval Furope, an intellect which had
nothing but the Churistian Bible and Aristotle’s logic to feed upon.
This wonderful Athenian culture and civilisation had produced a
fervour of enthusiasm among the few thinking individuals of medievat
Europe who devoted themselves (o the development of the new arts
such as architecture, sculpture, painting, music etc. The whole
movcment 1s called Renaissance or the rebirth, when man discovered
his true nature. This movement of Renaissance incorporated with the
religious Reformation ushered in the new world of Europe which was
so fruitful of important resuits, such as the origin and growth of
modern science, a aew intellectual development which complciely
transformed the modern world. The growth of modern science resulted
in a conflict between the cstablished religion 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 e¢xperimental method adopted by science, and the
other associated with Descaries who emphasised the mathematical
method as the necessary intellectual discipline for the reconstruction
of philosophy.

Bacon And Scientific Methed

Francis Bacon who felt the inadequacy ot the old Aristotelian
method on intellectual discipline proposed a new method sustable for
modern scienufic research, m his book called "Novum Organon'--The,
New Instrument.- This new method sunable for scientific research,
Bacon describes-n detail. According 10 him it should neither be purely
imaginary as the spider's web spun out of its own body nor shouid
it be mercly mechanical collection of facts by observations like the
ant. Scienufic method must adopt the way of the hoaey-bee which
collects material from various sources and traasforms them into useful
honey. Such an intetlectral transformation of facts observed will
ultimately unlock the secrets of Nature for the benefit of man. Such
a discovery of Natere's sccrets for the purpose of utilizing them for
social reconstruclion ought 1o be the ideal of science according to
Bacon. In order (o succcssfully apply such a scicatific method, Bacon
prescribes certain conddions as a necessary mteflectual preparation.
Generally the mind of a scicativt may be crammed with certain
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tradivonal behiels and superstsions. Such preconceived notions which
Bacan called ‘1dola’ should be entirely got rid of and the student of
science should approach Natwre with an unbiassed opea mind which
alone will give a correct insight into the Laws of Nature. This
cxpernnental method prescribed by Bacon if adopted by a student of
science will give inductive generalisations relating to the constitution
ol Natgre and her Laws, generabisauon which would be a certain
amount of high probability. Though the inductive generalisations
arnved at by scientific rescarch do not have the absolute certainty,
characteristic of mathemetical proposttions, they were considered by
Bacon to be of great pracucal vatue for the benefit of mankind. The
atitude has been pertectly justified by the development of modern
science with the practical application of scinufic generalisations
which have transformed the hife of man in the modern world. Such
a reconstruction of human socicty based upon scientific achivements
was foreseen by Bacon in his ¢ssay on the New Atlantis. This new
cxpennmental approach to Nature has conquered for science, rcalm
after reabn, deparunents of Nature as Astronomy, Phystes, Chemastry,
Geology cte. This successful conquest of the realms ot Nature by
science resulted in complete chimination of mind of man as a factor
for interpretation of patural events. This ¢lemmation of conscious-
ness, completely, from the ficld of rescarch ultimately resulted in
scienufic reconstruction of nature as a huge mechanical system in
which the T aw of Causation was the only principle of pperation. In
this mechamical system all events are guded by necessary causal
conditions, [here 15 no scope of ntellectual interference ceither o
modify or 1o suppress the occurrence of natural ¢vents according o
the desires of man. The old thought which entertained the possibihity
of mterference wath the natural events by supernatural agencies was
completely discredited as a pure mythology having no place in the
rcalm of Nature, whose constitution 1s revealed o the student of
Science. This inductive method adopted by modern science finally
resubied an the generalisation of conservation of mass and encrgy as
the basis of nature and 1n relegation of consciousness to an extremely
subordinate place as a sort of a by-product in the operation of natural
cvents. Such a generabisation suggested by the physical science was
also adopted by Charles Darvin to explain the phenomena relating to
the ammal kingdom. He also fell in with the general trend of physical
science and formulated s famous Law of Evolution, based upon
natural sclection and survival ot the fitest. This principle of cxpla-
nation of the onigin of specics also relegated consciousness as an
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unnecessary factor not required for the explanation of hife phenomena
which he considered to be quite intelligible on the same principle of
mechanical T.aw of Causation. This intellectual attitude which at-
tempted to explane both the organic and the inorganic realms of nature
purely on the principle of mechanical Law of Causation was desig-
nated Naturalism as contrasted with prescientific thought which
introduced supernaturalism. Such was the state of modern thought at
the end of 19th century. But this triumph of Naturalism was openly
challanged m the beginning of thc 20th century especially by
Biologists and Psychologists who exposed the inadequcy of the
naturalistic method of interpretation in dealing with biological and
psychological phenomena. This open cha'lenge to Naturalism which
started i the beginning of the presenl century had led to the
recogmtion of consciousness as an important factor in the evolution
process of both biological and psychological and restored conscious-
ness 1o 1ts own status of dignity and mmportance. Such challenge and
the consequent recognition of the importance of consciousness which
is relevent to our general enquiries as to the nature of the self will
be dealt with later on.

CARTESIANISM : MATHEMATICAL METHODS

in the Mcanwhtle let us turn to Descartes. He was a mathema-
tician and philosopher and he formulated another method necessary
tor the reconstruction of philosophy. Being a mathematician he
wanted to reconstruct metaphysics on certain foundation. Just as
Luchd started with certain undemable and axiomaltic propositions on
the basis of which he raised the whole structure of mathematics,
Descartes attiempled to cxamine human experience and discovered
some absolutely certamn and undemable propositions as the foundation
for metaphysical reconstruction. §ike Bacon he also prescribes certain
prehminary conditions as necessary preparation for such a course. He
exanunes the contents of human cxpenence i order 0 find out
whether there 1s any thing of the nature of mathematical certanty,
which cannot be challcaged by anybody. All the traditions and
principlies accepted on the authority of a great person or of the Church,
principles, and behiefs on which the religious and moral aspects of
human hie are dascd. he found 10 be open w0 chatlenge and denial,
The very fact that every religious dogma or moral principle has a rival
or opponcnt m another sysiem reveals the inadequacy of such religious



a8 fygid ared sifda 3 yitrang @ wedlevn 7 Wga
frar) g0 @ suR R wifdA A dwifis g9+ v gaedan
F1 A g9 8 aw W Iepify Rigia wRfes: ari
IUd FER g @ fawin § we Fvq § Y 9w
H1 BIZ I 9L | ohgw ufbw wwe w3 fov aifss
FRUAEAE ®16 2] ofdw v soifaw W w1 Iad
HOEETE 3 AR W e Rwen fafag saam
1| s A 39 yafy 3 uge afvfwd ff v ues
AT ST 91| SFhEd wd & g 9% g Refy e+
TR gE9d 1€ wivrEs R gRwe  Jud-ama 8=
7 .39 vgfo @ Qv Ry gHd 23 @) Rum wey
gifnfasm= it waifass ¥ Q9w o B (S AavEs 9eH
P w9 ¥ WerR e o AR 9/ s yiyst v we<n
g WK g9 | §§ g & SR ATAT F AW F ITHEEHY
#1 g9y s@ w9y oM v we fFar ey

o Rrafiem : i agfi

IGY UgS IFA P MR G &g AN | IS U
aftras AR et o, Rawe ¥ & gEdEE 5 @
IEAW | IHEAwEE UF gEd ugfy duw 9 g @9
@ 91 99 et @ fag MfEa snemr wifsg w1y gfees
A @ @ amfden ik e frgal &1 w8 dsr s
T @ e g A ot i A Agw B ygHa w7
e fean o1 99 N1 ¥F & swfen iz A= g
fiet | gefa ) gET 3g 9w ) g5 sravw wdl <A,
A HT W off | Ay e @ e ¥ a8 @
s e wuaen @i Rrgia 2w @ fou sgs o)
8 fagia & #13 gard 2, 38 78) gwar o) 9 gy,
fed wfym gm1 9 7y aw@, 9d & fagia oty fivarw
oA 3 aiffe A AfRE e w1 g T R 9,
Ig1 g 5 ITWR wE Rrrr @1 8 wsar o1 WSS
Juath @191 Wwa | uw@s affs aow @ A fugia
%1 O ava gw wuw ¥ gar ) 7 719 affs agen

9



beliefs. Since they lack the absolute certainly of matHematical
propositiofis they could not be taken as the basis for philosophical
reconstructions. Lven the sense-presented world, Descartes finds to
be inadeguate as the world of sense-presented experiénce s liable to
illusions and hallucinations and hence the object of the sease-
presented world cannot be taken to be of absolute certainty. Thus step
by step he clears the whole of human expetience as inadequate
foundation for philosophy according to his mathematical principie.
Is there ho intetlectual satvauon? Does such a sceptical analysis of
our experience leave nothing to the student? Descartes says there is
one thing which 1s absolutely certain. Even if we doubt every item
of experience the act of doubt cannot be denied, That there is thought
cven when 1n the process of challenging experience must be accepted
as an undeniable fact. If we accept thinking as an undeniable fact we
have necessarily to accept some entity which is responsible for such
a thinking, Thus he arrived at the famous conclusion Cogito Ergo Sum
1 think, therefore, I am. Such a scepuical analysis through which
Descartes approached the problem of metaphysics led him to the
thinking self as of absolute certainty whose reality cannot be doubted
at all. This principle of Cogito Ergo Sum forms the foundation of what
15 known as Cartestamisin, a philosophical reconstruction just after the
Renawssance in Europe.

Because thought exists therefore the soul exists, is a proposition
which emphasises the relaton between a substance and uts essential
attnbute. The principle of cogito 1s an inference from the reality of
an essenual attribute to the substance 1 which the atiribute inheres.
The metaphysical bedrock on which Descartes wanted to raise a
superstructure was thus arrived at through a sceptical analysis of
human experience. Having arnved at this inevitable conclusion
Descartes tries to bring back all those ideas which he dismissed as
umprobable and unreal. When he examunes the contents of thought he
15 able to perceive certain ideas entirely distinet in nature from the
ideas acquircd through scnseperception. The latter are only contin-
gents whereas the former are found to be necessary and certain, All
ideas relating to mathematics are such necessary ideas. These cannot
be contradicted; hencc they are absolutely certain. Such necessary
ideas which he calls "innate" must be traced to 2 different origin
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altogether. One of such ideas which he chooses for investigation is
the idea of a perfect and infinite Being, God. Man could not have
acquired this idea through sense perception. Nox is it possible for him
to construct such an idea from elements supplied to him by the senses.
Hence he concludes that this idea of a perfect and infinite Being must
be an item of thought from the very beginning of man. Man from the
very momeunt of his origin should have started with this idea and hence
Descartes infers that this 1dea necessarily leads to the conclusion that
there is a real being who is the origin of this idea-God. He stamped
his own mark on man from the very beginning. By such an argument,
Descartes emphasies the reality of a perfect and infinite Bemng, God,
besides the thinking substance, Soul, whose reality he established
through the famous cogito. Given the reality of Soul and God, the
rest of experience which he dismissed as onreal is brought back again.
The external world which he dismissed on the supposition that it might
be due to sense deception is now recognised to be real, for sense
deception would be a blot on the character of the Creator-the Perfect
Being. Such a being cannot indulge in deceiving his creatures. Hence
the external world must be accepted to be reak: The reality of the
external world though admitted to be real is considered to be entirely
distinct from the soud. The external world which consists of material
objects is made of a different substance altogether--matter, whose
essential attribute 15 extension. Thus Descartes recognises two distinct
substances, the thinking thing and the extended thing. These two
substances constitute the whole of reality, The physical realm made
of extended things is entrcly based upon the mechanical principle
of cavsation. Any event 1 this physical world is necessarily condi-
tioned by appropnate physical antecedents. Human body as a part of
this realm of extension is controlled by the same physical law of
nature, wheareas the soul and its behaviour since they are guided by
a different system of laws are not subjected to the operation of
physical laws. This duality consisting of thinking things and the
extended things forms the main characteristic of Descartes' philoso-
phy. Though he recogmes that these two substances are present in a
human bemg., s 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 1s of this type. The ammals have no soul.
The ammal body being thus unrelated to the thinking substance, 1s
considered o be purely a mechanical apparatus, unguided by a
thinkmg thing  The animal 1s a soulless physical automation. “1he
Cartestan belief pororaed 6l the end of the second half of the 19th
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century wnen the Biolegists proclaimed the fundamental unity of the
animal kingdom and emphasised the kindred nature of the man and
animat. Once again we have to emphasise that the thinking substance
or the soul is the central doctrine of Cartesian phitosophy and this
is relevant to our study of the self.

His successor Malebranche took up the problem relating to
the nature of man. According to Descartes man has a dual natare, his
body belonging to the realm of extension 1s associated with the soul
which belongs to another realm altogether, Each 1s a closed system
controlled by-the operation of distinct laws. Inspite of this distinctness
the behaviour of man illustrates the strange phenomenon that a
particular change 1n the mind produces a corresponding change in
the body and vice versa. How could there be such a relation between
two things which arc absolutely distinct from each other 1n nature and
attributes. The body 15 sabject to the laws of the external world, the
mind 1s subject to the psychological laws and strangely these two
appear to be related in the human being. This 1v a problem flor
Malebranche to explam. How could there be a cormrespondence
between an event 1n the physical realm and an cyvemt n the mental
realm when they belong to the 1solated systemas. 1 he solution offered
hy him consists in his throwing the responsibiity on the shoulders
of God for maintaining such a correspondence between cvents
belonging to two different and 1solated systems of reality.

According 10 Malebranche, God so arranges things that there 1s
a parallel and harmonious correspondence between cvents in the
physical realm and events in the mental realm. Such a solution of a
harmony sccured through divine intervention was tound mmadequate.
His successor Spinoza, the famous God-intoxicated philosopher took
up the trend of thought as a left by Malebranche and developed 1t
lo a wonderful pantheism, He found the duahsm of substances,
thinking thing and the extended thing, which was the legacy of
Descartes 1o 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 maultiplication of substances
to be purcly unnecessary. According to Spinoza there is only one
substance, God, endowed with a number of attributes of which the
extenvion and thought are but two important attributes. All physical
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objects in the cxtcrnal world are but modifications of this ultimate
substance throuch the attribute of extension and all the living beings,
the souls are agam the modafications of the ultumate substance through
the other attribute of thought. The theory of harmony through divine
wnterventton muroduced by Malebranche for the purposce of explaining
human hchaviour was constdered to be guite arrelevamt and unnec-
essary by Spmosa Man being a modificauon of the uftimate substance
must exiubit corresponding changes both 11 extension and thought,
the ultimate substance being the necessary condition for correspond-
g changes Thus the thinking «ubstance with which Descartes started
passed through 1he two natured man of Malebranche and ended with
the all-absorbine pantheism of Spmoza. The Spmozistic pantheism
(hbugh cxtremely (avcinating did not fast long. U reduced human
personality (o iuenbirely madequate and umsmportant posibon and
whenever there s such a deterioration of human personality there s
always the westable reacuon, The Spinozistic panthessm which
absorbed all thinking things and reduced them to non-catitics was
followed by Leibniz monadism.

F.etbnmis wanted to restore the reality of individual personahity.
He did not rehish the theory ot an all-devounng ultimate substance.
Hence accordine to Leibnaz the whole system of reabity conwisted of
monads or divdual ontts, some of which are thinking monads and
other~ with & darmant thought. Thus thoust, thought 18 the necessary
characiernisue ol all monads it was expbutly present i some monads
and in otho tvar enasted na latent form Fhese latter monads whose
thought was fatent practically appeared to be unthinking substance
and thus conststuted the physteal roalmy ‘The unity cmphasised by
Spinoza between the external world and the thinking souls was thus
retained by Loaibniz though he thiew oxerboard the ulimate God
substiinee which Spinecza introduced to bring about the unny - Acoord-
qm leibniz the umty s the adentical nature ol the monads
th o out the reatm of reahity, though some of these constiuted the
appar utl unth nking ph. sical objects as contrasted with the thsking
mon s throw hout the realm of reality, though some of these
comsutvied the apparcently unthinking physical objects as contrasted
«sth the inkine monads or souls 1hus at one stroke, the ultimate
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God substance of Spinoza was split up nto an infmile number of
monads, all 1dentical in kind though they appeared with differeat
degrees of development. This theory which reduced the world to ah
infinite number of tbonads has itroduced a problem 1 itself. Leibniz'
monad was considered to be completely self-suffreienmt. Development
of thought was purely an mternal affair. Even mn the matier of sense-
-presentation Leibmz does not believe that the monad has an access
10 the external world. The monad 1» windowless and completely shit
up withun wtsclf. There 15 no external world or internal world in the
case of monads. The monads being completely windowless and shyt
up, how could they have a common object of percepnon? Several
individuals may perceive the same tree or stone 1n the external world.
Monads being windowless, the common perception of single object
wn the external world will remam unintelligible because there is no
perception at all, much less 4 common perception. Perception is an
wmner development m the monad and hence the suposed common
perception of the same thing 1 the cxternal world could only be
mterpreted as a correspondence n the perceptive conscionsness of the
varo s windowless monads unrelated to one another. Here Letbniz
introduces his theorv of pre-established harmony which 1s merely a
modified form of Malebranche's theory of divine intervention: Whent
he monads were fust created they were so arranged that Bach
developed in 1ts own way and maintained a correspondence with the
other monads which developed 1n their own way. In order to illustrate
this pre-established harmony, Leibniz compares Monads to several-
clocks which may show the same time though unconnccted with one
another. The different clocks may be wound up and may be set up
ata particular tme and they will ali show the same tume at subsequent
penods, not because they are connected with one another, but because
tharr mechamism 1s so constructed that they are hound to show an
mncevitable correspondence. This he calls pre-estabhished harmony
which he introduced for the purpose of explaming the mystenous
correspondence in expenience among the various windowless monads.
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The Englich Ringlricism

Let us tamn to the empirical philosophy of Locke, Berkeley and
Hume. Here we have a compiete change of attitude. Instead of irying
to understand the nmature of the substance, the Ego, the English
empirical philosopbers coufined themselves 10 the analysis of human
understanding. Techmically there 15 a shift from the ontologocal point
of view 0 the epistemological point of view.- Here is an attempt to
comprehend the natwre of the sclf by trying to analyse the nature and
the process of kmowidedge and by examining the naturc of the contcms
of knowledge. We saw that the Cartesian philosophy was hascd upon
what is called the ionate idea, the idea, of the Supreme and the infinite
Being. The Cancsians recognised the importance of such nccessary
ideas besides semse perccption. But the English empirical philosophers
start with this assumption that there is nothing in the mind which was
10t obtained through the seases. Hence all the contents of the human
understanding may be traced to sense perception. The mind itself is
compared to a sort of photographic camera with the sensitive plate
inside the mind on which the seasc impressions are created by the
stimuli from the enviromment. What the mind perceives is just the
impression on this sensitive plate caused by the objects in the exterat
world. The mind itself being a passive receptacle of impressions from
outside and the conteats of the mind must be ultimately traced to the
impression caused by external objects. Starting with this assumption
Locke tries 1o make a distinction among the 1mpressions so created
by extermal objects. Some of the characteristics of these semse
impressions or images in the mind such as colour, taste, smell, eic.,
are dependent upon the asture and function of the sefnisory orgams.
These qualities are referred by the mind to the external objects. These
are called sccondary qualities as contrasted with the primary qualities
of extension etc. The spatial object perceived by the semscs thus
appears lo be a complex comstituted by the spatial properties of
cxtension, solidity eic., and the sense-created propertics of colowr,
laste, smell ctc. According to Locke, the latter secondary qualities
arc purely mental and are prescat in the mind alone though they are
referred 10 cxternal objects. The object existing in space has oaly
space qualitics without these secondary qualities. Thus the external
object is analyscd into two groups of properties, the primary prop-
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erties residing in the objeél in the éxternal world and the secondary
qualities as colour, taste and smell which are really present in the mind
though referred to the external object by the mental habit. By this
analysis Locke emphasises the importance of the stimuli from the
external world and reduces the mind or the self to a tabula rasa, an
in aclive receptacle for impressions and converts the objects of the
external world 1nto colourless entities though endowed with spatial
properties. This bifurcation of exprience partly consisting of colourtess
exiernal objects and partly consisting of mental impressions inside the
consciousness is taken up by his successor, Berkeley.

Berkeley, being”a clergyman is influenced by his religious
predilecuons He is not satisfied with Locke's classification of prop-
erties as primary and secondary. Even the spatial properties which
Locke considers pnimary and which are supposed to reside n the
external world are really dependent upon the nature and function of
the perceiving agent. Intrinsically there is no distinction between the
spatial qualities of the object and the properties of colour, taste and
smell. The whole group of properties thus being taken to be mental
images the only form of reality consists of a number of perceiving
spirits for there is no external reality of objects. The spirit and s
ideas constitute the experience of the individual self and the whole
world and the nature 1s but the perceived body of the supreme spint,
God. Just as one individual spirit appears to another individual spirit
as an embodied entity so the supreme spirit of God appears to the
individuals as the world of Nature which is really the body of God.
Thus according to Berkeley, the external objects cease o exist and
the reality consists of individual spirits presided over by the Supreme
Spirit. One spirit appears to another 1n the form of body whereas the
body itself is really the mental 1mage in the mind of the perceiving
spirit. What we are sure about 1s our own self. Our knowledge of the
external world 1s based upon an inference from the directly perceived
ideas or images inside the mind and even that inference is unwarranted
and erroncous. What we surely ksow is our own spirit and the ideas
present in mind which we wrongly assume to be the objects of the
external world. This empirical ideaslism of Berkeley is taken up by
the Scottish philosopher, Hume.
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Hume 15 not influenced by religious bias, He carries the
empirical analysis regorously to its logical conclusion. He accepts
Berkeley's analysis of the external world as sound. The contents of
the mind are but deas. Imagining them to be objects in the external
world is certainly unwarranted and erroncous as is maintained by
Berkeley. But Berkeley's certain assertion about the nature of the
spint is but the result of religious prejudices. Berkeley must have
directed lus attention towards this nature of spirit. If he had done so
he would have obtamned a different result. "For wheacver 1 wum my
attenuion inwards”, says Hume, "1 stumble upon somc wlea or other
and what they call the Soul I am not able to perccave.” Thus when
experience is thrown into the crucible of philosophical analysis by
Hume not only the external world disappears but also the supposed
undoubted entity called the spirit or the self which could not withstand
the logical analysis of experience. According to Hume therefore
consciousness consists of successive idcas or images, a stream of
psychic entities and nothing more. Belicf in the spirit or the soul is
as unwarranted as belief in the external objects. Belief in thes
instances is but a psychological habit which could not stand ithe test
of rational analysis. The popular assumptions of the extrnal world and
the existence of a scIf arc thus dismissed to be unwarranted social
prejudices by Hume, social prejudices which cannot be accepted a~
philosophical truths, Thus Locke's empiricism ends logically m
Hume's Nihilism according to which there is no reality except the
stream of conscious ideas. As a result of this nihilistic conclusion
Hume 1s bound to discard even the Law of Causation which is the
bedrock of modern science. I'hc belief that events in nature are
inevitably determined by their antccedent causal conditions 1s also
taken to be purely a habit of the mind having no rational foundation.
The fact that A precedes B on ~o many occasions creates 1n the mind
the habit to expect B whenever A occurs and on account of this habit
A is called the cause of B. Beyond this mental habit of expecting B
whenever A occurs there is no rational connection between A and B.
There is no rcason why B may not occur after X or Y. There is no
fundamental reason to prove that B will occur only after A and not
after any other events X or Y. Therefore the Law of Causation which
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is made so much of by modern science is also converted by Hume's
analysis to be a popular prejudice based upon the mental hapit having
no rationafl foundation. This nibilistic conclusion of Hume is exactly
paraliel to the Buddhistic conception of experience in Indian Thought.
Buddhism also is a sort of Nihilism for which neithgr the external
world nor the Self or Atma has any reality. What really exists is a
stream of momentary and mental impressions and nothing more, Thus
the English empiricism pracitically ends in the denial of both the self
and the external world

The German Idealism

Hume's sceptical analysis resulted in reducing the law of
Causation only to an cmpty mental habit but also m rejecting all
propositions such as mathematical ones which are considered abso-
lutely certain and unchallengeable. Proposittons in mathematics,
according lo Hume, depend upon the same mental habit which 1s the
foundaton of the Law of Causation. We have been accustomed to
observe for example the angles of a traingle are together cqual 10 two
right angles. Merely hecause of the fact that this proposttion has been
observed to be true 1n the past in all cases that we cxammned, 1t does
not follow that 1t would be true 1n other cases. Thus even mathematical
proposiions according 1o Hume arc only highly probable statcments
but not recessanly binding on the human intellect to be absolutely
true. This sceptical result obtained by Hume was the starting point
of idealism. Immanuel Kant, the great German philosopher admits that
he was rouscd from his dogmatic stumber by Hume. According to
Kant, Hume's result though logically mevitable from the empirical
assumptions shows the frustratiop of reason. Neither the dogmatic
phlosophy of Descartes nor the scepucal philosophy of Hume would
be a sausfactory solution of the metaphysical problem. Kant therefore
atempted to reconstruct metaphysics 1 such a way as to avoid both
these extremes As he himself confesses, "The starry heavens above
and the moral law within always fill me with awe and revercnce"™
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his task as a philosopher therefore is to explain nature and constiution
of the cosmos and understand and explain the significance of the
moral Law. The former be takes up in his first book of Pure Reason
and the latter he takes up ia his second book of Practical Reason, His
atiempt to solvage mataphysic from Human scepticism constrains him
to examine first the foundations of mathemaitics. Arethe mathematical
propositions really necessary and true or are merely comntingent and
probabic statements? He is not prepared to accept the latter alterna-
tive. Hence he concentrates his attention of find a suitable explanatioa
for the necessary truth of mathematical proposition. According to
Kant, the typical mathematical proposition is associated with geom-
etry. Hence for him space 1s the foundation of mathematics. The
problem therefore resolves itself into the study of the nature of space
and its properties. Locke's aitempt to give space an independent
existance 1n the external world proved to be futile in the hands of
his successors, Berkeley and Hume. If space therefore is assumed to
be an external entity then we have to get ourselves entangled in the
inevitable scepticsm of Hume. Hence Kant is compelied to adpot a
new method. The external world no doubt is the region of sense
stimuli. But the object perceived by the sence is the result of a
combnation between the sumuli supplied from the external source
and the shape given to it by the mind itself. The contribution which
the mind makes 1n the process of perception is the form of space.
Space and time according 1o Kant are the forms contributed by the
mind while 1t 1s engaged tn the process of perceiving external objects.
The external world as seen by us is thus the result of two different
faclors, one the sense stimuli from an external source, the other the
space which the mind impresses upon these sense stimuli. Thus no
object can become an object of perception for us unless it 1s compelled
to take the form of space. Since it 18 the combined product of sense
stimnuli and space-form 1t necessanly follows that all objects perceived
by us must necessanly have the form of space impressed on the
matenals by the mind itself. Spatial gquality therefore becomes a
necessary property with all perceived objects in our sense-presented
experience. This world of cxperience therefore must necessarily
conform to spanal form and hence the objects of experience must
necessarily conform 1o spatial form and hence the objects of expe-
rience must nccessanly be m conformity with spatial properties. If
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spatial form is indispensable and neccessary concomitaat of physical
objects, the space properties are similarly inevitable and necessary
in a sense-presented experience. It automatically foliows according
to Kant that spatial properties, which are necessary and inevitable,
form the fundation of mathematics, Hence mathematical propositions
since they are based upon the properties of space must also share the
nature of space and thus must be necessary and inevitable. Thus
having secured a safe foundation for mathematical propositions, Kant
Dext goes to further etamine the implications of human understand-
ing. Just as in the process of perceptual activity mind contributes the
forms of space and time s0 also 1n the bigher intellectual activity of
understanding mind contributes certain other elements which he calls
categories, the most important of which is causation. Since the
corstruction of experince is to be in conformity with the categories
of human understanding they must be according to the pattern of
caosation which happens to be the farmework of the whole edifice,
according to Kant. Hense causation is the inevitable and necessary
framework of human experience and events therin must necessarily

happen according to this causal sequence on which the whole structure
rests,

Thus after securing a foundation for the principle of causation
m the very structare of human experience, Kant surveys the whole
of experience which is the result mainly of the activity of the mind
in contributing the forms and categories according to which the sense-
materials are shaped and arranged. The sense-material which is thus
fashioned into human experience by the mind comes from beyond.
What is the source from which this sense stimulus comes to the mind?
Have we any access to this? Kant frankly admits that this ‘Beyond'
from which sense stimuli proceed is inaccessible o the mind and
therefore not known. For according to him anything that is to be
known by the mind must become a part of human experience and
hence must already be subject to operational activity of mind and must
bear its impression, Hence what is not 5o subjébted 1o the intellectual
operation must necessarily be unknown. This thing which is outside
our experience and which is unknown and which is the source of sense
stmuli, Kant calls the "Thing-in-self'. Similarly the mind w&¥re aware
of is the one engaged in its operational activity in the experience
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What the mind is when 1t is not so engaged in the fabrication of human
experience is unknown, stnce it is also outside the human experience:
Therefore the Ego in itself also is beyond our knowledge as the Thing-
in-itself. The Ego-in-itself and the Thing-in-itself, since both lie
outside our experience must necessarfly be unknown to us and hence
we cannot state anything about them. Nevertheless we are certain of
their existence though we are not aware of their nature. This unknown
region of the Thing-in-itself and the Ego-in-itself is the regton of real

| existance according to Kant which is the 'Noumenal' region as
contrasted with the phenomenal nature of our experience. Thus our
experience is confined to the phenomenal region whereas the Ultimate
Reality 1s the region of Noumena of the thing-in-itself and the ego-
-itself. This result obtained by Kant is rather unsatisfactory. The
untimate region of reality remains unknown for ever and what we
know 15 the phenomenal one which is merely an unmimportant
appearance resnlting from the operation of the mind upon the stimul
supplied by thing-in-itself.

Thus we are destined to be shut up within the phenomenal
experience never hoping to come out beyond this magic circle. Kant's
attempt to salvage metaphysics from Humean secpticism thus results
in an inevitable agnosticism according to which man can never know
the nature of reality and must be satisfied with the unimportant
illusory appearance of the _pbenomenal world. In spite of this
unsatisfactoy conclusion, Kant proceeds with an undaunted spirit to
reintroduce some of the important moral concepts which got expolded
in the first part of his critque to Pure Reason. The conclusion of the
critique of Pure Reason does not permit Kant to speak with any
amount of certainty as to the nature of Ego, whether it is monal or
immortal, whether its ulimate desuny 1s to achieve the combination
of virtue and happiness. He frankly says that according to pure reason
we can never be certam about this. In his Critigue of Practical Reason
many of thess concepts are admitted by the back door which were
driven out by the front door. He proceeds with the assumption that
virtue must necessanly be associated with happiness, If virtue is not
associated with happiness ulumately there can be no moral foundation
at atl. Botn ordinary experience, virtue is not always associated with
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happiness. That is why 1n cascs of weak men they forsake virtue in
pursuit of pleasure, because they find that virtue is not always
rewarded with happmess. This contradiction of moral experience,
Kant attempts to solve by his metaphysical suggestion, the uitimate
summum bonum of life necessarily be the combination of virtue and
happiness. This would happen though not now ultimately in some far
off future. If this proposition 1s accepted, it necessarily follows that
the short span of life which man enjoys in the phenomenal world
persists beyond the phenomenal birth and death and hence the
immortality of Self should be accepted if the moral proposition that
virtue and happiness comcide somehow is to be accepted.

Thus occording to Kant m order to justify moral life of our
existence we are bound to accept the reality and immortality of the
self which could not be guaranteed according to the pure reason of
s first book. Thus m spite of the Agnosticism 1 his first book he
attempts to restore the centrc of gravity in the second book, the
Pracucal Reason, where he tries to explain the reality and immortality
of the Self and provides rational justification of his moral pursut in
search of happiness. In spite of his service to religion and morality
his metaphysical system as a whole remains unbalanced since 1t rests
upon a meaningless dualism of Noumena, the Unknown Reality and

the Phenomena, the ummportant illusory experience, which 1s the only
source of knowledge for us.

Kant's philosophy 15 taken up by his successor Fichte. Fichte
directs hus attention to the criticism of the Thing-in-1tself. The
Noumenal world which was considered to be the Ultimate Reality by
Kant which was also said o be unknown and nnknowable Fichte
considered to be an unnecessary metaphysical encumbrance. Why
speak about the thing which is unknown and unknowable? What is
the value of your statement as to the existence of such a reality? Since
nothing is knwon as to 1ts existence and its nature, Fichte dismisses
that as unworthy of metaphysical consideration and confines himself
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to what Kant called the phenomenal worltd of appcacance, Therefore
Fichte recognised the ego and the phenomenal world which it
constructs. He does not worry himself as to the source of the semse
stimnli. What we are searching about is the world of the objective
reality. This world of objective reality is the result of the activity of
the ego. Why should the ego or the self indulge in creating such a
phenomenal world of experience? According to Fichte this is neces-
sary because of the full moral growth for the self. The self creates
the world of experience, a sort of moral arena in which it struggles
in roder to gain moral strength and to grow (o its ful statore of moral
personality. Thus with Fichte there is nothing more than the self and
the phenomenal world of experience which it creates for its own
purpose; there is no other reality besides this. Thus Kantian idealism
in the hands of Fichte turns out to be merely the self and the
phenomenal world of experience which 1t creates, a result more or
less same as the Berkeley's idealism in English empiricism. This
dismissal of the foundation of external reality and converting it into
merely an appearance created by the self was considered to be
extremely unsatisfactory and it was rejected by his successor Hegel,

Hegel is one of the greai world-thinkers. He saw how a careless
analysis led to an unsatisfactory and mcomplete system of metaphys-
ics, He was not satisfied with Fichte's moral idealism. Nor was he
satisfied with Kant's bifurcation of reality into a thing-in-itself and
the phenomenal worid of appearance. The whole attempt of Hegel is
to restore the ulimate unity of reality and to aviod the inconvenient
corollary of mistaken bifurcation. He does not like to postulate the
reality as unknown and unknowable, far off from the world of
experience. He can't think of a reality detached from the world of
experience. The reality must be in the world of experience and there
must be an intimate relation between this reality and what Kant called
the phenomenal appearance. The thing-in-itself dissociated from the
world of appearance and appcarance dissociated from the underlymng
reality, both are meaningless abstraction according to Hegel. The
appearance is just the appearance of the reality and the reality cannot
exist apart from and independent of its appearance which is but its
manifestation. The contradiction between the reality and appearance
* but the result of mental abstraction, and as such has no basis in
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a genuine metaphysics. The function of metaphysics is to understand
the sigmificance of our greal cxperience and any conclusion that
nullifies the reality of our experience must be self-condemned. Hence
Hegel tries to bring back Lz rcality which was located in a far off
beyond by Kant and restore 1t to its legitimate place in the world of
experience. According to Hegel the great world of experience consists
of organic entitics which are characterised by continuous growth and
development. Organic development 1s significant and symbolic of the
nature of reahty itsclf. What do we find in the natufe of organism?
What 1s the process of growth of a particulur tree or a plant? A seed
that does nol sprout oul must be considered to be defunct and
worthless. If 1118 10 grow nto a plant it must somehow change 1ts
nature as a seed breaking tiself up so that the seedling may sprout
out. The tender plant that comes out of the séed must also change
its naturc and put on foliage. Further growth must necessarily depend
upon sprouting out ot the new leaves and shedding of the old ones.
Thus the growth of an organism consists in a process of dying 1n order
to live, a combination of two opposite processes umited and ntegrated
in the hife of the orgamism. This process of organic groyth which
contains within 1tself the process of breaking up and building up while
maintaining its ntrnsic identity and unity 1s the central idea of
Hegel's thought. He calls that "dialectic”. According to this dialectic
we have the thesis, the antithesis and synthesis. Thests refers to the
postulation of affirmation characlensing this. Antithesis 1s just the
opposite, ncgation ot this charactenstic, and synthests 1s the combi-
nation of the twe processes n the same nature of orgamc 1dentity.
The growth of organism 1s the 1llustration of this dialectical process.
I you fix your attention to a particular stage in its growth you have
to postulate 1ts nature at that moment. If what is true at that moment
does not change but perpetuates itself then the plant will practically
die. If it 1s to live 1t must give up its nature and change into something
else. It must shed off us own leaves and put on sew sprouts. It must
change. It must be displaced by antithesis. Without antithests there
cannot be growth, go reahty. Yet the change must be consistent with
its thesis. A margosa plant all of a sudden will not put on the
characteristics of a mango tree. That will be a mass self-destruction.
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No reality in nature behaves in this ermatic fashion. Even whﬂe‘thc
old leaves are shed off and the new sprouts are springing up, the
intrinsic identity of the plant is not destroyed. There is a mysterious
process of synthests which maintains the ultimate identity and unity
throughout the process of this change. This dialectical process which
we found 1llustrated 1n the life of a single organism 18 taken to be
a symbolic process of the whole of Reality. Viewed from this point
of dialectic, the whole of reality of our eXperience is characterised
by this process of change, a change which is held together by an
underlying ncvitable identical unity. Identity in the midst of differ-
ence, umty 1 the midst of multiplicity, reality in the midst of
appearance are the significant phrases used by Hegel in describing
the nature of Reality. To speak of identity in isolation from the
diversity or unity apart from multiplicity or of a reality apart from
appecarance should be said to be an empty absiraction in the place of
reality and these empty abstractions can never sustain their stability
long, even though they are sct up in metaphysical throne by careless
thinkers. They must quit the realm of abstraction and come back to
the world of experience where alone they can live and have signifi-
cance. This reahisation of reality wn its proper place in the realm of
experience and the recognition of its importance in the midst of
appearance and diversity must be considered to be the greatest
contribution of Hegel to modern philosophy. He accepts the Kantian
doctine that experience 15 the resuit of the activity of mind though
be rejects Kantian abstraction of reality. When viewed from his own
dialectical process tms world of experience is but the appearance and
the mainfestation of the Ultimate Reality. The whole is an organic
process of development, the underlying reality being spiritual. He
calls this Ultumate Reality, the Idea. The great world of experience
15 the dalectical manifestation of this Ultimate Idea. This Ulumate
Idea 15 also called the Absolute, a term which has become more
popular among the pmlosophers. The Absolute is Ultimate Reality,
the mainfestation of which is experience of this great world. The great
world of expericnce therefore, is considered by Hegel as an organic
growth. Hegelianism became very pof)ular throughout the thinking
world and practically all the European thinkers have been influenced
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by Hegel's metaphysics. Absolutism of Hegel became dominant world
concept. It immensely influenced the world in all the fortunes of life.
Universities in England and in the continent of Europe and even in
distant America were subject to the influence of Hegelian Absolutism,
and thinkers began to introduce Hegel's point of view and the
dialectical development as a necessary panacea for the intellectual
tubreals created by earlier thinkers. Besides its influence directed in
the face of metaphysics which completely brushed aside the other
forms of thought as English Empiricism, Kantian 1dealism etc.

Hegel's influence was felt in two important directions which led
1o the complete transformation of the concept of State and concept
of the society. When Hegel postulated that the Ultimate Reality is
Absolute and the whole of our experience is the manifestation of this
Absolute, every department of human activity including rehigion and
morality 1s given a subsidiary place in this development of the
Absolute 1dea. The most important manifestation of this Ab:solute
according to Hegel 1s the state organisation. The state is the greatest
and the highest mamfestation of this absolute 1dea, and every other
social organisation must be subordinate to this. Even the Church must
be subordinate 10 the State and religion becomes an instance in the
manifestation of the state organisation. The ultimate result of this state
absolytism of Hegel reduced human personality to the status of
building material for raising the edifice of a state. Man is but a brick
to be utilised for construcung the state edifice and besides this
function there 1s no justification for the existence of man. This result
is unfortunately the contradiction of the noble idealism of man by’
Kuat who declared that man 15 an end to bimself and should mot be
reduced to a means for any end. Hegel's Absolutism completely



"of mind) | ¥R & EgTI® gfedlur (dialectical process) ¥
| B SHT fem Siftm W & W SR e
@ & 2 v e ofRe Rmm gika 2, AN swe
MuRHa W@ 499 ? (The whole is an organic process of
development, the underlying reality being spiriual) | 89a 3iftm
G B! FeUA1 (Idea) PEaT & | 39 Afdw Houd1 &1 gETHD
aifrsR 3R &1 a8 fwg ) afw T B Iad
a1 qof (Absolute) Y ®ed B, W Ifem A= gF 21 BN
frarRyRT § gAY Tege 9¥ gHE ST | 8N BT dIWATS
(Absolution) T#% Wad- WNIfy® A& 9 IZ | ad & ¥E
a3 ¥ IuH fawga yHg 81379 S, R0 AR gR B Qe
» frafisl ¥ A g8 ywe gew 3 ydadt aqsl g
fafia ifges %) o¥ 98 (& F1TyS a1 99 AR e
BN @l faargm R ggrew s &1 =g 814 am|
39D AATET BNA &1 UHE JegqTed 1 A Fdwrw e+, frw
gat ¥e feam g & faw s R

8@ &1 YHIG g1 Ae<ayel et ¥ T M@ Iy
AR gFIe B HowAg guigw sgd 1A swfow W@ daw
g, ¥q¥9 IgH1 IfysR 2 ¥® 3N & fugia ey @
gd v Nfowfea aa rgomay v afvar o wead
Tt | 7 1 a9 Few ol FfER A A gfe A oy
g 2] Sg |9 931 ¥ 9= anfyssiw B, el @i
e s weeny e AY 2 ad A wow @ el
B I Gl B AR BT ud U 9ETERUl ¥ TS
& wafulk 819 & (state absolutism) 3w FRVTRTEY A=
ST F TR G A @ Fefor arnl 91 | T (reduced
human personality to the status of building materidi for raising
the edifice of a state) | T5g & fafer & #aqw & fz &
79 Prafo o @ goar Su IRaw o1 $1F waefa ¢ |
78 o gdvew wre @ ST sEIEIE B RawTs
& Wy wive 3 SRR P o f5 ww wd @ g
¥, forae o g e &1 wga 98 SNE WY (man

28



changes this picture and reduces man to be merely the material for
building up the state. Man derives his significance and importance
only because of s services to the state. Apart from the state
organisation he has no sigmficance and mo right of independent
existence. Thus from a genuine metaphysical constribution, a perverse
political philosophy 1s developed which pervaded the whole European
culture and civilisation and resulted 1n the two destructive world wars,

The other development of this Hegelian Absolutism is in the
ecomonic directhion. Karl Marx, the founder of Communism claims
himself to be a disciple of Hegel, His masterpiece "The Capital” is
the Bible of the Communist. He postulates that the socio-political
development 15 according to the process of the Hegelian dialectic-
matenialism. Tracing the growth or economic development up to 19th
Century, he points out the intrinsic identity and unity of both. The
caputalist who controls the productive machinery is but the creature
of labour and as such should be made subordinate to labour which
is the ulumate creator of wealth. The economic organisation which
allows the concentration of wealth 1 the hands of a few capitalists
who happen to control the productive industries and who engage
thousands of labourers to run the machinery according to Marx 1s an
MIQUitous econowmic system.

Hence the restoration of the economic orgamsation according
to Karl Marx must consist n restoring the true controlling agency to
that power which creates wealth, i.e. the labour which creates wealth
must necessarily be conyrolling agency of the capital and must run
the industrial organisation. The creator of wealth must have the right
lo control 1t and to enjoy it this economic revolution is also the result
of Hegelian Absolutism in subjugating the organisation of society,
Thus the modern civilisation of Europe which started with Hegelian
Absolutism exhibits hoth the beneficial influence as wel! as the
baneful influence of the Hegelian Absolutism.
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2. Seif in Indian Thought

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

In Samhitas the Self or Atman only means that Self existing in
free form of Spirit. It is the Life of all lives and the moving power
of all things. This idea of the Atman is further elaborated in the
Brahmanas and the Upanisads until 1t is made to absorb all the other
ideas and 1t means the only real existence. In the beginning the world
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was the Afman alone. There was nothing else mear to it. It thought,
"let me create the universe” and the universe was created. Here also
Atman figures as the Lord and king of all. "As the spokes of a wheel
1n the chariot so all the souls of the world are fastened in one, that
Soul the Gods adore as the light of all lights. That Divine Self is not
fully grasped by tradition nor by understanding nor by all revelation.
Itis he whom the Self chooses. By him alone is the Self to be grasped”.
Spiritual immortality consists in the perceiving of the Divine Self the
Atman as.the only existing thing. The other conception that runs
parallel to this until it finally becomes identificd with it is the
Brahman. In the R.g hymans Brahman signifies force or will. It means
the sacred hymn or prayer invoking the aid of Gods. This hymn or
Prayer 15 endowed with a mystic power, an occult force which
mnevitably binds the Gods towards men. This meaning of the word
Brahman shghtly changes and becomes aplicable to the magic
utterance at the sacrifice. Thus the term gets a new connotation, and
the term 1tself most probably was derived from a different root Brh
which means to grow or spread. Finally it came to signify the priest
who uttered the sacrificial mantra. Thus the term Brahmana became
identified with the sacrificial priest. Finally this term is used to
designate a person of a parucular community whose general occuption
would be sacrifice. The term now becomes a term of masculine gender
and that 1s the present significance in as much as 1t refers to a member
of a particular caste. But from the original Vedic meaning of prayer
or magic power of prayer there 15 another line of conaotation ending
with Upanisadic Brahman. The term Brahman in the sense of prayer
15 conslantly used in thc Vedic hymns and in the Brahmanas. This
magic power denoting some thing of spiritual order behind the visible
universe forms the foundation or Brahman in the sense of God, though
this 1mport 1s not gquite prominent in the period of the Rg Veda until
i as explicitly persent in the Brahmanas. Brahmun 1s spoken of as
a God dwelhing 1 the highest place whose head is the sky, whose
measure 1s the Earth and it 1s this significance which becomes
prominent n the Upanisadic period.. Throughout the Upanisadic texts
we find tis as the ruling conception. Towards the close of the
Upimsadic period there is the Identification of Brahman with Atman
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These terms are indiscriminately used to refer to the Ultimate Reality
of which man and the nature are but the special manifestations. "From
Him the universe springs, to Him 1t returnes.” "Thou art the Self of
all and Maker of all.” In Maxmuller's words, "It was an epoch in the
history of the human mind when the identity of Self with the neuter
Brahman was for the {irst lime conceived though the name of the
terms, the Ultimate Reality, which 1s the import of both is very often
referred to as Sat--Exastence. Tattvamasi--That thou art. This famous
Upanisadrc formula represents the development and the final identi-
fication of thc tcrms Atman and Brahman, Them it becomes a
Transcedenial concept thercafter. The sigmificance of personality
which was assocrated with Atman gets submerged in the neuter
concept of Brahman. 'he Upamsadic Brahman is said to be beyond
descripuon. It can be described only negatively. It 15 not man or
woman, nor 1s 1t ncuter. It 1s without breath without mind, bigher than
the Hhghest, the Impernishable. The only adequate descnption we can
bave of this 1 Neti Neti--not this, not this. When we go 10 study the
Upanisuds in detaill we shall sec more of this.

The Age of the Upanisads--The Upanisadic age has certan
marked charactenstics pecubiar to self and not found cither 1n the
Samhita or Brahmana period. During the Rg Vedic peniod the Aryans
were manly of a homogeneous society, Their Gods were manified
human beings actuated by human sympathies and sharing even human
tarlures. The Vedic singer invoked their aid both in war and peace
to fight the enemy and to promote s own prosperity. This age
corresponds 1o the Homeric age in the Greek civilisation. All this
pnmitive simplicity disappears when we enter into the Upanisadic
period. tlere we have a diflerent order of society. We are no more
with the Aryans whose life was mainly pastoral whose wealth was
cattic and who spent most of their time in offering sacrifices to Indra
or Agnt and dninking their favourite soma. To bring the Greek parallel
once agan we are quitting the world of Agamemnon and Odysseus
and entering the world of Socrates and Euripides. Now we are
concerned with a people already divided into different sects and we
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are face to face with a race bighly comtemplative. Sacrifices andi
rituals do not retain their importance though they arc still extant,
These persist merely as vestigial institutions preserved by tradition
and custom. They ceased to be the genuine ideals of religion. The
intellectual atmosphere is surcharged with sophistical idealism. In
short, we are in the ceatre of the world of Indian sophists who are
actuated by theoretic curiosity as to the nature of man and the
universe, With such a change in the body-politic of the Aryans, the
old order must have elapsed. We have already noticed the interal
social differentiation even during the period of the Brahmanas. The
Vedic bard has somehow lost his enthusiasm for life. The joy of living
present is somehow surreptitiously replaced by the ennui of life. Life
in this world is nothing but a link in the endless chain of births and
deaths. Link after link may come and go but the chain will go on for
ever. This mysterious whirling of life, endless and aimless rotation
of births and deaths is considered by the Upanisadic thinkers as an
evil to be avioded. The theory of transmigration and the corollary of
karma bhave somehow taken possession of the thought of this age.
Further the social organisation has resulted in the estdblishment of
certain religious customs as well. Besides the differentiation into
several castes the Upanisadic society recognised four distinct stages
of individual development. This evidently refers to a process of
spiritual probation and development to which every one irrespective
of birth was entitled. The period of youth 1s to be spent as a
Brahmacar: when the yound man 1s {0 be educated under the personal
guidance and supervision of a master, During this period he has to
live away from his home in his master's asrama. [.earning and service
are the only two occupations for him. Intellectual development of the
highest order associated with personal humility would equip the
individual to discharge his duties in the best possible manner. So
equipped the Brahmacari after education returns home and enters into
the second stage of grhastha life. Now.he becomes a householder and
looks after his personal property, gets married and lives as a husband
and father. As a member of the sociéty then he does not forget his
obligations. He fulfils socio economic duties and thus contributes to
the general welfare of society. But he is not to be here for ever. He
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has to enter the third stage of his life. He is to become a parivrajaka
or a refigious mendicant wholly devoted to the spiritual affairs,
Having served society weil and to the best of his ability he now
depends upon society for his maintenance devoting his whole time
to philosophical research. Now he spends most of his lime ocutside
the grama or nagara staying in the adjoining vana or woodland. On
account of this habit of dwelling 1n the udyanas or vanas outside the
city, the third stage is very ofien referred 1o the stage of Vanaprastha,
‘This 15 to be followed by completed renunciation which is the last
stage--Samnyasa which marks the close of the spiritual development.
The Upanisads and their associated Aranyakas perhaps refer to the
thurd stage, Vanaprastha. It calls to our mind a pacture of life closely
akin 10 that of St. Francis of Assisst in the medieval Europe. His
associales werc the beasts and the birds of the forest. He had
untrammelled spiritwal peace, that passeth understanding in the
undisturbed solitude of forest full of charm. It is something hke this
that we have to imagine as the characteristic of the Upanisadic period.
We are ushered into a world of congregations of preachers and
disciples, the former elaborately expounding, the latter reverently
listening to the theosophic rahasya otherwise known as Upanisadic
secrets, The change from the world of sacrificial ritual to the world
of philosophic speculation brought wath it new claimants to honour
and Truth. The sacrificial mantras and the sacrificial procedure were
mainly cultivated and practised by the priestly class during the earlier
penod. But the Brahma vidya or Atman cult of the Upanisads has
nothing in common with the recitation of sacrificial formulac. This
new philosophic speculation seems to have had its origin m the king's
courts. It is associated with the Ksatriyas on account of peace and
prosperity or perhaps the fruits of life are eaten to surfeit by them.
The Ksatriyas were the first to experience the emptincss of life and
to turn their attention mwards in search of the underlying spiritual
principle. Atman or Brahman. Whatever be the social conditions that
brought about this new outlook on life this much is certain that the
Kastriysa of the Upanisadic age were mainly engaged in the speculaion
aboul man and the universe whereas traditional sacrifices were still
important to the priestly class. Perhaps this is not guilc aB accurate
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description, Even the pricsts could not escape the influences of this
new thought. We see them therfore distrubed by this new discontent.
They go about from place to place, from thinker to thinker, with the
object of getting imtiated mnto the new wisdom, the Auma vidya. This
craving for the Brahma vidya becomes almost universal. The whole
age 1s thrown mto feverish activity mtellectually and every one
desires (o participate in the new knowledge--par excellence as aginst
the carlier learning associated with ritualism. Like a pillar of light
this ncw paravidya was lcading the Aryans into the promised land of
wonderful philoshphical wisdom which constitutes the treasure of
Aryan learning and to which all the later systems of Indian thought
point oul with pride as the source of authornity and inspiration.

The meaming of 'Upanisad'--The term as used in the Brahmanas
normally denotes the secrets of some word or text. But in the
Brhadaranyaka 1t 1s already used in the plural as the designation of
a class of writings no doubt actually existing. Thus the term came
to be used to denote the writing containing the secret doctrine. The
¢xact primary sense of the term is doubtful. The natural interpretation
of the world adopted by Max Muller makes the word mean first a
session of puptls, hence the secret doctrine communicated to a sclect
number of disciples. Secondly, it is the title of a work on such a secret
doctrine. Oldenbery traces the word to the onginal sense of worship.
According to this interpretation Upanisad primanly means a secret
form of worship. Deussen combnes both these interpretations when
he explamns the meaning of the word. For him the word originally
meant a secret word or a secret text. Then it came to refer to sccret
mport of secret doctrine. This order of meaning 1s improbable as is
suggested by McDonald. The term is explained by Sankara in s
commentary as that which destroys 1gnorance or that which leads to
the knowledge of Brahman. Indian writers use the term in the sense
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of secret doctrine or Rahasya. Upanisadic texts are generally referred
to as Paravidya, the great secret. The Indian usage distinctly implies
something secret. Further as Deussen points out it was an ancient
custom all over the world to preserve certain important spiritual truths
as a secretl and to communicate them only to the initated few. Among
the Pythagoreans the philosophical docirines were confined only to
the members of that order. Similar was the case during the medieval
age. Numerous passages from the Upamisads pomt to the same
reference. There 1s internal evidence to show that Upanisadic truths
were cominunicated to others with great discretion and very often with
great reluctance. The father would select his eldest son as his fit
disciple. If the disciple 15 a stranger to the master the applicant has
to serve several years of probation before he can be 1nitiated into the
mysteries. biven among the learned men evidently all were not
acquaimnied with the Upanisadic truths. These facts go to support the
traditional meaning of the term Upanisad that it 1s a secret doctrine-
-that 1t 1s a Rabasya, sometimes in the primary semse of secret
doctrine. These differences do not matter much. When the 1nitiated
talked to onc another they must indicate their meaning only by signs
which would be understood only by the mitiated. This fact explains
why the term 18 used in the sense of a secrel word or text.

The Date of the Upanisads--1000 to 500 B.C.:--The Upanisads
do not form the composition of the single author. They are many in
number. Most probably even a single Upanisad is due to the co-
operation of several persons. The Upanisads taken as a whole
collection would cover a period of several centuries. Some of the
earliest Upanisads take us to the period of Vedic thought and rituals
and some of the latest exhibit distinct traces of modern thought and
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would even bring us to the period of Mohammedan rule in India. To
ask for a chronology of the composition stretching across so many
centuries would be neither scientific nor useful. Indian commentators
such as Sankara recognised certain Upanisads as genuine and wrote
commentaries on them. Scholars generally confine themselves to such
Upanisads as are recognised by the well-known commentators. Even
here there 1s no consensus of opinion. Tradition speaks of ten
Upanisads; whereas different commentatoss mention different num-
bers. If we confine ourscives to the most important and the recognised
ones we can say this much of their period of composition. They are
distinctly antenor to the nse of Buddhism. So we can safely mention
that the Upanisads, the important of them at least, must be placed
earlier than the 5th Century B.C. Can we say anything as to the
beginning of these Upanisdas? The period generally accepted by
Orientalists 1s about 1000 B.C. Hence the duration from 1000 to 500
B.C. would probably represent the period when the Upanisads were
composed. :

The Onigin of the Upanisads--An interesting controversy 1s
associated with the origin of the Upanisads. We need not emphasise
the fact that the Brahma vidya of the Upanisads is quitc opposed to
Vedic rituabism based upon sacnfice. The question therefore arises,
"How could this thesophic speculation be logically connected with the
Vedic form of ceremomalism?" Many important passages in the
earhier Upamisads supply us with a clue. Thus in the Chandogya we
find five learned Brahmins requesting one Oudgalya 1o mstruct them
concermng the Arman,; he confessing mability takes them 0 Asvapatt
Kaikeya to whom all the s1x appeal for imtiation mnto the Atmavidya.
Agamn in Brahadaranyaka the famous scholar Gargya offers 1o
expound the knowledge of Brahman 10 the king Ajatasatru of Kasi.
But his explanation 1s rejected by the king as erroneous whereupon
the Vedic scholar presents mmself as a disciple to the king 10 be
wstructed 1 the knowledge of Atman. The king does accordingly
prefacing his exposition with the remarks that it 1s a reversal of the
rule for a Brahmin to enter himself as a pupil under a Ksatniya n
order to have Brahma knowledge expounded to him. Again the
Chandogya, a king figures as the teacher (o a priest whom he addresses
as follows:-- "Oh Gautamma! This doctrine has never upto the present
tume been in circulation among the Brahmins, Therefore in all the
world the Government has rematned with the warrior caste. ' From
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these passages scholars like Devssen and Garbe conclude with a very
high degree of probability that the doctrine of the Atman standing as
it did in such sharp contrast to all the principles of Vedic ritual was
taken np and cultivated primarily not in the Brahmin but in the
Ksatriya circle and was adopted by the former in later time. As against
this view it is contended that Brahma vidya had its origin in the earlier
Vedic literatore itself and that the Brahmins them-selves had as much
to do with it as the Ksatriyas. In order to understand the full
significance of this controversy we have to remember certain impor-
tant and relevant facts.

Even earlier than the Upanisadic period, in the period of
Brahmanas we have traces of rivalry between Brahmins and Ksatriyas.
We need not go back to the legendary period of Visvamitra vs.
Vasistha, when the former asserted his equality of status with the
latter. What 1s contained 1n the Brahmana literature is much more
historical than such legendary anecdotes. We have a reference to an
Aryan tnibe in the countries of Kast, Kosala, Videha and Magadha.
The term Kasi is used n plural 10 denote the people thereof. The Kasis

and the Videhas were closely related because of their proximity.
Some-times the Videhas were clubbed with the Kosalas. These were
always considered by the Kurupancalas as a hostile group. It is a fair
concluston that between these two groups of people there did exist
some political conflict, probably based upon some difference of
culture. The Satapatha Brahmana i which occurs the story of the
advance of Aryan civilisation over Kosala and Videha, preserves a
clear tradition of its ime and furnishes a piece of evidence that in
the Kurupancala country lay a great center of Brahmana cult. From
these 1t appears to have been brought to the countries of Kasi and
Kosala probably by the settlers of a later date. It is probable that the
Eastern Countries were less Aryan than the Western ones as they were
less completely brought under Brahmin supremacy as the rival
systems of Jainism and Buddhism indicate. Among the Kosalas,
Videhas and Magadhas the Ksatriyas were ranked above the Brah-
mins, The social supremacy of the Ksatriyas in these countries is
further corroborated by the fact that the later Vedic texts display
towards the people of Magadha a marked antipathy which may be



A 945 78T & (in all the world the government has remained
with the warrior class) | g8 T Ay md frepd FraEeR
¥ & soifRen sdsic @ W o @ facge Ree ¢ AW
afym ¥ ) rem A Awga ey (i o & ¥ el
A 7z frar| sue ufyarg A @8 wrn & % e ifRs
Freng ¥ @ a5 e &1 9gg ¢ v 99 e &1 9
& gy ot s afy@ &1 39 e $ awrEew
33 @ fon o wewyrl sk daRia (relevant) weTial
(Facts) $1 W] HIAT IS |

Iufregt @ gd wrerm & ¥ & aren A e afya
A aned) wul B9 @ daa ey B Ryafis s afs
& 919 gY Ram & Seoiw ) smawmeat 98 fyad farys
F Wy F e B gHeE @R B YuHy I | YR
sfoua sue! A qga Is Refs ag e@wm g
A fagar 21 wf), Frww, RAgs, AR g A Il @ Y
sfagt & agd faar ) seh I e ¥ wEAere Fand
W) fades & fad s fee R & 2 aaify 9
TJadF | fale & A FH-Fh stua d Avg s
g, f52 geuwd ® A1 SWW LI F FFI A | 399
=17 fsey zEl 81 % 97 Q91 A o ey Fuy @
8171, R I9FH fI'91 gB Wi&:ﬁ% AT @ AT TAa AT
4 Bl MY fawe w Il & wiwfys suasa & wen
2] 99 Y A IU HA P U] 1 WL G0 HI w140
2, 3k 98 @il AW B- % geuwrare ¥ FIEE WIS W
U% 98T BT (lay a great centra of WT&@Yl cult) &1 adf ¥
78 G9eTY e R HIWA M A GHIT: IIRSTAA v
A BN U8 §ug @ 5 gd & 2w uRwed 2wy @ ww
ard o, Fife ggi a1 anfioew ®A en, ohwr 9w
i v dged S gRiwell wewer wPa wd § PR,
fRe v iy & afE & sl | dw wwm e
A1 afid) A wfse Asa gEd i soew fig @
? 5 IoReew Myw oY ¥ ww @ @Y @ o U

]



reasonably explained by that people's lack of orthodoxy which may
perhaps be traced as far back as Vajasaneya Sambita. In this Samhita
(the earlier of the Rg Samhitas) we have a contemptuous reference
to the current language used by the Magadhas which perhaps indicate
the use of 'Prakrta’ in those parts. Even in the Brahmana period there
is reference to a prevalent unbelief which is deplored. "Then the
unbelief took hold of men, those who sacrificed became more sinful
and those who sacrificed naught became more righteous.” "No
sacnifice then came to the gods from the world.” The gods thereupon
said to Brhbaspati Angirasa--"Verily unbelief bas come upon men.
Ordainst thou the sacrifice to be done.” This Brhespati-Angirsa seems
to have accepted and thus revived the sacrificial culture. The
Ksatriyas referred to 1n the Upanisads as the custodians of Upanisadic
Rahasys are all of the Kosala--Videha country. Ajatasatru is the¢ king
of Kasi, Janaka the king of Videha. The other important names
mentioned therein also appear to be Ksatriya names. In Satapatha
Brahmana there is a reference to the fact that king Janaka became
a convert to Brahminism--a fact which indicates the traditional
Brahminical lore reasserting itself.

The founder of Buddhism was himself a Ksatriya of the Magadha
country. He was a contemporary of Mahavira. This latter is claimed
by the Jainas as the last of religious teachers. Orientalists generally
accept this clain and suggest that his predecessor one Parsvanatha
was the real founder of Jainism. Leaving open the quest,on of the
ongin of Jainism we may note the interesting fact about Mahavira's
predecessor. According to Jaina tradition Parsvanatha belongs 10 the
ruling family of Kasi. ths father was the ruler and his name was
Visvasena. The relevant fact for us here is that one of the Ksatriya
founders of Jamnism belonged to Kasi. If we remember that the central
doctrine of Jaimsm--Ahimsa--originated as a protest against Vedic
sacrifice, then we may not be far wrong if we maintain that the
"Ksatriya heretics” referred to in the Brahmana literature were
probably the earlier founders of Jainism. The Brahmana literaturc
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we already saw had a sinister reference to the people of Kasi and
Videha. The country of Videha also had a religious importance for
the Jainas. Jaina tradition speaks of Videha as a Niryapunya bhoomi,
a place where Dharma 1s always flousishing. The Jaina teachers wito
succeeded Mahavira, whenever they had any doubs on scriptural
matters, went to Videbaksetra to clear these doubts. The very place
which is pointed as the abode of heterodoxy is held in high esteem
according to Jaina and Buddha traditions. The unbelief referred to in
Satapatba Brahmana, the unbelief which manifests in opposition to
the Brahmanas, must therefore refer to some sort of Ksatriya move-
ment that must have been prevalent in the countries of Videha and
Magadha even prior to the rise of Buddhism. All these facis constitute
strong circumsiantial evidence supporting the theory that Arma vtdya-
-the central doctrine of Upanisadic culture first arose fromt he
Ksatriyas as a sost cf protest against the Vedic sacrificial ritualism,
jealously defended by the Brahmins. Upanisadic thought 1s mainly
influenced by the Ahimsa cult associated with Lord Rsabha, a cult
prevalent in India even prior to the Arya invasion. Since the
Upanisadic thinkers have accepted this Ahimsa doctrine as superior
to Vedic ritualism there was a spirit of compromise at that penod.
Exceplt for rival clamms for social domination there was most probably
no great difference between the Brahmins and the Ksatriyas of those
ages. Both were Aryans and both defended their culture and civilisation
from non-Aryan inroads. This is substantiated by the fact that many
learned Brahmins welcomed the new movement of Atma vidya and
were willing disciples under Ksatriya teachers to learn the new truth.
If they had any antipathy to the new form of faith they would have
exhibited it. They would not have manifested so much eagerness to
assimilate it. In fact about the time of Brhadaranyaka we find the
tables are completely turned. Yajnavalkya a great teacher in
Brhadaranyaka figures as the towering personality. He, a Brahmin,
becomes the instructor now and Janaka the king places himself as his
disciple. This represents a later stage in the development of Upanisadic
thought. Yajnavalkya being a master-intellect successfully incorpo-
rated the new doctrine into the old. Ksatriya protestantism in the
reform of Atma-vidya was so completely assimilated that it ceased



2w @ I @ fay N oftie wew wr) A9 W RAw
& Prdy Prggon qf e @ e B WEdR B WK @
od s afael @ fwg ¥ doz and & 998 PR
3 fog fde 4% 3 W 21 faas A+ st Ag wonad
3 7g0 e w98 RGSAT B W BT T U1 | FTHON
? Ay ¥ e g3 v ssg & vauw § fFAda s
2, Iuw ded 5l g wlas @ @ g @M, @ 1@
% qd & fads oz g W F gaRa o1 T G 9y
7 @ @ gie w2 1% SluPmiRs gy w1 <
fagia ‘srfar uge afyal & AR geed @ Prig 3
w9 ¥ 9gHa gd, fras s A duf @ gfwida
o1 | Wwwee B IfFw vy & ANufele e o ugE
Y99 o7 | g€ QY il P amAm @ W usd Awa #
vafaa a1 | 9ufwel @ Rigs 3 Re sdwic 4 AN A=
w4 ¥ fgwn fugia NN A1) Ia: 9 Fa ¥ T6 959y
F1 v 91| gifes yhe @ fog wuice @l ) eie
fem Wy @Y Wyaw: 99 wiEws § qrger Y may A
qgd #aAg @ o1 Q9 3d @ A, AN I Gl
H1 wdar ampAT @ @l wvd | 9ga @ awen A
70 e &1 wWra Ao v € wae @ fag afg
o g N w9 | Wew, g8 wia 59 Rigia @) 33
a9l 21 999 w9 A IR 1 Ay o, Al 98 waa gany
T o @Al ¥ TN wG B wEE FA S AEE
A 98 & (areaa § gearvas @ w9g ¥  Rufy gofaw
9T YH o1 ) BIRVIS A TTRATH (Yajyavalkya) TP HETH
¥ & &9 A W B U@ ATV BYY §U 9% N WS
B Y% ¥ 8| ¥ SeREIA Rfy &1 areaery dga €
fga o) 99wl wWow § T Rige fifle a9
% g ) afa) g e & gur By o geiam
wiga g, MR 38 WaA Argiad T8 Wi W f 0%
A f g feR) @ gfem 4 Rend a1 8) viswad
A gofem Az RERY B gaw s o B @
gf sRel= 8 | SufwyY @ ReRr @ wWwy i

: 38



to exist as an independent movement, a phenomenon which is often
repeated in the later history of Indian thoughts; for example Sankam
completely assimilated Buddhism which led to its extinction. This
conjecture 15 further supported by the nature and development of the
Upanisadic thought itself. On account of reconversion of Janaka to
the old orthodox ritualism which evidently implies an effected
compromise hgtween two rival schools, ridical reformers of the
extreme left had to recede entirely from the orthodox centre. They
persisted in their protestantism and emphasised their opposition to
sacrificial ritualism as a result of which we have birth of Buddhism,
Reading facts mn this light would agree well with the theory suggested
by some onental scholars on the evidence of the Upanisadic passages
themselves that the Upanisadic doctrine of Atma vidya first started
1n the Upanisads as a protest against the sacrificial rites of the Vedas
and thereafter assimilated and recogmsed by the priestly class as well.

The Fundamental Doctrine of Upanisads--We have already
noticed the Vedic concept of Atman or Brahman. We have to touch
upon two other doctrines, Transmigration or metempsychosis and
Karma. The latter 1s in a way the corollary of the formter. The doctrine
of metempsychosis is pecauliar to the age of the Upanisads. There 15
no trace of it in the Vedic period. So much so scholars are of opinion
that the Aryans must have borrowed this from the nonAryans. We
know the Egyptians believed in the doctrine. It is certainly a difficult
question to settle whether the Upanisadic thinkers borrowed this
doctrine from non- Aryans or the Egyptians. Probably the truth is that
they borrowed from non-Aryans who were hiving in the land at the
time of the Aryan invasion. They were evidently having a higher form
of culture and thus they were champions of a more satisfactory
doctrine of Self. The value of any theory depends upon its offering
satisfaction to intelletval curiosity. Any theory of creation, any
philosophy that retaing the importance of human persomality and
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maintains it to be an eternal paunciple will be forced not only to look
forward to an infinite fiture but also to trace back to an infinite past.
The human personality tha 15 associated with the short span of the
present, must somehow be related to a hoary past as well as a glorious
futore, making the present but a step in this spiritual evolution. It is
this process of spiritual development that is the inner meaning of the
doctrine of transmigration. It 1s because of the Truth of this pninciple
of spiritual progress that the Indian mind persists in tenaciously
clinging to that doctrine. If this is remembesd then we can very well
understand that the attitude of Gough and others is more guided by
inborm prejudice than by an endeavour to inmtlectoal appreciation.
Upanisadic thought 1s not the babbling of a primitive race but 1t marks
an important stage i the philosophic development of Indian culture.
Associated with this doctrine of metempsychosis is the doctrine of
Karma. Samsara, the cycle of births and deaths 15 supposed to be the
result of Karma--as a man soweth so doth he rcap. Samsara for the
Upanisadic thinker meant a meaningless chain of births and deaths
heralding a gloomy prospect. The summum bonum of life for the
Upanisadic thinker therefore consisted in liberation from this cham.
The very term Moksa implics "Deliverance”, "Liberation." Pessimistic
aversion may be preseni with an inborn optimism of the future, the
inherent evil of Samsara and the implied possibility of Moksa. These
constitute the correlative doctrine to that of Brahman which together
form the message of UJpamsadic thought. All the latter Indian systems
in spite of their mutuval differences are permanetly based upon these
ideas. This fact stands as an cvidence of the unity of their onigin, i.e.
all the Indian systems are born of the Upanisadic speculations.

The Upanisads and the Western thinkers--The first knowledge
of the Upamisads gained by European scholars is an interesting
historical fact. A Mogul prince, one of Shah Jehan's sons, evidently
influenced by Akbar's dream of universal religion attempted to bring
about a union beiween Hinduism and Islam. With this purpose he
translated the Upanisads into Persian for the bencfit of his coreligionists.
A copy of this Persian translation was presented to a French scholar
who was interested 1n the study of Zoroastrianism. This French scholar
translated the Upanisads from Persian to Latin. This Latin version fell
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into the hands of Schqpeubauer, who by personal wmmrment and
philosophic trandition was eminently fit to appreciate the philosophy
of the Upanisads. It was he who first popularised its study among
German students. He himself used them as a Bible. "It has been the
solace of my hfe and 1 hope it will be the same in my death.” The
Upanisads peculiarly appealed to the German studerits, because they
themselves at the time of Schopenbuer were in possession of a
philosophy quite analogous to this.

Deussen on the Upanisads.--Speaking of the concepts of the
Upanisads 1n their realtion to philosopby, Deussen writes : "The whole
of religion and philosophy has its root in the thought that the universe
is only appearance and not reality. This fact that philosophy has from
the carliest tumes sought to determine the first principle of the
universe proves that 1t started from a more or less clear consciousness
that the entre empirical reality is not the true essence of things, that
in Kant's words 1s only appearance and not the thing-in-itself. There
have been three occasions on which philosophy has advanced 1n a
clearer comprehension of its recurring task and of the solution
demanded. First 1n India in the Upanisads, again in Greece in the
philosophy of Parmenides and Plato and finally at a more recent times
in the philosophy of Kant and Schopenhauer”. Deussen adds: "All
great rehigious teachers therefore, whether 1n earlier or later times,
miay even all those at the present day whose religion rests upon faith
are unconsciously followers of Kant. The new testament and the
Upamsads, the two noblest products of the religious consciousness of
mankind are tound, when we sound their decper meaning, to be
nowhere 1n irreconcilable contradiction, but in a manner the most
attracuve serve to clucidate and complete one another." The purport
of these words of Deussen is that Kant's philosophical agnosticism
is the last word in philosophy and that a religion not associated with
Kantian metaphysics is far from being a genuine religion. I! places
the pmlosophy of the Upanisads on a par with that of Kant and Platc
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If he wants to express his admiration of the philosophy of the
Upanisads by comparing it to his own national philosophy we have
nothing to quarrel about. He is at liberty to choose his own method
of critical appreciation. He may quite well regard the Philosophy of
Kant and Plato as the only genuine philosophy. But when he says that
the philosophy of the Upanisads is the same as that of Plato we have
to protest. This is an unwarranted philosophical attitude with centain
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. This
bias was further strengthened by the tendencies of European thought
moulded by such German thinkers like Kant and Hegel. It requires
no serwous agrument to show how unfounded the assumption is even
if we admit for the sake of argument such an interpretation of the
Upanisadic phulosophy. We cannot consistently explain the claims put
forwar a 1ld by other systems of Indian philosophy that they are also
resting on the Upanisadic authority, The real fact is that all the Indian
systems whether orthodox or heterodox are based up on fundamential
concepls of Upamsadic thought and that all have the right to claim
the authonty of their source. This simple fact of History cannot be
denied m the face of so much preponderating evidence. To maintain
that the Upanisadic thought 1s the Indian counterpart of Plato or Kant
1s quite an unwarranted dogma sustained more by personal predilec-
tion than by objective evidence. Further Prof. Deussen 1s justified m
maintaming that Plato-Kantian idealism is the best system of philoso-
pby. In spite of the beauty of conception and grandeur of diction
Plato's idealisim 15 but a temporary aberration of Hellenic thought
which was brought to its equilibrium by s friend and disciple
Aristotle. Similar is the case of Kant's transcendental agnosticism. It
18 but an episode 1n the career of modern thought quste unconnected
with the course of modern culture. As against Deussen's obiter dictum
we take the liberty to state that the idealism of Plato or Kant is
disunctly of a modern thought and marks but the refuge of the
defeated intellect sustained more by personal mysticism than by
logical necessity. Champions of such a philosophy of the type of
Dexssen always make the mistake of believing that any otber forw
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of philosophy will be incompatible with the highest aspirations of
religions and moral culature. In short, they think that the onmly
alternative to such an effective ideaslism is an impossible material-
ism. 1t is because of this assumption that they iy to escape into some
form of idealism. The birth of idealism is very often due to such
intellectual confusiion, In order to safeguard the eternal values of life
from the alleged menace of materialism some thinkers propound the
doctrine of idealistic metaphysics which ultimately results in nulli-
fying the very eternal values. It ends in repudiating the distinction
between truth and error, good and evil and beauty and ugliness. Let
us go back to Deussen. He makes the astounding proposition that the
true religious philosophy must have as its background something of
the Kantian transcendentalism. He says in so many words that the
value of a religion consists 1n its alegiance to a philosphy to which
the concrete world is an illsution or maya and life is but a mockery.
There may be some kind of rehigious satisfaction resting on such a
metaphysics. But we doubt very much if the Upanisadic religion 1s
of much valse only because of this attitude. Again he seems to think
that modern Chrisianaty has its value because of its metaphysical
idealism which he assumes to be its foundation. We are quire sceptical
about this Neither the foundar of Chnistianity nor his followers ever
believed that the concrete world of reality 1s but an illusion or an
appearance. We rather think that the success and popularity of
Christian religion are enurely due to its grasp of concrete life and
its emphasis upon the value of human personality. Take away these,
it would cease to have any value and with that perhaps it would cease
to be a religion. We can only look with dismay when Deussen
connects modern Christiamity with Kantian idealism. His congratula-
tions on Upanisadic thought because of its similarly to Kantian
Idealism we are rather prone to decline because his attitude is

corroborated neither by historical development nor by philosophical
evidence of later thought in India.
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The Chandogya Upanisad.--The Upanisad belomgs to the
Samaveda as evidenced by "Chandas.” It is ome of the oldest
Upanisads and is divided into eight parts of varying lengths. The first
two are related to rituals which go to show that this Upanisad was
once a Brahmana treatise dealing with ritualistic procedure. The really
Upanisadic or philosophic portion is very interesting mainly in the
form of dialogues reminding one of Platonic dialogues. This Upanisad
may be taken as a typical of the Upanisads in gneral. Some of the
important characteristics of the Upanisadic thought are found here,
The fundamental concept of the Upanisad has been mentioned as
Brahman. This concept is introduced 1n the very beginning of this
Upanisad. Even in the ritualistic chapter it is not forgotten. Some of
the syllables of the mantras uttered are identified with Brahman or
Atman. This atutude of philosophical interpretation of even dry
nitwalisic formulae 1s a distinct mark of Upanisadic peiod. The
spinitualistic interpretation has replaced the materialistic interpreta-
tion of the Rg Vedic Period, for example "Self tramscends all
magnitude. He is myself within the Heart, smaller than the canary seed
or the kernal of a canary seed. He also is myself within the heart,
greater than the earth, greater than the sky, greater than heaven,
greater than all these worlds." There is no physical measore which
is able to comprehend the non-physical. The Self is completely
incommensurable with anything physical. The Upanisadic truth relat-
ing 10 the Brahman or Atman was considered to be a secret by the
teachers and was communicated to others with great caution. This
aspect 1s well brought out by the legend of Satyakama who goes to
a teacher with the idea of becoming his disciple. "1 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 mimself to Gautama. "Of what
family art thou my dear?" asked Gautama. In replay to this Satyakama
said, ‘1 do not know Sir, of what family I am. I asked by mother. She
answered in this manner: 'When [ went about a great deal serving as
a maid 1 got you. So 1 do not know this of what family you are.
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However [ am Jabala by aame and you are Satyakama by ma" So
1 sm Styakama, som of Jabala, Sir," Thewwhuwasmmcwdbym
{rankness of the boy and admitted him as a disciple "I will receive
you as a disciple for you bave not deviated from the trath.” His
discipleship consisted of tending the master's cows for a number of
years and such patient service was finally rewarded and lie obtained
the knowledge of Brahman.

In chapter V an allegorical representation of Life is given. The
several senses quarrel among themselves saying "I am better--I am
better.” They all went to the great father--The All Creator and asked
Him "Sir, who is the best of us?" He replied, he by whose departure
the body scems worse than the worst, is the best of you. Then first,
speech departed from the body. Returning after some time t found
the persom still alive though mute, Convinced of its own impotence
according to the criterion proposed by the All Creator, speech returned
the wiser. The eye went off: Having remained a year away it came
round again and said, "How have you been able to live without me?”
"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 in. Next was the turn of the ear. The person though deaf
nevertheless lived. Then the mind tried-its worth. Nevertheless the
person lived mindless. Lastly it was the turn of the vital breath. Now
the breath, when on the point of departing, torn up the other senses
as a horse going to start might tear up the pegs to which he is tethered.,
Then they all came to it and said "Sir, remain, thou art the best among
us. Be thou our Lord. Do not depart from us." This allegory distinctly
implies that the spiritual principle on account of whose presence the
senscs 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 Rg Vedic period. It is identical with
that which makes all sense-activities possible. In the same V chapter
" again we have an impaortant dialogue indicating the natare of the
problems especially discussed in the Upanisad. A young man by name

‘
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Svetaketu Aruneya goes to an assembly of scholars from Pancalas.
The boy is subjected to severe cross-examination, when he told the
assemBly that he had been fully instructed. He was asked, "Young
man, has your father instructed you?" "Yes Sir". "Do you know where
men go to from here?" "No, Sir". Do you know the parting of the ways,
one leading to the God and the other to the Fathers?" "No, Sir". "Do
you know how the yonder world is built up?" "No Sir." Then the
teacher scolds him: "Why do you say you were instructed?”

This dialogue 1s instructive and points out the nature of the
topics dealt with and studied 1n those days. The study of the traditional
type was confined to the Vedas and the Vedic rituals. Besides this
wraditional course there was the characteristic interest of the age
centering round the philosphical studies as to the nature of the Self.
It was the latter which was prized and coveted by the scholars of the
age. Of course the dialogue ends with the boy returming to his father
to ascertan the answer to the above questions. The father also has
to confess his ignorance. The lad and his father returned to the king
for the information. Then Gautama went to Janaka's court when the
king offered him proper respect. In the morning the king went up to
the assembly and announced, "Ask of me such a boon as men desire."
Gautama replied, "Such things as men possess may remain with you,
Sir. Tell me the speech which 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 Gautama, this knowledge did never
yet come t0_any Brahmin before you and in all the world the truth
belonged to Ksatriyas only."

Two points may be noticed from this interesting dialogue. (1)
The new thought, the knowledge of the Atman was considered to be
richer than the richest possession in all the world. (3) It originated
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among the Ksatriyas and was preserved as a secret doctring fof some
time. The very same fact is emphasised in another section of the same
chapter. Five great theologains held a great discussion as (0 what is
Self and what is Bralman. Afier a few days' deliberation they go to
a great scholar Uddalaka who is reputed to be in possession of the
knowiedge of the Self. But the great scholar promises tw enlighten
them on the matter and asks them to accompany him. He takes them
10 a king Asvapati kaikeya. This king also offers them rich presents
which they decline begging him to impart the much prized knowledge
of Brahman. In the VI chapter several illustrations are givea to explain
the nature of Brahman.

The sceae is as follows:

They boy is given a smali seed and asked to break it open. Then
the father asks the boy, "What do you sce there?” "Nothing inside
it, Sir," replied the boy, "What do yon sce there?” "Nothing imside
it, Sir,” replied the boy. Then the father said, "the central essegge you
do not see there. Of that central essence this preat tree exists. But
it is in the essence of il. In it all that exists has its self. This is the
truth, It is the Self and that thou art!" Similarly the all pervading
nature of this principle is taught to the boy in the following way: The
boy is asked to dissolve a little salt in a cup of water. He is then asked
to take a sip of it from different parts. He finds it everywhere saltish,
Then the boy is instructed: "Though the thing is not perceived by the
senses, still the salt is there. That which is the finest essence of the
world is the soul of reality. That thou art!" The boy who wants further
instruction is taught by the father that life here is one of bondage and
escape from it is the form of realisation of Self. But as one might
tread us way home even if he be stranded in a foreign country, so
can we individuals tread our way back to the Universal Being.
Towards the close of the Upanisad the scene is placed in Devaloka.
The thirst for knowledge posesses even the gods. Narada goes to
Sanatkumara with this appeal: "Sir, teach me the doctrine.” Narada
is asked to give a list of all the sciences he leaacd. After enumerating
the names of different scicaces, such as the four Vedas, mathematics,
astrology and so on, be addresses Sanatkumara thus: "but Sir, with
all this I could not know the Self. I have heard that he knows the
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sclf who overcomes sorrow. 1 am 1n grief. Do bslp me 10 overcome
the grief." Then Brahma-Ynowledge is 1mpam:d to Narada by
Sanatkumara and he realizes his Self. Narada is then progressively
wstrucied by Sanatkumara as to the natre of Self. Finally, the
Chapier concludes with the following words: "The soul is indeed
below, the soul 15 above, the soul will be in this whole world. Verily
he who sees this, who thinks this, who understands this, who has
pleasure in the soul, who has delight 1n the soul, he is autonomous.
He has Svarajya. He has unltmuted freedom in all the worlds. But they
who know otherwise than this ar¢ without Svarajya. They have
perishable worlds. In all the worlds they have no freedom.”

The true way to brahma World--The way 10 realise the true self
and 10 enjoy the spintual bliss is not by following the traditional
rituals but by purity of conduct. "Now what people call sacrifice,
Yayna 15 really the chaste life of a student of sacred knowledge. For
only through the chaste life of a student of sacred knowledge does
he who is knower find that world. Now what people call what has
been sacrificed is really the chaste life of a stsdent. Now what people
call the propricty of a sacrifice is also the chaste life of a student.
Now what peoplic call silent asceticism is really the chaste life of a

student. Now what people call hermit life is really the chaste life of
a stodent.”

Next we have the instruction of Indra by the Lord of Creation.
Indra is actuatcd by the desire for Brabman-knowledge. He goes to
the Lord of Creation to beg of him the same knowledge. The Self
which is free from evil, ageless, deathless, sorrowless, hungerless,
thurstless, whose desire is Real, whose conception is the Real. It is
such a Self that Indra wants to realize. The Indra bere is quite different
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from our old friend of the Rg Veda. Indma here secks to obisin a
knowledge of the Brahman which is the ukimate principle both of the
individual and the world. He is told that even the gods in Brahmaloka
reverence their selves shaking off evil, shaking off the body as the
moon shakes itself from the mouth of Rahu, a perfected soul passeth
off into the uncreated world of Brahman and into it, it may pass. Such
15 the consolation of the perfected sonl which has become perfect by
knowing its own Self. Thus we have a complete change of inteliectual
attitude. Life i the world according to ceremonies and customs is
looked down as a source of misery. It is merely to sell one's birth-
right of freedom, to be ruled over by anything other than our own
Self. The true relief from grief is to secure the freedom from the
danger of the non-self. This is the fundamental truth of the new
thought. This seems to have actuated both men and gods. The
reference to the Devas, the mythological personalities which we have
in the Upanisadic writings is really interesting. We find in Vidic
period for example, India who wanted casks of wine to infuriate the
strength of him 1n the battlefield is now met with as a docile disciple
ofthe samite in his hand begging to be instructed in this new
knowledge of the self. Here heroes are mot measured by physical
prowes. Self-control and purity of thought constitute the real worth
of life both for men and gods. This aspect will become more and more
prominent as we go to study the other Upanisads.

Katha Upanisad--This belongs to Yajurveda. It is mainly asso-
ciated with a particular kind of sacrifice caled Naciketas. But the
Upanisad is interesting for us not because of this sacrifice but because
of the important problem discussed therein--the great problem of the
Hereafter. What is the nature of the soul? Does it survive death? If
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it does whither does it go? These are the guestions which are
disscussed 1 this Upamsad. These questions have occupied the
serious attention of thinkers all over the world. In fact these problems
form the pivot of rehigions and philosophy. Socrates, Plato, Buddha
and Chrst have all had their attention to these facts and the very same
problems are here disscussed by the Upamisadic thinkers who were
evidently the fore-runmers of the above mentioned great world
teachers. The upamsad opems with a simple household scene. A
Brahmana wants to obtain certain benefits by offering sacrifices. He
promised to offer all his valuable possessions for sacrifice to seek his
cnd. He was offering hts cows and sheep and other things of great
value. He had an intelligent boy who was watching the whole thing.
Hie name was Naciketas. The sacrifice mentioned in this Upanisad
1s named after hum. It means the sacrifice of Naciketas. This boy
perhaps m a scoffing mood reminded his father that he did not offer
his most valuable thing referring of course to hmself. The boy
importunately asked his father, “Whom are you going to offer me to?"
When this question was repeatedly put, the father got angry because
of this disturbance during the sacrifice and he answered 1n a rage,
"To Yama, thou shalt go; thou art offered to Death.” Before his father
could revoke s command the boy started on his journey to Yama's
land. Having reachet that place he could not meet the Lord of Death,
for he was not at home. The boy had to wait three nights without being
attended to. Yama returned on the fourth day, and he regretied very
much for the neglect shown to the Brahmana boy waiting as a guest
at his door. As & compensation Yama offered three boons to the boy
and he was asked to choose any three. As his first boon the boy
cleverly asked that he might rejoin his father and that his father should
forgive and forget and welcome him to his household. This was
granted by Yama. As lus second boon the boy chose to be instructed
1 the well-known sacrifice Naciketas leading to heavenly bliss. Yama
1imuated the boy into the mysterses of the désired ritual and honoured
the boy by naming the sacnfice after him. The boy had his third boop
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still left. Whea Yama asked him to choose the titind, the boy said,
"When a2 man is dead where is this danbt aboat him--some 58y that
he is and other that he is pot, Let me know the troth -and et this be
the third boon.” When the boy asked Yama to lay open the door of
Hereafter there was a good deal of hesitation and reluctance on the
part of the teacher. Whencver the great religious teachers of the world
are asked about the Hereafter they offer only an evasive reply. Yama
100 wated to avoid this question and tried to turn away the boy's
curiosity from awful and sublime. He says, "The gods themselves have
been perplexed about this. It is no easy thing to discoyer.” Heace he
asked the boy to choose an alternative boon, The evasive answer only
whetted the curiosity of the boy. Yama himself admitted that the
problem was very important and subtle and that it perplexed even the
minds of the gods. Certainly such a thing is worth knowing and if
knowledge is to be had at all it must be from the Lord of the Great
Hereafter. The boy would not loose this golden opportunity, Hence
he insisted on getting an answer. But Yama tempted his disciple's
youthful imagination. Like the great temptation of another Personality
this youth Naciketas had the sovereignty of the world, buman and
divine, placed at his feet. The whole aggregate wealth was at his
disposal. He was promised heavenly damsels. He bad the chance of
being feasted with their divine music. But none of these things
appealed to him. He would not budge. Like Gautama Buddha this boy
spurned the pleasure of the world as worthless. He must have that one
priceless boon the knowledge of the hereafter from the only person
who had an authority to speak on the matter. Man is not to be satisfied
with wealth. Wealth we shall obtain ourselves. Tell us about that life
that gods themselves do not know. Thus the boy would not have any
other boon but would rent the veil which hid Yama. Thus the strength
of will exhibited by the boy ultimately succeeded in eliciting the
sPnpathy of Yama who was willing to offer the truth. Thus there is
the revelation of the Upanisadic teacking as to the nature of the soul
and its survival after death. The teaching begins with te good and
the pleasurable. Both these engage a man though the ends are diverse.”
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Of these it is well with him that takes the good. He that chooses the
pleasurable is tied to the wheel of life dwelling in the midst of
illusions infatvated by the picasures of the world. Thesc fools are
subject to repeated births and deaths and go round and round like the
blind led by the blind. He is even under the subjugation of Yama,
But the parth of good leads to the Self. Wonderful is be that teaches
and wise is he that attains it. This goal is attained only by renowacing
the other path leading to the misery of Samsara. Thus we notice in
this teaching of Yama the emphasis on Self-realization as the goal
of life. This goal is to be obtained only by seif-renunciation, freedom
from the allurement of the eavironment. The cult of sacrifice is
subordinated to this path of spiritual discipline. Here we notice the
movements of great religious thought. Continuing this teaching, Yama
describes the nature of the Atman. The Self is not born and it dies
not. It is omniscient. It is not created and it creates nothing. It has
no beginning nor end. It perishes not even when death overtakes the
body. If the slayer thinks that he slays and the slain thinks that he
is slain neither of them knoweth the Self for the Self neither slayeth
nor is slain. It is bodiless and yet is in all bodies unchanging and yet
in all changing things. The sage that knows the infinite, the all-
pervading self no longer has any grief. The nature of the soul is
therefore distinct from that of the body. Apprehension of this truth
is the gate to wisdom. But this great self lies in the midst of different
senses which lead him astray towards the worthless treasures of the
world. This self is not to be obtained by mere learning or even by
much sacred lore. It is obtainable only by the grace of the great self,
It is by a process of minute spiritual development that spiritual
freedom is to be acquired. The allegory of the chariot is introduced
here. Yama continues his teaching and compares the soul to the
chariot and the senses 1o the restive horses. Only by controlling the
senses that the self gains freedom, We are reminded here of the same
allegory in Plato. He compares the soul to a chariot dragged by horses,
In the case of the gods the winged horses are good and controliable



N P ~
s ‘;mt:m?«\ o :.:/Z s o m‘w;m;‘af?’ﬂ&/ 2L »7

5 Yy «7 “r,,g) %7

@nmﬁammmﬁﬁamgmtwmmmv
a8 fRaaar &1 Aafreg fgia snfesga st o & gwE
ARH A & A7 M 97 /) wem § Az Aar 3, AT
A 7 B AHR FA £ 1 AT B 9HSA A W Howrs!
fw 21 At d7w gu Y I8 T 3 wew A B
o5 A 49w ¢ e A el @ 9 @ adlw BiwR
FE¢- JER HEHA @d &, AW ¥ sist A wfvw ¥ o
d oA W B E e ella A @ Al aren a9
d S 2 3w Sudw [AIET MY FFArET (™ A
Jreadsed g1 & | HOR §® &1 gaw Al wigd aven
# U8 W P} oAl & g9 A€ ¥ B ougw ¥ ohaw
1 WD I wAeR § 7 ™ Wik o ¢ 9w 6w
Rl & w3 Az & O ¥ N O gaa &) afes
foren & &l @ 7w @ dWystg A &) uw wd AR @
AT feend 29 & g Sudw # W aen WSy
W FH BUT B | AT T A&, SR wven B afty Tw
gde 2| 38 Swe Ad W o, ik fedWy ) AW &t
IO FHAr A T8 | WS ARA AR Jaq AN 9 ¥ g
B R GR ATHAYV BN R A SHST A9 € 491 | ARANAT
afe SEs! A ARy Q9T WiEal @ O SATe |igar R
f& 4 . mr at 3 QA ANt e A 9 FEI | SN
arar F8, R wxar A 9 sren wiRdE B ge A
e A A BTN Ig@a@ 7€), AR By N ww awe aren
T A T8 2| Ry g o faw & s gfdaeaw
MR wdaams B, a5 WA @ B od 8 W §i ¥
YT & ey R § = &) 3w 9 &1 gsw ) e
& YANER 21 af%T uB aon IR @ du A w3},
W 5 I Ty gaEl @ ave W Sl £ el due
Tl @ 71 759 59 www ¥ FEdaen T oW @
Fn B ZW A A 3w P v B g aRam 9=y,
# ufbw A & aifve s W@ @ wem §) A W
W H gl R am §) aw wud gudw A amen

52



and they never lead reasor: astray but in the case of man one of these
horses is restive and is dragging the other one. Hence the ethical
conflict 1n man's nature is due to the'conflict between reason and the
senses. The same analogy is obtained in Yama's icachings. The release
from the chain of births and deaths is to be had only through spiritual
purity, Here again we notice the subordination of the sacrifical cult
to moral discipline. Then Yama comes to the point which started the
discussion. "Oh Gauvtama I will proclaim again this mystery: The
everlasting self and his hereafter. Some souls pass to other births.
Some to enter into other bodies according to their worrth and
knowledge." Hence we have the emphatic sanction of the doctrine of
metempsychosis. Souls after death pass into another birth determined
by their own Karma and Jnana. This is the basic principle on which
the future Indian systems arose. The self that is still after pleasures
15 tied to the wheel of births and deaths; some going up and some
gotng down; some endowed with happiness and others with misery,
but all sharing the universal merry-go-round of Samsara. But only that
self which reahizes its true spintual nature, only that which saves itself
from the allurements of the world and imposes on itself the rigorous
spiritual discipline can know the truth, can escape from the illusion
and attain that never-falling bliss of true freedom.

Mundaka Upanisads--This Upanisad belongs to Atharvana Veda.
It is divided 1mto a number of Khandas. Its main purpose 1s to teach
the knowledge of Brahman. Hence it may be taken as the farthest limat
of the anti-Ritualistic culture of the age. Thas Upanisad starts with
the distinction between the two kinds of knowledge. Lower knowledge
consists of the study of the Vedas and the secular sciences sach as'
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grammar, astronomy, astrology. étc. The higher is the knowledge of *
the indestructible Brahman. It is this indestructible Brahman that is
the source of all things. 1ts nature is described thus. "That which is
invisible, unseizable, without family or caste, that which has no eyes,
nor ears, no hands, nor feet, the Eternal, the omnipresent, Infinitesi-
mal and imperishable. That it is which the wise regard as the source
of knowledge. As the spider sends forth and draws in its thread, as
plants grown on earth, as the hairs of the head shoot forth from every
person, thus does everything arise from the imperishable.” These two
verses clearly illustrate the spiritual nature of Brahm.n and he is the
root principle of all existence. Knowledge of this 1s cliimed to be
knowledge par-excellence. What is the value of the lower knowldege
of the traditional religion of the sacrifical mantras and the skill in
arranging sacrifices, but frail in truth are those boats (the sacrifices).
Fools are they that praise this as the bighest for they are subjected
again and again to old age and death. Fools who hold this Vedic
scholarship or rituals wise in their own conceit and puffed up with
vain knowldege go round and round staggering to and fro like blind
men led by the blind. If at all it is of any use to a person who offers
sacri.ice, it will lead him to Svarga which is merely a kind of lower
happincss since that state of existence is also included in the Samsaric
cycle. How is the higher knowledge to be obtained? "By truthfulness,
by penance, nght knowledge and abstinence must that Self be gained."
The Self whom spotless anchorites gain is pure, and like a light within
the body. Further the Upanisad emphasises that Atman cannot be
gained by the Veda nor by understanding nor by much leaming nor
is that Self 1o be gained by one who is destitute of strength or without
carncstness or without right meditation. Having well ascertained the
object of the knowledge of the Vedanta, having purified there nature
by Yoga or renunciation, all anchorites enjoying the highest immor-
tality become free at the tume of the great end in the worlds of Brahma,
This imperishable Brahman is the soul and the goal of all beings. He
is the supreme person who is the source of human personlity as well
as the cosmic universe. He is in shon the source of the world and
the individual. Because of him the senses are active, all doubts are
cut off and one's Karmas cease whea He is scen. The highest goiden
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sheaf is Brahman without staia, without parts. The sen shincs sot there
nor the moon and the stars, There lightaings shine not, mach {ess this
fire; when He shines then everything shines after him. This whole
world is illumined with His light, That immortal Brahman is before,
is behind, is right and lef, is below and above. Brahman indeed is
this whole world; it is indeed the excellent. Not by sight is it graphed,
not even by speech nor by another scnse-organ, austerity or work. By
the Light of the knowledge of one's nature becomes purified in that
way, be medicating one does not bebold Him who is without parts.
The cause of rebirth and Samsara is said to be desire, those who attain
to the Brahma-jnana are free from these desires and pass beyond the
seed of rebirth. But he who is still in the meshes of desires is bom
again here. The reward of attaining this Brahma-jnana is to assume
the nature of Brahman himself. He who knows that supreme Brahman
become the very Brahma. He crosses all sorrow. He crosses all sin-
-liberated, he becomes immortal. This is the truth. So ends this short
Upanisad.

Brhadaranyka Upanisad--This perhaps represents a later stage
of the Upanisadic culture. la this we have an attempted reconciliation
between the traditional rituat cult and the new theosophic wisdom of
Brahma-vidya. We referred to the implied rivalry on a former
occasion between the Kurupancalas on one hand and Kosalas and the
Videhas on the other. The latter countries were associated with
heretical anti-sacrifical civilisation. In an interesting chapter in the
Satapatha Brahmana there is mentioned an attempi by the Kurupancalas
to reconvert the Kosalas and the Videhas to Vedic traditions. Such
a successful reconversion most probably marks the period of the
Brhadaranyakas. Onc of the Champions of the old traditional culture
studies the new thought successfully and finally assimilates it so
completely that the theosopbic Brahma-jnana once originated by the
rival school dominated by the Ksatriyas ceases to have an independent
existence. This personality who contributes to the complete annihi-
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lation of the rival school by the successful assimilation of the same
by the oid culture 15 Yajnavalkya. From the point of view of culture
and philosophic insight he 1s head and shoulders above his contem.
poraries. He is looked upon with awe and revesence by other priests.
He is welcomed and honoured by kings. Havimg studied the new
thought and made it his own, he is able to reassert the supremacy of
the traditional Vedic cult thus in this Upanisad. We have all the
characteristic conflicts symptomatic of a tramsition period. The
Upanisad begins with the conception of Asvamedha, Here it has only
a symbolic meaning. The whole world is compared {0 one grand
process of cosmic sacrifice. There is an account of the creation which
starts from asat--non-being--and evolves into being. Here we have
merely an echo of the Vedic hymn which describes the origin of the
world sat from gsat. After comparing the evolution of the world to
the grand horse-sacrifice, the Upanisad goes to describe the nature
of human personality. Bicath or Prana is said to be superior to the
other bodily functions. This leads indirectly to a plorification of
chanting the Vedic hymns which is possible only because of breath.
In the mext sechion there is another account of the creation of the
world. Starting with the lonely Purusa who is the beginning of all
things, the narrator proceeds to describe the appearance of a mate
from himself. From these pnmeval pair the whole of the human race
is supposed to have ongimated. But the primitive mother all of a
sudden develops a resentment to the unconventional matrimonial
alliance and tries 10 hide herself from her companion. Thus she
becomes a cow but he became a bull and thus originates another
species of animals. Then she changes herself into other animals and
the primitive Purusa longing to meet his mate andergoes a correspond-
ing transformation. Thus are created the different species of animals.
In the next passage there is an nteresting and novel version of the
hymn of Purusasukta of the Rgvedic hymns. In the Rg Veda there was
a description of the origin of the four castes. Here is a different
account. Purusa exists originally as Brabman. Being lonely it was not
developed. It created still further a sperior form of the Ksatrahood
even those who are Ksatras, rulers among Gods. This higher principle
of Ksatrahood 1s represented by Indra, Varana, Some Rudra, Yama,
and Isana. Thercfore there is nothing higher thas Ksatra. Therefore
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at the Rajasuya ceremony the Brahmana sits below the Ksatriya. Upon
Ksatrahood alone does he confer his honour. Yet this same thing viz;
Ksatrasood has as its source Brahmanahood. Therefore even if the
king attains supremacy he rests finally upon Brahminhood as his
source, so whoever injures Him (That is a Brahimin) auacks his own
source. He fares worse in proportion as he injures one how is better.
This passage is characteristic of the spirit of compromise. Ksatriyahood
and Rajasuya sacnfice are clearly acknowledged to be super-eminent
and at the same time the rank is derived because they originate from
Braghmanhood. Unlike the Purusasukta of the Rg this account suggests
a caste organisation even among the Gods. Brahman's manifestation
was not yet‘complete. Then he produced the Vaisya element which
1s represented among the gods by the Rudras, Adityas, the Maruts,
angd the Visvadevas and among men by the Vaisya. Brahma was not
yel developed and he created the Sudra-vama of which caste the
divine representative is Pusan identified with the Earth the-all-
nounsher and among men the same is represented by the fourth caste.
The process of creation is not yet compelte. Then Brahma created a
stif] further form in the shape of Dharma or Law. It is the source of
all, This is the power of the Ksatriya caste. Therefore there is nothing
higher than 1.aw. Verily that which is Law is truth. This law is higher
than Gods as well as men. It is because of this Law and in conformity
with 1t the world-order subsists. The Ksatriya-order on earth is but
an aspect of the sovereignly of Law over all. In This interesting
passage we have several instances. We are distinctly in a philosophi-
cal age when in 1ntrinsic principle of Law or Dharma is recognised
as highest to which even the traditional gods are subordinated. This
reminds us of the corcesponding period of the Hellenic civilisation
represented by the age of Eurepides. Just as the conception of Law
in Greek thought formed the central doctrine of the later Stoic
Philosophers so the conception of Law is Lo be elaborated by the later
Buddhsiic schools in which it would occupy the central position in
the shape of the docirine of Karma. But we quit the age of an
intetlectual conflict’ and enter into an age of compromise. The oid
rivalry and struggle between the two rival communities are in
abeyance. There is a spirit of mutual give and take. From the one point
of view, the Rajasuya sacrifice associated with the Ksatriyas 1s the
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highest and from the another point of view the Vajapeya-sacrifice
associated with the Brahmins is the highest. Ksatriya is taken to be
superior becayse of his strength and Brahmin is equally powerful
becaus of his religious inspiration. Thus we have a note of compro-
mise indicating that both the aspects are necessary and important from
the point of view of social economy.

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

Ajatasatru: Verily it is contrary to course of things that a.
Brahmin should come to a Ksatriya with the object of gaining Brahma-
knowledge ! But anybow Gargya was willing to be instructed by
Ajatasatru. Balaki was taken to a man who was asleep. But when he
was touched with the hand he arose. From this object-lesson Ajatasatru
drew the following conclusion. When this man was fallen asleep thus
then the person who consists of intelligence having taken to himself,
the intelligence of these senses rests in that place which is within the
heart. When that person restrains the senses he is said to be asleep.
The Breath, the voice, the eye, the ear and the mind are all restrained.
When he draws in his senses the worlds are all in him. Then be
becomes a great Brahman as it wese. Verily as a youth, as a great
king, or a great Brahman when he has reached his summit of bliss
s0 B2 rests now. As a spider might come ot with its thread, as small
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spark come out from the fire, even so from this Soul come forth al
vital energies all worlds, all gods, all beings. The mystic meaning
thereof is the real of the real. Breathing creatures are really the Real,
but He is their Real. Thus according to Ajatasatruy the self in the
movement of sleep is not only the custodian of the senses of the
individual but is also indentical with the soul of the world. All
breathing things are real but He is their Real. Continuing the discourse
Ajatasatru speaks of the two forms of Brahman-Murta and Amurta-
-the formed and the formless--the morial and the immortal, the aciual
and the beyond. This doctrine of duality of Brahman is interesting
in this way. The ultimate reality includes both the actual concrete
experience and the transcendental principle which expresses itself in
this. The transcendental is described by negatives. The actual and the
normal portions of reality are recognised to be real and are described
by the positive designation. This section lends support to that
particular school of Vedanta--Visistadvaita. The organic world con-
sisting of breathing things ts real and not Maya. It respresents the
Murta form of Brahman but this does not exhaust the complete
Brahman because their i1s the Amurta, the formless aspect of that on
account of which he 1s called the real of the real.

Next we find ourselvs 1n Vajnavalkya's hounsehold. The scene
1s lawd in his home. Yajnavalkya proposes to take leave of his wife
and retire from the householder's status. Yajnavalkya wants 10 make
a final settlement of ms property but Maitreyi asked Yajnavalkya
whether by possession of wealth one would obtain immortatity. This
interrogation perturbed the philosopher a bit and he had to answer
the question in the negative. Maitreyi would not be satisfied with
anyhting else than that which lead to the highest bliss, “What you
know, Sir, that indeed tell me". Then we have Yajnavalkya's teachings
as imparted to his wife Maitrey1, The only thing in the universe which
has ntrinsic value is Atman or Self. It is this that is dearest to us.
Everything that we desire to have obtains a derivative value from this
Awnan. This is the end 1n itself. This 1s associated with the uncon-
ditioned and absolute value. Domestic life, worldly possessions,
social status and even religious ceremonials and national traditions
have their value only so long as they serve us as means to he
realization of the Atman. A Brahmin who prides on his birth without
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knowing this ccases to be a Brahmin and the same is the case with
the Ksatriya, One may possess riches. One may carry out every
commandment of his religion and all this would be of no avail if the
knowledge of the self is not the guiding star of life. Conventional
notions of value of social status and rank are all things that dwindle
1nto 1nsignificance by the side of this--One truth, the Great Purusa.
Communion with this is the only safety for and the only guarantee
of true life. Even the much prized Vedas and the other sciences own
their origin and importance to this one. It is this one inspiring
principle the -unitary Purusa that lends lusire to anything that is
shining. From Him comes the elements, into them also they vanish.
After geath there is consciousness. Thus say I, says Vajnavalkya. This
docune that after death there is consciousness bewildered Matireyi.
She demanded an explanation Accordingly Yajnavalkya said thus:

Consciousness 1s entirely based upon the subject-object duality
"Dvaita”. On account of this dualism we have an agent who has an
object, presented to him who hears a sound, who speaks 10 anothgr
person, who thinks of another thing, but if this subject-object dualism
1s transcended and if we are left with one only without a second then
whereby and whom one would bear and where by and whom one
would speak to, whereby and whom one would understand. Naturally
all objects of thinking and consciousness would cease to be because
consciousness implies duality. Unity cannot therefore accommodate
consciousness. Thus we have not only the identification of subject-
ubject into one soul but the identification of the universe with the
one soul. Thus we obtain an unqualified Advaita, an uncompromising
Advaiism diametnically opposed to Ajatasatru's doctrine of the two
kinds of Brahman. This conflict only proves that we don't have a
systematic doctnne worked out in the Upanisads but we have
cmbodied therein the germs of all possible speculations. Next we are
in Janaka's court, and we meet there the great Yajnavalkya again,
Janaka was going to perform a great sacrifice. Several learned
Brahmins were assembled. Janaka had a desire to know which of these
Brahmins was the most leamed. He offered a tempting prize of 1000
cows with ten gold coins tied to each hom. "Oh the venerable
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Brahmins ! Let him who is the cleverest among you drive these cows.
" No one came forward Yajnavalkya said to his disciple "Drive these
cattle home." This excited the othe Brahmins who challenged him to
a metaphysical discussion. He proved himself more than a match to
these rivals. Several eminent scholars tried their strength with
Yajnavalkya. But no one of them would stand his cross-examination.
Finally, it was the turn of a lady philosopher--Gargi. She proposes
three important questions as to the nature of the Imperishable and the
Ultimate. The way in which she addresses Yajnavalkya is expressive
of her real greatness. She announces that if Yajnavalkya answers all
her.questions then they must all recognise and acknowledge that they
are vanquished and disgraced. Three questions proposed by Gargi
were all about the self indestructible both in the individuat and in the
‘Universe. Vjnavalkya answered all of them to the great satisfication
of the questioner. The whole physical universe ultimately depends
upon space and space itself ultimately depends upon the Atman, This
1s the meaning of his answers. Yajnavalkya makes out that the soul
is transcending all notions of humanity and devoid of all sense-
qualities. "Thou shalt not see the seer not hear the hearer. That 15 the
sclf that is within all. It 1s above the heavens beneath the Earth, and
embracing past, present and future. Whosoever not knowing the
indstructible offers ,oblations and performs penances even for one
thousand years is a miserable slave whereas he who knows the self
as imperishable is real Brahman. This indeed is the true form free
from evil. Thisis filled with bliss and is free from sorrows.
Yajnavalkya explains the different stages of consciousness a doctrine
which becomes more prominent in later metaphysics. The first stage
is waking-consciousness. The second is sleep where we have dream-
consciousness. Third is the dreamless stage of deep sleep, and the
tourth stage beyond which we reach the inmost self. According to
Yaynavalkya the true nature is identical with the fourth or the Turiya

statt 'Lnis may be spoken of as the "Ego in itself." Self which is
distincily metempirical and transcendent,
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The next scene is where we see Yajnavatkya again in the count
of Janka of Videha who asked Yajnavalkya the purpose of his visit
whether it is for phiosophical disputation or for rich presents.
Yajnavalkya is shrewd enough to a answer that his aim is both. Then
begins the discussion. Janaka is asked to expound all that he learned
about the doctrine of Brabman. The king narrates the different
doctrines of Brahman which he learnt from various scholars. He tries
to indenufy Brahman with sight, speech, hearing, mind etc. All these
doctrines arc recognised by Vajnavalkya to be only partially true. He
completes the teaching by supplementing Janaka's doctrine of he self.

According to Yajnavalkya the Atman is he condition of the
operation of the different senses as well as manas. As conditioned by
Atman, these sensc-activities may reveal in their own way the nature
of the underlying Brahman. But to identify consciousness or any one
of the senses with Brahman would be unjustifiable and erroneous. The
soul is what subserves these functions thoug it 15 not identical with
any onc of these. Its true nature lies far beyond the strata of
consciousness. We should have to dive deep into the consciounsenss
in order to have a glimpse of this Brahman, In his teahcing,
Vajnavalkya exhibits a width of learning quite manifest from his
discussion. We can also point out that this is corroborated by modern
psychical research. What we arc aware of as consciousness is but a
fractional aspect of our true personality, a great portion of which lies
hidden in the depths of subsconsciousness. Yajnavalkya's teaching
therefore rightly and justifiable repudiates this shallow intelicctualism
and tries to bring to the forefront of discussion the magnitude and
the importance of the subconscious self which more than anything clsc
determuines the conduct of the individual and contributes to his worth.
This subconsciousness of our personality is always felt by the
conscious individual as something othe than overselves which makes
for righteousness. It is this sublime mysticism that forms the solid
contribution of Yajnavalkya's teachingin Janaka's court. No woader
that at every stage of discussion his speech is punctuated with a
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present of 1000 cows. This timeVagnavalkya leaves Janak's court with
his well earned present of several thousands of cows, a good fee for
a noble work.

Janaka is the examiner in another occasion and Yagnavalkya the
examinee. Consistent with his antecedents here also Yagnavaikya
surprises Janaka with his sublimity of thought and intensiy of
philosophical insight. It 1s here that Yagnavalkya describes in
suggestive verses the true nature of Brahman. This indeed 1n true form
free from desires, free from evil, free from fear, knows not anything
within or without. This indeed is his true state. There is no wish in
him left unfulfiled and hence is he free from sorrow. In that state
ordnary relations of social life have no meaning, a husbhand is not
a husband, a mother 15 not a mother, the candala is not a candala,
saint is not a saint, 1L is a state beyond Good and Evil. Then we hae
transvaluation of all values. IFrom Him proceedeth all that has value,
Ihimself bemg beyond all valuation. Side by side with this uncom-
promising pantheism Vagnavalkya propounds the doctrine of Karma.,
A person 1s after all a bundle of desires. His desires determne his
cond 1ct and according as one acts so doth he beome. The doer of good
becomes good, the docr of evil, cvil. One becomes nighicous by
rightcous action and bad by bad action. He does not accept that desires
have no connection with acts. Some say that man 15 judged by his
desires and not by acts. Yagnavalkya rejected this erroncous notion.
The springs of desires are in the action. What a man destres that he
tnes to achieve. Hence there is no discrepancy between desire and
conduct and each person s the architect of his own. The true meaning
of salvauon consists 1n getting rid of desires which drag the soul along
all ponts of the compass. Man free from desires has but one desire
lo realisc his true nature or to become the released person. He venly
becomes the Brahman. As the slough of a snake lics on an ant-hill,
dead and cast away, even so is it with this body. But this incorporeal
mmortal hfe is Brahman indeed, is life indeed. The rest of the
Upamsad 1s concerned with Yagnavalkya's attempts as justifying the
rituals symbolically by giving them metaphorical interpretation. He
tnes o identify the vedic éonceplion of diversity of Gods with the
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supreme concept of Brahman. This part of the Upanisad is charac-
teristic of the attempt 10 reconcile the Atmavidya with the traditional
Vedic culture. Yagnavalkya by cmbracing this new philosophical
doctrine was not evidently prepared to snatch himself away from the
traditional vedic rituals. We may also note here that Yagnavalkya
probably did not belong to the orthodox Brahmins of Kurupancala and ‘
nence was looked with an amount of suspicion by the tatter. This is
quite evident from Yagnavalky's conversation with Ikalya who resents
to Yagnavalky's referencc to the Brahmanas of Kurupancala and
retorts "Yagnavalkya ! because thou hast decried the Brahmanas of
the Kurupancalas what Brahmana dost thou know."” We see Yagnavalkya
throughout this Upanisad mustering all his resources to prove that in
the various rituals there are the same tendencies, the same doctrines,
embodied in the Upanisads.

The General Tendencies of the Upanisadic Period--The study
of these important Upanisads has revealed to us some main charac-
teristics of ths age. The most prominent idea is the Brahma, the
ulumate principle 1n the universe as well as in the individual. This
1s represented in variouns discussions where the self 1s indentified with
Prana or Akasa or someumes with Vedic gods such as Surya, Soma,
and Indira. Many of the Vedic terms arc used synonymously to denote
this new Upanisadic concept of atman. But all these synonymous
terms are brushed aside as inadequate. Brahma is identified as the
principic of Cetana or the ground of consciousncss which manifests
1 various forms of activities. That 1s the truth revealed by Ajatasatra.
That 1s the truth lcarned by Narada from Sanatkumara. That again is
the teaching of the celebrated Yagnavalkya. Brahma is consciousness
or Cetana plus something more than that. Hence 1t cannot be identified
with any particular aspect of experience, He being the knower cannot
be one of the known. He 1s within the heart of man and yet has his
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abode i far off Heaven, He is neither the son nor the moon of the
vedic thought but he is the Pursusa. He is quite near us and yet not
seen by us. He is within ur and yet illuminates things outside of us,
This is the message of the Upanisadic thinkers. The identily between
Brahma as the cosmic principle and atman as individual personalty
is generally acknowledged by all the Upanisads. Is the identity
contemplated here of the nature of absolute identity? Is it one or
many? Are the objects of the world real or illusory ? s there existence
besides the Sell ? These are some of the questions for which we have
no unanimous answer. Some Passages in the Upanisads emphasize the
identity of he Brahma and the individual whereas many of the
important passages tend towards pantheism. Everything n the uni-
verse is maintained and sustained by the Brahma. This Upanisadic
pantheism does not contemplate the unreality of the external world.
The process of evolution, the birth and growth of the world from this
spiritual principle according the this Pantheism is compared to the
spinning of cobwebs by the spider. Besides this, pantheistic tendency
there is also a clear idealistic note sounded by Yagnavalkya. His
doctrine (Brahadaranyaka Upanisada) may be taken as the basis of
Advaita. According 1o Brahadaranyaka the Brahma 1s shown to be the
transcendental Identity beyond the knower and the known. lence it
1s metemprrical and beyond consciousness. He 1s to be described only
by negatives because no category of our experience can truly cxplamn
this transcendental Idea. Besides this advaitic attitude there are also
symptoms of theisuic tendency. Brahma is spoken as indentical with
Rudra and Vishnu.He 1s spoken of as the creator and sustainer of the
Universe. The individuals are to look up to him for spiritual guidance
and help and for final emancipatton from Samsara. Besides these

general tendencies there are other characteristics of the Upanisadic
Age.

(1) The Upamsads are mamly anuritualistic. Since they are
antirntualistic they are in a sense anti-Vedic also. Internal evidence
indicates that the new thought had its origin mainly among the
Rajarisis.
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(II) Asceticism "and the practice of Yoga seems to be the
characteristic institution of the Upanisadic age. The practical course
of realising the Brahma contemplated by the Upanisads involves an
elaborate process of self-discipline. As against the older forms of fire
sacrifice the Upanisads contemplate a new kind of sacrifive. Sacri-
ficing one's own attractions towards the world. "These two are
unending immortal oblations referring to the sacrifice of speech and
other sense-qualities. Whether waking or sleeping one is sacrificing
continuously uninterruptedly, Now whatever other oblations there are
they are limited, for they consist of works_Karma maya. Knowing this
very thing verily indeed the ancients did not sacrifice the agnihotra
sacrifice” (Kausitaka Upanisada II Adhyaya). This passage indicates
that Yoga or Tapas is considered as an ancient institution and has
t'aken the place of the traditional agnihotra about the time of the
Upanisads. This is further strengthened by circusmstantial evidence
that the Upanisadic age must be of very long duration comprehending
within itself an earlier conflict between antiritualism and ritualism
and a later attempted reconciliation of some sort. Asceticism of the
type of spiritual agmhotra must necessarily imply what is elsewhere
called the other-worldliness. The concrete of our everyday life 1s
associated with evil and suffenng. The goal of life 15 emancipation
from samsaric cycle. The means of attaining this goal consists 1n
eradicating all desires by performing Tapas. All that is of the nature
of evil in Life must be burned in the spintual fire of the Atman, This
1S the path of self-rcahisabon. Instead of he sacrifice of various
ammals to realise the aim of one's life one has to offer one’s own
desires as the sacrificial victum in his higber agnibotra, The Yagakunda
of the Upanisadic age is in the very heart of one's own self. It is a
sort of crucifying the old Adam in man for the glonfication of the
new one. Thus we have in this age of theosophic widsom all the terms
of a later systematic philosophy. Here we are able to trace the
Vedanuc idealism as well as the Samkhyan realism. Here we find the
traces of all theistic tendencies in India. We have als in the same age
the ground of the intellectual condtion that ultimately developed into
the religion of peace and harmony which preached the glory of
renunciation. Max Muller says, "The Upanisads are to my mird the
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germs of Buddism while Buddhism is in many respects the doctrine
of the Upanisads carried out to its last consequences. The docurine
of the highest goal of Vedanta, the Knowledge of the true self is no
more than the Buddhism the common property of the Sangha fraternity
open alike to the young and old, to the Brahmana and the Sudra the
rich and the poor, the literate and the illiterate”. In the Upanisads we
have the germs of all the philosophical system not only to the Vedic
and the orthodox but also those religiophilosophical systems which
are non-vedic such as Jamnism and Buddhism. We may repeat our
statement that 1t was an age of general philosaphical outbursts in
which there were several tendencies with multifarious characteristics.
Crystalisation of these tendencies and forces ultimately resulted in the
rise of several systems of Philosophy which adorned the succeeding
period.

THE RUDIMENTS OR UPANISADIC THOUGHT IN
THE SAMHITAS AND THE BRAHMANAS

Upanisadic literature practically forms a part of Vedic literature
in general. Thus it is a part of Sruti as opposed to Smrti. When we
spoke about the various Brahmanas we saw what these Brahmanas
treated about. The Brahmanas are associated with different Vedic
groups, 1.c., we have the Brahmanas belonging to Rg, Yajur and so
on. Thus we have the mantras or the sacrificial hymns contituting the
Samhita poruon of a particular Veda followed by the Brahmanas
which cxplain the sacrifical procedure. These Brahmanas contain
what are known as aranyakas or forest--treatises and Upanisads, a fort
of Philosofical discourse. These Upanisads contitute the last of the
sruti or Vedic literature. Hence they are sometimes known as Vedant,
the last of the Vedas which name was specialised to represent a
particular school of Philosophy later on. Now we have to consider
this third stage of Vedic literature known as the Upamisadic literature.
It 1s here we have the origin of genuine philosophy. There are two
fundamental conceptions implicitly present throughout the early vedic
literature which finally become the central ideas in the Upanisads.
These are ataman and Brahman, Atman is derived from a Samskrit
root meaning Breath, It implies soul or spirit of the individual and
v -cctly of the universe as well. In a verse of the Rg Veda it is used
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in the sense of Life, "Increase or Bright Indra this our manifold food
thou givest us like sap.” This life-principle was early recogmised to
be inside of and different from body. The next step in the history of
Vedic thought is to recognise the soul or life of the umiverse. Just
as there is a non-material principle constituting the esseace of man
there is an essential principle at the centre of the umiverse. This
spiritual principle at the core of the universe is also designated by
the same term atman. Another verse of the Rg Samhita runs thus;
where was the life, the blood, the soul of the universe who went to
ask this avocations, in their old age all take to Samanyasabood or to
use hts own words become Munis and finally give up their bodies
through the performance of yoga or tapas. Thus taking to the life of
a muni and preforming tapas or yoga was considered the general
career of the Ksatriyas of the Iksavaku family. Further we have to
notice this fact that the Tksavaku line 1$ traditionally traced to series
of Manus who were a sort of mythic rulers and organisers of humanity.
Reference 0 the same house 1s made by the Jaina writers relating to
the ongin. The founder of jaimism according to thier own tradition
was one Vrsabha, king of Ayodhya belonging to the Tksavakn line and
a descendent of the Manus. After ruling the country for some time
he abdicated the throne 1n favour of s son, Bharata and became mum
engaged 1n tapas or yoga. This Vrsabha is supposed to be the founder
of the doctrine of ahimsa that 1t is wrong to inflict pain on aay living
thing on any account even n the name of religion or God. From this
Vrsabha the tradition speaks of a succession of Jaina prophets ending
with the last and the twenty-fourth Mahavira Vardhamana, an elder
contemporary of Gautama Buddha. The date of His nirvana is fairly
well determined to be 527 B.C. The Jaina tradition associated his
immediate predecessor Parswanath with Kasi, He was the son of the
King of Kasi, whose name was Viswasena. The interval between
Parswa and Mahavira 1s 250 years and this would place him about
777 B.C. This date 1s recognised to be fairly accurate and the
personality of Parswa is accepted to be quite historical. The fact we
have (o notice in connection with this Jaina tradition is this. Of the
24 jinas nearly 20 are associated with the Iksavaks house and alf of
them are connected with the Royal houses of Kasi, Kosala, Videha
and Magadha. Throughout the sacred Jaina writings the country of
Videha is referred to as a sacred land, nifryapunyabhumi, where the
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Dharma never dies--Dharma referring to the doctrine of Ahimsa. The
importance of Videha, we shall know in another connection also. The
Upanisadic thought mainly centred round Janaka of Videha and
Yagnavalkya also of Videha. Perehaps we have to make a slight
distinction between Easern Videha and Western Videha. The portion
bordering on Magadha, what is known as Purva Videha, evidently
retained the anti-sacrificial culture whereas the north-west part of
Janaka's country finally accepted a sort of compromise between these
sacrificial ritualism and the antisacrificial protesiantism. The same
importance of the Iksavaku house we find in Buddbistic literature.
The very first chapter of Rockhill's life of Buddba contains an account
of the life of the Sakyas clan to which Gautama Buddha belongs. In
this account we find the Sakya clan traced to the house of the
lksavakus. This evidently implies the general belief in those days, that
to trace their lineage to the lksavaku house was considered to be a
proud distinction among the Ksatriya clans. Such a distinction could
be claimed by this lksavaku house only because of the solid contri-
bution they made towards the culture and the civilisation of the early
Aryans and yet these Iksavakus are hardly known and rarcly men-
tioned in the Rg vedic period. Hence we have to think of the two
different schools of culture even among the fold of the Aryans and
we are constranied to accept Bloom field's hypothesis that the Aryans
of the Eastern countries in the Gangetic plain mainly dominated by
the Ksatriyas constitute an early group of Aryans who migrated into
India much earlier than the Aryans of the Kurupancala whose
ritualistic culturc was dominated by the priests. Rivalrf; between the
two, not merely in culture but in policital reliations, there must have
been; for we have constant references to expeditions of the
Kurupancalas into the countries of Kosala and Vedeha which appear
to be partly for the purpose of proselyuisation and partly for the
purpose of political aggrandisement, the spirit of the conquest being
associated with the missionary spirit a frequently found phenomenon
in modern history. One other thing we have to notice and that 1s about
the sacred language of the respective clans. The Eastern Aryans
mainly used a form of Prakrt as thejr language a corrupt and an easier
form of Sanskrt, a fact very often referred to by the Kurupancalas.
The Kurupancalas sneered at the Eastern Aryams because of their
incapacity to pronounce accurately many of the Sanskrit names. But
the language sneered at by the priests of the Kurupancalas, we not
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only the language of the masses among the Eastern Aryans but also
the medium of this sacred literature. The Jaina and Buddhistic
scriptures were all written in the form of Prakrt language, for Pah
the language of the Buddhist scriptures was but a slight modification
of Prakri. We cannot have a clear history of the beginming of this
protestant school among the Aryans till we are able to understand the
several obscure references which are scattered in the later Samhitas
as well as in the Brahmana literature. It is enough to meniion only
two. The institution of Yatis and Vratyas constitute extreme obscure
topics of the Vedic literature. This term Yati occurs in the Samhitas
literature where they are said to be destroyed by Indra by offering
them to the wolves of the forest. These Yats are described to-be
Samnyasin who did not accept Indra worship, who would not chant
the vedic mantras and who were opposed to the Brahmavadms. The
description 1s quite clear and it implies that the yatis were a group
of ascetics quite opposed (o sacrificial ritualism for which they were
evidently punished and persecuted by the more dominant branch of
the ritwalistic Aryans. The school of the yatis must have been at a
certain period more influential and consequently more popular a fact
indicated by the Brahmana literaturc, which speaks of the giving up
of Indra worship and the Soma sacrifice for several years. It 15 very
significant 0 note that the reason giving up the Indra worship and
Soma sacnifice is the series of murders commatied by Indra begining
With the slaughter of Vrthra ending with that of the yatis. Docs it not
suggest that at a certain period of the later Samhitas and at the early
Brahmana period the antisacnficial school was more popular than the
other which led to the discarding of Indra worship and of the
consequent sacrificial ritualism? The same note of opposition 18
associated with the mstitution of the Vratyas. The Vratyas are
sometimes extolled for their virtues and very often condemned for
their antisacrificial unconventionalism. 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 1s the
greatest and the highest among the Gods and yet he 1s described as
a wandering medicant, an ascetic who has to occasionally visit a
house-holder for his food, a description guitc in keeping with later
Jaina and Buddhistic accounts. A Jaina yati or Buddhistic bhiksu of
4 later period had to live mainly in the outskirts of his city and had
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t0 2o in the streets of the city only during the time of meals and that
too occasionally. The description of Vratya is ahnost identical with
a wandering ascetic. He is onc who has given up the waditional rituals
of a Brahmin, the samskaras of a brahmacarin. In spite of this fact
they are not comsidered as complete alien racially because the
orthodox fold devised ceremonies as a sort of prayascitta after the
performance of which the Vratya could be takem back into the
Brahmanical fold. This fact completely rejects the hypothesis sug-
gested by some scholars that the Vratyas were some sort of aboriginal
nomades living in the midst of the Aryans. The orthodox literature
even while condemning the ways of the Vratyas never speaks of them
as non-Aryans. They are only corrupt Aryans speaking a corrupt
language found in Magadha and the surrounding districts--Magadha
was the seat of Jaina and Buddhistic cultures. Taking all these into
consideration it is not an implausible hypothesis to suggest that long
beore the rise of Buddhism there was a liberal school of thought
existing side by side with the orthodox vedic school. To stop here
with the suggestion that the protestant school was dominated by the
Ksatriyas just as the other was by the Brahmins would rather be
inaccurate. There must have been militant proselytising on either side
and also dominant free thinking. So much so we find several schools
led by Vedic ritualism and the Ksatriyas just as Janaka accepting a
modified form of ritualism. Among this school of protestantism we
are able to recognise through the hazy past two inner currents one
indicating the origin of Vaisnavism and the other Jainism. Vaisnavism
to be accurate is a mixture of several currents of thought and cplture
with a vedic nucleous is well brought out by Dr. Bhandarkar in his
monograph on the History of Vaisnavism'. The vedic nucieus is
associated with Narada a disciple of Sanatkumara. Narada must have
been one of the great opponents of the sacrificial cult involving Himsa
as was Viswamitra of the Rg vedic period. This Narada school of the
Upanisadic period consitutes the Vedic nucleus for later Vaisnavism
characterised by the full recognition of the doctrine of Ahimsa except
in the Chandogya where the qualifications of a person who reaches
the Brahma world are given. After mentioning the condition of Vedic
study ibe following is added. "He who has concentrated all his senses
upon the atman. He who practises Ahimsa all elsewhere than at Tirtha
who indeed who lives thus throughout the length of life reaches the
Brahma world and does not return again.” This verse indicates a spirit
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of compromise. We see a split in the very body of the antiritualistic
schoo! the right one representing the Upanisadic thought. This thing
must have gone on for some centuries when there was the necessity
and the occasion of a mow radical school--Buddhism which threw
open the gates of Dharma to all irrespective of the distinction between
the Aryan and the non-Aryan. Many of the schools or darsanas must
have been codified just after the time of Buddha.

Samkhya Philosophy : Kapila--The Samkhya system propounded
by Kapila ts perhaps the oldest of the traditional systems of philoso-
phy. It 1s referred to both in the Jaina and Buddhistic sacred hterature,
Jaina work descnbing the ongin of Jaina Dharma associates the origin
of Samkhya school with one Marici who was a grandsom of Vrsabha
the founder of Jaimsm according to Jaina tradition. This grandson of
Vrsabha even during his grandfather's life-ume is said 10 have started
a nival school though based upon the fundamental doctrine of Ahimsa.
The difference between Marici and Vrsabha's school is in the
philosophical background of cach and Kapila s referred to as one of
the disciples of Marict. This suggestion is borne out both from internal
and other references. From internal evidence Samkhya-school clearly
appears to be a revolt against the Vedic sacrifical ritualism in
unmistakable terms. Further Gunaratna in his commentary on
1laribhadra’s Sad-darsana Samuccaya refers to the Samkhya school
thus. Samkhya were opposed to the Vedic doctrines of Himsa and were
interested in Adhyatmavada. Again this Kapila, the reputed author of
Samkhya 1s referred to m the Buddhistic account as to the origin of
the Sakya clan of Ksatriyas to which Gautama Buddha himself
belonged. We refersed to the fact that the Sakyas claimed to be
descendants of the lksavaku family. One of the kings of the Iksvakus
Viruddaka declared s youngest son as his successor and exiled his
four other sons by his first wife. The princes accompanied by their
sister and a great many people travelled towards the Himalaya
mountans and reached the hermitage of Kapila. The Rsi showed them
where o build a town and they built it according to his directions.
The Rst Kapila having given the soil Vastu of the place they called
the town the soil of Kapila--Kapilavastu, and this Kapilavastu is the
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birthplace of Gautama Sakya Muni, son of the ruling prince
Suddhodana. According to his account, Kapila is a ancient rsi much
carlier than the rise of Buddhism. In the puranic literature he is
sometimes referred to as the son and sometimes as the avatar of Visau.
Kapila is referred to in the Mahabharata and Ramayana. The Bhagavata
Gita which 1s a part of the Mahabharata is mainly based upon Kapila's
Samkhya philosophy and distinctly mentions the name of the Philoso-
pher as well as the philosophy. By the time the Mahabharata was
composcd Kapila's Samkhya system must have been prevalent and was
probably very popular. Kapila again figures in the Ramayana. He is
associated with King Sagara who wanted to perform an Asvamedha.
The horse let Ioose by him to have its triumphant march was stolen
by a Raksasa. It was taken to the aether world and tied to a tree close
by which Kapila was performing tapas. The persons sent out to search
the animal found it by the side of the rsi. Mistaking the rsi to be the
culprit they began to molest him. Enraged at this be punished them
by burning them all to ashes through his mystic powers. Again Kapila
1$ referred to 10 the Upamsads. Here not only the name of the author
but also several characlerisic doctrines of the system are also
mentioned. This reference in the Upanisads indicates that Samkhya
school was one of the dommnant schools of revolt against Vedic
ritualism. The literary refcrences cast a good deal of mystery round
the personality of Kapila the great thinker responsible for Samkhya
philosophy. But he is always referred to with great awe and reverence
and 1n Sanskrit Literature he has the umque distinction of owning the
title Paramarsi. This unique utle of Paramarsi is a clear evidence to
show his importance 1n the early philosophical hiterature of India. The
followers of Samkhya school are called after the founder's second
name Paramarsi. But at present this school is not represented by
distinct followers, Most probably all the Samkhyas were absorbed into
the fold of later Vaisnavism; for 1t 18 clear from the introductory
remarks of Gunaratna that they were the worshippers of Narayana.
This absence of a school claimiag a number of devotees is sometimes
¢xplained by the fact of the antiritualistic and antitheistic tendencics
of the system. Because of these tendencies Kapil's teaching according
to some European scholars never secured a good following. This view
of European scholars canot be accepted. Though at present there are



war f% 728 TR A e s Wiy ot agan oA
W B Y| 38 A | D 3W TR F ww oy (B
1 W) FE 991 | AR BlEew YIiEa @ gF Naw mw
AW &1 S R 39 FTAW B FER digud 3 9"y
® H19 tre s W & w9 g ur) e wite
¥ w2 fawy & sFar w1 T 8 #RE @ Seew wwiEm
Az wgraRa § N ga ¥ AvEGhw W AEwRE w1 @
s 9 R, FE @ wiw gdT wW o smulRa &) swd
%1 R oa T @ Sedw A gar B wEwE few
WM 9% S| ®1 wiem qua s ety @ g un)
e wmew ¥ @) Sfeafem ge &1 99w W 9
g fem T @ O svedw FRAT AEA & | EEIA @
vy BigT o1 9¥ fdl wew A sy R fom eny =
TR @ W T WEl S8 U g8 @ @iy Ry ) ad
#e aven & @ ¥ s A #) 9w s B oEed
& fag Ao 7@ 9= 98 Wig sRe ™ F ww B
9 @AM A g7 4 sRF B Ruw fFu sifte e
U 3 Ay aNId | v B ww W Ay g w5
SufreeY A a1 WA 21 B 9= AWE B WU A @ AR
o fegr o dfes 9a9 Agifas RAwaen s @ g
Iew g 3| Suliwel 71 Sodw uE fug wwar 2 ¥
en gEig ggd 4w AR swee on ) sfe @ wfEcs
% fwg ¥ v o9® Tviw @ Rwg ¥ 3 wftfgs sgzor
% ¥ 7 X 8. dwga wikw & O gEEr w1
IeE g B | 9% ¥9 W B Wiy wafy ww o #
TRfE ARdAE e wiftee 4 9@ 59 weR w1 syl
T SUY & Wi I fa W e W AeEr @
21 witey g7 B agarh ol B a9 /A afenfe ge
21 W W g9 WA B Fard) Bied 98 € ¥ga §wg
2, 9a gwie dwEl ¥ 8 W @ wHF PR 3 91
ARTIV BT O FE R | T GWET B IFqofefdy Iwd
I wual ) R R @ 9 s Harsrs R fwear
# faieh ¥ | o oo @ g @@t = Rew @

73



no representatives of the Samkhya school still be have evidence to
show that in earlier period of Indian history about the time of
Gunaratna there were a number of devotees professing the Samkhya
faith. Therefore it 15 not quite accurate to state that Kapila "Let no
traditions and found no school” (Dawvid's "Samkhya karikas.") In
Gunaratna's commentary we find the following introductory note to
the chapters on Samkhya. "In oder to distinguish who the Samkhyas
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 nomo
narayana which would be returned narayanaya namah. These were
called Parivajakas." From this description we have to admit that at
one time there were a large number of Samkbya ascetics in the
country, which belied obita dicta of the Orientalists who believe that
there were no school of the Samkhyas. Most probably these Parvrajakas
were absorbed nto the general Hindu fold as was suggested. From
the charactenstic salutation referred to by Gunaratna we can infer that
Samkhya Parivrajakas had something to do with the growth of modern
Vaisnavistn which is a result of several tendencies of Thought.

1. The Upanisadic doctrine of Brahman which 1s closely allied
to the Samkhya doctrine of Purusa or Atman. (2) The Vasudeva cult
and the traditions which have grown around the Yadava prince Krsna
(3) The traditions associated with the Pre-Ramanuja period repre-
sented by the alvars of the South. From Tamil literature two things
are quire evident. (1) The great alvars--the religious devotees of the
Dravidian country were worshippers of Narayana. (2) The earhest
Tamil reference Tolkapyam speaking about the religous faiths. It is
impossible for us to say with any amount of exactitude when the Krsna
cult came 1o the Souht. This much we can assert that it must be several
centunes before the Christian era much earlier than the mntroduction
of Buddhism. This suggestion is borne out by the fact that some of
the franders of Vedic schools Apastamba and Katyayana are spoken
of us Dravidian and the Tamil work already referred to also speaks
of the prevalent Indra worship in the Scuth. Taking all these facts
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we have to assign the Aryan migration somewhere about the 7th
Century B.C. The migration of Aryans with their characteristic Indra
worship must certainly fidye been associated with the Samkhya school
which was mainly opposed to Indra worship and animal sacrifice, that
is the two scbools of thouight must bave come down to the south almost
simultaeously. Another thing we may notice in this connection is this.
The school of revolt against Braluninical ritualism must generally be
more liberal in its social aspect. This is clearly borne out in the case
of Jaina and Buddbistic schools. The Samkhya school was evidently
at one with these two schools in removing the social barriers against
religious devotees. Such an assumption well borne out by sister
schools of thought would explain the fact that among the alvars of
the south we find representatives from among all strata of society
irrespective of the distinction of Arya and Dravida. The Vaisnava
tradition is confirmed even by Ramanuja's teachings though by a
strange irony of fate his followers at present represent the most
bigoted form of orthodoxy.

Samkhya Philosophy--The term Samkhya according to European
scholars is derived from Samkhya or number, because Kapila enumer-
ates a number of Tattvas as constituting elements of reality. The term
is supposed to the related to number. But according to Indian thinker
the term 1s synonymous with discrimination. This is the meaning in
which the term is used 1n the Mahabharata: Vijnanabhiksu a famous
writer of the Samkhya school also explains the term as discrimination
or setting forth the distinction between spirit or atinan on the one hand
and matter or Prakrti on the other. Samkara also adopts the same
interpretation. Hence the traditional meaning may be accepted as
more correct and the other one suggested by European scholars has
to be rejected as far-fetched. Some of them even go to the length of
connecting the Samkhya system with the Pythagorean school.
Phythagoreanism is also connected with the mystric doctrine of
numbers. Reality is some how constituted numbers according to
Pythagores. It is scarcely necessary to point out how unfounded such
a suggestion is. It is a sample of that method which very often builds
up fantastic theories merely on the strength of verbal analogy.

Samkhya Method--The philosophical method adopted by the
Samkhya school is just the method of discrimination of vivekajnana.
This method of discrimination is expounded as a means of salvation
trom Samsara. By the way, we may point out that this is the motive
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of all the lndian systems of thought--how (o obtain liberation from

the Samsaric cycle of births and deaths. Such a freedom according

to Samkliya philosophy is to be obtained by "discrimsimation” or

knowledge of the distinction between the spiritualprinciple or Pumusa .
angd the eavironmental existence or Prakrti. .

The Sources of Samkhya--The existing works through which we
can have an idea of the Samkhya system are mainly the following:
Some of these are in the sutra form and the others in the form of
commentaries. (i) Samkhya sutras or otherwise known as Samkhya-
pravacanasutras is traditionally ascribed to Kapila himself. But his
belief is quite unfounded. There is clear evidence to show that this
is quite a modern work. Samkara and Vacaspati Misra the grest
philosophical commentators never refer to this work at all. Gunarama,
the commentator on Saddarsanasamuccaya while mentioning several
other works on Samkhya does not refer to this work even by name.
Hence this is considered neither important not an authoritative work
on the Samkhya school of thought.

(2) Tattvasamasa : This work also is erroneously attributed to
Kapila, Max Muller elaborately argues that this work is a genuine
work of Kapila. His arguments are far from convincing and bence his
view is not accepted by modem scholars,

(3) Samkhyasara: This is by Vijnanabhiksy who wrote a com-
mentary on the Samkhyapravacanasutra. Heace this work is a com-
pendiom of his commentary.

\

(4) Samkhya-karika of Isvara Krsna: This work contsins a clear
exposition of the Samkhya system. It is a small work of 72 couplets
and may be considered as an early authoritative work on the Samkhya
system. This work is referred to by several philosophicsl writers.
Gunaratna bases bis commeatary on the chapter on Samkhya mainly
on this work from which he freely quotes. This may be taken as an
evidence of s antiquity as well as its authoritativeness. Besides this

work Ganaratna speaks of a number of other Samkhys Treatises many
of which are not availabie.

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

* . Impurity--Destruction and excess or enormity. The Vedic method
of Sacrifice is impure because it is caused by bloodshed due to.slaughter
of anigpals. This method of sacrific though supposed to expiate all sins
even Bfahmabatya is rejected by Kapila for all such rites according to
him are impure. Further it leads to mere destruction. The method of
sacrifice instead of leading to complete liberation from Samsara merely
leads to amother siate of Samsaric existence. The end aimed at is
happiness in Svarga and certainly this is not Moksa. Hence the path of
sacrifice is the path of destruction and not of salvation. The traditional
method is excessive or unequal. Sacrifice generally involves lot of
expenditure, eg., in an Asvamedha sacrifice sometimes hundreds of
horses have to be sacrificed. Hence this mettbd is not within the reach
of all, Therefore as against such an impossible way of escape Kapila
proposes a method which is quite adequate and feasible to all. The path
to liberation according to Samkhya philosophy consists in the progress
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of acquiring discriminative knowledge of the nature of the self from its
environmental existence. This discrimination that the spicit or Pyrusa is
quite different from Prakrti or matter that leads to self-realisation which
is the true Moksa. The material environment which practically impris-
ons the spirit is called by Kapila Prakrti. The whole physical universe
is but a manifestation of this Prakrti. Hence the discriminative knowl-
edge also means the knowledge of the number and the nature of the
several Tattvas--ultimate principles. The problem relating to the path of
Moksa resolves therefore into the problem as to the nature of the
Tattvas. The néxt question therefore is what are the Samkhyan Tattvas?
Kapila starts with the assumption that the self or Purusa is quite distinct
from Prakrti or the ultimate matter. The former is the spiritual principle
in man whereas the latter, the primeval basic principle of the material
universe. The cosmos is evolved out of this Prakrti. In the midst of this
unfoldigg and developing Prakrti the several Purusas are situated.
According the Kapila the Purusas are infinite in number. Thus in the
techaical langugdge of modern metaphysics the Samkhya system may be
said to be the dualistic as well as pluralistic. Dualistic because it
postulates two classes of real Cetana and Acetana, sprritual and
nonspiritual and pluralistic because it postulates an infinite number of
Puru<as or'souls. Each Purusa is encircled by Prakrti or Pradhana which
is a1 othcr name for describing matter. In the earlier form of the
Samkhya system each Purusa was supposed to have his own peculiar and
individual Prakrti. But later schools of Samkhya maintained that all the
different Pradhanas relating to different Purusas are really one in nature
since they are all evolved from one and the same Prakrti. The Purnsa
who is encircled by an alien and extraneous matter forgets its true nature
and pristine purity, identifies itself with bodily activities and condi-
tions. ‘This ignorance of its true heritage is the real cause of human
misery, Hence the realisation of the true nature of the Purusa as distinct
from the material conditions is the ideal to be aimed. at

Evolution of the cosmos from the Primeval Prakrti--This Prakrti
is uncreated and self-existing. It is from this Prakrti all other things
emanate except the Purusa. This primeval matter or Praketi is endowed
with (pree gunas or qualities. Whenever the Banmonious equilibrium
of the gwlity in the Prakni is disturbed it begins on the career of
manifestation or differentiation. This process of differentiation really
constitutcs the process of the building up of the Cosmos. The first
thimg that emanates from this vamanifested Prakrti is Buddhi or
Mahat--the Great. The term Buddhi is sometimes translated as
intellect but we should remember this fact that it is mainly of the
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nature of matter since it evolves from acetana reality--Prakrti.
Intellect in modern psychology suggests a relation to a mind or self
but Prakrti in kapila's system corresponds to Descaric's unthinking
thing. Therefore Buddhi which is evolved from this Prakrti subtle
though it be is still a-material mode. This Buddhi or Mashat ‘must
therefore mean in the Samkhya system some sort of subtle ‘material
environment quite in the proximity of the Purusa or self. It is only
through the medium of this Buddhi that Purusa has knowledge of-the
external world. Samkhya writers compare Buddhi to a sort of mirror
which reflects the knowledge of the external world for the benefit of
Purusa. On the one hand, it reflects the outer world and on the other
it reflects also the purusa. Buddhi is that peculiar medium in which
the Purusa and his material environments are brought into relation
which is the ultimate source of Samsara. It is because of this relation
of Buddhi between the self and the non-self that there is a chance
for the Purusa to mistake his true nature and to identify himself with
Prakrti and thus to imagine that he is responsible for all the changes
in the material environments. The next step is the birth of "ahamkara”
from Buddhi. It is the I or the Ego which 1s the ground of our personal
identity. Here also we have to notice that ahamkara, the Samkhya ego
1s not quite identical with the conception of the Ego or self of modern
psychology. The ego of modern psychology cortesponds 1o Purusa
whereas the Samkhyan ahamkara merely means some further modi-
fication of the subtle Buddhi which itself is a modification of acetana
Prakrti. The Samkhyan Ego probably refers to a process of individu-
ation, a process culminating in organic body. The self or Purusa
becomes an organic individual through the means of ahamkara, Next
we have the origin of the five senses known as the Tanmatras. This
term is a technical term of the Samkhya school meaning the sense-
qualities. These subtle sease-qualities emanate from that principle of
individuality known as ahamkara. The Tanmatras are five in number,
sound, touch, smell, taste and visibility. Even these Tanmatras we
have to remember are material categories. These sense-elements or
Tanmatras form the primary basis for the evolution of the grosser
matter. This grosser matter which is derived from these Tanmatras
1s again of five kinds, the Pancabhutas. Akasa (Ether), air, earth, water
and fire. Ether arises from sound, air from touch, earth from smell,
water from taste and fire from visibility or light. Thus the five bhutas
are respectively derived from the five Tanmatras, the basic categories
of the physical universe. This line of development from ahmkara to
the world of physical things represents only one side of the process.
There is another process of development from the same source--from
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ahamkara or the principle of individuality. We have the principle of
building up the organic. 1 is process of building up the organic body
consists in the evolution of the five buddhindriyas or organs of sense-
perception and five karmendriyas or the organs of activity and
manaindriya--the organ of thonght. The five organs of sense-percep-
tion are the five familiar sense organs--Eye, ear, nose, tongue and the
skin. These sense-organs according to the Samkhya sysicm are
evolved out of the principle of individuality, abamkara. So also are
the five karmendriyas which are the vocal organs for speech, the
hands, the feet, the organs of excretion and the gencrative organs,
These five Buddhindriyas and the five Karmendriyas together with
the manas are the eleven indriyas derived from Ahamkara. Thus the
primeval cosmic principle Prakrti evolving upto ahamkara branches
off into two lines of development one leading upto the cosmos and
the other to the building up of the body which serves as the temporal
tabernacle for the Purusa. Thus the Samkhya Tattvas which are
derived from Prakrti are 24 1n number. These together with Purusa
constitute the 25 Samkhya Tattvas.

The Nature of Prakrti--Prakrti is otherwise called Avyakta or
the unmanifest or Pradhana or the primary basis of existence. When
we look to the progess ot evolution of the different Tativas enumer-
aled above we find this Prakrti as the fountain source of not only the
clements that go to build up the physical universe but also of those
that lead to the origin of organised living bodies. This primeval subtle
matter Prakrti may be some kind of Ether which early Samkhyas may
be said to have imagined. This is the connecting link between the
gross matter on the one hand and life-activity on the other, the
founain source of both the morganic and the organic. Even according
to modern Science Ether is the primeval source of matter. According
to what is known as the electron theory of matter, the physical atom
is a complex system of electrons. Thus the physical basis of matter
is traced to Ether which is the basis of force like electricity,
magnetism, light, heat, etc. The process of development of physical
science is interesting in this respect. Towards the close of the 19th
century there was the wonderful analysis of the physical realm into
a definite number of chemical elements out of which the whole
costnos was built. 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. Thie next step was reached
when the electrical theory of matter was proponaded. This leads to
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the complete identity of all forms of physical energy, heat,
light,magnetism and electricity. The next and most important step of
advance is marked by the discovery of radio-activity. On the one hand
it discovered the extremely complex nature of the atom which
resembles the Solar system in miniature inasmuch as it contains a
nucleus around which a number of negative electrons revolve with
incredible velocity., The second result of this discovery is equally
important, The chemical element which were considered to be
completely isolated are now shown to be merely of quantitative
differences brought about by the electronic changes in the intra-
atomic constitution. The dream of be alchemist that all the chemical
elements had a common basis and hence transmutable is no more a
matter of storic curiosity suggesting merely how men went wrong
in their early scienufic 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 evidence enough supporting it then ether
becomes the prineval fountain source of all energy constituting the
physical realm. This again conversely implies that due to the intra-
atomic changes the physical universe may altogether get dissolved and
then disappear into the very same primeval Ether. On the side of the
organic world we have had a similar development pointing towards
some such source as the either. We are all acquainted with teh
Darwinian conception of biological evolution which traces the diver-
sity of animal life to a single source of organised protoplasmic matter.
No doubt modern science has not been able to bridge up the gulf
between the inorganic and the organic. Nevertheless the life-activity
in protoplasmic matter which is the ultimate source for the weatlth
and richness of animal life may be this very intra-atomic energy,
probably controlled and guided by a higher category not yet fully
known to modern science, and most probably indicating to the same
source of Ether. Towards the side of psychology many an abnormal
phenomenon such as telephthy and clairvoyance are supposed to be
due to some kind of Ether which is capable of transmitting thought
waves. Thus from every direction speculation leads to the same kind
of ongin. 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 ila
contemplated some such vltimate basis which would account for the
evolution of the cosmos as well as the organic world. Kapila's sysiem
not only describes the building up of things living and unliving from
a primeval Prakrti but also contemplates the possibility of their
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toosing their concrete form and thus disappesring info the original
Prakrii. Thos as a tortoise throws its limbs backwards so also will the
universe retract all its emanations and evolving things back to its own
bosom. This in shenxsmemwmﬁmemiutammmem
according to Kapila.

This primeval Prakrti of Pradhama is considered 0 be the
substratum of the three gunas, Sattva, Rajas and Tamas. The Samkhya
system emphasises the importance of the three gunas of Prakrti. Sattva
means good or Truth; Rajas means activity or passion. Tamas means
darkness or inertia. This conception of gunas is really an obscure
doctrine in the Samkhya system. These three gunas are supposed to
inhere in the primeval matter Prakrti. These do not belong to Purusa.
The uncreated and indestructible Pradhana which has the potency of
life and consciousness has also this privilage of owning these three
Gunas which somehow are interested in the evolution of the Cosmos.
The interplay of the three gunas in the Prakrti forms the starting point
in the vvolutionary process. When the three gunas are harmoniously
settled there is a sort of internal eguilibrivmm and peace within the
Prakrti. Somehow this primeval harmony is distrubed when one of the
gunas gets predominance over the rest and this starts the process of
evolution. On account of this original and unexplained distrubance,
the Prakrti enters 1nto a sort of creative evolution though itself is not
created. Thus it carries in its bosom in a latent form the richness and
multiplicity of the well ordered universe. The original disturbance of
harmony which is the beginning of the process of evolution remains
an ultimate metaphysical assumption on which Samkhya System rests.
Why there <hould be a disturbance at all in the primeval peace, Kapila
does not trouble to explain. But this is an' assumption without which
subsequent changes would remain inexplicable. By some mysterious
internal disorder, Prakrti is set moving and then follows change after
change and at each step the progressive making of he universe. In
the fully evolved univesse Kapila assigns each Guna its respective
region. The Sattvaguna which is associated with light, fire or flame
is the symbo! of purity. The spotless shining quality of Sattva is
present in the ordinary fire and flame. The presence of this quatity
makes the flame tumn skywards thereby indicating its divine origin
from above. In air there is the predominance of Rajoguna. Hence it
is marked by its violence. It roams about horizontally in the middle
FEgIon 01 the universe. Sohds and liquids stand for Tamoguna. Hence
their opacity to light and hence their inert and impervions nature and
hence their tendengy to sink dowawards. Thus the evolution of the
denser and grosser 1natter is the result of the precipitating of the
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Tamoguna. Thus the three gunas have their part in the evolation of
the inorganic world. They also have their part to play in the origin
and growth of the organic world. Organisms are but the modifications
of the same Prakrti, and hence they are also subject to the influence
of the three gunas. The leving world is divided into the upper, the
muddie and the lower, The upper region of the cosmos traditional
svarga is the abode of the devas. The lower one is associated with
the animal and trees whereas the middle region is be natural havitation
of man. The svarga abode of happy divine being is also the place
where Brahma and Indra reside. The elcmental beings like Gandharvas
and Yaksas also reside there. These beings of the higher regions have
in them the Sattvaguna in abundance. Hence they are marked by
mutual goodwill and general bappiness. In man there is a predomi-
nance of Rajoguna. Hence arises the feverish activity of maa who is
destined to cat the fruits of his karmas. His life is marked by the
dominant note of struggie the misery and the few cases of momentary
happiness which he now and then manages to experience only go to
accentuate his general unhappiness and misery. The last is the region
of the animals. This has the maximum of Tamoguna or darkness.
Hence all the inhabitants of this regien are marked by general
unconsicousness and stupor. All these three regions of the world
constitute the one whole world of samsaric cycle according to Kapila.
The same chain of births and deaths binds the three kinds of beings
animals, men and Devas. Even the prominent residents of Svarga,
Brahma and Indra who generally enjoy unalloyed happiness throughtout
their lives have to meet with death. Hence their life is equally subject
to the visicitudes of Samsara and suffers from the bondage of births
and deaths. Theris is not the life of pure and liberated Purusa. Thus
not only in the building up of the irforganic world but also in the
evolution of the organic including the super and subhuman regions,
the part played by the three gunas of Prakrii is felt in no mean degree.
These gunas are invoked by the Samkhya thinkers to explain the birth
of world and the process of Samsara.

Moksa or liberation : According to Samkhyas Moksa or libera-
tion consists in getting rid of all the root causes of Samsara which
are the three kinds of bondage, mentioned above. Kapila curiously
expects the means of salvation from the very Prakrti which is the
original source of the bondage. The intelligent Purusa is inactive by
nature and hence is incapable of being the architect of his own destiny.
Acetana--the unenlightened--Prakrti has all activity and force in itself
and is quite blind by nature. The Purusa is intelligent but inert and
Prakrti is all activity but blind. The union of the two-blind and the
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cripple-leads 1o living. It is that the soul may be able to contemplate
om 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 unionthe
universe is formed. Tt is Prakrti that is privileged 1o carry the Purusa
to its final goal. It is through the manifestation of Prakrt that the soul
acqutres discrimination and obtains moksa. Is there any conscious co-
operation between Purusa and Prakrti? No that cannot be for Prakrti
is Acetana and the Purusa cannot live in peace with it and yet there
1s this union between the two. Kapila vehemently protests against
postulating a higher intelligence than Prakrti, Isvara in order to
explain the union between the two. He advances arguments to show
that there can be co-operation evenin the region of the unconscious,
Purposive adaptation according to Kapila need not necessarily imply
the operation of an intelligent agent. Secretion of milk from the cow
is no doubt necessary and use ful for the calf. This secretion 1s no
doubt a case of purposive adaptation, but all the same the cow is no
consciously responsible for this. Similarly the relation between Prakrti
and Purusa 1s a case of purposive adaptation without the necessity
of an intelligent adjuster. Prakrti unconciously itself operates for the
benfit of Purusa and 1s a case of unconscious inner necessity to serve
the purpose of the soul. The adaptation between the two is absolutaly
unconscious thought suggestive of an intelligent designer. Again
through the help of Prakrtt Purusa is able to obtain discriminative
knowledge about his true nature. The Purusa is able to realise himself
to be absolutely independent of and uninfluenced by the Prakru
activites. He knows he 1s different from the senses, Buddm and
ahamkara. This realisatton of independence from the environment
including his own psychophysical mechanism leads to peirfect knowl-
edge. Then the purusa 15 able to perceive that the activities are all
due to Prakrti while he hunself remains in unruffled peace. Prakrti
ceases to affect him. Prakrti retires from the stage saying "1 have been
seen. 1 can no more please the Purusa” and then the Purusa remains
calm and peaceful saying "I have seen her; no more can she please
me.” This discriminative knowledge and the consequent retirement of
the Purusa from the cosmic stage is an interesting philosophical
metaphor. Prakrt1 or nature continues 1o spin round on account of its
own oniginal impulse even after Purusa's liberation. But this activity
can no more influence the liberated Purusa because through knowl-
edge he obtained freedom or Moksa.

The main objection 1s that Kapila 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 system as finally
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brought out by him is incapable of accommodating aay such moral
value. Human volition and consequent human conduct as such are said
to be the effects of acetana Prakrti virtue and vice are alien to the
Purusa. They are associated with the nonspiritual Prakrti and hence
they do not affect the soul and yet with a strange inconsistency it is
the fate of Purusa so enjoy the fruits pleasurable and painful of the
karmas directly and immediately due to the activity of Praketi. Why
it is the fate of Purusa that he should vicariously suffer the consequenes
of an alien being is life entirely unexplained. To be consistent with
his own presuppositions he ought to have made Purusa indifferent to
the consequential pleasure or pains of conduct. But that would have
made the Purusa an altogether unintelligible shadow of reality. It is
this inherent paralysis of his system that strikes us as an important
defect. In spite of the various defects we have (o pay our hamage to
the great ancient thinker for the courageous application of the rational
method for the problem of life and reality. In a remote age of Indian
thought when customary dogmas played the dominant pan in the
explanation of philosophical problems it is really a matter for
admiration to see such a rigorous and rational thinker as Kapila. In
philosophical study the method is more important than the results, The
results may be modified but the method leaves a permanent impres-
sion and contributes an endowing value in creating the right intel-
lectual attitude. If the method of analysis and explanation is admitted
to be of greater philosophic value than the actual doctine obtained
thereby Kapila judged by this standard must occupy a place on a par
with the world’s greatest thinkers.

It was stated in a previons section that the doctrine of Ahimsa
was prevalent even before the time of the Rgvedic period, probably
due 1o the influence of the Lord Vrsabha of the Iksvaku clan. This
school of thought continued to have a parallel existence to the Vedic
culture of the sacrificial tenets. Ther¢ must have been mutual
mfluence between these two schools, one emphasising sacrifice and
the other condemning it. That there were such counter currents of
thoght is obvious from the conflicting passages found in the Rgvedic
literature. It sometimes emphasises sacifice, in such passage as Ajena
Estavyaha, and sometimes condemns sacrifice--Ma-himsyat. In this
struggle between the two schools of thought, we find the rival school
to Vedic sacrifice becoming more dominant now and then, leading
to giving up of sacrifice and Indra worship. But about the time of
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the rise of the Upanisadic literature the schools standing for Ahimsa
championed by the saccession of Ksattriya teachers became guite
supreme. The sacrificial cult championed by the Priests evidently
gave up the struggle as bopeless and entered into a compromise. They
recognised the new thought characterised by Ahimsa and Atmavidya
as distinctly superior to their own sacnificial cult which they accepted
to be distinctly inferior. This compromising effect by welcoming the
new thought as Prara vidya and gssigning an inferior place to the
sacrifical cult as Apara-vidya must have secured intellectual peace
and harmony only for some time. Because in the latter Upanisadic
literature while accepting the new doctrine of Atmavidya they
surreptitiously smuggled into the Upanisadic cult the doctrine of
sacrifice as a specially exempted one. Thus we find in Upanisadic
literature an open recognition of the dctrineof Ahimsa and at the same
ume introducing a clause except in the case of religious sacrifice. This
ingenius method of smuggling into the new thought, the old objeced
doctrine of sacrificial ceremony was evidently virulently protested by
the rival schools. The struggle continued with increased strength,
because by that time, the old Vrsabha thought of Ahimsa gained
additional strength by the rise of Buddhism and also from the co-
operation of the Samkhya and Yoga schools which crystatised out of
the Upamsadic cult itself. Strange to say there was the unexpeced co-
operation from free thinking school of Carvakas, when they joined
the struggle--a school of thought 1dentical with school of modern
materiahistic philosophy. Though the Carvakas did not believe in the
existence of Atma, or in the future world, they were opposed to the
Vedic culture as m ineffectual waste. In this renewed struggle
abounding n destructive criticisms aganst Vedic sacrifice there must
have been a distinct damage caused to the traditional edifice. Hence
the orthodox thinkers were bound o reconstruct the cultural edifices
and re-habilitate the same from the destruction caused by the rival
intellectual bombardment. They had to re-examine the notion of
Dharma as well as the notion of Atma. As a result we have the two
schools of thought the Purvamimamsa and Uttaramimamsa or Vedanta.

The Purvamimamsa school concedes many of he points of the
rival schools in order to safeguard its main doctrine of Vedic sacrifice.
They openly reject the doctrine of creation and the existeace of Isvara
or Sarvajna. They do not recognise anything higher than the human
personality itself, the point emphasised by the Jainas, Samkhyas and
the Bauddhas. In spite of this concession they try to maimtain with
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claborate asgumens that Dharma means the Vedic Dharma in the sease
ol sacrifical ritual, Thus it is an enquiry into the nature of Dharma
and hence the work begins with the sotra Athato Dharmajijnasa,

Uttara Mimamsa or Vedanta : Who are qualified 1o Brahma
Vidya--Surprisingly in conflict with the Upanisadic tendencies the
Brahma sutras take the attitude that only the Dvijas are eligible. As
a matter of fact ahout the period of the Sutras, caste conservatism
was rampant. That 1s the reason which explains the retrograde
wendency herein implied. The critical examination and representation
of Samkhya is again taken up. Pradhana as the basic principle of he
1 niverse 15 rejected. The scriptural terms Aja--"non-generated”--
cannot refer to Avyakta pradhana. It must imply Brahman who is the
author of all. He is the only Aja. Brahman is not only the guiding
intelligence of cosmic evolution but also is the constituting substance
of the cosmos. Brahman 1s not only the Nimittakarana but also the
Upadanakarana, the material cause of the universe. Brahmanis the
stuff of which the world 1s made. All that exists partakes of the nature
of Brahman It is the beginning as well as the end of things. It 1s the
oripm as well as the goal of individual souls. Here ends the first book.

The second book also begins with the same topic, Yoga is taken
up for cnncism. According to Yoga there is a controlling Isvara
supcerintending the cosmic evolution proceeding from Pradhana. This
Invara of Yoga 1s said to be wdentical with Brahman. It 1s said to
ieprescnt only an mappropriate and imperfect aspect of Truth.
Consequently Yoga Isvara 1s taken to be in incomplete description
ol ulumate reality which 1s Brahman. Incidently there is an attempt
to answer several Samkhyan objections against Isvara. The author
formulates his own doctine of causation. Vedantic view of causation
docs not recognise any cawse or effect. Karanakayabheda is therr
characteristic doctrine. The Samkhya concept of causation is therefore
rejected as unreal. According to Vedamia cause and effect are
wdentical. This is corroborated both by Vedic authority and concrete
cxpericnce. The cause of cloth is thread. There could be no quartel
about this that yearn in a particular arragement constitutes cloth.
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Responsibility of the Creator--Samkhya emphasises the fact that
an lsvara being an ntcliigent cause of the universe must be respon-
sible for the whole o! the cosmos including the faults thereof. The
defence put in the Brahma-sutras is something obscure. Here the
author takes his stand on the separateness of Brahman from Jivatma.
Accroding to the Samkhya view activity implies desire and motive.
Creation as an act must therefore imply a desire and motive in the
agent. The desire of Brahma to bring about the world, can not be a
desire to help various beings, for they are still uncreated and non-
cxistent. If there ts a motive for the activity the motive must imply
some sort of want in the creator. The answer is that there is no genuine
motive for the creator. According to the Vedantic defence Brahma
creates the universe merely out of sport or Lila. But the next is the
more important objection. It relates to the responsibility of the creator
for uneven distribution of pleasure and pamns. The answer offered by
Vedanta 1s a bit strange. The act of creation 1s not said to be quite
arbitrary but tkes nto consideration the merit and the demerit of the
mdividual soul. This defence naturally implies that the individual
souls should have their 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
beginning of creanon. How such a doctrine of individual selves could
be reconciled to Vedantic monism is not clearly shown. Neither the
sutras nor the great commentary of Samkara is shown. Neither the
sutras nor the great commentary of Samkara 1s helpful. The latter part
of the seond book is devoted to the refutation of the other theories
such as Vaisesika, Bavddha, and Jaina. The author again and again
returns to the criticism of Samkhya. There is an interesting point (0
be noticed before we take leave of this. Bauddhism is condemned to
be unreal. We shall be surprised to see both the Sutrakar and the
commentator Samkara reject the Bauddha conception for this reason
that according to Bauddhistic view the world of external reality is
puely mental and unreal. This reason offered for rejecting the
Budhistic view 15 centainly perplexing. The Bauddhas are found fault
with because they annihilate the fundamental distinction between the
concreie world of realily and the dream world of unreality and they
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belicve that he world 1s made of such stuff as dreams are made of.
And yet this is the very conclusion to which Vedanta is striving. This
surprising philosophical atirude has a paraliel in westemn thought.
Kan establishing the phenomenality of the extcrnal world 1o his
satisfaction gives vent to righteous indignation at Berkleyan idealism
1o refute which he devotes onc full chapter. Berkley would be much
more akin to the ordinary view and yet Kant in the west and Samkara
in the East claim the privilege of protesting against their own
conclusions, when they are heard from alien quarters. To us it is
interesting in this way. Idealism which 1s considered to be the claim
of philosophic thought even 1n its most triuthphant existence has an
wnconscious desire to hide its true 1dentity from the ordinary world
and attempts to apear as some thimg different.

The latter pari of If Adhyaya again takes up the discussion of
the doctrine of crcation. According to Vedantism, there 1s no process
of creation at all. The ¢volution and involution of the world during
the periodic Kalpas 1s But an apperance. If creation is a real process
of evolution then they cannot reasonable object to Samkhya evolution.
The Avyakta unmanifest of Kapila is the primeval matter. But the
Vedanta takes this Avyakta to be his mielligemt Brahma. From
Avyakta proceeds Akasa or ether. From this proceeds Vayu, then
Agni, and then water and then the earth. This description of creation
occurs both in the Vedic texts of the Mantras and the Upanisads. The
elements created out of the Brahma get reabsorbed by him in the
reverse order. Thus describing the process of creation the scriptural
texts demand and explanation from the Brahma-Sutras. According to
the Vaisesika view Akasa or space is eternal or uncreated. It is the
substratum of Sabda or sound. This Vaisesika doctrine will conflict
with the ultimate concept of Brahma. There would be two cternals
Akasa and Brahma. Hence the Vendanta school is constrained to show
that the Vaisesika doctrine of infinite space is unique and they must
show that space 1s created by Brahma. According to Samkhya the
starting point of cvolution is Acetana Prakni. The Vedanta school
emphasises the psychical naturc of Buddhi and Ahamkara. But these
according to Samkhya are derived from Acetana Prakrti. Brahmg-
sutras therefore rightly cniticise that Samkbya view of deriving Cetana
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entities from Acetana Prakrti. Buddhi and ahamkara are therefore
considered as the manifestation of Brahma or Sat Similarly the Naya
and Vaisesika view of Self is rejected by Brahma-Sutras. Nyaya-sutras
maintain that the individual souls are uncreated. In this respect the
Vedantic doctrine conflicts with Nyaya and Vaisesika view. Though
the Vedantic accepts the uncreated and eternal nature of individual
selves in a way sull he does not recognise the substantiality thereof.
Individuality 1s an illusion for him. Birth and death, creation and
destruction of the wndividual souls are all due to the body. The self
in itself is beyond birth and death. Its essence is Cetana. Hence the
view of the Brahamasutras 1s different from that of the Vaisestka
school according to which consciousness is an accidental quality of
the Self brought about by its contact with manas or mind.

The doctrine of the size of the Atman 1s next criticised in the
Brahma-sutras. The atomic size of Atman is as old as the Upanisad.
This doctrine 15 accepted by the Vaisesikas. The Brahma-sutras reject
this view in spite of the Upanisadic authority. To speak of the size
of soul or atman 1s to confound 1ts nature with body. The categories
of spatial magmtude are inadequate to describe the soul which 1s
intrinsically of the nature of thought and the spiritual entity may be
spoken of either as an alom or as an infinite, It may be both
infinitesimal as well as infinite. The individual self is also a karta
or agent. He 15 able to act and Lhus he 1s able to produce karma. Being
the author of karma he is obliged to enjoy the fruits thereof. Karta
must be bhokta also. In this respect the Vedantic view is different
from the Samkhyan system where Purusa 1s merely the enjoyer and
not an actor. But when we examine more closely the Vedantic view
the prima facie objection disappears. Activity is not the intrinsic
quality of the soul Activity is due to its accidental conjunction with
the body. In the technical language of Vedanta Atma becomes a karta
only because of the Physical conditions or Upadhi. On account of the
same upadhi it becomes a bhokta. Thus action and enjoyment are both
due Lo extraneous conditions. The so-called upadhis are constituted
by the several indriyas or sense-organs. In this respect many doctrines
are common to Samkhya and the Vedanta. The activity of the
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individual self though appearing as a difference between the two
schools does not constitute a real diffecence. The activity is expinined
away ultimately 1n the sutras. Activity in the individual is really due
to Brahma himself or the Antaryami. Hence the individual soul is not
a free agent. He acts because of the Isvara in him, But this control
exercised by Isvara 1s assumed to be entirely consisient with the
karmas of the individual. The inference of an Isvara is not as instance
of an arbitrary act. He 1s himself determined by the karmas of the
mdwvidual self,

The third chapter of Brahma-sutras contains the same topic
about the soul. Transmigration is taken up. The soul retains its manas
and suksma sarira afier death. Hence it is not Free from Upadhi. Tt
is still subject to decay and death. It is still tied to the wheel of
Samsara. After death 1t may have 1ts sojourn in different lokas. But
nevertheless the individual must come back to the world because it
1s from hcre that 1t has (o obtain final liberation.

A discussion of Dreams and Hallucinations--The doctrine of the
four stages of the Self mentioned in the Upanisads finds a place here.
The two kinds of knowledge; absolute and relative Paravidya and
Aparavidya. The lower knowledge or aparavidya refers 10 the sacrifice
and 1t 15 supposed o be related to Saguna Brahma whereas the Higher
knowledge leads to Nirguna Brahma. The last and fourth chapter leads
to Moksa. The two Vidyas lead to two different paths. The lower
associated with worship of Isavara leads to Svarga whereas the higher
resting upon the contemplation of Nirguna Brahma leads to Self
Realisation and rdentification with Brahma. There is no distinction
between the individual and the absolute. The upadhis being elimi-
nated; the conditions being destroyed, the individual self finds the
absolute. This 1s known as Mukti. It is direct of immediate realisation
of the Self, whereas the former path through lower knowledge may
ulumately lead to Mukti though not directly and immediately. The
realisation of the self and the consequent liberation is brought about
by Samyagdarsana, the true path. There is true knowledge of the self.
It 1s the state of perfect Nirvana. All qualities have withered away
fre.. Brahma. It 18 nirguna, nirvisesa. Thus quglityless and formless
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He is beyond description--anirva-caniya. Thus ends the Brabma-sutras
indicating the true nature of ultimate reality--the un-conditioned
Brahma.

Sankara and Vedantism--Sankara represents a stage in the
devclopment of Vedantism. He lived about the 8th centure, a
contcmporary of Kumarila Bhatta, a student of Govinda, who was a
disciple of Gaudapada. Sankara's Vedantism is expressed in his great
commentaries on the Upanisads as well as Brahma-Sutras, His advaita
1s the logical outcome of Gaudapada's advaitism. It is most influential
among the current schools of Indian thought. In his introduction to
the great Bhasya on the Brahma-Sutras he says "It is a matter not
requiring any proof that the object and subject whose rcspective
spheres are the notions of Thou and Ego and which are opposed to
each other as light and darkness. The two cannot be identified. Hence
it follows thal it 1s wrong to superimpose on the subject the attributes
of object and vice versa." Thus he starts with a sufficient warning
that the subject and object are quite distinct and they should not be
confounded with each other. He warns against the superimposition of
attnbutes--Adhyasa. The subject should not be associated with the
attnbutes of the object nor the object with those of subject. The two
are disunct in kind. One is a cetana entity and the other an acetana
thing. Sankara starts just where Sankhya started. There also Cetana
Purusa 1s different from acetana Prakrti. Agamn the starting point of
modern thought in Europe was the same. Descartes started with the
distinction between the thmking thing and the extended thing. Yet by
an inscrutable logic adopted by both Descartes and Sankara the goal
reached by them 1s fundamentally different from the starting point.
Cartesianism ends 1a Spinozisiic momsm where the ultimate sub-
stance engulfs all things Cctana and Acetana within itself. And
similarly Sankara ends with an all-devouring absolute which could
not brook by its side any other entity. Sankara in the same introductory
passage suggests that this Adhyasa is a common vice of our experience
and 15 due to our 1gnorance or avidya. The only way to get rid of
it is by Vidya or knowledge. Thus Adhyasa or mutual confusion of
self and nonself is the result of ignorance. It is on ignorance that all
the dutics enjomned in the scriptures are based. Hence the doctrine of
Pramanas includes perception and inference. Several vedic texts
cnjormng vanous religious duuies all have for their objects world
which is the se<ultant of the avidya or ignorance. The world of
objcctive reality 15 thus due to ignorance and even the vedic rites and
injunctions are not exempied. These have no value for one who
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possesses real knowledge. Distinctions of caste, status in sogiety, etc.
are all due to adhyasa. The conception of Vedic Dharma has.meaning
only with refesence to Adhyasa, accidental conjunction of the true self
with the extraneous conditions of caste, birth, etc. But for this false
conception Vedic Dharma could have no meaning and no validity for
Dharama pertains to Varna, which in tum depends upon the body and
not upon the soul. Because of the false identity between soul and body
we speak of one as a Brahmin or a Ksatriya. These autributes are true
only of the body and yet are falsely associated with the seif. Thas
Sankara not only 1ndicates the truth that the sclf and the environment
are distinct but also suggests that the confusion and false wentity is
dug to avidya. From a thinker who emphasised the danger of this
philosophical error we should naturally expect consistently a system
of philosophy strictly mamtaining the opposites. On the other hand,
Sankara offers just the reversc. He dismisses the distinction between
selt and non-self as unrcal and wnphilosophical. What 1s the nature
of the external world according to Sankara” Gaudapada already
comparcd 1t to a drcam. Sankara accepts the same without question.
The Drversity and objectivity of the world of things and persons are
all illusory. The objective world around is but the maya of the ggler,
the juggler m this case being Atman himself. Since the jugeler hmself
1s not a victim to his own 1llustion so the highest self is not affected
by the world-illusion, The Whole of the external world 1s but the
manifestation of Brahma or Atman. The substance of which this world
1s constituted bemng Cetana 1s genuinely akin to dreams. that it 15 a
drcamn will not be ¢cvident to us so long as we are dreaming, so long
as th o1y avidya When we wake from this dream to another world
then the dream-world will vanish, When the individual wakes up into
highedt selfhood then he witl understand the dreamitke 1llusory nature
ot s former experience. When he nds imsclt of over-powering
Midya the multipheity and obectivity will automanically disappear.

Is the mdividual atman reat according 10 Sankara™ The indi-
vidual sclf shares the same fate as the objective world. All the other
Indian systems of thought recognised individual atman to be cternal
and uncreated. But in the hands of Sankara the wndrvidual soul
dwindles 1nto o shadow of a higher reality. In the passages emphasising
tis own advarta view he rejects the panthetisuc view according to
which the objective world and the individual self can be real and yet
~ubvsting 10 the same umversal. Several passages in the Upanisads
¢ ymipares the Brahma to a tree and the individuals (o vanious branches
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thereof. Unity and multiplicity are both real in organic life. So is the
ocean one though the waves are many. So the clay is the same though
the pots arc many. These Upanisadic passages do not and nced: not
necessanly imply the doctrine of the illusoriness of the world and.
individual scives. But such an interpretation Sankara docs not waat,
He sternly rejects that as erroneous. He emphasises the unity as
absolute. If the phenomenal world and individual souls are unreal then
it would be against the practical notions of ordinary life. Such
consequences are not disconcerting to Sankara. Such objections do
not damage his position, because the entirc complex of phenomenal
existence 15 stll true to a persor who has not reached the true
knowledge and realised his true self. As long as one is m ignorance
the reality of the world and self is vouchsafed for him. He may behave
as if these were true and his life not affected by the higher
philosophical doctrine. Sankara's self is thus an absolute--a sort of
Parmendiean absoluote--eternal and unchanging.

What has Sankara to say about the several passages in the Vedic
scriptures which speak of the creation and evolution of the world?
If the world of concrete reality is illussory the Vedic doctrines of
creation would have no meaning. This objection he wards off with
the remark that the creating qualities of Brahma depends on the
evolution of the germical principies Nama and Rupa. The fundamental
truth that we maintain is that the creation, destruction and sustenance
of the world all procecd from an omniscient and omnipotent principle
and not from an vnintclligent Pradhana. While maintaining absolute
unity or Advaita of self how can thé above be maintained? The longing
of the self--thc name and form are the figments of Nescience. These
are not to be either as being the same or different from it. The germs
of the entirc phenomenal world is called in the Sruti, Maya or Iltusion,
Sakti or Power, Prakrti or Natwre. - Different” from these is the
omniscient world. Hence the Lord depends upon the limiting adjuncts
of Maya and Rupa the products of the avidya out of which 1svara
creates the world. His being a creator, 1is ominiscience and omnipo-
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tence all depend on the Himitations doe 10 thosc very adismcts-whose
nature is avidya. From these passages extracied from Sankars Bhasyx
we have an idea of Sankara's philosophy. Ultimate reality is sndivided
and undivisible asity same as Upanisadic Brahma. The several vedic
gods are but fractional aspects of this. Sankara wants the reader aot
to confound his system with the Vedic theology. He clears away
adhyasa or cmor. His system is a streneous attempt al an accurate
definition of atman. Throwgh a very skilful dialectic all the qualities
of the externa! world are shown to be alien (0 Brahma. Spatiality,
objectivily, colour, sound, etc. all are- with a psychological issight
shown to be non-spuritaxnl. By this process of elimination the csseatial
nature of atman is cirealy defined as Atman. It is the only thinking
thing Cetanadravya. Thisking is not merely an attribute of the Seif,
Self is thought. Atman is Cit. Having gone thus far Sankara is tied
down to a philosophical dactrine which appears (o be inconsistent with
his own standpoist aad also with thought and general tradition. Such
a result is probably dwe to the following reasons, The Upanisadic
writers spoke of the Brabma as the spiritual essence the leaven which
leavens all things. In these passages the doctrine of atman exactly
corresponds to Cantesian thinking substance. The Upanisadic passages
did not negate the reality of the phenomenal world, When Sankara
took up the docirine he was confronted with a difficuity. Sankara
could not accept the saive Upanisadic pantheism. He wants a clear
definition of Atman. This naturally widened the gulf between subject
and object. While these acconding (o Upanisadic writers had vague
common substratum. Not satisfied with this philosophic vagucness
Sankara wanted to shift reality to the side of the subject or Cit. Heace
Sankara not only finds atman identical with Cit but it is also identical
with existence or Sat. If the Brahma is the soul and if the soul is the
Brahma then the Sat must be Cit-cxistence and thought must be
identical. If exisience and thought are absolutely identical theam
anything other than thought will be unreal or Asat. The objective
world is not Cit or thought. Heace it cannot be real or Sat. Sankara
is compelied to propound the doctrine of the unreality of the objective
workd. What is the justification for such a conclusion. There is no
doubt be is supported by certaia Upanisadic passages as well as by
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some of his predecessors like Gaudapada. But we have to remember
that many Upanisadic passages that declare the external world as
unreal do so only metaphorically and comparatively. The Upanisadic
doctrine compares with the Cartesian doctrine of gradation. The
ultimate substance has the maximum of reality whereas man has less
of that. But with sankara 1t is otherwise. For him a thing must be Sat
or an Asat. To be real, a thing must be Cit and what 15 not Cit must
nccessarity by Asat. Thus afier estabhishing the reality of atman and
the Hlusoriness of the rest Sankara is contronted with an extraordinary
ditliculty to reconcile s philosophy with the common-sense view
on the onc hand and the traditional Vedic religion on the other. He
manages this by s distingtion between Vyavaharika and Paramarthika
ponts of view, For all practical purposes and for the ordinary affairg
of religion the world may be wiken as real though philosophically it
18 1o mote than the phantom of a deluded personality. Many Vedantins
bring in the parallel of Kant who also has a duality. The world 15
empirically real but transcendentally ideal. But we should protest
against such a companson. For Kant recognises the so-called thing-
m-itself which is the ultimate source. The phenomenal world is the
resuitant of the interaction between thing-in-itself and Lgo-in-itself-
-the one supplics the stuff and the other the form. That is onc of the
reasons why Kant protests against Berkley and wanted to keep his
philosophy entirely different from that. Sankara's advaitism is fun-
damentally different from Kant's phenomcenalism. He 15 more akin to
Fichte's. Even this resemblance 1s superficiad for the monistic idealism
of Fichte is only a metaphysical explanation of moral value. Accord-
ing to Fichte the world of ohjective reality s a stage or an arena
created by the Ego for its own moral exercise. Moral value 1s the pivot
on which Fichte's monism revolves, But for Sankara all these values
have reference to human hfe and human perwonality and therefore
must be relegated to the realm of illusions from the higher point of
view. In his own words "The external world as well as individual
personality are maya, asat, nothing else.”
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Sankara and the Doctrine of Maya--Spesking of the External
world Sankara says it is all maya or illusion and yet be with other
vedantins repudiates the docirine of Budhism thai the external world
is purely psychical and as such has no substantiality of its own. What
is the significance of this paradoxical attitude? According to the
Sankhyan doctrine as to the onigin and nature of the world the External
world is evolved out of Prakrti which being opposcd to Purusa is
Acetana. It is more or less similar to the modern scientific "Matter”.
Besides this Prakrti Sankhya postulates the esistence of the Purusas.
Now for the Vedantin cverything existing is the manifestation of
Brahma. The Brahma being Cetana entity it is not difficult to derive
individual souls therefrom. But the Vadantin derives the external
world also from the same. But the external world is acetana entity
and is therefore opposed to thought. Hence it cannot be easily derived
from Brahma. Sankara ccrtainly has recognised the fundamental
difference between the two Cetana and Acctana and warns the reader
against confusion. Yet he wants (o logically maintain that every thing
living and non-living is derived from the same Brahma. He tries to
reconcile the two irreconcilable doctrines. First he maintains that the
subject is quite independent of the object and the two have nothing
in common and that all ilis of life are due 1o confusion between the
two, Secondly he wants to show that there is only one existence
uitimate and real and that all else is purcly derivative. If he is
sucgessful in establishing the former doctrine (the distinction-between
the subject and object) he cannot at the same time maintain the latter,
The actual result is he introduces a sort of make-belicve reconcili-
ation. The objective world is something derived from maya. Maya is
the substantial and constitutive of the extermal world. The stuff of
which objective world is made is variously described as Maya Prakrti
und Pradhana. He thus introduces Sankhyan terminology in order io
cmphasise its distinction from Purusa. Pursaing this line of thought
he ought to have got the conclusion that the external world is
sonstituted by a subsiance fundamentally distinct from and incompat-
ible with Self or Brahma. This would have landed him in a dualism
which he strencously tries to avoid. Thus the problem with him was
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to retain the Sankhyan dualism jast to emphasisc the distinction
between the suhject and object and at the same time to maiamtain
Vedantic monism. In this attempt at a compromise his {aspuage
becomes ambiguous and his own attitnde wavers between Dualism and
Momsm. he satisfied himself by introducing two kinds of existence
or Sat corresponding to Purusa and Prakrti and yet these two kinds
of Sat he wants to derive from the ('c1ana Brahma. Beyond the Brabma
there could be no existence, he being the only Sat as well as the only
Cit. Hence the Prakrti which Sankara requisition to cxplam the
external world 1s not only acit, non-thought, but also asat--non-rcal.
Being asat inasmuch as it is distinct from Brahma, it must be identical
with merc nothing and yet it must be substantial enough to be the
basis of objective world. It is such an impossible function assigned
to Maya by Sankara. He cannot condemn 1t altogether to be nothing
for he cxpects real work out of 1t and so far 1t must have some causal
potency. But on this account he dare not recognise its reality lest it
shoutd ~ct up an impenum 1 imperio a nival claimant to the throne
of Brahma. Therefore Sankara relegates Maya to the metaphysical
purgatory where it 15 expected to live the life of something midway
between absolute being and absolute nothing. What he further means
by this curtous amalgam of somcting-nothing we¢ do not clearly
appreciate. It is because of this precanous reality of Maya that he
15 able to make his readers believe that in hus momsm the objective
reahity maintains a greater dagnity than assigned to it by the Buddhists.
In short 0 avoid the sunyavada Sankara invents the 1mpossible
dectrine of Maya which lends plausibility to his system which would
otherwise be untenable and also indistinguishable from Buddhistic
nihilism. It was becausc of this indistingmshability bcetween Bud-
dhism and advaitism that Indian critics condemuced advaita as Bud-
dhistic nilulism in camouflage and called Sankara a Pracchanna
Bauddha, a bauddha 1 disgwse.
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Brahma ; Sat as well as Cit, Existence and Intelligence, but for
Vedantin it is something more. It is not merely the substratum of the
concrete world, 1t also stands for the transcemdental goal of life. It
stands for the other world to which every Indian thinker logks 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 Buddistic Nirvana, the Samadhi of the Yogim, the
Liberated Purusa of the Sankhyas and the God Isvara of Nyaya
Vaisesikas. If it is to be the negation of the ennui of Samsara to be
the end of the misery of concrete life, to be the place from where
there is no return, it must embody in itself something unique and that
is absent in the world of Samsara, an unalloyed and unchanging Bliss
which knows not its opposite. The Brabma therfore besides Sat and
Cit is Ananda as well. It represents that transcendental bliss which
no man has tasted here and which everyone is entitled to have if he
walketh the path of liberation. Such a transcendental bliss is entirely
different from the ephemeral pleasure of the world. Else it would not
be sought after by the wise. Hence the Brahma must also be Ananda,
Bliss or Joy. This absolute reality Sat Cit Ananda is the uitimate
concept of Vedantism, It not only serves as the metaphysical cause
of things existing, but also siands for the light shining im individual
souls. It also represents the goal to which the whole creation moves.
It is not only the beginning but also the end of things. Climbing the
pinnacle of Metaphysical monism Sankara finds it hard to recognise
the claims of ordinary mortals in ns system. He cuts the Gordian Knot
by invoking the aid once again of the doctrine of the distinction
between the relative and the absolute points of view. There 1s no
justification for the demands of eithe eligion or morality in an
absolute monism. In the ranfied atm&sphere of monism neither
morality nor religion can breath and live. The imevitable conclusion
of his logic may not he reahsed by the oridinary man nor accepted
by the orthodox scholar. The Vedic scholars have faith in the
injuncuons of the Vedas and may still believe in the beneficial effect
of sacnifice. The unsophistical man of the rehigion associates with
absoluic realuty, the object of his religious adoration and worship and
mamntams that 10 be the fountamn head of all good and valuable. The
mctaphoncal conception of Brahma, therfore, must live side by side
with popular rehigion and must hive 1n accordance with Vedic
ritualssm. Sankara manages (o satisfy all these demands by postulating
the hictiions desty ol a lower Brahma who may be considered real
from the practical and relative pomt of view though he cannot hide
his real inamity from the vision of the enhightened, The ordinary man
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may contipye his traditional worship, the orthodox vaidika may
perform his usval sacrifices quite unperturbed on the assumption that
there is an object of devotion and worship in his Isvara. In this matter,
Sankara seems to take a lesson from the Mimamsakas who repudiate
the conception of a God at the same time insisting upon the efficacy
of worship and sacrifices which they hold are intrinsically efficacious
not depending upon Isvara. Sankara agrees with Kumarila the great
Mimamsaka teacher and lets alone the traditional ritualism umbampered
by metaphysical speculation. It is a peculiar mentality the like of
which we have 1n Hume. After proving the unsubstantiality of human
personality and the external world Hume exclaims that the world will
go on, nevertheless, as if these things were quite real. This kind of
estrangement between life and mataphysics life getting on in spite of
metaphysics would only establish the undeniablie truth that life is more
than logic. To allow concrete life to exist by sufference, to recognse
its reality from the vyavaharika point of view, may instead of proving
the reality of the concrete world, really establish the bankruptcy of
the underlying Metaphysics.

JAINISM, ITS AGE AND ITS TENETS

The term Jaimsm which means faith of a Jaina 1s dertved from
the word Jina which means the conqueror or the victorious. Jina means
who conquers the five senses, destroys all the karmas, and attains of
Omniscience or Sarvajnahood. The person who performs tapas or yoga
attains such a self-realisation and ommscient knowledge or kevala
jnana. After attaming self-realisation and after acquinng Omni-
science, the Jina spends the rest of his ttme in Dharmaprabhavana or
preaching the Dharma 10 the mass of human beings. Not sausfied with
his own self-realisation, he engages himself in the noble task of
helping his fellowbcings with his message of Dharma which would
enable the ordinary mortals to reach the summum bonum of life and
attain the same spiritual status of perfection which he himself has
acquired. Because of this noble task of showing the path of spiritual
realssation or Moksamarga, Jina is also called Tirthankara. This term
I'nthankara means one who helps human beings to cross the ocean
of Sumsara by providing them with a vessel to sail within the form
of Dharmu. Jinadharma is the boat which is provided for the human
beings for the purpose of crossing the ocean of Samsara and because
of this noble ask of helping the mankind Jina is also called
Tirthankara. The (ivine personality Jina, who by his act of benevo-
lence is called Tirthankara is therefore called Arhanta which means
one worthy of adoration and worship. Arhat Paramesthi is therefore
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the Lord worshipped by all the Jains. He is represcated by a
pratibimba or image which is installed in a Caityalaya or a Jain tempie
built for the purpose. The pratibimba is always of the form of a human
being because it represents the Jina or the Tirthankara who spent the
last portion of his life on earth in the noble task of proclaiming to
the world Moksamarga or the path to salvation. The idol will be cither
in 2 standing posture or kayotsarga or in the posture of Padmasana-
sitting--technically called Palyankasana. Whether standing or sitting
it represents the divine Lord absorbed in the self-realisation as a result
of Tapas or Yoga. Therefore the facial expression would reveal the
intrinsic spiritual bliss as a result of self-realisation. People who
worship the Jina in this form installed in Jinalaya or the Jain temple
and who follow the religious tenets proclaimed by the Jina are called
the jainas and their religion is Jainism.

The same faith is also designated by the term Arhatamata, which
means religion followed by Arbatas or Jainas, since the term Arhata
means one who follows the religion of the Arhat Paramesti. The terms
Iina, Tirthankara and Arhat Paramesth all refer to the divine person
or Sarvayna who lived in the world with his body, and 1t refers o the
reriod after attaining Sarvamahood or Omniscience and the last
period of tne parimirvana. when the body is cast away and the self
resbmes s owl INMNINSIC pure spiritual nature and 1t becomes
Paramatma or Si1ddba. This 1s the last siage of spiritual development
and 1s identical with the Sclf completely liberated or Muktajiva or
the Self which attained Muias. This Siddhaparamesthi is identical
with the Vedantic coneption of Parabrahma or Paramatma which
terms are also used by the Jamna thinkers. This Siddhasvarupa or
Paramatma Svarupa is without body--Asarira, and without form--
Arupa. Hence its nature can be understood only by yogic contempla-
tion for which the individual must be fit and highly qualified.
Ordinary people who are not endowed with the capacity of realising
the natureof the pure self Paramatma or Siddha Paramcsthi whose
pratibimba is installed in Jaina temples for the worship by the ordinary
bouseholder. This practice prescribed a mode of worship for the
ordinary people who were expected to concentrate their attention on
the wnage of Jina or Arhat Paramesthi corresponds to the Vedantic
attityde, which while recognising that the highest state of spiritual
dcvelopment 18 represented by the Parabrahma, provides for the
ordtnary man something lower than this as the object of worship, or
what s calicd the popular or vyavahanka point of view. As a matter
of fact, it may be sard without contradiction that this distinction
betwern vyavaharika and paramarthika points of view was adopted
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by the great commentator Sankara who took the suggestion from the
earlier Jaina thinkers, especially Sri Kunda Kunda. This term Siddha,
since it implies the complete destruction of all the kanmnas which
enshrowds the intrinsic purity of the seif is also called Nirgrantha,
who is devoid of all attachment. The term Kandazhi which occurs in
the Tamil work Tholkpya means the same thing as Siddha or the self
which is completely liberated from all the shackles of karmas. Though
the temple-worship is associsted with Arhat Paramesthi or Tirthankars,
Jainas have noteforgotten the fact thai the Siddha represeats the
highest spiritpal development. Hence the practice of silent satutation,
Namah Siddhebhyah or Siddhan Namah is a common practice among
Jains whenever they begin aay good work either literary or of ordinary
kind. Probably this practice of beginning with adoration of Siddhan
Namah or Namah Siddcbhyah was prevalent among the non-Jainas
also especially in South India where the people when they begin their
daily work in school are tasght to start with this salutation Siddhan
Namah.

The Age of Jainism:--There 1s a good deal of incomrect views
prevalent among even educated people as to the age of Jaimism. [t
1s an unfortunate fact that lndians had to leam their history from
foreign scholars. Foreign writers with incorrect and insufficient
knowledge of the Indian historical background wrotc textbooks on
Indian history which provided the historic information to Indian
student in schools, These history text-books were mainly responsible
for a good deal of erromeous views prevalent among the educated
Indians as to the past history of their land. One of these deplorable
errors is the view that Jainism is an off-shoot of Buddbism and
Hinduism. This error we are glad to say 1s no more prevalent among
the oriental scholars both in the West and East though the error
persists among the educated Indians whose knowledge of history is
not uptodate. The origin of this error is 0 be found in the fact that
the founder of Buddhism Gautama Sakyamuni and Mahavira
Vardhamana the last of the Jaina Tirthankaras were contcmporaries.
Buddhistic literature contans references to Mahavira and his follow-
crs, and similarly Jains liserature composed at the time of Mahavira
contains cross references to the Buddha and his religion. Persons who
studied lirst the Buddhist titerature and who had no knowledge of
Jaina scripture come to the hasty conclusion that Jainism must have
been a branch of Buddhiem. Later on when oriental scholars came
to study the subject they corrected their erroncous views and were
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conMained to call that Jainsim must have been earfier than Buddhism.
As a mauerof fact, the Buddbha was a younger contemporary of Lord
Mahavira. The Buddha himself in his conversation with s friend and
disciple Sariputia, narrates the fact that be himself in his earlier days
was adopting Jaina practice of austerity which be had to give up
bhecaase of the rigorous discipline which be did not like, The date of
Mahavira's parinirvana, 527 B.C. is accepted as a land-mark in the
history of ladia. According to Cambridge History of India, the 23rd
Tirthankara, Lord Parsva who lived 220 years prior 10 Lord Mabavira
1s also comsidered a historical persomage. According to the view
Jainism must have been prevalemt in India nearly three centuries prior
to Gautama Bueddha, the founder of Buddbism. Though writers of
Cambridge history of India did not go beyond Lord Parsva, we may
poimt out the fact that Jainism was in existence even prior to this
period. The Tirthankara prior to Lord Parsva, the 22nd Tirthankara,
according to the Jaina tradition is Lord Anstanemi, who is said to
havc atained his Nirvana on the Mount Girnar in Junagadha State,
which is a place for pilgrimage for the present day Jainas. This
Aristanemi was a cousin of Sri Krsna of Mahabharata fame and the
namc: Aristanemi occurs in Vedic literature as one of the great Rsis.
This Jaina wadition circumstantially supported by non-Jaina Vedic
hvicrature may also be accepted as having some historical basis. If sir
Krsna of Mahabharata var is accepted as having some historical basis
thca we have to accept the hustory of Aristanemi also. According to
the Jama tradition, there were twenty-four Tirthankaras beginning
with Lord Vrsabha and ending with Mahavira Vardhamana. Of these
the last three may be taken to be personalities of the historic period.
the rest are persons of prehistoric age and we need not trouble
oursclves abont their history till we know something more than merely
wadition. The first of these Tirthankara Lord Vrasbha who is consid-
cred by the Jainas to be responsible for revealing Ahimsa Dharma for
the first time to the world seems to be a very interesting personality.
Acconding 10 the Jaina tradition, he was a hero of the Iksvako family.
tlis father was Nabi Maharaja, the last of the Manus and his mother
Marudevi. Vrsabha's period represeats a complete change of World
conditions. Prior 10 this the country was called Bhoga Bhumi wherc
the people were satisficd with all their wants by the mere wish through
the betp of the traditional kalpakavrksa. During the time of Lord
Rsabha these happy conditions completely disappeared and the people
were in a perplexity as to the way of life which they were expected
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to carry. Then they all went to Lord Rsabha praying for help. He is
said to have consoled them by showing the way of life. He iaught
them how they could obtain food by tilling 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
Kadlpakavrksas disappeared. He taught some other people to carry his
agriculture-produce to different peoples and supply to those that were
in need. He again set apart a number of able-bodied men for the
purpose of defence. Thus the first social organisation owes its
existence to Lord Vrsabha who divided the society according to its
functions into three groups, agriculturists, traders, and soldiers. After
ruling over his kingdom for several years, he abdicated his throne in
favour ot his son, Lord Bharata and went into the forests to perform
tapas. After the practice of tapas for several years he attained
Kaivalyajnana or Omniscience : then he went about from place to
place preaching his Ahimsa dharma to the people of the land, so that
they may also have sprritual relief. Thus Lord Rsabha 1s known among
the Jainas as Adyina, Ady Bhagavan and so on, This {irst Tirthankara's
Iife 15 repeated verbatim also in non-Jamna Puranas, for example the
Bhagavatapurana (V. skandha). The same story 15 repeated in the
Visnupurana and the Vayupurana also. All these Hindu puranas
mamntain that Lord Rsabha preached the doctrine of Ahimsa after
performmg yoga for several years. He went about from place to place
completely discarding all ornaments and clothes, and hence he was
misunderstood by the people to have gone mad. The repctition of this
Itfe history of Lord Rsabha in nonJaina paranas can only be explained
by the fact that at one ime when the story was a common property
to both Jainas and non-Jainas the hero must have. been considered as
worthy of worship by all.

According to Jama tradition when Lord Rsabha attained his
Nirvana in Mount Kailash, his son and the ruling emperor of the land,
Lord Bharata built a temple in the place of Nirvana and nstalled an
tmage of Lord Rsabha for the purpose of worship for him self as well
as for the general public. This worship of L.ord Rsabha's idol must
have been prevalent throughout India from far-off ancient petiod of
the Indian history. That it was so prevalent in ancient India we may
infer from certamn facts available in the Vedic literature. The Vedas
constitute the carhest rccord available. They form three distinct
groups, the Samhitas, the Brahmanas and the Upanisads. The Sambitas
are four in number. the Rg Veda, Yajur Veda, Sama Veda and
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Atharana Veda. The Rg Veda mantras are utiered for the purpose of
invokig the aid of the Vewic Gods. Indra is the most improtant of
the Vedic deities. The religious life of the Arvans in the Rg Vedic
period centrod round the personality of Indra, the Vedic God. His aid
is invoked by the Aryans of the Rg Vedic period to botain prosperity
in their agricalture and also in their cattic wealth. His aid is also
imvoked for the purpose of destroying the enemies, the people of the
lamd, who resisted their advance. Thus the Aryans had to encounter
opposition from among the people of the land whom they considered
their enemies, who strongly resisted their advance. Thus the Aryana
had 1o encounter opposition from among the people of the land whom
they considred theri enemies, whostrongly resissted their advance.
Thus the Aryans had to encounter oppostition from among the people
of the land whom they considered theirenemies, who strongly resited
the invading Aryans, The Rg. Vedic hymnas composed with such a
back-ground of racial conflict furnishes us with certain interesting
facts as to the life and characteristics of the people of the land who
violently opposed the incoming Aryans. These hymns referred to a
section of the Iksvakus or Purusa who were in existence in the land
long long befure the Aryans of the Rgvedic period came into the
scene. These Iksvakus are recognised to be of the Aryan race and they
are referred to in terms of respect and adoration. This [ksvakuvamsa
otherwise called the Raghuvamsa, evideatly was an important and a
famous ruling dynasty of ancient India, which must have been in
existence even pnor 1o the Aryans of the Rgvedic period, ‘I hat this
Tksvakuvamsa was famous 1s borne out by the fact that most of the
ancient Ksatriya tamilics traced their origin to these lksvakus and
even the Sakya clan 10 which Gastama Buddha belonged claimed its
origin from the Iksvakus. The herocs of this family are celebrated in
Kalidasa's Raghuvamsa. According 10 Kalidasa, these heroes began
their life in early chithood as students, then they lived their household
lives, after which they completely renounced their worldly attachment
and roamed about in the forests performing Tapas or Yoga and then
finally discarded their bodies after realisation. This description in full
corresponds with the life history of Lord Rsabha, the greatest hero
of Iksvakus and the first revealer of Ahimsa 10 the worid and the
importance of tapas or yopa for the purpose of self-realisation. We
suggest that this Rsabha cult must have been prevalemt even before
the advent of the Aryans and the Rg-vedic tradition. In support of
this thesis we aote the following facts revealed by the Vedic literature.
The Aryans of the Rg Vedic period il is staied, were resisted by the
people of the land who are called Dasyus. The term Dasyn is
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interpreted sometimes as enemy and sometimes as a slave. These two
interpretations represent two different stages. First when the people
of the land resisted they were called the enemies, and when the
encmies were subjected after a military conguest and taken as
prisoners and made to work as slaves, the same Dasyus became slaves.
Facts that deserve emphasis in this connection are the descriptive
terms used by the Aryans 10 describe thes¢ enemies, the people of
the land. These Dasyus are described as Ayajna, Anindra, Avraia,
Anyavrata and so on. These terms resepctively mean those that are
opposed 10 Yajna, Indra worship, those that observe a different
religious practice, and those that do not practise the religions of the
Aryans, From these descriptive tenms 1t 1s quite clear that the people
of the land were dead againsi the Vedic institution of Yajna or animal
sacrifice. Their opposition to the invading Aryans must therefore be
due to two factors. The people of the land politically resisted the
mvading foreigner, and secondly because the pedplc of the land were
afraid of the fact that their culture would be destroyed by the invaders
whose culture and religion were- entirely different from therr own.
These Dasyus the people of the land, are also described to have been
of dark skin and to have been speaking a diffcrent tongue. Therefore
they must have been the carly Dravidians who were present all over
India at the time of the Aryan invasion. After describing the praclice
of these Dasyus 1n negative terms, the Vedic hitcrature uscs a very
significant term to describe their religion, The early Dasyus, the
cnemies of the Aryans, who were opposed to Yajnas and Indra worship
were worshippers of Sisnadeva. This 15 a very interesting revelation,
Turopean ogental scholars translate this term Sisnadeva as worship- -
pers of Linga. The Sanskrit tcrm Sisna is not identical with the Linga
which 15 now worshipped by the Saivites. Sisna represents the male
sex organ whereas the Langa designates both Sisna and Yoni. Hence
the term Sisna cannot be interpreted 1n any way 10 mean the Linga
which is a combination of Sisna and Yom of phallic worshippers.
Therefore the only interpretation that we could bave 1s our theory that
the ancient Dasyus who were the people of the land and who resisted
the invading Aryans were n the habit of worshipping a nude 1dol as
therr God. which can be catled consistently as Sisnadeva. If the
prergvedic people of the land had for their worship a nude male image
called Sisnadeva by the Aryans all the other descriptive terms may
f1t 1 with this theory if you take that this Sisnadeva worship must
have begn the charactensuc of the Rsabha cult introduced by Lord
Rsabha, the tirst lirthankara, and encouraged bv his son Bharata 1n
the form of a emple-worship, Jhe excavations of Harappa and
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Mohenjodaro circumstantially corroborate our theory, because among
the discoveries resulting from the excavations we have sude images
of a yogi coasidered to be idols used for worship by the poople of
the Indus Valley civilisation and the symbol of the ball is foynd in
aboundance in coins and seals belonging to that period.Hence it will
be consistent to maintain that the religious life of the people of the
Indus Valley civilisation must have been associated with the Rsabha
cult which must have been prevalent throoghout the land from
Himalayas down to Cape Comorin and further south in Lanka After
some time when the invading Aryans completely conquered the whole
of Northern Indua, the people of the land who are called Dasyus must
have withdrawa to the south, viz., to this side of the Vindhya hills.
That there must have been such a withdrawal by the people of the
land to the south is corroborated by the traditional account both in
Jamns puranas, and Hindu puranas. According to the Jaina tradtition
the Northern India was completely occupied by five Ksatriya dynas-
ties, namely, the Iksvakuvamsa, Harivamsa, Kuruvamsa. Ugravamsa
and the Nathavamsa. These five Ksatriva gronps completely occupied
he whole of Northern India and the people of the land who are called
Vidyadharas by the Jana tradition had to be sausfied with the
peninsula to the South of the Vindhyas. These Vidyadharas are
represented by two umportant dynasties of ruling families, one of
which was more powerful to which Ravana the emperor of Lanka
belonged The other group was represented by Vai. Sugnva and
Hanuman. According 1o Jaina tradition, these Vidyadharas were
highly cultured people, in fact morgg cultured than the rest and they
were specially skilful in applied schence, or Vidyas, on account of
which they were calied Vidyadharas. They had the privilege of
travelling in air by some sort of aerial vehicles or vimanas which they
were skilful enought to build for themselves. Since they were skilful
people of very high culture, the ruling chiefs of the Iksvaku family
very often entered into matrimonial alliances with these Vidyadhara
families,in fact, the Jaina tradition meations that Lord Rsabha himself
married a Vidyadhara princess by whom he had his son Bharata, the
first ruler of the land and who gave his name to the land, Bbaratavarsa,
These Vidyadhara rulers who were designaled gs Raksasas by their
political egsemies, Aryans, are recognised to be highly cultured by the
Aryans themselves. The Jaina tradition makes these Vidyadharas
followers of Rsabha cult, strictly practising Ahimsa Dharma and
sternly opposed to Vedic Yajna. There is an interesting chaptet in
Jaina Ramayana Padmapurana of the Jainas, which narrates the life
story of Sti Rama. The chapter refers to the elaborate preparations
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made by one Ksatriya prince called Marutha for he purpose of of vedic
sacrifice. The chapter is called Maruthayajnadhvamsa sarga, These
preprations for the performance of yajna are made im the bonders of
Ravana's territory. Narada who happens (0 pass by that way obsarves -
these elaborate preparations. According the Jaimas, Narada is consid-
ered 10 be a champion of Ahimsa. He advised the Ksatirya prince
Marutha not to perform the sacrifice. Narada's advice was rejected.
He then goes to Ravana straight and informs him of the vast
preparations made by a Ksatriya prince quite in violstion of Ahimsa.
Ravana sends a few officers Lo stop these preparations. These officers
were sent away unceremoniously by the prince Marutha. But Ravana
himself appears in person officially with his soldiers. Then Marutha
confessed that he was instructed by the Vedic priests to perform this
yaga though he was not very well informed about this. Thea Ravana
rcbukes um, stops the preparations, releases all the animals intended
for sacrifice and threatens the priests. Then Marutha was igitiated to
the practice of Ahimsa Dharma and he was made to give a solemn
promise that he would be no more a party to animal sacrifice or yajna.
This story found in Jaina Ramayana clearly indicates that the
Vidyadharas since they were followers of Ahimsa cult were sternly
opposed to any performance of yaga within their borders. Perhaps that
explains why according to the Valmiki Ramayana, the Raksasas were
always bent upon preventing the performance of yagas and whenever
an attempt is made (o perform yaga the parties had to seek the aid
of military protection before they could carry on the ceremony. This
is Mlustrated in the Ramayana where Visvamitra takes the military
aid of the royal princes, Rama and Laksmana before he starts the
rituals, Thus the circumstantial evidence goes to support the theory
that the people of the land were all followers of Rsabha cult and they
were staunchly defending their cult of Ahimsa whenever there was
an interference from outside. This theory implies that even before the
advent of the Rgvedic Aryans, the people of the land had a higher
form of religion. The Rsabha cult of Abimsa is further borne out by
an evidence supplied by the later Brahmanas and the Upanisads. When
the Aryans of the Rgvedic period prominenly settled in Northern
India, their vedic culture of Yagas, must have been prevalent side by
side with the religious practice associated with the earlier Rsabha cult.
The royal families representing the Iksavakus clan and other clans
must have been driven towards the East by the conquering hoards of
the Rgvedic Aryans who came and scttled in the Punjab. The carlier
Aryan families who adopted the Ahimsa cult of Lord Rsgbha must
bave been opposed to this new cult of the Aryans. Therefore we have
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a reference to the Pracyadesa, the Eastern countries in the Brahmianas.
The most important of these the Satapaihabrahmana. gefcrs (o the
people of these Pracyadesas which include, Kasi, Kosala, Videha and
Magadha as Aryabhrastas. The orthodox Brahmins of Kurupancaladesa
are advised not to travel in the Eastemn countries. Because the comrupt
Aryans completely gave up the performance of yaga; they adopted
an opposite Dharma altogether. They hold that not performing yaga
is their Dharma and performmg yaga is a contradiction to Dharma,
or Adharma. Further these-people of the Eastern countries do not
, recogmise social eminence of the priests. Hence the orthodox priests,
if they travel 1n the Eastern countnies will not be respecteq according
to their social status. These reasons given in the Satapathabrahmana
clearly indicate that the people of the Eastern countries of Gangetic
valley were all apposed to the Vedic culture of the yaga, and were
followers of Ahimsa Dharma. Here we have to note the fact that the
followers of Ammsa Dharma the intellectual leaders of the Eastern
countries of he Gangetic valley were all Ksatriyas, All the twenty four
Tirthankaras of the Janas and the founder of Buddhism Gautama
Buddha all claimed o0 be Ksatriyas; that the Ksatriyas were champions
of Ahimsa Dharma that they were opposed to vedic sacrifice, yaga
championed by the priests of the Kurupancala country is further
corroborated by the Upamsadic hiterature which forms the Vedania
or last form of vedic hterature. When we tumn to Upanisadic literature
we observe a complete change in the intellectual attitude towards life
and problems. Prior to that the whole of Vedic culture is Svargakama
Yajetvayah--1if you want happiness in Svarga you must perform
sacrifice.But when we turn (0 the Upanisadic period the idea ts enuely
different. We notice that the intellectual leaders of the Upanisadic
period do not a attach any importance to the utilitarian idea. Prosperity
here and Svarga happmess hereafter are considered both as worthless
acquisitions. One 15 advised to look to something far more valuable
than this. That Naciketas rejects the blessings of prosperity offered
by Yama, that Maitreys, the wife of Yajnavalkya refused the offer by
her husband of all his riches show clearly that the ideal of the
Upanisadic principle 1s far higher than that presented by the previous
age of the vedic culture. Spintual yaga is considered to be nferior.
The Upamsads cmphasise a metaphorical yaga of kimdling the
spiritual fire by yoga in which all the inpurities associated with the
self are 10 be burat for the purpose of self purification and spiritual
realisation. The priests of Kurupanncala countries throng to the royal
courts of the Pracyadesa with a request to be initiated mto this new
culture of Atmavidya which is championed by the Ksatriya scholars
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of the land. What is the origin of the new change of the attitude in
the Upanisadic culture. The only answer that we can think of is the
Ksatriya intellectuals of the Eastern countries of the Gangetic valley
staunchly defended their Ahimsa cult given o them by L.ord Rsabha
till they were able to convince the priest of Kurupancala that their
sacrifice was distinctly inferior to this cult of Ahimsa or Atmavidya.
Thus we have the Jamna tradition fully corroborated by non-Jaina
Vedic literature in these three distinct historic groups of the Samhitas,
the Brahmanas, and the Upanisads These facts supplied by the Vedic
Inerature laken in conjunction with the evidence .supphied by the
excavations of the Indus valley civilisation will constrain us to believe
that the Rsabba cult of Ahimsa and the practive of tapas or yoga must
have becn the ancient cult of the Indians throughout the tand prevalent
even before the ag.vcﬂl of the Aryans who sang the hymns of the
Rgveda. Thus the Ahimsa cult revealed by Lord Rsabha ws the most
ancient of religious cults which must have been prevalent mn the
Nothern India and which must have been the practice in religion of
the people of the land at the time of Aryan invasion.

Muoksa Marga:--What is the Moksamarga which is peculiar to
Jammisin? What are uts special feature ? How is it different from the
rehgious principle associated with the other Indian Dharisanas.
Moksamarga is defined by Umasvami thus : Samyak Darsana Jhana
Caritramt Moksamargah : Right faith, right knowledge and Right
conduct, these three constitue the path 1o salvation. This the first Sutra
of Umasvami's monumental work called Tattvartha Sutra. The em-
phasis s laid on all the three only when all the three characleristics
are combined they can constitute to Moksamarga. Each by itself is
imperfect and therefore msufficient. To depend entirely on faith as
15 maimained by some Hindu Darsana will not lead one to happipess
or Moksa. Similarly Jnana or knowledge alone cannot lead one (o
happiness. Nor can Cantra by itself however admirable the conduct
be, is sufficient to lead to the desired goal. Hence faith, knowledge,
and conduct must be presented together by an indavidual if he is 1o
walk the path of righteousness. Fusther it is emphasised that these
three--faith, knowledge and conduct must be of the right type. Hence
1t1s called right faith, right knowledge and right conduct alone when
combined together would constitute thc Moksamarga. Mcrc faith
which is not of the right type will not be founded upon the uitimate
nature of reality. Swmilarly right knowledge and not any other
knowledge will consitute the Moksamarga. Right knowledge will
therefore exclude all incorrect attitude and disruption of the nature
of reality. Hence that prefix Samyak is used in each of the terms. The
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Commentator of the Sutras gives an interesting metaphor to bring o
the force of the sotra. A persoa suffering from a disease, say fever,
il he desires 10 cure himself of the disease mmst have faith in the
capacity of the doctor and must know the exact nature of the medicine
prescribed by him for his discase and must drink the medicine
according to the mstructions of the doctor. Mere faith in the doctor
will be of no use. Faith in the capacity of the doctor and the knowledge
of the nature of the medicine would equily be useless wnless the
patient takes the medicine. The person who cxpects to be cared of
his disease must not only have faith in the doctor's capacity, and fuil
knwledge of the nature of the medicine but aiso take the medicine
according to the prescription. In this case beings in the world of
Samsara are assumed to be patients suffering from a spiritual
disqualification or discase who desire to get rid of this disease and
to attain perfect spiritual bealth. Thus for the purpose of belping such
persons this Moksamarga is prescribed as a spiritual remedy and the
spintual remedy therefore must be assocated with all three charac-
teristics of right faith, right knowledge and right conduct ia order to
be effective. Thesg three constituent elements of the path ¢o salvation
are called Ratnatraya or the three jewcls. These Rataatraya or the
three jewels of the Jaina Dharma should not be confounded with the
three jewels or the Ratnatraya of the Bauddhas, where they mean three
dificrent things--The Buddha, founder of Buddhism and Dharma, the
message revealed by Buddha, and the Sangha, the social federation
organised by him. Therefore the three jewels of the Bauwddhas arc
Buddha, Dharma and Samgha which are quie differest form the
Ratnatriya of the Jaimas, which constitue the Moksamarga.

What is Samyak Dareana or Right faith 7 Samyak Darsana is
defined in the following suira:--

Tattvartha Sraddhamam, Samyak Darsanam: Faith or belief in
the nature of the reality is right faith or Samyak Darsana. Belief in
the Tattvas or the reals as they cxist forms the foundation of Jaina
faith. What are these Tattvas 7 Belief in it is emphasised as the
important foundation of Saimism. These Tattvas or the reals are said
to be seven in number. Jiva the living entity, Ajiva non-liviag cntity,
Asrava, bandha, Samvara, Nirjara and Moksa. Aszava means flow of
karmic matier into the amture of sclf or soul. Bandba implics the
mixture of the karmic matter with nature of the sole on account of
which the soul looses its intrinsic purity and brilliamce. Samvara
represents the act of prevesting the inflow of the karmic matter and
hence it is the blocking of Asrava. Nisjara represcats the acl of
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destroying the karmic matter which may adhere to the soul. As a result
of blocking up the flow of firmah karmic matter and destruction of the
old karmic matter clinging to the soul you have the emergence of the
soul in its pure form, free from karmic upadhis, whose state is
represented by the term Moksa. These are the several fendamental
realities proclaimed by the Jaina Darsana, which every Jaina is
expected 10 believe. Of these the first two Jiva and Ajiva the living
and the non-living, form the primary categories and the others are only
secondary. The third and fourth represent the association of the first
and the second. The fifth and the sixth represent partial dissociation
of the first (Jiva) from the second Ajiva or matter. The seventh
represents the complete dissociation of the first.

Before examining these categories in detail let us explain some
of the fundamental philosophical doctrines associated with Jaina
Darsana. Let us take first the doctrine of Sat or Reality. The definition
of Sat given in Jamn Metaphysics 1s that it is a permanent realily in
the midst of change of appearance and disappearance. Utpada-vyaya-
dhrauvya-yuktam Sat. This conceplion of reality is peculiar to
Jainism. The only parallel that we can think of is the Hegelian
conception of relaity in Western thought. The real existence is not
merely the state of static and permanent existence. An existing reality
in order to maintain 1{s permanent and continued existence must
necessarily undergo change 1 the form of appearance and disappear-
ancce. This may appcar to be apparently a paradox. But when we
appreciate the sigmificance of this descnption of reality, it may be
found that it is the most accurate description of reality, of the actual
state of tmngs. l.verywhere we find growth and development and this
is manifest in the orgamic world. Whether we look to the world of
plants of animals, the field of botany or biology, this descripuon of
relaity is clearly borne out. Let us confine ourselves to the life history
of a plant. It begins itself 1n the form of a seed. The seed which is
planted in the soil must necessarily break the shell and sprout out.
That is the first step m its attempt to grow. If the seed remains as
a secd without this change there wall be no growth and no plant; the
seed will be condemnced as a hifeless one. Hence it is pecessary thal
it should change its own form and assume a new form which is the
necessary stepping stone for the growth of the plant. This sprouting
seed must further undergo change and some portion of it must come
out seeking the sunhight and another portion of it must 2o down 1nto
the carth in order 10 obLun nounishment from the soil. That portion
of the sprouting which goes down into the soil will undergo enormous
changes into the root system, all engaged in acquiring nourishment
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fof The mother plant. Simitarly the portion that shoots up into the air
aod sunlipht will undergo emormous change, of sprouting out in
tendrils apd.leaves finally resulting in branches and stem of the plant
afl engaged in the task of procusing nourishment with the help of
sunlight, froni smong the chémicals available in the atmospbere, such
as carbondioxide. At every stage thus we find change, the old leaves
being shed off and the new sprouts coming in. This seems to be the
general law of Nalure by which life maintains 1ts identity and
permanence because wathout this change life will cease to be life and
organmism will dre. What is true of a plant is equally truc with the
life lstory of an animal. The life history of a mammal or a man may
be of the same principle with similar process of growth starting with
a swagie cell organism with fecundated ovam in passing through the
muluphcay of cells constituting a mass undergong claborate ana-
tomical change within the uterus of the mother till the time of the
birth when it comes out as fully constituted body waiting to grow
further in the outer cnvironment. Here also the same principle is
maintained, 1.¢., wdentity in the midst of change appearance and
disappearance the old disappearing and the new appearing the in
orgamism, Every parl of the physiological system of the body of the
child will thus undergo change till the child grows into an adult and
fyll-grown individyal, It is this Law of nature that is observed to be
prevalent 1in the world of reality. That 1s implicd n the defimition of
reality given above. The apparent paradox thus reveals the intrinsic
nature of reality and we find it iHustrated everywhere in the world
of nature. It is this verv same principle that is associated with the
great German Philosopher Hegel, who spoke of the dialectical nature
of reality, dialectic 1mplying thesis passing to its opposite, the
anlithesis, and the both opposites being comprehended under the
general principle synthesis. What are apparent contradictions are but
1w essential aspects of the same higher reality which comprehends
within itself two conflicting principles. The gencral biological con-
ception of life in the form of metabolism may be taken to be a fit
illustration of ths Ilegelian dialectic, as well as the Jain conception

of Reality,--Sat. Life acuvity or what is called Metabolism implies

conflicung process of anabolivm and cafabolism which are the two

necessary aspects of hilfe activity and the heality balance between

these two conflicting activitics is the general characteristic of metabo-

lism, In this respect Jaina conception of reality 1s different from the

other Indian Darsanas. because the other Darsanas some of them

would cmphasise permanency atone as the nature of rcality while

some others would emphasise change alone as the characieristic ‘of °
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reality. Vedantism may be taken to be an example of a philosophical
system which emphasise permanency as the characicristic or reality
and dismisses change as sheer illusion. Similarly Buddhistic
Ksanikavada--momentary change over-cmphasises change to the utter
neglect of the underlying permanency. The one sided emphasis either
of permanency or change is rejected by Jaina thinkers who condemn
such systems as Ekantavada, a system which clings to a partial aspect
of the recality. It neglects to note the other aspects which are also
necessarily present in the system of reality. Afier rejecting the non-
jaina systemis as a group of Ekantavadins, the Jaina thinkers call their
own system as Anckantavada, a system of philosophy which maintains
that reality has multifarious aspects and that a complete comprehen-
sion of such a nature must necessarily take into consideration all the
different aspects through which reality manifests. Emphasis on one
particular aspect of reality and building vp the system of philosophy
on that aione would be similar to a fable of blind men attempting to
describe the nature of an elephant. A clear and correct description
of the animal, ¢iephant, would be accurate only when you take into
consideration all the descriptions which the blind men make by their
partial contact with the real animal. Hence the Jaina Darsana 1s
technically called Anekantavada as it attempts to apprerehend fully
the whole of reality by taking into consideration the defferent aspects
through which this reality manifests.

The Concept of Dravya--This conception of Sat or the existing
reality that is a4 permanency in the midst of change leads us to another
philosophical concept associated with the Jaina Darsana, the Concept
of Dravya. The term Dravya is generally applied to different classes
of objects that constitute the whole of restity. The term Dravya itself
is derived from a root which means the flow. Any object of reality
which persists to exist in the midst of continuous disappearance and
appearance may be described to be a flow of reality just like a stream
of water. This autonomic fluidity of an object of reality is what is
implied by the techmical term Dravya which is applied to any class
of objects constituting the Reality. This Dravya 1s defined thus: Guna-
paryayavat Daravyah--that which has characteristic qualities and that
which is undergoing constant modifications is what is called Dravya.
The general illustration of a dravya given in textbooks is the
substance, gold. This dravya--gold--has got its characteristic quality
of yellowness, brilliance, malleability, etc., and it may be made into
several ornaments. One ornament of gold may be changed into another
ornament if the owner so desires. The changing form into which this
sdfistance, gold, shall be constituted is its mode. The substance, gold,
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out of which these ornaments are made is the Dravya and the
characteristic attributes of yellowness, etc., constitute its Guna. lere
also the conception of Dravya is peculiar to the Jaina Darsana, and
to a very large extent differs from the conception of Dravya found
in the other Non-Jaina Darsanas. The substance and qualities cannot
be separted. 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 is the substance that manifests this
nature through 1ts attributes. Substance without attributes and at-
tributes dissociated 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 is that which
manifests through its Gunas and real gunas are those that have their
roots in the underlying Dravya. Gunas which are not based upon the
underlying Dravya, whose manifestations they are, whould be merely
sensory tiJusions having no claim to the status of reality. Hence in
the world of reality there can bg no separate existence either of Dravya
or Guna from each other. It-may be clearly seen that according to
Jaina Darsana, the systems which speak of a real existence without
Gunas, Nirguna or of Gunas existing spearately 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 uns conception even Cetana or
Soul or Atma cannot separate 1ts quality of Cetana or consciousaness
but some other philosophical systems do maintain that the Cetana
quality and Atamadravya are two different entities occasionally
brought together by extraneous circumstances, These two doctrines
as (o the nature pertaimng to reality--8at, and Dravya lead vs to the
consideration of fundamental and logical doctrine which is also
peculiar to Janism.

Asti-Nasti Vada--According to this logical doctrine every fact
of reality 1s capable of being described 1n two logical propositions-
-one affirmauve and the other negative. This paradoxical logical
doctrine of Asti-Nasti Vada has perplexed many nogs-Jaina thinkers
including even the great philosopher Sankara, Apparently this con-
ception will be meaningless. How could the same fact be described
by two contradictory logical propositions? How can we say that it is
and at the same lime it is not? Because Asti-Nasti literally means the
thing 15 and is not. If we remember the two previous philosophical
doctrines of Sal and Dravya and if we remember that the ultimate
reality is a permancnt and changing entity manifesting through
constant change of appearance and disappearance, when we can
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understand that a fact of reality when looked at from the underlying
permanent substance may be described to be uachanging and perma-
nent, where from the point of view of the modes which appear and
disappear, the thing may be described 10 be non-permanent and
changing. This difference of aspect is called Naya technically by the
Jaina thinkers. Describing a thing from the dspect of the underlying
substance or Dravya is called Dravyarthikanaya whereas the descrip-
tion based upon the modifications or changes is called
Paryayarthikanaya. Thus the same fact of reality may be apprehended
and described from the Paryayarthikanaya or from Dravyarthikanaya.
From the point of view of the former it may be called an ever-changing
fact whereas from the latter point of view it may be said to be an
unchanging permanent eatity. Hence these two appearently contradic-
tory legical propositions though applicable to the same fact of reality
are predicated from two distinct aspects, one emphasising the under-
lying substance, the other emphasising the changing modes. If we
recognise that the conflicting predications are logically possible and
fully significant since they refer to two different aspects of view, the
logical doctrine of Asti-Nasti Vada looses much of its mystery and
apparent contradictory nature. This Asti-Nasti Vada doctrine is further
elaborated my Jaina Logicians. Take the case of a piece of furniture,
the chair or the table before us. If we enquire into the nature of the
material, the timber, the same piece of furniture admits of two
different logical propositions, one affirmative and the other negative.

It the chair is made of Rosewood then it is capable of being
described as furmiture made of rosewood. Can we describe that the
same chair as made of teakwood? Certainly Not. We have to say
emphatically that it is not made of teakwood. The same piece of
furniture therefore admits as affirmative proposition that it is made
of rosewood, when you take into consideration the actual timber out
of which it is made and a negative proposition that it is not made
.of teakwood when you take into consideration some other timber alien
to its own nature. Similarly when we want to know whether a piece
of furntture is in the drawing room or in the verandah of your house,
and 1! 1t actually exists in the drawing room we have to say that it
1s in the drawing room and it 18 not in the verandah, It is according
1o this docirine of Asti-Nasti Vada as elaborated by the Jaina
Logicians ever, fact of reality may be described according to four
different conditi ms--Dravya, Ksetra, Kala and Bhava--Natife of the
substance, the place where 1 15, the time when it exists, and-the
characteristics intninsically prescnted in it. Every object from its won
Pravya or substance admils of an affirmative predication and looked
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at from the paradravya, alien substance, admits of a negative
predication. The example of a cbair given above from swadravya
rosewood admits of affirmative predication, it is made of rosewood;
and from the point of view of paradravya, alien substance, negitive
predication. Similarly from savksetra it is said to be in the drawing
room and from paraksetra it is said it is not found in the verandah,
This principle of predications may be extended to any object of
reality. When we say an animal Cow, and on¢ ¢uestion ariscs what
kind of animal it is, we have to say affirmatively it is a cow and
negatively it is not a horse. It the question is where is the cow and
if it is actually grazing in the compound we have to saswer the cow
is in the compound and it is not in the cattleshed. Affirmative
predication from the svaksetra and negative predication from paraksetra
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 15 an event which took place befor® the beginning
of the Christian era and therefore cannot be associsted with the
historical period of the Christian era. Hence we have to say that the
invasion took place in B.C. and not mn A.D. from the point of view
of kala. So this doctrine becomes an obvious statement according to
common sense point of view and need not be considered to be an
extremely intricate philosophical doctrine. Yes, in spite of its obvious
nature based upon commonsense point of view it has been misunder-
stood by many non-Jaina thinkers and even the great Sankara
dismisses the doctnne as a praitlings of a mad man. With this short
account of philosophical background of Jaina darsana, we may go to
examine some of the importance categories in detail.

Jiva or Soul :--The term Jiva represents a living being. It denotes

a spiritual entity. Its essentiall nature is Cetana or thought. Jiva is
defined by the Jaina thinkers as an entity which lived in the past,
which continues to live in the present and which will certainly live
in the futher also. From this definition it is clear that the term jiva
or soul is an entity which had no beginning and which will have no
end. It is beginningless and unending continwous existence of a
spuritual nature. This java or soul is mainly of two kinds--Samsara
jiva and Moksa jiva. The soul that is embodied, life in the concrete
world of biological kingdom associated with the kanmic bondage is
the Samsara Jiva; the soul that is free from soch karmic boadge and
which transcended the cycle of Samsara and which had atiained its
nature of intrinsic purity as a result of liberation from karmic bondge
is Moksa Jiva. This conception of Jiva may be said to be the central
“ doctrine of Jaina philosophy, all the other categories being merely



gofq o ¥ SR fug g &1 e B AR 4w w
YN o ¥ % 7% Ny %a’rgzmtwwt
us @AY @t B 9% WRWR ¥ W @) ¢, oyl ¥

w 4% @ e A amaﬁ!maﬂqﬁz
Praros @tar &) w19 ¥ gfe | N w & »er ovgmy
e &1 I {odl v @ gd g 99 @ fed
vt B @E ) @E WDV ¥ TE QY v GER
@ wa w5 W 2 Y g Sawe W ¥ T of) aw.
Mar P g ea gae faar ) 78 a% B AR
XY werEBe A S} www gee @ wsn 2 Ay @R
T3fq @ g8 O Ugd A B AT I B9 @9 IR
"dgcaqol fagral &1 Tdeor S

e I awe

W |9 wolg wreofl & yfaa w7 2 T® U@
segifenrs ganf #) i ada s 1 oW amgwms wFHRY
g A REAR 1 N9 Riasl A N Hasm N H
38 waaq qend @ Haww d w B, wEe ¥ w oW
2 Y wfesm d§ wWw| ge arem wWe R & 5 e
yR—-s==a 8, AR memfye gl @ Wy aRaa 4 2,
9% 3 yeR & §- wurd AR g W wf & G HUR
A o o B ufda @ qore & 3§ wEWM @ sy W
W 3 ¥9 4 g 8 7 & qu R oo 4@ Rgarmen
(M) * ura W o ¢ 78 qF@ e seaar &1 a8
Wy figra ¥ wd-zdfs & o fgra 2 wad e

17



secondary and subsidiary to the central eatiry. The Samsars Jiva itself
is divided into fowr main classes, or Gatis as they are techuically
called Catur Gatis. These Gatis are Devagati, Manusyagati, Tiryaggati
and Narakagati. The first represents the class of devas living m what
are called Devalokas. The second term Manusyagati refers to the
buman being living in this world. The third term refers to the sub-
human creatures or lower animals of the zoological and botanical
kingdoms which are fownd with mankind in this world. The fourth
term refers to the beings in the hell or the Naraka..Netherworld. The
Devaloka or the upper world and Narakaloka the world of hell are
recognised in Jaina cosmology, according to which the concrete world
of living beiags men and Jower animals is calied the Madhyama loka,
the middle world. Alt beings of these four differemt groups are called
Samsara Jivas, that is a Jiva which is subject to the cycle of birth
and death, which cycie is deaoted by the term Samsaca. All Samasrajivas
are embodied according to their individual spiritual status. Each
Samsaric soul is born with a body and continues to live as embodied
soul subject to growth, old age, decay and death; when it has to quit
its body in search of another body it acquires another body consistent
with and determined by its own karmic conditions. Throughout the
series of births and deaths thus associated with the appearance and
disappearance of the corresponding body the underlying Jiva or the
soul 1s 2 perpetual entity serving as a connecting thread of unifying
the various births and deaths associated with that particular Jiva. This
Samsara Jiva associated with its own karmic bondage and its own
corporeal existence is comsidered 10 be uncreated and therefore
beginningless. For the Jaina metaphysician the question when did the
soul get associated with material body is a meaningless question,
because they say Samsara is Anadi. The cycle of births and deaths
has no beginning. Whatever may be the differcnce of opinion between
Jaina mctaphysics and the other schools of Indian thought, in this
particular point all agree. All maintain that the Samsara is Anadi.
Hence no school of Indian thought would allow the question when
did Samsara begin to be a sensible question. While all the systems
maintain that Samsara is beginningless--Anadi, all of them do
maintain that this series of Samsara will come (o an end. Al the time
of liberation of the soul from material and karmic bondage it is said
to attain Moksa or liberation. 1n this respect also they are at one with
the Jaina thinkers that the Samsara Jiva is capable of liberating Htself
ultimately from the samsaric cycle of births and deaths and of
obtaining its form of intrinsic purity when the soul is called Mukta
Jiva or Paramatma. Fundamentally therefore there is no distinction
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between the sonl that lives in Samsara and the soul that autains
liberation or Moksa. The Jivatma of the embodied soul in Samsara
is identical with the would be Paramatma. The two are one and the
same. The doctrine that maintains that the Jivatma and Paramistma
are intrinsically identical is the fundamental Jaina doctrine of
Advaitism, which is also the fundamental doctrine of Advaitism of
Sankara of latter days. In fact Sankara dismissed all the other systems
which do not accept this doctrine as erroneous ones to be discarded
and emphasises this doctrine of identity between the Jivatma and
Paramatma as his own Siddhanta. The natuxe of Jiva is Cetana or
thought and is therefore quite different from all the other categories
which are not so characterised by Cetana or thought. The other
Acetana categories are called Ajiva in Jiana metaphysics. This term
Ajiva includes Pudgala or matter, Akasa or space and two other
principles called Dharma and Adharma. Principles of equilibrium and
motion which are peculiar to Jaina Physics.

The four categories which are grouped in the Ajiva class are
distinctly nom-spiritual and hence incapable of consciousness or
thought. They are grouped under Acetana. All Ajiva categories are
called Acetana. It is only the Cetana entity, Jiva, that is associated
with the conscionsness. This consciousness or thought which is the
characteristic of Jiva may manifest in three distinct psychological
activites of cognition. The process of knowing, ¢emotion--the process
of feeling pleasure or pains, and conation--tbe process of activity
culminating in voluntary activity. All Jivas therefore are associated
with these three different forms of psychic activity of consciousness
and are technically called Cetana Paryayas--awareness of the envi-
ronment, hedonic reaction to the objects so cognised and the char-
acteristic activity manifesting as a resnit of this feeling of pleasure
or pain. This Jiva 1s intrinsically the knower, the Enjoyer and the
Actor. Every soul according to its own status in the course of evolution
is thus capable of being in its own way the knower, the Enjoyer and
the Actor. Every soul according to its own status in the course of
cvolution is thus capable of being in its own way the knower, the
enjoyer and the actor--Jnata, Bhokta and Karta. This process of
knowing may be limited according to the biological conditions of the
individual being. Knowledge may be wider or nasrower according to
the scale of evolution. The environment and knowldege expected of
4 lower animal will be much narrower than that of a human being
and the environment and knowledge of a cultured individual will be
very insignificant when compared to the knowledge of a person who
by yoga or apas acquired supersensual knowledge whose extensity
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would be very great. Thus the growth of knowledge is conditioned
by the spiritual growth of the individual soul or Jiva. in the case of
Moksa Jiva the knowledge becomes iafinitec comprising within itself
all the three worlds, when he becomes the knower par-excellence who
acquires the nomenclature of Sattvajna, the Omniscient and whose
extensity is limitless in space and powers. This Paramatma is Jnani
par-exccllence. This Jaina conception of Jiva though fundameantally
identical with the concept of Jiva in other Indian systems of thought,
still differs from the other view in certain respects. For example,
Sankhya Purusa which corresponds with the Jiva of the Jaina
metaphysics 1s slightly different fromt he Jaina concept of Jiva. The
Sankhyas thought that Purusa is a Cetana entity, but Purusa is the
knower and the enjoyer, Jnata and Bhokta but he is not active. He
is not a Karta. All activities in the concrete world according to
Sankhya school is associated with body, the material entity which is
called Prakrti in the Sankhya school and which is called Pudgala in
the Jaina school of thought. Since all activities associated with non-
thinking Prakrtis in Sankhya system, the Cetana eatity Purusa is not
connected with any kind of activity. Then why shouid he be
responsible for the activity carried out by some other entity? He is
really non-active Akarta. The Jana thinkers object to this Sankhya
vicw. They say that if the Purusa is Akarta or non-active and merely
a spectator of activity carried out by another agency there is no moral
justification in maintaining that he is the Bhokta or the enjoyer of
the frunts of such an acuivity, The fruits of activity are either
pleasurable or painful, and why should an entity which is not
responsible for the activity be destined to enjoy the result of pain or
pleasure, Simitarly the other schools of thought such as the Mimamsakas
and the Vaisesikas maintain that Jaana or the knowing capacity gets
associated with the soul which is by nature intrinsically devoid of this
guna or quality. The knowing capacity or Jnana which is a distinct
entity trom the soul is brought in association with the soul or Jivatma
by combination; then the soul becomes the knower. This doctrine atso
ts rejected by the Jaina thinkers as most comtradictory, becanse it
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 knowing capacity or Jnana is intrinsic
manifestation of the spiritual entity Cetana dravya or Jiva. To imagine
that the quality of guna can exist separately from the Jiva or the Atma
is according to Jaina metaphsics quitc impossible and meaningless,
because according to this centrat doctrine of Jainism Guoa and Dravya
cannot be scparated and when so separated each becomes meaoingless
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abstractions incapable of existence in reality. Hence the triple psychic
charsgteristics of knowing, feeting and action are considered imalicn-
able gualities of the Cetana entity, Atma or Jiva, and they should not
be comsidered 10 be of independent existence brought together by
combination or association. Each quality may vary in intensity or in
extensity. But all the three characteristics must be presemt in any Jiva
however high or low 1t be in the scale of development. The process
of Jnana being an intrinsic quality of the Cetana emtity or Atma
introduces a peculiar attitude in the matter of epistemology according
to Jaina thinkers. The basic principle of knowing process of the Jiva
or the Atma, and the variations in the knowing process of a particular
Jiva are due to associated conditions. An ordinary living being has
access to the environmental objects through sense-perception. Sense-
perception is through the medium of sense-organs of the body. Since
they are parts of the body, physical and physiological the sensory-
organs are distinctly material in nature and thus distinct from the
nature of Jiva or the Atma. Sense-perception therefore according to
Jaina epistemology is the knowledge which the Atman acquires of the
environmnt through the intermediary of material sense-organs. Since
it is through the intermediary of physiological organs of sense,
perceptual knowledge cannot be considered to be immediate access
of the soul to the environment objects. Hence sense-perception
becomes mediate and not immediate. Direct contact of Jiva with the
object is what is called pratyaksa by the Jaina thinkers. Since the
sense-perception s conditioned by physical sense-organs, it is not
mmediate. Sense-perception becomes Paroksa, mediate knowledge,
according to Jaina epistemology. In this respect the terms Pratyaksa
and Paroksa are completely reversed in Jaina epistemology. What 1s
directly in contact with the soul is pratyaksa and what the soul
acquires through termediary agent is paroksa. Hence the sensc-
perception is a paroksa knowledge and not pratyaksa as described by
the other Indian systems. But Jaina epistemology recogaises two kinds
of supersensory knowledge, (1) awareness of objects tn distant places
and times and (2) contact with thought present in otber individual
beings. The former is called Avadhijnana which may be translated
as clairvoyant knoledge and the latter is called Masahparyaya Jnana
which means telepathy in the language of modemrn psychology. These
two features of supersensory knowledge, Avadhi and
Manahparyayajnana, clairvoyance and tetepathy are recognised to be
knowledge of immediate type or pratyaksa since they do sot depend
vpon any intemediary of sensory-organs, Of course, the real pratyaksa
knowledge is the supreme knowledge of Paramatma when he gets rid



€ 2ah o1 wHd) § | e 9 A7) B Py AR adtwda
e € Al ady 3 favaw a8 a9 ) g9 gie @ fwiew
34 Y ATfas Raru @ fRege Aeda &1 adl fwide
@R 3 {qfe s & A PraT a0 &) w0 R
A3 99 e gy v @ Wy ) A9 7 ¥ qEEm
H eER F gieraf A v T aw A w E
gfe @1 frera v 4 ARy o A sder
fem &) wwi oo & PfNs ot dufus, & fwr &
gfswal ard &, #f gfe Rgra « afowds ol &
i ¥ aM @ w7 A "R wW B W VIR A gfe
& $9 9T RFErg @ Ay s R ow dw #)
o Rgra & dwigsl A qf ove @ oder e B
o Rygral &1 T J@ma AT SR AgE 9ER 9 R
2) 39 el A wrAmRy, w909 o ool waef @ fe
g1 R qerTer wawa w3 A fars 3 Wfisr
fear 2 dMfes vl @ 9 4 o gy v e &
ao UE wrl e @ w39 g @ A @ zd+
= geal @ fERgwet & 9 ggqq 2 @ oflT e
Ifg W), sa R afdarel 24

foww — g% dwie e ¥ weg R o Wt e
fm ¥y

121



of karmic bondage and when he attains kevalajnana the knowledge
par excellence. This kngwledge is infinite in nature and unlimited by
spatial and wmporal conditions. In this belief that the Jivaima is
capable of becoming Paramatma or the Sarvajna, we find similarities
and divuigence between the various other Indian systems. The
Mimamsakas whose fondamental doctrine is that the Vedas are etcrnal
and apanruseya not revealed by any individual person, do not believe
in any Sarvajna or Omniscient being. In this respect the Mimamsaka
system is wholly opposed to Jaina system of metaphysics and also
the Vedantic school of thought. The Mimamsakas who deny the reality
of the Sarvajna also go to reject the doctrine of creator and the
doctrine of Creation--Isvara as the Srstikarta. In this respect the
Mimamsakas entirely agree with'the Jaina and Sankhya Systems in
rejecting the creation theory. The Sarvajana of Parmatma in Jaina
system is not a Snistikarta or the creator. As a matter of fact, the
doctrine of creation may be said to have been completely rejected by
all the Indian systems and not merely by the Jaina school of thought.
No Indian system, not even the Vaisesikas and Naiyayikas who speak
of an Isvara as the Srstikarta accept the doctrime of creation as
bringing into existence of non-existing entity. That form of creation
is entirely foreign to Indian thought. This doctrine is vehementy
opposed and rejected by the Mimamsakas as most ridiculous contra-
diction. All systems begin with the uncreated Atmas or soul and the
uncreated world of physical objects. Transformation in these objects,
conjunction and separation between the living and the non-living 1n
various forms are accepted and described by the Indian thinkers as
the primary entities so combined or so undergoing transformations are
all postulated to be uncreated and indestructible having a permanent
existence of their own. In this respect also the Jaina philosophy agrees
with the other Indian systems in maintaining that the Jiva and Ajiva
categories are permanent and uncreated and indestructible.

SELF IN MODERN SCIENCE

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

Further cultural development involving socio-political
organisations and metaphysical evolution all point 10 the same end.
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1t is now a recognised fact that the character and behaviour of liviig
organiﬂis are entirely distinct from that of the inorganic things. Life's
activity is characterised by an underlying purpose. Purposive behaviour
of organism marks the distinguishing characetristic of the biological
kingdom. No biologist now-a-days has faith in famous Belfast
declaration by Professor Tyndall that matter contains the promise and
potency of life and consciousness. The mechanical aspect of the
physical realm is recognised to be different from the teleological
aspect of the kingdom of life. Even the case of ameaba which consists
of protoplasmic matter covered by the cellular wall containing inside
it a nucleus behaves characteristically in a purposive mannes. This
monocellular organism is able to recognise in a mystérious way the
difference between friend and foe. It is able to run away from a
powerful enemy. It is able to attack and defeat an enemy of modest
intensity and power. It is able to stretch out pseudo-podia from the
cell-wall to capture food-stuff and assimilate it. Thus it has in its own
way the ghmpse of sensitive awareness to help its behaviour. It
exhibits the main functions of life such as motion and locomotion,
digesnon and assimilation and even reproduction by process of
gemmation. This acquatic mono-cellular organism does not carry on
with this mode of life and character for long. Nature seems to be
dissatisfied with this process of evolution. Then begins the process
of building up a colony of cells clinging together with a sort of co-
operative purpose of common life. Thus arises the beginning of multi-
cellular organism. The mother cell separates into two cells which is
brought about by a process of gemmation. These clinging together
resulting in the consitution of the colonry of cells, form the multi-
cellular organism. The change naturally brings about & change in the
characteristics of the behaviour of the organism. The cells in the outer
periphery of the organism have the chance of coming in contact with
the environment wheteas the cells inside the mass have no such
chance. This necessarily bring about a division of laboyr in order to
promote the common life of the colony of cells. The outer celis are
practically specialised to perform the function of awareness of the
environment and also the function of motion and locomotion whereas
the cells inside the mass specialise in the function of digestion and
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assimilation, In onder to facilitate this functiona! diffecentiation the
colony of cells provides a central channel throngh which food is
nhvediawhichuassxmilawdbylhchmcellsandcmmm
the cells in periphery also. 'l‘hiscenmlchmelisaremscmﬁvc
of the future digestive system of the major organism and also the
circulatory systems. The cells in the periphery get on specialised
further into sensory-motor systems of the higher organism. The fromt
opening of this colony of cclls represeats the primitive mouth of the
organism. It is this side of the colony that approaches and catches
foodstuff which are shoved into the central channel for purpose of
digestion and assimilation. Hence the multi-celiular organism devel-
ops tcatacles at the frontal orifice for the purpose of capturiag food-
stuff and shoving them in. Some cells at the frontal orifice furhter
specialise into different types of sensory awareness while the ameaba
bad the privilege of contact awareness only, the multi-cellular
organism develops in addition the sense of taste and the sense of
smell, the former 1o distinguish food from the non-edible object and
the latter 10 recognise the aproach of an object whether it is friend
or foe through scent. Thus the cells of the periphery near the central
orificc must further specialise amother functional structure some
devoted to the awareness of taste and others to amell, Thus form the
beginnings of the sensory systems in the organism. Even an organism
of this type which is merely a mass of cells with the central orifice
with the tentacles near the orifice is able to express its characteristics
in a significantly purposive mauner.

Professor Loeb conducted certain experiments to determine the
behaviour of such primitive organisms. He introduced pieces of bread
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neyr the mouth, the wntacles caught these pieces and ‘examiued these
and shoved them . When the experiment was repeated the tcatacjes
werc eagerly awaiting for small bits of bread and the moment these
picces were introduced without further examination they were pashed
1n. When this behaviour was fully developed, he iniroduced pieces
of card-board, the first picce of cardboard was eagerly caught and
sboved m. After a little while this was brought ot without being
digested and kicked away by the tentackes. Afterwards this primitive
orgaptsm was able to recognise the ditference between the piece of
bread and piece of cardboard. The latter when introduced would be
kicked away without ceremony a charactynstic behaviowr fully
tlustratve of the purposive pature of hfc-acinny,

The nest stage 1 the sensory development consists in the
appearence of the beginnings of eye which will he «ensitive to light.
Certain other cells about the frontal onifice develop o sensitiveness
to light which 1s the primitive representative of fulure-1'ye of the
hgher orgamsm  The differentiation of cells thus respoundmg w0
diffcrent sensory sumuli constitutes the ongin of the diferent sense-
organs. which paturally must get coordinated by mterconnections if
they are to subserve the gencral purpose, Such intcrconncctions of
these sensory regions from the primitive nervous system form the
brain of the higher organism. .

Let us pursue the development of the sensory organism and the
other systems in the higher organisms, All this development in the
mulu-celiular organusm 15 associated with acquatic organisms. When
these animals become amphibians partly living on earth and water,
then there is the scope of further sensory development of hearing, The
latter evolution branches otf i two directions one towards the fowls
ol the atir and the other towards the beasts of the carth.
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Confining owrscives t0 the carecr of the quadenpods we find a
wonderful developmest of the nervous system and speciafly the bexin.
Examination of the braia of the lowest types of quadepod, say the
rabbit, we find that the wholc mass of the beain consists of the seasery
centres connecting with the periopheral sensory organs, such as tasie
smell, touch, sight and sound. Besides these ceatral scasory organs
and the brain, there are what are called motor regions of the body,
some controlling the movements of the hind legs, some comtrolting
the movements of the fromt legs and so on. When we follow the
development of this braim ia the mammals, we find the appcarance
of some braia regions which are not characierised cither by scasory
functions or motor feactions. These arcas of the brains were called
silent arcas, because the physiologists were not able to desormine their
function accurately by experiment. Later on it was discovered that
these silent arcas perform a very important function of coonfinating
the differcnt ciements of seasory awareness with approgriate mascular
reactions coatrolling the gemeral behavior of the animal and these
serve as the fundameatal basis of the origin and development of
coasciousness. This hypothesis is fully corroborated whea we watch

the development of these silent areas in the brain smrfmce of the
mammals.

When we come to the simian type of quadrupeds, we find a
critical and interesting twrm in the brain developmest. Probably
frighiencd by the pre-historic giants, certain quadsupeds had 0 take
up to asboreal life by climbing up the trees and living theve the major
part of the time in onder o preserve themselves, from the daager of
the cuncmies below. This aecessarily resulted in the liberation of the
front legs which were comverted into hands capable of grasping at
things with the flexiblc fimpers and 50 on. This liberation of the front
leg led to immense possibilities of future developments found in man.
Beginnings of the buman culture and civilisstion may be toaced to
this critical urn in the cvolution of life where the front legs changed
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into hands and which again led to an erect pogture .of the animai
standing on the hmd legs alone, thus assuring in the advent L of man
in the world. We niow perceive the subordination of the sensory areas
of the brain and the major portion of the surface of the bréin ass«:gncd
10 motor fanctions to the functions of the association 'of ‘different
centres. Thereafter we firid that the so-called silent cemres otherwise
called association centres of the brain becoming the dominant area
of the brain, and they are at the maximum in the hudan brain, thus
indicating that they form the functional basis of consciousness which
15 the fundamental characteristic of man. Thus the process of building
up the body for the purpose of wrvmg as 3 vehicle for the expression
of consciousness, whichi seems to be the guiding principle in the whole
process of evolution. This principle is generally recognised by modern
biolbgists who refute the inadequacy of Darwinidn theoty of natural
selection based upon mere mechanical environment.

Let us confine ourselves to human bramn. Heré you have the
centres representing the various sense-organs of the peniphery, the
motor ¢enires controlhing the various systems of the body and besides
these large tracks of associationcentres which cover the mﬁjor portion
of the brain arca. Modern physiologists recognise the importance of
their association greap. and they believe that the same form the
physiological basis of conscious activity. But the psychological
development and especially the study of abnormal psycholggy brought
1o the forefront certain unpomnt facts, which necessnamme modi-
fication of the theory postula,ung that conscious activity is gencrauy

ased apon physnolog:cal funcuqns of the different centres Qf the
brain, sensory and motor. Since these facts indicate Lhat somcumes
consciousness funciioriing in a mysterious was completcly transcznds
ihe activity of the brain this resilt i obtainéd from two mdbpend&m
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sources. Mental disorders brought about by violent shock or accident
are observed in cases where the medical mea were aot abie o detect
any injury 10 the brain. A person falling from bis dogcart, was found
to be completely devoid of his past memory. He was not cvea abie
to speak. His condition was just like that of a baby incapable of
uttering coherent words and incapablc of recognising familiar objects.
In this case, the medical men were not able to find any damage to
the brain and they were in a fix to account for this tragic wiping out
of past memories. The case was finaily taken up by a psychologist.
He began to teach this patient a few words and made him understand
few objects in the environment. Thus he was equipped with a few
words to carry on conversation. Thea be was subjected to bypmotic
treatment and to the great surprise of the psychologist the patient when
in hypnotic sleep remembered all his past experience vaguely as if
in a dream. Feeling glad that the past memory is not altogether wiped
off, the treatment was continued for some time, the patient was given
the post-hypnotic suggestion that he would remember all the past
experiences which he vaguely recognised as dreams in the hypootic
trance. When the patient woke up to mormal consciousness from the
hypnouc sleep, to his great joy, he remembered the whole of his past
experience which was temporarily wiped out and became his former
self once agin. Such cases were numerous during the last war, when
men 1n the front through shelishock suffered such mental aberation.

All such cases were treated by the psychologist and restored to normal
life to the joy of the patient.
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' 1t #s clear that verdici of modern psychology s that the hunian
personality is distinct from the material ‘body' with which it is
associated and that 1t survives even after death,

SANKARA AND KUNDAKUNDA

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

"It is a matter not requiring any proof that the object and the
subject whose respective spheres are the notion of the "Thou' (the Non-
Ego) and the 'Ego' and which are opposed (o each other as much as
darkness and light are, cannot be identified. All the less can their
respective attribuiés be identified. Hence it follows that it is wrorg
to superimpose upon the subject--whose Self is imtelligence, and
which has for 1ts sphere the notion of the Ego--the obyect whose sphere
is the notion of the Non Ego and the attributes of the object and vice
versa 10 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 Cetana and the other Acetana. The attributes of the
one cannot be superimposed upon the other. Such a confusion 1s a
distinct philosophical error and correct knowledge necessarily de-
mands complete escapc from such am error. Otherwise it i3 not
possible to realise the true nature of the Self which 1s the ultimate
object of all philosophical and religious discipline. "In spite of this
it is on the part of man a natural procedure which has its ‘cause in
wrong knowledge--not to distinguish the two entities {object and
subject) and their respective attributes, although they are absolutely
distinct, but to superimpose upon each the characteristic nature and
the attributes of the other, and thus coupling the Real and Unreal,
1o make use of the expr¢ssions such as 'That I am.' "That is mine'."
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The second point which he brings ot in the istroduction is the.
distimction between the two points of view, Vyavakara and Paramarthic,
peactical point of view and the absolute point of view. Vyavahara and
Paramarthic, peactical point of view and the absolute point of view.
The confusion of attributes referred to above is brought about by
Nescience or Avidya. The discriminatiag knowledge of the true nature
of the Self is therefore to be obimised by the opposite Vidya or
knowicdge. He maintains that the concrete life in this world is vitisted
by Nescience and is real only from thé practical poist of view. "The
mutyp] superimposition of the Self and the Non-Self, which is tecmed
Nesgience, mthepresuppositwnpnwhiehmmmmﬁcal

--those made in ordinary Affe as well as those laid down
by the Veda--between means of knofviedge, objects of knowledge and
il scriptural texts, whether they are concorned with injunctions and
probibition (of meritorious and nos-meritorious actions) or with final
redease.” Thus he points out that ini ordinary life, every individual has
to oporate only through his body and sense withowt which lifc itself
would be impossible in the concrete world. Even the cognitive process
of knowledge depends upon sense-perception and intellectual activity
which naturally presupposes the organic body. Even when the
individual is looked upon as an ageat carrying out the injunctions
religious and ethical an orgamic body must be presupposed for
carrying out all those injunctions. His conduct as the social being in
the world is therefore inextticably mixed up with bodily behaviour,
without which he can neither discharge his duties as a social being
nor as a religious devotee. In this respect be is of common nature with
other animals, who also behve in an identical manner in neacting to
the environment. In the pfesence of an enemy, the animal tries to run
away and escape and in the presence of a fricndly environment it feels
happy. Thus this concrete world of natural experience which is
common to both men and animals though philosophically supposed
to be the result of Nescience, is to be considered real and important
from the practical point of view. In this concrete world which is real
in its own way, the social distinctions based upon rank and birth hold
good. That one is Bralimin and anotber is a Ksatriya, onc¢ is 2 master
and another is a servant, are all distinctions based upoa the body and
hold good only in the empirical world.

The third point which he emphasises is that this empirical world
resulting from the non-distinction between the Scif and the Noa-Seif
exists without begining and without end. This natural world which
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is without beginning and without end is produced dy the' Nescience
or wrong conocptlop. which is the cause of individual sonls

as agents and enjoyers in the empirical world which i3, W
uncreated. The individual seif in the' empmcai world or Samsara is
influenced by this wrong kmowledge and identifics himself with
external objects. "Extra-personal attributes ase supeyimposed on the
Self, if a man considers himself sound and eatire, or the cogtrasy,
as long as his wife, children and so on are sound and entire or aot.
Attributes of the body are superimposed on the Self, if a man thinks
of himself (lus Self) as a stout, lean, fair as standing, walking or
jumping, Attributes of the sense-organs, if he thinks - am-mute or deaf
or one e¢yed or blind. Attributes of the internal organs when he-
considers himsclf subject Lo desire, intention, doubt, &ctemmauon,
and so on.”

Lastly be indicates the tru¢ nature of the Self which should be
discriminatad from the Non-Cetana bodily attributes as free from all
wants and raised above all social distinction as Brahmin and Ksatriya
and 50 on, and entirely transcended the empirical samsarika existence
to whom even Vedic mjunctions will cease to be operative, because
he is placed in a region from where he does not want to achieve
anything more, because he is completely self-sufficient.

Thus introduction of Sankara may be taken to be an introduction
to Sri Kundakunda's Samayasara also. The philosophical work of
Samayasara deals with all these points and practically adopts
indentically the same attitude. Sri Kundakunda begins his work with
the distinction between the two points of view Vyavaharika and
Niscaya, practical and real. He describes the empirical world where
the individual identifies Rimself with the characteristics of the
cxternal objects as a result of the absence of wue knowledge. The
course of cenduct prescribed by practical ethics is said to bave only
a secondary valye as a probation for the higher class. Bodily
characteristics, instincts, and emotions and the various psychic states
of the individual Self are all dismissed to be the result of the operation
of the erroneous wdentification of the Self or Paramauma. Thus without
changing the worlds, Sankara's introduction may be considered to be
a fitting introduction to Sri Kundakunda's Samayasara. We shall later
on point out the various points of similarity between the two, Sankara
and Sti Kundakunda, which would constrain the reader tg accepi the
suggession that Sankara was well acquainted with Kundakunda's
philosophy cither i the original or in the Samiskria commentary by
Amriasisdra,
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SANKARA AND H18 POINTS OF ViEwW

The distinction between Vyavaharika and Paramarthika points
of view which Sankara makes throughout his commentary is said to
have been copied fromt he Buddbistic philosophy. A writer in the
Journal called "Achuta” referring to this says, that Sankara mest have
copied this from the Buddhistic metaphysics because the distinction
1s not found anywhere else. This writer evidently is not acquainted
with Jaina philosophy. If he were acquainted with the Jaina philoso-
phy. he would not have madc such a sweeping statement that the
distinction is not found any where else. In fact the doctrine of Naya
or the points of view is peculiar to Jaina metaphysics, which maintains
that knowledge is to be obtained from Pramanas and nayas. Pramana-
Nayadhigamah--is the fundamental Jaina doctrine of knowledge.
Following this Jaina tradition Kundakunda starts his work Samayasara
by mentioning this distinction between Vyavaharic and Paramarthic
points of view in his study of the nature of the real Self or Samayasara.
He justifies the adoption of the vyavaharic point of view even in the
approach of a student towards the sitimate reality of the Self, as a
preparatory method of his adopting the Niscaya or the Pacamartbic
point of view. According to him all persons are not capable of
understanding the real nature of the uitimate Self. Therefore the
information must be conveyed according to the capacity of the
student; just as it is necessary to adopt as a means of communication
the language with which the student is acquainted so also it is
necessary to adopt a method of instruction which will be within the
reach of the individual student. When a guru teaches an individual
not acquainted with Samskrta language through the medium of
Samskrta it would not B intelligible to the person concerned and the
instructor would defeat his purpose. Hence it is absolutely necessary
to speak to him in the language which is his mother tongue and which
may be some vernacular other than Samskrta. Similarly it is necessary
to adopt vyavabaric point of view in communicating metaphysical
truths to ordinary people. With this justification Sri Kundakunda
examines every problem from these two points of view, practical and
real, the practical point of view in dealing with ‘problems of an
empirical life and the real point of view in dealing with supreme
reality transcending limitations of the empirical life. In this respect
as was pointed above, Sankara closely follows Kundakenda's meth-
ods, with which obviously he was familiar when he began his Bhasya.
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THE INDIVIDUAL AND THE SAMSARA-

Both Sankara and Kundakunda adopt identically the samc
attitude as to the nature of the individual self. Both maintain thai the
individual soul is identiccal with the ultimate reality, the Supreme
Self. Sankara following the traditional language of Jaina metaphysics
calls this ultimate reality Paramatman, or thc Supreme Self. Even
according to Sankara the Brahma and Paramatma arc synonymons and
wntgrchangeable. Both the thinkers maintain that the individual self
in the concrete world is ultimately identical with this absolute reality
or Paramatma. The nature of the individual self in concrete experi¢nce
ts the result of hmitations imposed upon the ultimate reality,
Paramatma. The limiting conditions are very often spoken of as
Upadhi, which is responsible for clouding the true nature of the
ultimate reality. Kundakunda compares the ultimate reality with the
shining sun in-all his brilliance and the individual self is compared
to the sun hidden by a dense layer of clouds which hides the sunshine.
According to the vanation 1n the density of the cloud, the rays of the
san will permeate through the clouds and make the sun visible m

vng intensity. Thesc variations in the appearance of the sun
carrespond 1o the vanous stages of spiritual developments of the
tnds* :Jual soul. When the clouds completely get dispersed the sun
wegins w sheae n all his glory without any intervening interruption.
bvactly 1w a2 simnlar manner. Karmic upadhis of different density
obstvact the so it shrmng Sypreme. Atman where the Self wall shine
mohe postuie pudy and glory when all the karmic upadhis are
"“toyed and got ud of. The doctrime of denufying Jivatma and
Paramatma is common to both ~ankure 1nd Kundakunda, In this
connection it is worth pointing out that boih Kundakunda and Sankara
in their commentaries used the wurld “Advara” the wmdication of the
oneness of Jivatma and Paramatma, a term which becomes the central
doctrine of Sankara's philosophy. It only means that the doctrine 18
common to both the Upanisadic thought and thc Jaina thought. This
individual self which is merely the Paramatma limited by Upadhic
conditions is subject to transmigration, the cycle of births and deaths.
This career of births and deaths which is the peculiar property of the
individual self is a result of the uitimate self-forgetting its own nature
and identify in itself with the external objects of the non-Self. This
confusion between the nature of the Self and the non-Self is pointed
out as the ultimate cause of transmigratory existence of the individual
soul both 1n the Jaina system as well as in the Vedantic systems. The
imual error or Adhyasa or Mithya is recognised to be the causc of
Samsanic existence by both the thinkers. Both mamtain that this
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Samsaric existonce is without beginning-Anadi. Moksa or Liberation
consists in getting rid of this transmigratory cxisience thiongh the
discriminating knowlcdge of the scif as distisct flom the external
objects. The individual scif in this trassmigratory existemoe or
Samsara is determised by its own karmic activity at cvery stage. If
his coaduct is good he is destined (0 have happincss as the fimit of
karma, if otherwise misery. The variation in the individusl hedonic
experience is thus stiributod ®0 the individual's owa action good or
bad. Even here both the thimkers are af one. Saskana in spige of his
enthusiastic advocacy of saqualificd monism concedes this poimt that
the individual souls are determined by their respective karmas, pood
or bad, and that the witimate Brahma is sot responsible for such
individual comduct. Amswering 0 the objection that the creative
Brahma must be responsible for the inequalitics amoag the indiividual
souls, Sankara writes:

"The Lord, we reply, camnot be reproached with incquality of
dispensation and cruelty because he is bound by regands.’ If the Lord
on his own account, withost any cxtrancous regards, prodeced this
unequal creation, he would expose himself to blame; but the fact is,
that in creating he is bound by certain regards, i.c., be has to look
to merit and demerit. Heace the circumstances of the creation being
unequal is due to the merit and demerit of the living creatures created,
and is not a fault for which the Lord is to blame. The position of the
Lord is to be looked as amalogous to that of Parjanya, the Giver of
rain, For as Parjanya is the cocmmon cause of the production of rice,
barley and other plamts, while the difference between the various
species is duc to the variows potentialitics lying hiddem in the
respective seeds, so the Lond is the common cause of the creation of
gods, men, etc., while the differcnce between these clasees of being
are due to the different merit belonging to the individual souls.” In
this passage Sankara appears to drop out the Advaitic doctrine that
the Brahma is the material causc or the Upadana Kamma of the
individual souls. The individuals souls are assumed to subsist with
all their individual merits and demeriis irrespective of the occarrence
of Pralaya and fresh creation. By bringing in the analogy of Parjanya,
he converts the first canse of Brahma to Nimitta Karta like the potter
making a pot out of clay. This attitude is in conflict with the gencral
advaitic attitude. In order 0 save the Brahma from the respomsibility
of being the author of imcquality existing in the world, e has to
assume the independeat reality of the individual souls. So far Sankara
cotirely agrees with the Jaina attitode represented by
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While maintaining that the confusion of the Self with the. Non-:
Self. constitutes the initial mithya or the érror, both the thinkers part
company in further elaborations of their systems. It is certainly an
error 10 identify the Self with the semse-characteristics which aré
peculiar to the physical body because the sense gualities of colours,
taste and smell have nothing to do with the nature of the Self. Birth,
old age, decay and death are all characteresties alien to the conscious
Self. Social and economic distinction in the individual also pertain
to the body and cannot be transferred to the Self. In short the Self
is a Cetana entity and the non-Self is an Acetana entity, which is the
object of sense perception. Both Sankara and Kunda-kunda therefore
maintain, one following the tradition of Vedantism and the other
following the tradition of Jaimsm, that 1t 15 mithya to speak of the
body as Self. Kundakunda stops with this statement and Sankara goes
beyond this. For the latter it 1s not only an error to confuse Self with
the body, the body itself becomes mithya or illusion. Therefore
Kundakunda has to call, Halt! It is only the false identification that
15 error. The non Self is not mithya or 1llusion. This is the fundamental
difference between the two systems of metaphysics, Sankara's
Advait:sm and Sri Kundakunda's Jama metaphysics. Sankara seems
to forget his own statement m the introduction of the fundamental
distinction between the Self and the Non-Self when he comes to
propound his theory of unqualified monmism, by denymng the reahty
of external world itself,

NATURE AND THE EXTERNAL WORLD

The reality of the external world is admitted by the Jaina
metaphysics as 1n the case of Sankhya philosophy. The Upanisadic
thought also maintains the reality of the external world in spite of
its pantheistic monism. The other commentators of Vedanta Sutras,
besides Sankara also maintan the reality of the cxternal world.
Sankara himself while contradicting the Buddhistic schopl of
Vijnanavada accepts the doctrine of the reality of the external world
in refuting the Buddhistic school. The Vynanavada school of the
Buddhistic philosophy which maintans that the external reality is
merely a manifestation of consciousness is condemned by Sankara by
pointing out the difference between the purely imaginary world of



~dream and the concrete world anwpewepﬁm\ There he maititaing
that the difference in the psychic ideas are imtelligible ouly on the
supposition that the psychic images arc &m cffeets of a permagent
object in reality. This faith m the reatity of the external world which
he employs in refuting the Buddbistic metaphysics, be drops out
completely when he tnes to propound his own theory of Maya
according to which the whole of the external reality is converted into
a dream-worid of unreality. This particular doctrine of Sankara is
incompatible with the Jaina metaphysics,

The origin of the concrefe world--The popular view as to the
origin of the concrete world that it is due to the creative activity of
an Isvara is rejected by Jjaina philosoply. It is also rejected by
Sankhya, Yoga and Mimamsa systems of thought. Sankara also rejects
this theory when he cirititises the Vaisesika system and the Pasupata
system. The concrete world from the creator or an Isvara as a result
of his creattve Will is thus completely discarded by Sankara also. He
maintaigs that it is a result of the manifestation of the ultimate eality,
Brahma. In order 10 establish this docirine that the world is the result
of the manifestation of the Brahma he elaborately discusses the
Sankhya view of deniving cosmos from Praketi, the Acetana root cause
of the concrete world according to the Sankhya school. Sankhyas and
the Jamas staunchly maintain the difference hetween the Cetana Self
and the Acetana Non-Self, Prakrti of the Sankhyas exactly corre-
sponds to Pudgala or matter of the Jains. Since this is contradictory
to the nature and attributes of the Self both the systems maintain that
it 1s 1mpossible to obtain ope from the ather. Therefore they regard
both the Cetana and Acectana entities as not only distinct and
independent of each other but both are utlimate realities existing
permanently uncreated and indestructible. But Sankarma in order 1o
defend the Vedantic doctrine of the Brahma bas somehow 0 detive
the Acetana entity also from the same first cause, Brahma. Kundakunda
clearly points out that this is impossible. If the doctrine of the identity
of the cause and cffect is accepied--Sankara also does accept this
doctrine--these two contradictory effects, the Acetana Noa-Self and
the Cetana Self cannot be produced by the same caunse, the B
which is taken to be a Cetana entity according to the Upanisadic
thought, How can the Centana Brabma produce Acetana effect-mateer,
is the objection raised by the Sankhygs as well as the Jainas, Sankara
himself concedes o the fundamental difference between the two in
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his introduction when he speaks about the Adhyasa which is the root
cause of Samsara and yet since he has to defend the Vedantic
pamhmsm he seems to forget his own doctrine and gses his ingenuity
to prove that it is possible to derive Acetana non-Self from the Cetana
Brahma. How far he succeeds in his attempt is certainly an open
question 1o be decided by the readers of his commentary,

THE DOCTRINE OF CAUSATION

Kundakunda following the tradition of Jaina metaphysics speaks
of two different causes, Upadana karana and Nimitta karana, material
cause and instrumental cause. For example, clay is the material out
of which the jar is made. In this case the material out of which the
thing is made is the Upadana karana. For transforming the clay into
the jar you require the operation agent, the potter, the potter's wheel
on which the clay 1s moulded, and the stick with which he tumns the
wheel and so on. All these come under the Nimitta karana or the
instrumental cause. This distinction is considered very important in
Jaina metaphysics. The Upadana karana or the material cause must
be identical with its effect, There can be no difference in natre and
attributes between the material cause and its effect. From clay we can
only obtain a mud-pot. Out of gold you can only obtain a golden
omament. Qut of gold you cannot obtain a mud-pot nor out of clay
can you obtain a golden ornament. The relation between the material
cause and 1ts effect 1s exactly corresponding to the modem conception
of Causation, that wherever the caunse 18 present the effect would be
present and wherever the cffect would be present the cause must have
been present. Again negatively, if the cause is absent the effect must
also be absent and conversely if the effect is absent the cause must
also be absent. Following this doctrine of identity between the cause
and effect, Kundakunda maintains consistent with the Jaina metaphys-
ics, that the Cetana cause can only produce Cetana effects, and that
non-Cetana cause can only produce non-Cetana effects. Accordingly
he has to reject the Vedantic doctrine of deriving both Cetana and
non-Cetlana effect from the real causes of Brahma which cannot
contain n himself, the contradictory causal potencies to produce two
contradictory effects. Strangely the Vedantic doctrine which main-
tains the Brahma to be the ultimate caunse of all reality also maintains
the non-difference in cawse and effect.

Commenting on these sutras, Sankara writes, "For the following
reason also the effect 1s non-different from the cause, because only
when the cause exists the effect is observed to exist and not when
it does not exists. For instance, only when the clay exists, the jar is
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observed to exists. That it is not a gencral rule when one thing exists,

another also is observed to exist, appears for instance, from the fact

that a horse which is other or different from a cow is not Observed

o exist only when a cow exists. Nor is the jar observed to exists only

when the potter exists. For in that case the non-difference does not

exist although the relation between the two is that of an operating
and its effect.”

Again he writes "Ordinary experience ieaches us that those who
wish 10 produce certain effect such as curds, or earthern jars, or golden
omaments employ such as milk, clay and gold. Those who wish to
produce sour-milk do not employ clay, nor do those who intend to
make jars employ milk and so on. But according to that doctrine which
teaches that the cffect is non-existent (before its actual production)
all this should be possible. For if before their actaal origination all
effects arc cqually non-existent in any causal substance, why then
should curds be produced from milk only and not from clay also and
jar from clay oaly and not.from milk as well. Again be writes, "As
the ideas of cause and effect on the one hand and of the qualities on
the other are not scparate ones, as for instance the ideas of a horse
and a buffalo, it follows that the identity of the canse and the effect
as well as of the substance and its qualities has to be admitted.

From these quotations it is quite clear that Sankara's conception
of causc and effect is the same as Kundakunda's. The former following
the traditions of Vedantism and the latter the tradition of Jaina
metaphysics. Both maintain that the cause and effect are identical and
that particular cause can produce an effect entirely identical in nature
with the cause. They both maintain that the cause and effect are
identical in mature. Heace they both reject the view that the effect
is non-existent in the cause and occurs as a new thing just after the
cause. And therefore they both maintain that the effect is present in
the cause though only in the lateni form. Clay is shaped into a jar
and gold is transformed into an ormament. The jar as such is not
prescnt in clay already, nor is the ornament as such preseat in gold.
Therefore the effect is the result of causal manifestation. Thus
according to Jaina Metaphysics, the effect is identical with the cause
and yet the effect is slighity different from the cause. From the point
of view of the underlying subsiance the effect and cause are identical.
From the point of view of manifested form and change, the effect 1s
different from the cause. Thus cause and effect may be said t0 be
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identical in one sense and different from another point of view. In
the last quoted paragraph Samkara applies the same doctrific of
identity and difference also to the relation between substance and its
qualities. Thc substapce and its qualities are inherently idemtical
though they are different in another aspect. This attitude of Sankara
is 1dentical with the Jaina attitude as to the relation hetween Dravya
and Guna, substance ang attributes. Both Sankara's Vedantism and
Kundakunda's metaphysics are at onme in rejecting the Vaisesika
doctrine that substance and qualities are two different distinct
categories brought together by a third category Samavaya which
conjoins the two. Rejecting this Vaisesiaka view of the difference
between substance and qualities it is maintained by both Sankara and
Kundakunda that they are identical in nature,

ONE AND THE MANY

To speak of a thing as one or many is entirely dependent upon
the point of view you adopt. The same material clay may be
transformed into various clay vessels and the same material substance
gold may be transformed into various kinds of ornaments. If you
emphasise the underlying substance the mud-pots and jars will be
identical in the same nature. They all belong to one class and similarly
ornaments may be said to be golden since they belong to one class,
But if you emphasise the ornaments or the pots, they are many in
number. Or take the case of a tree. It may be spoken of as one or
many. It 1s one when taken in its complex as a whole and it will be
many when you emphasise the number of branches in it,

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

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

Sankara commenting on the first sutra 'Athato Brahma-jijnasa.’
Let us then enquire into the nature of the Brahma or the Self, "Where
is the reason why such an enquiry should be taken up? says, Since
there are various erroncous things as to the nature of the self held
by different schools of thought it is necessary to clear up the errors
and to establish the comect notion of the seif.” He enumerates various
schools he considers to be erroneous as Buddha, Sankhya, Yoga,
Vaisesika and Pasupata etc., etc. It is strange that he does not mention
the Jaina account of Seif as one of the erroneous views. Probably the
reason why he omits this 1s his own siddhanta is identical with the
Jaina concept of self that the Jivatma and Paramatma are identical.
This exactly is Sankara's considered view. Hence he cannot codemn
this as one of the erroneous views for this forms the foundation of
Advaita, which forms the central doctnine of his commentary.

Sankara and Amrtacandra ; We mentioned above that Sankara
was acquainted with Sri Kundakunda and Amrtacandra. We refer to
this fact in connection with Sankara's distinction between the
Vyavaharika and Paramarthika point of view. We have here to
mention the fact that the doctrine of Adhyasa is also peculiar to
Sankara. Adhyasa 1s the technical term he used to denote the
confusion between self and non-self, a confusion due to Avidya or
Ajnana. This term Adhyasa is not found in any of the philosophical
writing priar to Sankara, Probably Sankara took a hint from Amrtacandra
who freely uses this concept in his commentary called Atmakhyati
on Sri Kundakunda's Samayasara. Probably Amrtacandra and Sankara
must have lived in the same century, Amrtacandra being slightly older
than Sankara. The lanpuage of Atmakhyati is very similar to Sankara's
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Sariraka Bhasya. This suggestion is made because Sankara himself
speaks on one occasion that he is influenced by one Dravida Acarya.
Probably this refers to Amriacandra--the great Commentator on
Samayasara. The foltlowing quotations from Atmakhyati will clearly
bear out our suggestion that Sankara and Amrtacandra were of the
same age and that the former was acquainted with the writings of
Amrtacandra especially in his commentary Atmakhyati. '

"Ajnana or ignorance causes Adhyasa or confusion of the
intellect. On account of this, thirsty animals run towards mirage to
quench their thirst thinking 1t is a lake full of water. "Again the same
Adhyasa or confusion caused by ignorance frighten men is dusk at
the sight of a rope and make them run away from it thinking it is
a snake.

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

ATMAKHYATI.
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