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PREFACE

It «as the last week of the month of September 1949, 
when I learnt from Principal A.K.Trivedi of the S.B.Garda 
College, Navsarl, that he could admit me as his Ph.D.Degree 
student, and, thentImmediately Ijgot my name registered for

the Gujrat University «hen it came into existence. Since 
then, for more than three and half years I have been 
strenuously «orking on the theme of the present Thesis, 
which is, "The Evolution of the Concepts of itman and Hokfa 
in the Different Systems of Indian Philosophy" • The range 
and the scope of the subject being extremely wide/I had to 
move to different places in search of the authoritative 
material on it. It is difficult to secure the original 
sources and the other important works on them in the case 
of the ancient Indian works. Moreover, the philosophical 
works of the Indian systems were originally written in
Sanskrit and, therefore, I had to spend considerable time

se
in  going through the^ original Sanskrit works. Moreover,
the books being rare and infrequently available in sound
conditions, I had to ̂ practically move from one library to
another, in search of them. However, I have pleasure in

the Ph.D. degree at the Bombay University. My registration oļ 
'then' «assautomatlcally transferred along with the terms to
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admitting that Ī could secure almost all ̂ necessary and 7 ^  ^  

authoritative works, though with special efforts. The Servez  

range of the subject being comparatively wider it took 
considerable time even for the writing of the whole of the 
thesis, revising It, modifying it and preparing the final 
copy. However, I am glad to see that it has reached its 
completion and has now appeared in this concrete form. All 
my ideas about it have now been embodied and, 1 have striven 
to make the concepts clear as far as possible. The work 
would not have progressed but for the kind and precious 
guidance of Principal A*K.Trivedi, whom Ī met frequently to 
discuss the problem from different angles of vision. He 
has a large share in making this work concise, compact and in 
giving it a definite shape. I have carried on the work

The nature, significance, purpose, scope, method and 
the scheme of this work have been described at length in the 
Introductions I need not therefore, repeat them here. This

according to(his)valuable instructions that he gave to me.

with a genuine feeling of gratitude my thanks to' the



authorities of the 6.B.Garda College Library, the library 
of the Indian Institute of Philosophy, Amalner, the Oriental 
Library, Baroda, the Poona University Library, the Bai 
Jerbai Wadia Library of Fergusson College, Poona, the S*P.
College Library, Poona, the Kesarl-MaraÇha-Granthalàya,
Poona, the Sayajl Vaibhava Library, Navsarl and the Heherji 
Rana Library of Navsari. I have gained immense help from 
the books from the above libraries, and but for them this 
work could not have been completed*

I have once again to offer my hearty thanks with a 
deep sense of gratitude to Principal A.K*Trivedi, who has 
most kindly worked as my guide and has given to me his 
valuable guidance by making himself available to me whenever 
I approached him lnspite of his multifarious engagements « ļ

_.........   . ■ •-----------y...  -- il

(and, the most busy hours of the day. But for his encourage
ment and patient appreciation of this work, this work would 
not have reached its completion* This work will be fully °lL <- ')vy  
rewarded if (it) serves its purpose properly* ) *4r*<*.*

11 August, 1953.
S*B.Garda College, 
Navsari.

(G.N.Joshi)

£. ?, 8ARIA SCIENCE INSTITUTE 
NAVSARI.
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Introduction 1 - u

The general scheme and range of the discussion of 
the subject explained. The presentation.of the problem of 
research. Due to the general and widespread lack of 
satisfaction Inspite of the abundance of the material 
happiness, the need of understanding the real nature of 
the Self that seeks satisfaction through the various 
human activities. Hence the undertaking of the study 
of the concepts of Ātman and Moksa. The various attempts 
of the modern psychologists to understand the Self in new 
ways. The significance of the ancient Indian philosophical 
thought for the present subject. Their study may help to 
secure the ways of achieving unending satisfaction and 
mental peace. The method adopted, the scope and the plan 
of the thesis stated.



Chapter ī
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-- Atman and Moksa in the Vedas.
" |2. '  4-0

The philosophical nature of the Vedic Hymns and 
importance of the BgVeda. The Vedic polytheism arising 
out of the worship of natural agencies and the various 
objects of the nature, prompted by the feelings of awe, 
terror and gratitude. The various meanings attached to 
the term ’soul*, described. Its etymological meaning.
Soul as the vital principle, the essence, the imperishable 
entity, the principal of intelligence, body. The concept 
of Bta, the principle of moral order and its relation with 
Varuna. The concept of Hiranyagarbha, the vorld-Soul. The 
life after death, according to the éatapatha Brâhmana. The 
Vedic concept of the heavenly happy life that the soul 
enjoys after the death of the body, described. The Vedic 
ideal of immortality and the positive enjoyment of happiness 
in the heaven. The belief in the doctrine of transmigration 
of the Self, though in a limited sense. The concept of 
Atman according to the Altareya Araçyaka. The soul beyond 
the body and the various mental faculties; the soul as the 
intelligent principle and immanent in all things.

Chapter II —  Atman and Moksa in the Upanlsads. - 41- 12̂

The philosophical nature of the Upanlfads. Upanlsads 
possess many heterogeneous, inconsistent and contradictory

1
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yleus about itman. Account of Atman from the main thirteen 
Upanisads. The general nature of the Brahman, the Ultimate 
reality. It Is beyond all the attributes, is characterised 
by knowledge and bliss. It Is eternal, all pervasive and 
the essence of all things. Xtman being looked upon as the 
vital principle (priņa) • The hierarchy of the various 
faculties of knowledge. Sense, beyond the senses, the 
objects, beyond the objects, the mind, beyond the mind, 
the Intellect, and beyond Intellect the Self —  the 
hierarchy of the KaÇha Up. The cosmology of the Tatt.Up. 
and the various levels of existence. Xtman explained as 
that which Is beyond the physical ‘sheath*, mental sheath, 
Intellectual sheath and characterised by pure joy (inanda). 
The Self Is the real knower and uses manas (mind) as its 
Instrument of knowledge. The Self Is the Immanent principle 
In all the things of all kinds, but Itself Is Imperceptible 
and unknowable. It Is the fundamental presupposition of 
all knowledge; the senses do not perceive It but perceive 
with its help -- the view of the Bph.Up. It assumes various 
forms In varying circumstances and although It appears in 
infinite ways, Itself Is free from any particular qualities. 
It transcends the world. Xtman is identified with the 
Brahman t it is existent as the external and the internal 
reality. It dwells In the heart and is extremely minute ~
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the vien of the Ch.Up. It is like oil In seedy batter In 
cream and water in river-bed according to the ávet.Up.
It fills the whole body. It is bodiless and permanent —  
Katha Up. Everything is b o m  from the Self like the web of 
a spider, sparks of fire.

The Self is the agent of actions. It is the same 
in all the four states of waking, dreaming and dreamless 
sleep and the Turlyavastha. The two kinds of Self —  the 
universal Self and the particular soul —  The bodiless, 
Immaterial and eternal and the other changing mortal and 
the experiencer of pleasure and pain —  the view of the 
Muniaka and the Haltrayapl Up. The Self as the unity 
amidst multiplicity. The parable of Indra and Virocana of 
the Ch. Up. The various sixes of the Self; the subtlety of 
the Self. The gradual growth in its size becomes all 
pervading and infinite in the ávet. Up. The Self being the 
highest reality, transcending all particular forms cannot 
be described in language. It is described as 'not-this*
‘not-this* in the Bgh. Up. It is intuitively knowable.

Itokga —  Liberation —  The attainment of immortal
ity. It consists in the freedom from the wheel of birth 
and death. The Self survives the destruction of the body
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which it drops like the slough of snake -- view of the Brh. 
Up. The vanity and transience of the wordly life. Suffering 
is caused by actions which lead to future birth; the 
doctrine of Karma; a vicious circle. No hope of everlasting 
happiness in samsara. Bondage is caused by Ignorance, which 
consists in the false knowledge of the nature of the Self 
which is infinite, qualityless, imperishable and everblissful. 
It is the real agent and not the Individual soul ( jîva).
The knowledge of the higher Self removes Ignorance and the 
pain and rebirth caused by it. In lioksa the Upanisads seek 
escape from the wordly sufferings, imperfections and wheel 
of birth and death. The Self Is not perceptible by the 
senses but it is Self-luminous that reveals the objects of 
knowledge as well as itself. It can be known in one's 
Intuitive experience. It is the fundamental presupposition 
of all knowledge. It is beyond all duality and can be real
ized as one's innermost Self. It is realised as the unity 
of all things. The soul can know it only by becoming 
identical with it. It. is the transcendental Self, the 
knower of all and it cannot be objectified. It is the 
ultimate subject, and in its realisation the triad of 
knowledge disappears. In fact it is everything. All is 
dear for the sake of the same Itman and not for the sake of 
any particular thing. It is the cause of all desires and
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all desires end aspiration find fulfilment in It* The bliss 
of the Self is supreme and it Is Infinitely greater than 
any other kind of bliss as the Tatt. Up. says. It Is a 
state of perfect satisfaction) peace) and perfection. It 
Is without desire and pain. Its nature described.

Moksa is not the achievement of something but It 
means becoming the Self. It consists In a psychological 
rebirth or transformation of the soul Into the Self. It 
can be attained by the proper knowledge of the Self and by 
overcoming all the desires and sensuous experiences. It 
requires highest control over the senses, body and mind.
The mind can be purified by the control of the mind which 
becomes possible by the logic practices as the Maltrāyaņl 
Up. says. Moksa can be attained not by sacrifices and 
rituals but by knowledge and contemplation of the Self by 
withdrawing oneself from the external world of senses. It 
is a super-moral state but it is conditioned by a highly 
moral life. The emancipated soul transcends all distinctions 
and duality of pleasure and pain, good and evil. It 
experiences a perfect Identity with the whole universe.
The description of the Kaïma-muktl-progressive emancipation. 
Upanisads recognise the possibility of the Jlvanmukta who 
is liberated while alive with a physical body. He Is In
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the world but not of the world. He Is stable In his Inner 
poise and peace and is not affected by the changes, suffer- 
ings and influences of the worldly life.

Chapter 111 —  Itman and Moksa in Cārvāklsm. - î o
The Cārvākas are known as the Lokayatas or Dehātma- 

vādins. They are atheists and denounce the Vedic authority.
They denied the existence of the soul as a separate entity.
They denied Âtm&n as a substance or substratum of consci
ousness. According to them consciousness is a property of 
the body which is formed from the combination of the atoms 
of earth, water, air and fire. The Dhurta Carvākas denied 
the existence of soul while the Suslksita Cārvākas look 
upon the Itman (soul) as the 'living body', and its death 
as the Moksa. Cārvākas' arguments about the various possible 
relations of consciousness with body. According to them 
the soul perishes with the body and therefore no trans
migration of the soul. Therefore, they do not recognise 
moral life. As death is the end of life and there is no 
life-after-death, they believe in utilitarianism and egoistic 
hedonism. The highest happiness is constituted of the 
pleasures of the body and senses. Their ideas of highest 
material happiness. Their attack on the Vedic religion and 
refusal to go beyond the authority of sense-perception. 
Evaluation of Cārvākism.
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Chapter IV —  Atman and Moksa (Nirvana) In Buddhism. {W -V ts

The nature of Buddhist philosophy, as an atheist and 
anātmavādln system. Its revolt against the Yedic ritualism 
and sacrificalism. Buddha's aim is to end suffering of 
human life rather than to construct a system of philosophy, 
fie was mainly concerned with the problem of sorrow. Accord
ing to Buddhism the reality is everchanglng and everything 
has only a momentary existence. Its belief in the universal 
Impermanence. Buddhism denies the existence of the soul as 
a substance or substratum of consciousness. It believes 
only in the series of the separate states of consciousness 
and holds that 'self' is a fictitious name given to the 
series of such states of consciousness like perception, 
thought, feeling, memory, emotion and volition. Every such 
a state has only a momentary existence. Beyond these states 
there is no separate entity like the Self. The various 
meanings of the term 'self' discussed. Denial of an 
identical personality. The similarity of homogeneous 
momentary existences coming in an unbroken succession is 
mistaken for sameness. The origin of the Self from the five 
Skandhas. The dependence of Self on body. The Self Is an 
everchanglng entity and still appears the same and stable 
like a burning flame which renews Itself every moment.
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Buddhlst-arguments against Self as a substratum, illuminator 
of objects and as a synthesiser. Self as an intelligent 
guiding principle is unnecessary. Karma acts as the 
organising principle and does the work of Self or God. Dis* 
belief in inherent teleology} orderliness is automatic and 
determined by the successive Karmas. Buddhist theory of 
anitman or nalrâtmya. Self does not exist as an entity by 
itself because it does not possess svalaksaņa. The real 
meaning of Self is not-Self, Itman is reduced to Anitman • 
Sorrow and transiency are synonymous. The main Buddhist 
sects —  Hlnayana and liahayina. The four schools of 
Buddhism —  The Valbhâslka, Sautriatika, the Togicira, and, 
the Madhyamika schools and their views on Self briefly 
stated. The Vijninavadin's view of the world as mind* 
dependent, stated. The concept of ilayavljnana which is 
similar to Ztman. The Hadhyamika theory of dependent 
origin. The whole is real. Suzuki's interpretation of the 
'void*. The Self and the states of consciousness are 
reciprocally conditioned and, hence, each is empty. Self 
is metaphysically non-existent and exists only for practical 
purposes. The reality according to the Madhyamikas is 
indescribable.
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Nirvāna —  The meaning and the cause of sorrow —  

sorrow is caused by ignorance. The nature of ignorance, 
discussed. The causal chain beginning with ignorance and 
ending with sorrow. Knowledge leads to the attainment of 
Nirvāna by removing ignorance. Philosophic knowledge is 
supplemented by Yogic practices. Analysis of the causal 
chain of the twelve nidānas. Cessation of Karma leads to 
Nirvāņa. Examination of the Buddhist principle of Karma. 
Karma acts as a substitute for Self and thus, serves as a 
link between successive births. The Karma acts as an 
energy that binds the Skandhas in various ways. The deed 
Itself is the doer and determines the subsequent deeds.
The individual becomes the deed itself. The. nature of 
Nirvāņa as annihilation of pain and Karma and annihilation 
of passions and desires. It also means termination of 
consciousness. Abrogation of sorrow means abrogation of 
personality; I am the sorrow. Nirvāna means No-more-becoming. 
Nirvāņa —  a positive state contrast of HÎnayânism with 
Uahâyânlsm. The concept of the Vaibhāsika Nirvāna, a state 
of blankness in which the ultimate elements come to a 
standstill and consciousness and sensibility disappear 
forever. The Sautrāntika Nirvāna —  negation of life without 
a residue. The two Sautrāntika schools and their ideas of
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Nirvāna which weans freedom from imperfection and defiling 
passions. The positive meaning of the Uahâyâna Nirvana which 
means perfect love and sympathy. It is full and alive.
The idea of DharmakSya of the Mahâyânists explained. Every
thing is absorbed in the Dharmakaya which is a state of 
perfection. Controversy over its final nature, whether 
being or non-being and Dahlke's solution. Suzuki*s inter
pretation of Nirvana —  a positive and blissful state. The 
Uahâyâna schools hold an optimistic outlook and stress the 
recovery of evils rather than escape from them. Nirvāna 
according to the Yogacâra school. The relation between 
the ilaya VijSana and Tathata. The Dharmakaya as the ideal 
of perfection. Important characteristics of Dharmakaya.
It is immanent in all and full of profound love for all.
The Uahâyâna Nirvana as fulfilment by absorption in the 
Dharmakaya. The nature of Nirvana according to the 
Uadhyamlkas. It is neither existence nor non-existence; 
but it is beyond description. Śunyata is the source and 
resort of all things. Nirvāna is a state of strifelessness. 
Avldyâ, the principle of relativity is the cause of the 
world. Deliverance is freedom from relativity. Nirvāna 
is attained by the suspension of all thought which is 
duallstic. It is the knowledge of nothingness. It can be 
attained by anybody.
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The way to Nirvāna through moral perfection. Nirvāņa 
in general means freedom from passions and desires and an 
experience of blissfulness, peace and tranquillity. Arhat 
the perfect man mho attains Nirvāna is like the Jlvanmukta. 
Hierarchy of perfect spiritual persons. Nibbāņa and Pari- 
nibbāņa. Kinds of Nirvāņa. Ward's novel interpretation of 
the state of Nirvāņa. It escapes all definitions and 
descriptions. The grand and perfect man of Mahayanlsm.

Chapter V —  Atman and Mokfa in Jainism. 276

The nature of Jainism, as opposed to the Vedlc 
religion of ritualism and rigid caste system. Free access 
to all people irrespective of their castes and sex. The 
meaning of substance. The nine categories according to 
Jainism. Division of the universe into Jlva and AJÏva.
The soul is permanent, the doer and the envoyer. Infinite 
number of Jivas and their relation «1th matter. All living 
beings possess soul. It has form while in samsāra and is 
eternal formless in its state of liberation. The soul is 
Dravya, hence eternal and it is bhinnābhinna with knowledge. 
The variable size of the soul which fills the body. The 
two kinds of souls and their characteristics. Classification 
of the souls on the basis of the number of sense organs,
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sex, place of birth etc* Every soul Is different from another*

The Karmic matter sticks to the soul and causes two 
kinds of bondage* The relation between the soul and the 
Karmic matter* The various kinds of bondage* The various 
kinds of Karmas and their effects* The way In which the 
Karmic matter enters Into the soul discussed* Bondage Is 
caused by subreption or nescience* Liberation can be 
attained by knowledge* Bondage can be destroyed by knowledge 
and not by Karma as Karma produces another Karma. Hoksa 
can be attained by removing the veil of Karma from the soul. 
The soul Is In Its real nature blissful and In reality It Is 
neither the agent nor the experlencer* It appears as the 
agent (Karti) and experlencer (bhokti) due to ignorance*
It Is constitutionally free and potentially divine. The 
state of Hokfa described* It is a self-finding and a self- 
rule* Karma no more sticks to the liberated soul. Preventive 
checks for samvara* Description of a Kevali. The virtues 
observed by the mukta. The way to the attainment of 
liberation —  Right knowledge and right practise with right 
faith. Austerities —  Internal and external* Nirjara —  
hastening the process of casting off the Karmic matter.
The kinds of Rlrjari. The stages of ripening of the Karmas* 
The liberated souls rise to the higher regions* The two
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kinds of Moksa described. Perfect liberation impossible 
until all the Karmas are exhuasted. The description of the 
muktas. The Digambara Jainas hold that women cannot attain 
Hoksa. The ávetambara Jainas believe that women too can 
attain Moksa, explained. The soul retains its Independent 
existence even in Moksa.

Chapter VI —  Ātman and Moksa in the Nyaya and Yaisesika

Systems. 315̂ -3*11
The philosophical nature of these systems —  realistic 

pluralism and the atoms as the imperishable ultimate real
ities. The seven categories and the nature of substances.
The soul's nature as a substance and its relation with 
consciousness. The soul and its qualities. Consciousness 
is adventitious attribute of the soul. As consciousness 
cannot be a property of the body it must have some different 
substance, the Soul. Becollectlon and untaught actions of 
infants hold a testimony to the existence of the soul that 
carries impressions (samskiras) from past birth. Soul is a 
moral necessity. It is permanent and transmigrates and is 
governed by the adrsta. The soul is Infinite, eternal and 
imperishable, while the body is perishable. It is all- 
pervasive but still different for each body. It is the abode



15

of psychical experiences* It is the real doer of actions 
and supplies energy to all* It alone possesses the power 
of auto-movement• The ways of knowing the soul described* 
The body serves as a means of psychical experiences* The 
Soul is known lntrospectively as one's 'I' and others' 
souls are known from their activities Similar to those of 
ours* Direct and indirect knowledge of the soul. The 
problem of the existence of God and His characteristics*

The nature and functions of the manas. Proofs for 
the existence of the mind (manas)* It is subtle and imper
ceptible and is known by inference* The nature and functions 
of the Buddhl (intellect)* .Knowledge is located not in the 
mind, but in the soul, proved* Comparison of the Buddhi 
in the Sâmkhya and in the Nyiya systems. Philosophical 
inquiry is guided by the motive of the attainment of 
liberation* The nature of misapprehension (mithyajnana) 
and its relation to suffering. Misapprehension causes mis
taken attachments which give birth to prohibited actions 
which cause suffering in the present and future lives.
The cycle of rebirth is guided and controlled by the doctrine 
of Karma* Pleasure and pain are often mixed and are in
separable* The worldly pleasures are transient*

Hoksa consists in the absolute freedom from pain and



16

suffering. It ends twenty one kinds of evils and it is a 
state of painlessness as well as pleasurelessness. It is a 
state of passionlessness, indifference and passivity, attained 
by the removal of mithyâjnâna. In it the soul remains In 
its pure state, l.e. without any sort of consciousness.
The nature of mithya-jnina, described. It can be removed 
by the knowledge of the sixteen topics. Hoksa is a negative 
state and consists in the complete cessation of rebirth as 
all the Karmas are thoroughly exhausted. It is different 
from pralaya. Comparison of the Nyâya-liberation with the 
Buddhistic Nirvana, both being negative. But the soul remains 
in the Nyâya-Vaisesika state of Hoksa, while nothing remains 
in the Void of the Buddhists.

Chapter VII — > itman and Hoksa in the Sâmkhya and Yoga
Systems. 3^3-^4

Sāmkhva -- The philosophical nature of the Sâmkhya 
system. Sâmkhya denies God while the Yoga system admits 
(it.) It must be either simultaneous with the Upanisads or 
later than it. It has some common features with the Upa
nisads and Buddhism. It is most scientific and has the 
independence of thinking. Both the systems divide the 
reality into two main parts -- the Purusa (sentient principle,
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spirit, soul) and Prakrti (the insentient and changing 
matter). The former is neither a cause nor an effect; it 
is devoid of the three attributes and it is purely con
sciousness. It is immutable. Prakrti is the final material 
and efficient cause of the world. It is constituted of 
the three —  sattva, rajas and tamas attributes. It is 
ever changing. Everything is a modification of it. Even 
buddhl is its evolutionary product. The soul is eternal 
and purely an unmoved witness. The soul is the enjoyer 
(bhoktâ) but not the agent since all actions belong to 
Prakrti. The souls (Purusas) are many in number —  one for 
each person. They have no direct contact with the Prakrti 
which is only one and common for all. They cause movement 
in Prakyti by their mere vicinity (Sannldhi)• The Purusa 
is not the real experiencer (bhoktâ) in the real sense.
It appears so due to the movements of the Prakrti in which 
it is reflected. The souls are passive (udasina). They 
are immaterial and all-pervasive. The arguments to prove 
the existence of the souls. Logical difficulties in admitt
ing the plurality of the souls. No inherent differences.

The Prakpti acts for the sake of the Purusas, but 
their adjustment is natural and unwilled. The mechanism 
of knowledge, the reflection theory explained. Agentship
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and experlencershlp is wrongly ascribed to the Purusas due 
to non-discrimination (aviveka) between the Purusa and 
Prakrti. Its bondage is not real* It is eternally free* 
Bondage is due to non-discrimination. Moksa according to 
both the systems consists in removing the bondage by means 
of proper discrimination between them. It consists in the 
complete isolation and detachment of the Purusa from the 
Prakrti. The Prakçti ceases to operate and influence the 
Purusa* There is no more confusion about the nature of the 
two* Moksa is attained purely by knowledge and other things 
like sacrifices are not at all necessary. One attains 
complete Moksa (Kaivalya) when all his Karmą^are fully 
exhausted. So long as one continues to have the physical 
body he lives like a living liberated soul, the JĪvanmnkta* 
Transmigration takes place with help of the subtle body 
(linga deha) whichdisappears in complete liberation (Videha- 
mukti)•

Yoga —  Propounded by God* Its special contribution 
lies in finding out the ways of physical and mental disci
plines. It admits the Sâmkhya philosophy and in addition 
believes in the existence of God. The nature and functions 
of the Citta} the Karaņa Citta and the Kirya Citta —  des
cribed. It is everactive and remains in contact with the
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external world} while Purusa is unchanging. Suffering is 
due to their false identification. The agentship is imposed 
on the soul which is static due to its reflection in the 
Citta which is transparent. The doer of actions is the 
Citta, a product of the Prakçti hut its intelligence is 
due to the soul. The soul is neither happy nor unhappy s 
it is simply neutral. Toga means cessation of the functions 
of mind. Hirodha leads to concentration. The two prime 
necessities are detachment and meditation. The meaning of 
detachment and the way of achieving it, explained. Positive 
meaning of Yoga —  joining the mind with God by concentra
tion. Distractions are caused by the preponderance of the 
three attributes. Concentration becomes possible by 
controlling sense organs and eradicating desires and samskSras. 
The nature of God —  free from imperfections, afflictions 
and relativities. He is all-excellence, all-good and helps 
the devotees to make progress in their penance by removing 
the impediments in their path. He is not the end but a 
guide of the Yogins and possesses the Sâttvlc quality in the 
superlative degree. The Yogic practices —  internal and 
external. The various qualities that help the mind to 
become calm. The Yoglna-voluntary renunciate. The various 
impediments and the need of overcoming them, discussed. The
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cause of suffering is avidyâ or non-discrimination. Libera
tion consists in the cessation of the mind (Citta)• The 
eight limbs of Yoga and their nature, described. The 
Yogin enters the Samprajnita Samādhi after the mind controls 
the senses and attains full detachment. The nature of the 
Samprajnita and the Asamprajnata Samādhi; their difference 
explained. Many Purusas are separately liberated, but the 
Prakrti continues to operate for the other bound souls.
Yoga requires knowledge for Moksa but along with that it 
gives more stress on the Yoglc discipline.

Chapter VIII —  Ātman and Moksa in the Purva Mlmāmsi System.
The orthodox, the atheistic and the ritualistic 

nature of the Purva Mīmāmsā system. The nature of the soul 
stated. The soul is the performer of sacrifices and goes 
to the heaven to reap their fruits. The existence of the 
soul is Inferred from some activities of the body, like 
breathing etc. áabara's view. The soul is different from 
the body. The difficulties arising from their identification 
explained. The soul -- different from the sense organs; 
difficulties arising from their identification. The soul 
is different from the mind and the functions of it. The 
soul is different from the intellect. It acts as the agent
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of actions and is self-cognised according to áabara. The 
theories of knowledge of Prabhakara and of Kumârila; both 
critically examined* Possibility of the knowledge of the 
soul by the mind* Conflicting views about self-consciousness, 
according to Prabhakara and Kumârila. Prabhlkara denies 
the possibility of the direct knowledge of the soul*
Kumarila's interpretation of the incognisibility of the 
soul. Purva MĪmimsā believes in the plurality of souls*
The souls of other persons are not perceptible, they are 
inferred from their similar activities. The soul is neither 
atomic, nor of the bodily size, but pervasive and so immobile* 
The souls are immaterial. It is the ultimate agent though 
unchanging. The soulłs activity is reconciled with its 
static nature; it supplies the necessary energy. It is 
the doer, enjoyer; it acts and envoys through the mind, 
body and the sense organs. It transmigrates due to merit 
and demerit, which when exhausted it attains liberation.

Moksa —  The old MÎmâmsakas were concerned more
with the Vedic rites and heaven than with Moksa. Moksa 
means to Prabhakara the final state which is free from pain 
and pleasure as well and any kind of conscious experience 
by the disappearance of merit and demerit. The soul becomes 
jada and it does not possess even the potency of knowledge.
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To Kumarlla Koksa means cessation of Karma* According to 
Kumarila knowledge does not expiate the past Karma; it 
arrests the further accumulation of Karma but it does not 
bring about liberation* For liberation duties and worship 
are necessary* Hoksa cannot be an experience of happiness 
(sukha). Since, there is neither the body nor the sense 
organs which can give happiness. Difference between ananda 
and happiness* The former may be possible in Hoksa though 
not the latter. Kumarlla holds that the knowledge of the 
soul is not necessary for liberation, but the knowledge of 
the type of worship and meditation leads to Hoksa. Denial 
of God —  reasons quoted. God is incompatible with the 
eternity of the Vedic Hymns. God is unnecessary. World's 
orderliness is due to the adçsta* Kumarlla's critical 
examination of the problem of God and a case against the 
existence of God, explained.

Chapter IX —  Itman and Hoksa in the Kevaladvalta System
of Śamkaricirya* S3<}~£ 16

The nature of éamkara's Advaita Philosophy and its 
relation with Buddhism, árutl and the other philosophical 
systems. His originality lies in his advaitic Interpretation 
of the éruti* According to Śamkara the ultimate reality is
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the Brahman, the one without a second and It Is the source, 
support and end of all the things of the world. Brahman 
Is the same as Atman (Self) • The nature of the Brahman, 
explained. It alone is real because It cannot be contradicted 
(trikâlibâdhita)• The changing world Is illusory as 
compared with the immutable Brahman. The Brahman is form
less. The appearance of the world is caused by adhyâsa or 
superlmposltlon which is caused by nescience (ajnina). The 
world appears illusory to him who has already reached the 
Plramirthika Sattâ, the transcendental point of view. It 
is real on the phenomenal plane. The Brahman (Atman) is 
immutable, inactive, neither the agent of actions nor the 
experlencer of their fruits. All the particular finite 
appearances are caused by various adjuncts (upâdhis) that 
cling to the Brahman. The Atman is the soul of every 
person and it reveals itself to each person as his 'I1 —  
the ego. It is the real experlencer. It is undeniable.
Even he who denies has the Atman that denies. Atman is 
constituted of consciousness and is permanent, àamkara*s 
arguments to prove the permanence of the soul as against the 
universal impermanence of the Buddhists. Its permanence 
justified on moral grounds. The plurality of soul is caused 
by the limiting adjuncts of the same Atman which is Infinite
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and imperishable. It is infinite and all-pervasive. The 
agentship and experlencershlp of the Self appears due to 
its adjuncts, like the mind, intellect etc. It is in reality 
devoid of any particular attribute (nirguņa). Atman and 
the Transcendental Self of Kant. It cannot be known by 
means of the senses, mind, intellect, but it is intuitively 
known as one's 'I', the Innermost Self —  The concealment 
of the Self's knowledge is due to the adjuncts. The rela
tion of the souls with the Self (Atman). The nature and 
the functions of the manas. The Self is not governed by 
the adrsta. The Self does not transmigrate, rebirth due 
to subtle body.

The nature of Nescience —  neither real nor unreal; 
and its two powers of āvaraņa and viksepa. It causes the 
sense of differences and exists in the absence of the 
knowledge of the Self. Maya produces the world. It is 
neither real nor unreal and hence indescribable. It is the 
creative power of God. The nature of God, described. God 
is Sagurta Brahman, Brahman possessed of Maya. God has 
phenomenal reality.

Moksa —  It consists in the experience of the text 
'I am the Brahman', the experience of complete identity with
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the Brahman. It is a positive experience of perfect know
ledge and perfect bliss. Uoksa is eternal. It is not 
something acquired. It is the experience of complete 
freedom. Bondage and pains are illusory to a liberated 
soul. It is the realisation of the Self —  which is 
Self —  evident. It consists in the recovery of the lost 
Self-consciousness. It occurs when avidya and the sense 
of differences disappear. It is attained only by knowledge 
of the Self by becoming one with it. It is full of perfect 
bliss. For the liberated soul there is no suffering. It 
transcends even the moral distinctions. It stops the re
birth by arresting the further accumulation of Karma. 
Jlvanmukti and Videha mukti, explained. It is indescribable. 
It can be properly known only by experience. Progressive 
(Kramamukti) and direct liberation, described. Knowledge 
alone brings Uoksa. Karmas and Yogic practices help the 
purification of the body and mind; hence necessary for 
concentration of the mind on the Self. The ethical virtues 
are Important in so far as they help a man to have the 
▲dhlkira needed to experience the Real. Recognition of the 
Varnisramadharma, although Uoksa can be attained by all.
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Chapter X —  žtman and Moksa^Systems of Ramanuja» Nlmbarka,
Madhva and Vallabha. 617-72-1

Ramanujacarya —  (Visistidvaita) —  His antl-- 
Mayivida, Savisesa Brahman, Parlņamavida and the reality of 
the souls and the world as the modifications of the Brahman. 
Brahman as the Inner controller of all things. The JĪvas 
are many, modifications (vikāras) of the Brahman, possess 
sat (existence) and cit (consciousness), bliss (inanda) is 
absent. They are atomic, self-luminous, eternal, doer and 
enjoyers and are controlled by God. Three kinds of jīvas 
-- baddha, mukta and nitya. JĪvas are the Visesaņas of God 
and God is not affected by their experiences. The Jivas 
are the knovers and become pervasive by means of their 
intelligence. No knowledge in deep sleep. It dwells in 
the heart. The comparison of Jiva with God. God as self- 
illumined. Eternal distinctions of the JĪvas, not lost 
even in Uoksa. Differences of JĪvas are real. Souls as 
the doers, enjoyers and governed by Karma. Intelligence is 
subject to contraction and expansion. Uukta*s jnâna un
limited. Dharmabhûtajnâna and gupabhûtajnâna, discussed.
JĪvas* dependence on God and their moral freedom. The state 
of liberation of the soul. In it the Jīva retains its 
separate individuality, enjoys omniscience and perfect
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bliss with God and becomes inseparable with Him. It no more 
returns to the world. Bondage is caused by ignorance. 
Release is attained by the unity with God. It is its 
natural freedom. The meaning of Tattvamasi. Freedom from 
pain, rebirth and subtle body and Karma in Mokfa. It is 
also a positive enjoyment of the company of God. The need 
of a Personal God as against the impersonal Brahman, ex
plained. The description of Narayana as the Parabrahman.
The four Vytihas, described. Release is fusion of freedom 
and necessity. Uoksa is attained by bhakti (Prapatti),
Karma and not by only knowledge. The nature of Prapatti 
explained. The Jlva takes positive joy in the service of 
God. Moksa to the adhlkirins. The liberated souls do 
enjoy all powers of God except those of creation and govern
ance. Denial of Jivanmuktl.

Nlmbarka —  (Bhedübhedavâda) —  His antl-Hayavlda. 
The souls and the world are both identical with and differ
ent from God (Brahman)• The souls and the world are the

dependent on Him (asvatantra)• Identity of JĪvas with God 
like that of the waves with ocean and rays with the sun. 
The meaning of Tattvamasi. Threefold division of the 
reality. God (Krsņa) is free from all defects, possesses

self-actualisation of God
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celestial body and divine qualities, Is the Upidina Kāraņa 
and nimittakirana of the world* The Jlva is the knower 
(jnâtl), doer of actions (Karta), experlencer of fruits 
(bhokta)| limited in knowledge and powers, atomic but 
becomes pervasive by intelligence which is its attribute, 
and retains separate existence in Uoksa. It is the possessor 
of knowledge as its attribute (dharma); it does actions under 
ignorance* Kinds of Jlvas -- mukta and samsirl. Bondage 
is caused by ignorance. Liberation is attained when it 
realises its absolute dependence on God; for it knowledge 
and Prapatti (Surrender) to God are necessary. The need of 
moral virtues. In Moksa the Jlva becomes free from all 
Upadhis and it enjoys to the fullest extent God Himself 
with all his qualities. When all its Karmas are fructified 
it no more returns to the world* The emancipated souls 
exist forever in God and enjoy all the powers of God except 
those of creation and regulation of the world. Uokfa can 
be attained by the people of all castes by means of Prapatti*

Madhva —  His doctrine of dualism (dvaita)• Five
fold distinctions ~  which are real and eternal. His 
Brahman is God Hari who is the cause of the world and souls. 
He is svatantra while the world and the Jlvas are dependent 
on Him (paratantra)• He is the cause of the eight states*
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He is not the UpSdānakārana but the Nimittakirapa of the 
world. The JÏvas are atomic and infinite in number. They 
possess limited knowledge, limited powers and limited bliss, 
their limitations being caused by ignorance. The Jlva is 
entirely dependent on God and in fact, God is the doer and 
envoyer. God's omnipotence follows from his independence 
(switantrya)• He possesses wonderful powers. Jlvas seem 
to be changing externally, but internally they remain 
permanent. They are eternal and so transmigrate. Their 
differences also are real. They are in all the aspects of 
their lives governed by God. God is the cause in the 
sense that He supplies energy to all the actions. God gives 
rewards of action in accordance with the Karmas. The kinds 
of souls —  nltya, samsârï, muktlyogya.

In ICokfa the Jlva becomes bodiless, formless, complete- 
ly free from Karma and the subtle body. It enjoys perfect 
knowledge and perfect bliss and all the divine qualities 
except the powers of creation and regulation of the world.
It remains distinct and lies at rest in its own nature.
Uoksa is attained by Upâsanâ of God and it also depends on 
the will and grace of God. Brahmajnina is UpSsani. The 
other requirements of Uoksa. The jlvas enjoy in and through 
God by identifying their desires with those of God. God
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gives Moksa to those who deserve It and become worthy of 
it by means of bhaktl and moral life. God*s grace Is 
absolutely necessary. Madhva deprives the sonls of their 
Independence by making them entirely dependent on God. 
Dualism ends In Monism.

Yallabha —  His éuddhldvaitavida. Everything is 
Brahman itself though not fully revealed. God has trans
formed Himself in the forms of the world and the souls, 
by the help of Mayi, his power. The souls are essentially 
one with God, His ānanda being suppressed in them. They 
therefore, possess sat (existence) and clt (consciousness) 
and they regain bliss in the state of liberation. In ‘i 
the Inanimate objects the Brahman suppresses its clt 
(consciousness) and bliss (ānanda). God (Krsņa) is the 
doer (Karti) and enjoyer (bhokta). Jlva is atomic but 
becomes pervasive by means of the attribute of knowledge 
which pervades like light. The souls come out like sparks 
from the Divine fire. JÏva is similar to God in sat and 
clt, but it does not realise its identity with God due to 
ignorance. Brahman is free and it is the antaryamln of 
all things. The world is created out of Lila. The souls 
suffer because they are governed by Ignorance and they are 
governed by adçfÇa. God loves to play with the good souls.
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Hoksa Is attained by sincere devotion to God and the grace 
of God. The kinds of Jlvas -- the Uaryidamirglyas and the 
Pustimirglyas; the difference between them explained.
Forms of Pusflbhaktl. The state of liberation according 
to PusÇlmârga. It is attained by means of Premabhaktl 
and excessive attachment to God. The liberated soul 
enjoys the highest bliss in the company of God (Krępa).
It becomes free from egoism, gross and subtle body. It 
experiences Krępa everywhere. It participates in the 
Nityallla of Kfspa. It derives happiness in the service 
of Krępa. The Maryadimirglyas attain identity (sayujyata) 
with the Purusottama in Moksa. They require to exercise 
self-control and severe discipline. They acquire liberation 
by knowledge, by removing ignorance. The Pustimirglyas 
attain liberation by the most ardent and intense love and 
devotion to God.

Chapter XI —  Atman and Moksa in the Śąjjylsm and éjktlsm. 73o

Śąjylsm —  A creed parallel to Vaispavlsm. áiva 
or Rudra is the ultimate reality (Brahman) according to 
it. God éiva as an antidote against all the evil forces.
He is different from liiya, Anava (matter) and Jlvas. He 
is perfect and immutable; omniscient and omnipotent. He

- 75-0
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regulates and directs the evolution of the world. He is 
infinite and all-pervasive and extremely loving towards 
His creation. The meaning of Paśupati, Pasu and their Lord 
(Ślva)• Paśus (Jīvas) are imperfect and possess limited 
power. They become omniscient in Moksa. The kinds of 
souls —  (1) VijSānākala (2) Pralyâkala and the (3) Sakala. 
Their nature described. Paśas fetters and their kinds. 
Paśus attain liberation after they become free from the 
fetters. Liberation can be attained by exclusive devotion 
to Śiva. The liberated souls also attain powers from éiva. 
The branches of éaivism —  Kašmira éaivism (which is sub
divided into Spandasistra and Pratyabhijnâ listra) and 
Vīrasaivlsm or Llngayat sect; their differences and pro
minent features, explained. The worship of éiva in the 
form of the Linga. The relation of éiva with His power 
is one of samarasya. The power (Śakti) of éiva creates 
the world. The two forms of the Śakti -- Kala and Bhakti, 
explained. The three kinds of Lingas.

Hoksa is attained by éivayoga —  by faithful and 
sincere devotion to God Śiva. It requires concentration 
on Him and renunciation of the world of senses. The two 
kinds of Bhakti —  loginga and Bhoganga. The soul is not 
absorbed in the Para Śiva but is retained in Him and it 
enjoys the bliss and powers of éiva.
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Śaktism -- Recognition of áiva as the final, 
omnipotent, omniscient and all-pervasive God. The special 
exphasls on His Śakti, which is one with it. The various 
forms and names of the Śakti, described. Śakti is looked 
upon as the Mother. Śakti evolves the whole world out of 
it. Śiva is constituted of consciousness and it is Immanent 
in the whole world. Jīvas are evolved from and by Śakti. 
Ignorance is partial knowledge. The Jīvas can attain 
Uoksa by removing Ignorance from their minds. It has to 
realise by spiritual insight that it is in reality the pure 
consciousness (prakala) and that its limitations are unreal. 
Liberation is attained by knowledge and not by religious 
rites and sacrifices. Belief in the transmigration of 
the soul and in the possibility of the Jīvanmukta.

Chapter XII —  Ātman and Moksa according to the Valsņava * (l)
Saints of the Medieval India. 757 - 8 ^

Introductory note. The motives of the saints to 
secure not only everlasting peace and immortality but also 
the supreme bliss and perfection of God. God demanded for 
the satisfaction of the human heart.

(l) Jninesvara —  Jnânesvara's personality and 
works. Influence of Advaitism on Him. Equal emphasis on
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knowledge and devotion. His Cidvllasavada. The world is 
a sportive creation of God that is beyond the three attri
butes. The world is real) an expression of the Brahman. 
Everything is Brahman but it is not affected and touched 
by the changes of the world like those of reflections.
The curious mixture of Samkhya and Advaltlc ideas. The 
Jïva is the Brahman delimited by Upidhis. The non-difference 
of the Jlva with Self (God, Brahman), explained. Bondage 
is caused by nescience (avidyi) • The need of the proper 
discrimination like the nlraksīraviveka of the Swan.
Knowledge and devotion are necessary for Moksa. Renunciation 
and wlthdrawl from the world of sense equally necessary.
The practice of moral virtues. ’Intellectual mysticism1 
of Jnânesvara. The necessity of complete dedication to 
God. No Hoksa without ananyabhakti —  which consists in 
the vision of identity through difference. In Moksa there 
is the final unity (identity) of the soul with the Self 
and the two become indistinguishable like the dissolution 
of salt in ocean —  fully explained. The kinds of souls 
and their nature, described. The uniqueness of that 
experience of identity. The possibility of JĪvanmukti, 
discussed.

(2) Kablr A unique combination of the Hindu
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and Islamic cultures. His refusal to admit the traditional 
religion and its rituals. God is all-pervasive, without 
and within and indescribable. The Nirguņa Brahman becomes 
saguņa (God) for the devotees. God is infinite and full 
of unstruck melodies. His God is the nirguna Brahman, 
perfect, formless, immanent in all and the cause of all.
The symphonic nature of the reality; the central principle 
of harmony in the heart. The relation between the soul 
and God. The necessity of penetration through the veil 
of Maya. The afflictions of the soul due to its separation 
from God; its highest happiness lies in its union with God 
like that of a wife with her husband. In their union there 
is the ecstatic joy and perfect bliss.

(3) Tulasldasa —  Personality and mission of 
Tulasldasa. Rejuvination of Hinduism. God is one omni
scient, omnipotent reality and incarnates cut of compassion 
for humanity. His leanings towards Advaltism. The nature 
of God, explained. Rim In the hearts of men. Janakī is 
the mother. The twofold functions of Miyi. AJnina is as 
real as jnina; the nirguna cannot be understood without the 
saguņa. Soul and God different. Moksa is attained by 
bhakti. Rim as the ideal of perfection -- Maryidi-r^‘
Purus ot tama. God shóws his grace to devotees. Ram is
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pleased with bhakti, pure and simple love for Him. Rituals 
are not as effective as bhakti.

(4) Suradasa —  Personality and works of Suradasa. 
The depiction of the Lila of Krsęa. His acceptance of the 
iuddhldvaltavada of Vallabha. No system. The Lord appears 
in the nlrguņa and saguņa forms. God as the creator, 
sustalner and destroyer of the world. God, extremely loving 
-- Kfsna —  an object of enjoyment of the Gopls. Suradasa 
is conscious of his defects, sins, weaknesses; he is 
governed by Mayi. Deliverance by pure devotion. Eternal 
peace and bliss in the heart of the Lord. Need of renouncing 
all things other than God. His acceptance of éuddhapusti- 
bhakti of Vallabha and deliverance is sayujyata or identity 
with the Lord. Supreme joy in the participation of the 
ilia of Kçspa.

(5) Mlranbâi —  Her personality and love for Lord 
Krspa. Her pathos and melancholy in life. The samsara is 
everchanglng and full of miseries. The Lord alone is 
eternal. He is all-compassionate and can save His devotees. 
He is her God and indifference towards the world of senses. 
The joy of her union with her Lord Kçsça Is indescribable.
The joy of union is supersensuous and she experienced the
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Madhura rasabhakti for Him. Her love for Krsņa as her 
husband and love sports with Him. Krsņa Is the only male 
person in the universe.

(6) Naraslmha Mehta —  A famous Gujarati saint 
and poet. A devout Vaisņava who believed that deliverance 
can be attained by sincere bhaktl. God is both personal 
and the impersonal ultimate reality. Krsņa Is the ultimate 
reality (saguņa and nirguņa). He is the cause support, 
sustalner and destroyer of the world* He is Saccidinanda 
and possesses eternal brilliance. His experience is super—  
sensuous. The world does not exist from the transcendental 
point of view. God is omnipresent, extremely subtle and 
great; dwells in the heart and is the material cause of 
the world. He is the real agent and man wrongly attributes 
doership to himself. Mokfa —  not attainable by scholestic 
knowledge of the scriptures nor by religious rites, but 
by sincere devotion. Bhaktl with knowledge brings Moksa. 
Bhaktas do not seek liberation and residence in the Valkuntha 
but they seek everlasting joy of service and realisation of 
God. Freedom from three kinds of pains. Jīva's happiness 
in its union with God like that of a wife with her husband. 
Such joy can be attained by bhaktl. It can be attained by 
all people irrespective of their castes and other distinctions.
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(7) Chaitanya —  Personality. His spiritual 
fervour and maddening dances. His refutation of Vivarta- 
vida and Śuddh£dvaitavada. His dualism —  soul and God 
separate* God can be realised by wholehearted and singular 
devotion. Similarity with Nimbârka's view. Kr§ņa mani
festing in four Vyuhas. Suffering is due to illusion. 
Infinite powers of Krsņa. Prabhâva and Vaibhava, the two 
powers of manifestation of Kçsna. He advocates Madhura- 
bhakti —  a synthesis of disya, sakhya and vitsalya rasas 
for the attainment of ffioksa. Need of ethically perfect 
life. External and internal sâdhanâ and stages of love 
progressively leading to the full realisation of Kr§ņa.
The communion with God brings unfading bliss and peace. 
Swoon, trance and such are symptoms of such a union with 
the Lord. Ghaityanya's unique trances. Premayoga, in 
samadhi the Jīva enjoys highest bliss. Forgetting the 
body. Love of Jīva for the Lord is like that of a faithful 
woman to her husband. Abundance of everything but God 
whose grace brings final release. Bhakti can be practised 
by the people of all castes and ranks.

(8) Tukirāma —  His personality. Reality is one
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single, eternal, Infinite, formless, a11-pervading, omni
present, omniscient, unfathomable, immutable, unpolluted. 
Although Nirguņa appears as Saguņa for the devotees.
Vithoba, Panguranga present everywhere. God is spirit and 
assumes Infinite forms; non-different from the world. He 
sports with Himself. Difference is external, there is 
the substantial unity of the Jiva and God. God is immanent 
and transcendent. Oneness with God, explained. God's 
omnipotence and perfection. Suffering is due to worldly 
desires. God can be reached by sincere and wholehearted 
devotion for Him. No need of penance and austere penance. 
Bhakti is sufficient. God does all actions. God as the 
closest relative —  as father, mother, brother, friend etc. 
God as mother and Tukārama as child. The joy of drinking 
divine love which is supersenuous. The description of the 
state of liberation. Mystical union —  indescribable.
God everywhere and perfect bliss. Attainment of immortality 
by winning over death. In Moksa Jiva becomes one with 
God. Supra-relational and supersensuous experience. When 
God is attained everything becomes illusory. His 'Personal- 
istic Mysticism*.

(9) Ramakgshna Paramahamsa —  His personality 
and achievements. Brahman is the sentient and all-pervading
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principle which is immanent in all things. There are 
differences in the degrees of manifestations, God is the 
Absolute (Brahman) beyond all dualities and relativity.
He is like the Kalpataru, He is indescribable, understood 
only by identification with Him, He is realisable only in 
Samâdhi. The Brahman appears as the personal God —  the 
two aspects nitya and lïlâ of Him, The essential identity 
of the soul with God as that of bubble and water, doll of 
salt and water. Distinctions are fictitlons and are caused 
by upidhis. Pain is due to identification of the soul with 
the upadhis. Bondage is caused by Maya which causes the 
false sense of egoism. It is lust for woman and gold.
God is not affected by Maya, God is present in one's 
heart. God is realised when one rids of his ego. His 
realisation brings unending peace and bliss. The joy of 
union with God is superb, inexhaustible like a hill of 
sugar to ants; it cannot be properly known because the 
measurer is lost in, as is the salt-doll is lost in the 
ocean waters. It is indescribable like the experience of 
the union of a young lady with her beloved husband. He 
can be realised by pure love and devotion. Bhaktl and 
jnina are identical. Total surrender to God is necessary. 
Bhaktlyoga is the yugadharma. JĪvanmukta's possibility.
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For Moksa swadhyaya, meditation, ethical virtues and 
detachment are necessary.

Chapter XIII —  Conclusion.
(a) A synthetic account of the concepts of Atman 

and Moksa as expressed in the different systems of Indian 
Philosophy has been taken under the following aspects.
(1) Soul —  Its nature; (2) Nature of Knowledge; (3) The 
Soul as the Doer (Karti) of actions; (4) The Soul —  as 
the Envoyer (bhoktl) of the fruits of actions and, as 
experiencing pleasure and pain; (5) The Permanence of the 
Soul; (6) Pervasiveness of the Soul; (7) The Soul and 
the Body; (8) The Soul and the Manas and the Buddhl;
(9) The Soul and the AdrsÇa; (10) The Soul and Nescience 
(Ajnlna); (11) The Soul — • Its pure and empirical 
aspects; (12) Isvara (God); (13) Moksa (Liberation) and 
the ways of attaining it. Thus the natures of the Atman 
and Moksa will be understood under the heads mentioned 
above which form a brief summary of the important points X-’-
about the nature of the Soul (Atman) and Liberation (Moksa).

(b) Brief comparisons of the concepts of Atman and 
Moksa with those of some Western Philosophers (Ancient and 
Modern), like Heracleitus, Anaxagoras, Plato, Aristotle,
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The Stoics, Epicurians, Philo, Plotinus, St.Augustine, St.
Thoman Acquinus, Descartes, Spinoza, LeibUitz, Locke, ;j
Berkeley, Hume, Kant, Fichte, Hegel, Royce, Bosanquet,
F.H.Bradley, Bergson, Lloyd Morgan, S.Alexander, Edward 
Caird, etc.

(c) Broad comparisons with the concepts of îtman
and Moksa in Islam and Christianity. —  A few words about 
Ātman. The failure of the present civilisation to secure 
enduring satisfaction inspite of the tremendous growth in 
the means of happiness. —  The most evolved ideas of Atman 
of Śamkara. The significance of the concept of Moksa in 
the Indian Philosophy. Special importance of the concept 
of Moksa of Śamkara. It gives everlasting peace and un
ending satisfaction. —  The tendency of evolution from 
Pluralism to Monism and Absolutism. The metaphysical 
concepts of Atman and Moksa as the Psychological sublima
tions of the various philosophers. The influence of the 
subconscious over the evolution of these concepts by the 
different philosophers. ''/V' "• <9r; N

(d) The Conclusion. —  Showing the advancement of 
knowledge. The possible lines of Evolution of the concepts 
of Atman and Moksa in the different systems of Indian
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Philosophy —  shown. The lines of the evolution of the 
concepts of Atman and Moksa have in general tended to be —

ĀTMAN
(1) From Material to the Spiritual nature of the itman.
(2) From Pluralism to Monism (Absolutism) •
(3) From Finite to Infinite.
(4) From External to Internal.

MOKSA

(1) From negative to the positive content of the 
concept of Moksa.

(2) Change in the means of attainment of Moksa — » 
From Ritualism to Either Idealism or Mysticism t 

From Karma to Jnâna or to Bhakti.
(3) Moksa is made attainable to ally irrespective of 

caste, of birth, of sex, of vocation, of colour 
and of social status.

Bibliography W “  977.



Introduction
i

The theme of the present thesis is Hlhe Evolution of 
the Concepts of Atman and Boksa in the Different Systems of 
Indian Philosophy" • An attempt is made in the present work 
to trace the evolution of the concepts of Atman (self) and 
Hokfa (liberation) in the major and prominent systems of 
Indian Philosophy.beginning from the Vedas and ending with 
the religious experiences of Râmakrshna Paramahamsa, mho 
lived in the 19th century(aTd ) The range and the breadth 
of the inquiry into the nature of Atman and Boksa is extremely 
vide, covering nearly the whole of the history of Indian 
Philosophy* The extent of this thesis has, therefore, grown 

\ j t o o  wide* As I have not to concentrate my attention on the 
nature of Atman in any one system, it will be undesirable
on my part to go into too janeKTdetails of these concepts,

J)las occuring in the different systems of Indian Philosophy*
By concern is -more with the Evolution* of the concepts of 
Atman and Boksa; therefore, it has become incumbent upon me 
to take a broad and synthetic survey of these ideas in all 
the major and prominent systems of Indian Philosophy* As 
I could not restrict myself to any one definite system, I 
have proceeded from one system to another and studied the



concepts of îtman and Uoksa unde incertain relevant features. 
of them) Cl have arranged the discussion In each chapter In 
accordance with those features and^followed the^/procedure Aj w *.. ̂  
throughout in all the chapters. After fully discussing 
and presenting these concepts of itman and Uoksa in each 
system, I have collected together the various views about 
the common features of îtman and Uoksa. as expressed in thef i • 9

different systems.and, summarised them to obtain the various 
views of the different systems on a particular feature in 
one place,and, to get a broad and synthetic account of 
them. After that, in the^swaeflast concluding chapter, I ^  

have compared the concepts of Itman and Uoksa with those of 
the Western Philosophers like Anaxagoras, Plato, Aristotle,
Stoics, Epicurisms, Philo, Plotinus, St.Augustlne, Thomas 
Acqulnus, Spinoza, Locke, Berkelejr/Hume, Kant, Fichte, > /x 
Hegel, Sehopenhauer, Royce, Bosanquet, Bradley, Alexander,
Bergson, and, those Jo£ Islam and Christianity. It is an 
impossible task to make exact comparisons, howevei^I have j> /v 
tried to point out the most striking points of similarity.
However, I do not(dogmatically^insist upon any of thern^J 
It is my humble effort to understand these ideas in Indian 
Philosophy and the Western Philosophy by comparison, contrast 
and similarity Just to make them dear. After that I have 
briefly pointed out my own view about the lines along which

/



the evolution of the concepts of itman and Uoksa has tended 
to take place and, I claim to regard It as the result of my 
careful and original thinking on them.^)

fvi. *•*-
As a result of the industrial revolution and mechanised 

production the present age is growing richer and richer in 
the means of material happiness, but insplte of the tremendous 
multiplication of the means of happines^jaan's life in 
general, has not substantially improved; man has not become 
morally more sound and spiritually perfect and contented.
The means of material satisfaction and the other cultural

> V ' *  f. i . . t ^  t .  '

development have not ļbecome successful ļin bringing to-man 
enduring satisfaction, unending peace, and tranquillity 
There is an acute poverty of satisfaction amidst the plenty 
of happiness. Inspite of the many-.sided (physical and mental)
wellbeing,' man has not become' successful to lé^ve^ peace- A*L= .— -   /  ' i™  i Un
fully with his fellow beings. The present century is fast

SU.Lt- t-

u

approaching a total destruction of the human civilisation 
by the use of ,the demonic weapons like atom bomb and hydrogen 
bomb. I Human life is becoming more and more insecure insplte 
of the tremendous scientific development and the production 0 

of the^ means of happiness ,\ Similarly, insplte of 
g P  the growth of knowledge and scholarly, academic develop- j 
ments, man is found to be grouping in darkness. The body <̂ 1
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and mind are improving but the promptings of the spirit 
are not heard, (inspite of so much of material wellbeing,- 
there is no enduring Self-satisfaction. By the means of 
satisfying the Self by means of the various kinds of 
desires in numerous mays, efforts are being made to secure 
enduring satisfaction of the Self. But these methods of 
securing([t^^permihent Self-satisfaction are proving vain.j 
Psychologists are trying to remove the mystery of the
concept of the Self and are trying to understand the Self

\.v 'r
by analysing its various functions.and are seeking to

yë  e  C W  Ć K

secure its permanent satisfaction by trying to satisfy the 
various appetites it is supposed to possess. William James 
has tried to understand the Self in its various psychological 
or empirical aspects like the material Self, the social 
Self, the spiritual Self and the Pure Ego. But such an 
analysis ultimately does not reveal the real nature of the

! / ■••• ,
Self. The psychologists are averse to admit^the Self as ^

/an agent and as an independent entity having its own nature
that it maintains/irrespectlve of the changes in the > /

, vr~*i \mental content^. They refuse to admit the existence of
& f *■any such, thing as a Self, apart from the functions whichK t

are attributed to it. Their tendency is to understand the 
Self as the sum total of all the various mental and moral

r-J!- ~
experiences of man and to regard that a fictitious name, is
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V& ry

* r
given to all such mental content^ as the Self* Behaviour
ists and physiological psychologists are trying to inter
pret the Self in terms of the various physiological and 
cerebral processes,and,, thus they seek to deny^existence 

A f i it • (^h^ various other schools of psychology, like the r"0 
Psychoanalytic school of Freud, Gestalt Psychology, Hormic 
psychology, physiological psychology, Social and educational 
psychology are trying to understand and Interpret the Self
from their own vie* points* Child psychology and social ... ^
psychology hold that/ the Self not existing) in the human 
being from the beginning, but it is instilled and formed 
in him gradually by the various social interactions* It 
is formed out of the numerous social relationships and it 
is a thing in time. Thus, the old metaphysical Self is 
being studied and understood by new objective and scientific
methods; but so far^there is no final conclusion <£cj) which j  

the psychologists have arrived* However, it is a fact

<rv. {

/ V
/

>A\>.that the present age acutely lacks Self-satisfaction and 
therefore, a new void, a widespread scepticism, disbelief, 
disappointment, acute frustration, and want of faith in 
the higher moral and spiritual values of human life are 
ruling the hearts of men. Human life is thus facing a new 
spiritual crisis and I think it is due to the confusion 
caused in the proper understanding of the nature of the



Self for «hose satisfaction all the human beings are striving* 
The present age is the age of science^ being preeminently 
ruled by the scientific modes of thought. The scientific 
method of objective, and experimental study is being applied 
to every thing* every phenomenon, every aspect of human
life* The old metaphysical idea of the Self is being 
subjected to scientific study and^ rational scrutiny* (it ^  
is no use turning desperate about the results by the ne* ^ e ^ l' r<>\

t~h c ■>
method and^new approach to it.) However, I think, it is 
necessary to examine the old metaphysical, psychological, 
ethical, religious and mythological concepts of the Self, 
so that they may throw a new flood of light on the problem 
and, may suggest new approaches.to solve the problem* 
Fortunately, most of the systems of Indian Philosophy and 
the Hindu religion/being spiritual in character, possess-i- —̂ _abundance of material on the Self (Atman). Similarly, the 
ancient Indian thinkers, the Rsis, sages) and saints had
engaged themselves for centuries together, -to properly
understand^the real nature of the Self and hence, we canc f
obtain important and significant material on this subject 
from their inquiries. The anelent Indian thinkers have

-i V*■ 'also.very seriously and strenuously thought over the ideals
t► (and perfection of human life • In fact£_the whole of Indian ^  ^  

philosophical thought is inspired, encouraged and guided by
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)

the search aÇtér the perfection of human life, and by the
t.u*-desire for attainment of liberation (Moksa) • Nowhere ; in 

the world do we get so much valuable critical thinking on 
the concept of Moksa,' which is known also as salvation, 
emancipation, deliverance, freedom, release«and liberation.' J
The solutions given by the various Indian thinkers in the 
form of Moksa and perfect lifehave supreme importance from J\ 

the point of view of securing the real: enduring peace and 
tranquillity of mind and, everlasting joy of satisfaction, 
and fulfilment. / These concepts of itman and Moksa as ex
pressed in the ancient Indian philosophical systems and^_

\>.o_
in the writings of the saints may help (to a great extent ̂ o 
cure the present sickness of civilisation^ and,, may show the 
ways of attaining(theTeverlasting satisfaction. They may 
also release the eternal fountains of diving supersensous > 

joy and may help to cure the moral and spiritual maladies of 
the present age. Bearing this thought in mind, I^turned ^
my attention to this subject and now propose to put before 
the reader the various ideas of Atman and Moksa and their 
possible evolution in the different systems of Indian 
Philosophy* It is a faithful collection of all these ideas 
gathered mostly and as far as possiblejfrom the original 
sources of each system. I have tried to the best of^ability 
to collect impartially the data from each system and to

4
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put them together to give a synthetic account, of_them*

^However, I regret, that the lack of sufficient time and
lack of the availability of the necessary material and
circumstances have handicapped me to a certain extent*
Nevertheless, I have overcome all these handicaps and have *

^  % X.been able to go to the end of the work with much strain and
persistence* I do not propose to undertake too much meta
physical hair-splitting but I wish to present a consistent 
and concise^account of these various concepts objectively 
and at the end to trace evolution in these concepts»)

ļ !\ïhe method adopted here is^ scientific method of 
research by collecting the various concepts of itman and 
Uokfa in all the systems of Indian Philosophy, and arranging 
them in a uniform way. I have discussed the nature of Atman 
in certain specific features of it such as, the nature and 
origin of itman, its relation with consciousness, its rela
tion with the universe and God, Itman as the moral agent 
of actions (karti), the experiencer of the fruits of its 
actions (bhokti), its nature as the knower (Jnita), its 
duration of life, and the nature of its worldly life, its 
relation with ignorance (ajńina), its relation with body, 
mind, intellect and adpsta (the unseen principle)• Under 
the concept of Moksa I have discussed the meaning and nature• L.
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of Moksa (liberation); the nature and cause of bondage 
(bandha), the nature and cause of ignorance (ajnāna), the 
nature of the adrs$a (the unseen principle) and its rela
tion Wren with the Self and worldly life, the state of 
liberation (Uokfa) Itself, the process of rebirth and subtle | t  

body and the ways of attaining liberation proposed by the 
system concerned. Wherever necessary I have also discussed 
the kinds of liberation Including the Jlvanmukti, which is 
a unique phenomenon in Indian Philosophy.V

Thus, I have covered a large portion from the History 
of Indian Philosophy and dwelt on the mal or end important 
systems. I have devoted one chapter to the discussion of 
the concepts of itman and Moksa to each of these systems.
In the former part of the chapter the concept of itman is 
described in the latter part the concept of Moksa of that 
system is described. In all^there are thirteen chapters ̂  ̂  
excluding the Introduction and, the others chapters are 
arranged in the following sequence. The concepts of ïtman 
and Moksa in the Vedas, Upanisads, Cirvâkism, Buddhism,
Jainism, Nyaya-Vaiseslka, Samkhya end Yoga, Pūrva-Mlmāmsā,
Advalta-Vedanta, the later Vedântic systems including 
those of Baminula, Nimbārka, Madhva, Vallabha; éaivism and 
éâktism, the Valsņava Saints of the medieval ages including
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(Jnânesvara, Kabïr, Tulasldâsa, Sûradâsa, Mïraçibâi, Chaitanya, Y j

Naraslmha Mehta, Tukârama and Ramakrshna Paramahamsa) • I
have Intentionally dropped the idea of devoting a separate

_being
chapter to the Bhagavadglti/ eclectic in nature and various<-
views can and have been attributed to it. It is difficult 
to (togmatically; assert any particular view about its system. 
Different commentators have differently interpreted it to 
draw various conclusions in favour of them. In the last 
concluding chapter a synthetic and comparative account of 
the concepts of Atman and Moksa in all the previously

j
t

W*

mentioned systems has been taken/under the following heads « 
in the former portion. Soul ~  Its nature, Nature of 
knowledge, The Soul : Doer of actions, The Soul —  as
the envoyer of Fruits of Actions and as experiencing pleasure 
and pain, The Permanence of the Soul, Pervasiveness of the 
Soul, The Soul and the body, The Soul and the Manas and the '̂  
Buddhi, The Soul and the Adrsta, The Soul and Nescience l1fcr") 
(Ajnana), The Soul —  Its pure and Empirical aspects,
Isvara (God), Modfa (Liberation)• //in the subsequent portion* / /
comparisons with the concepts of some notable Western 
philosophers and that of the religion of Islam and Christian- . 
ity are made, showing some similarities and contrasts 
wherever possible and in the same chapter at the last the '



Ātman and
possible lines of the Evolution of the concepts of/Uokfa 
have been briefly stated; this portion is the final conclu* 
sion drawn by me from the previous discussions. At the
end is given cm exhaustive bibliography of the books to

/“ "  "-A Vwhich l have referred'showing their authority.'1

This work will be amply justified ̂ and pai<ł if any 
body feels inspired after reading it to undertake further 
research work of this kind and, to Interpret the immense 
philosophical treasure of the ancient India in(^e~neí» light 
to reveal its grandeur and glory.



Chapter I

ATMAN and MOKSA In the Vedas

The history of Indian Philosophy begins with the 
Vedic Hymns. The Vedlc Hymns «ere not composed by a single 
Individual or by a body of Individuals; they are supposed 
to be non-human (apauruseya) In their origin. The Vedas 
are supposed to have a Divine origin. The ancient sages, 
«hose names are associated «ith them had not intentionally 
composed them In the form of verses, but it Is believed 
that they «ere revealed to them In their intuitive 
experiences and they «ere uttered by them in their 
ecstacies. No script «as devised in the Vedlc period, and 
therefore, they had been transmitted to the later genera
tions orally. There «as every possibility of interpola
tions being made to them by the later sages «ho happened 
to receive them from their predecessors. It is therefore 
difficult to prove or disprove any authority as there 
never «as any authoritative text or version of the Vedas.

Out of the four Vedas, the RgVeda, the Sama-Veda, 
the Yajur-Veda and the Atharva-Veda, the RgVeda is supposed 
to be the basis of philosophical thought. The Vedas are
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not In fact metaphysical works, written with any particular 
view, nor are they consistent philosophical treatises.
The Vedas consist of verses which were the free utterances 
of the ancient Rsis which they had given out in the inspired 
moments of their intuitions. The Rsls seem not to have 
been motivated to compose the hymns (mantras) to propound 
any particular system of Philosophy. Although the hymns 
contain the germs of philosophical thinking, it is impossible 
to construct any definite system out of them. They are 
more religious than philosophical in character. The sages 
were impelled more by a poetic vision than by philosophical 
reasonings. The hymns exhibit a kind of religious humility 
and submission to the natural agencies. They are the 
verses sung in praise of the natural agencies like the 
wind, the fire, the rain, the mountains, the rivers, the 
sun, the moon, the dawn, the thunder etc. Some of them 
are the verses sung by the Vedic sages in praise of the 
beneficial things and forces of nature and others are 
prayers to appease the evil forces of nature to seek from 
them security and protection. Some of them seem to have 
been sung by being influenced by the sublimity and grandeur 
nature. The fresh and sensitive mind of the ancient man 
must have felt fear, joy, awe and adoration towards the



13
majestic natural agencies, which appeared to him extremely 
powerful to affect him in unknown ways. A. Barth says —  
"Nature is throughout divine. Everything which is Impressive 
by its sublimity, or is supposed capable of affecting us, 
for good or evil, may become a direct object of adoration. 
Mountains, rivers, springs, trees, plants are Invoked as 
so many high powers. The animals which surround man, the 
horse by which he is borne in battle, the cow which supplies 
him with nourishment, the dog which keeps watch over his 
dwelling, the bird which, by its cry, reveals to him his 
future, together with that more numerous class of creatures 
which threaten his existence, receive from him the worship 
of either homage or deprecation. There are parts even of 
the apparatus used in connection with sacrifice which are 
more than sacred to purposes of religion; they are regarded 
as themselves deities

The thinkers of the Vedlc period personified the 
natural agencies and things and ascribed to them desires 
and will good and bad with which they could affect human 
life. Naturally out of awe,and a desire for security the 
powers came to be looked upon as deities. Paul Deussen 1

1. Barth A. —  The Religions of India. p.7
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says —  ".... they ascribed to them not only will, like 
that of man, which was perfectly correct, bat also human 
personality, human desires and human weaknesses, which 
certainly was wrong. These personified natural powers, 
were further considered as the origin, the malntalners, 
and, controllers of what man found in himself as the moral 
law, opposed to the egoistic tendencies, natural to man."1

The Vedic thinkers attributed power to everything 
in the world that affected them or impressed them with 
certain power in some way. They vaguely suspected some 
'energising principle* actually investing all the things 
of the world with energy, and Itself remaining imperceptible. 
The capacity to initiate activity in the various things 
of the nature evoked a belief in the minds of the Vedic 
sages in the existence of some mysterious power that 
manifests itself in and through the movements of the things 
but itself remains imperceptible. The power seems to be 
analogous to the 'mana' power which the primitive people 
believed to exist in all the things that possess power to 
affect human life in some way; such a belief in the so 
called mysterious power Indicates the ̂ animistic1 tendency. 1

1. Deus sen Paul —  Outlines of Indian Philosophy, p.9.



The Vedic thinkers also suspected the existence of such an 
'energising principle' (Purusa) In the sun, moon, rivers, 
fire etc. and which being different from those things was 
responsible for movements of them.

It is found after a careful scrutiny of the hymns 
of the RgVeda that the words like Suparņa, Ajo-bhâga,
Satya, Itman, Jīva, Prāņa, Manas and Asu stand on equal 
par and denote factor In man which Is subtler and Is 
different from his gross body. Our main concern is with 
the word Itman, which Is usually derived from the root an 
'to breathe' and is thus philologically related to Prāņa. 
Sir Mo nier Monler-Wllllams explains it as follows t itman 
(variously derived from as —  to breathe; at to move s 
cf. tman, the breath In RgVeda; the Soul, principle of 
life and sensation —  in ĶgVeda and Atharva-Veda; the 
Self The word 'itman' is used with various meanings in 
the Vedas. It is used in the sense of 'essence' as the 
' svarûpabhûtah'; it is used in the sense of body or 'deha'. 
It is further used in the sense of the 'intelligent 
principle' (cetana).3 It is described in another place as

1. Monier Wlllaims -- Sanskrlt-Engllsh Dictionary, p.135.
2. Griffith R.T.H.(Tr.) -- The Hymns of the RigVeda. 

(RgVeda.I.162.20 and VII.101.6) Tr.Vol.I.p.2l7 and Vol. 
II p.96.

3. Ibid. RgVeda. 1,164.4.
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the Controller1 (dharay ita) It  is used In the sense of

9'oneself' 'swayam' elsewhere. The word soul Is again 
mainly used to mean 'breath' (praņa) which is responsible 
for the various activities and movements.3 It is further 
used to be truthful and joy-giving.^ It is used as the 
Self of various plants and animals. Thus it has been used 
with many shades of meaning and, generally it is supposed 
to be something which is intelligent, active, source of 
vitality, the doer or initiator of actions, abiding and the 
owning principle.

Some European scholars connect the word Atman 
etymologically with the German word 'athmen' and derive it 
from the root 'an* —  'to breathe'. Deussen thinks that 
the word must have originally meant 'This I' —  'Dieses 
Ich' ... Max Muller prefers to translate it by "Self ~  
"that is the true essence of man, free as yet, from all 
attributes". Roth Bohtllngk and Grassmann mention 'breath' 
as the first meaning of Itman. It appears that the widely

1. Griffith R.T.H.(Tr.) —  The Hymns of the RigVeda. VII. 
87.5.Tr.Vol.II. p.83.

2. Ibid.VIII.3.24.Vol.II. p.113; IX.85.3. Vol.II. p.340.
3. Ibid.X.16.3. Vol.II. p.402.
4. Ibid.1.73.2. Vol.I. p.218.
5. Ibid. X.97.4. Vol.II. p.533.
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knowing meaning of itman is the 'breathing principle1. In 
reply to a question what is the soul (Ko nu Itrnl) the term 
Ātman is understood as the 'thinking or intelligent principle', 
which, although connected with the gross physical body 
constituted of the five elements, yet is consciousness 
(Cetanah).^ Deussen also says "Thus Atman means that 
which remains if we take away from our person all that is 
Non-Self, foreign, all that comes and passes away; it means 
the 'changeless, inseparable essence of our own Self, and 
on the other hand the essence of the Self of the whole
world .... it means the only true essence of our nature,

- 2our atman, our Self."

In the compound 'Ajo bhagah* the word 'Ajah* is 
used in the same sense as the itman; there the Agni (fire 
is asked not to destroy the 'unborn part' (Ajo bhagah) 
of the human body, but just to kindle it, so that after 
being purified it may be in a fit state to enter into the 
higher world. Sayaņa explains Ajah, as the unborn part of 
the body, as different from the senses of the body, and

othat which has the inner person's attributes. It definitely 1 2 3

1 . RgVeda 1.164.4. Pancabhûtâtmaka larīrasambaddha Cetanah.
2. Deussen Paul —  Outlines of Indian Philosophy, p.20.
3. Sayana —  RgVeda (Sanskrit Edition). X.96.47; 7. Ajah 

jananarahitah sarlrendriyah bhagarahitah antarapurusa- 
laksnaņo yo bhigosti.



indicates the fine and indestructible portion of the body, 
which can survive the destruction of the physical body*

The word Jīva, though used a number of times, 
according to Sāyaņa it is used twice to denote the 'indi
vidual soul* and also in the sense of ‘life* * 1 Jlva 
means the active and animating principle of the individual, 
in whose body it resides* Similarly in the latter part of 
another hymn it is referred to as the *immortal principle'
which continues to live by subsisting itself in the offer-

2 -  ing of manas of the human body. According to Sayaça, the
entire hymn drives to the meaning, that the human body is
without essence, and the animating principle, which dwells
in it, is eternal.

The word Prāņa also is derived from the root an —
'to breathe* and therefore, it must have been related to 
- 3Atman. Here a reference is made to Hiranyagarbha who is 
described as the "Giver of vital breath of power and 
vigour ... The Lord of death, whose shade is life Immortal.
.• who by his grandeur has become Sole Kuler of all, the
!.. BgV̂ da1; 1.12*1.4' .
1 . Griffith R.T.H.(Tr.) —  The Hymns of the RigVeda. (BV. 

1.113.16; 164.30). Tr.Vol.I. pp.151,224.
2. Ibid. (R.V.18.8). Tr.Vol.II. p.407.
3. Ibid. R.V.1.66.1. Tr.Vol.I. p.90; R.V.X.59.6 Vol.II,p.463.
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moving world that breathes and s-lumbers Hiranyagarbha
is described as the world-soul to whom the individual soul
owes its powers and knowledge* The universal soul, also
described as the Purusa is the embodied spirit, or Man
personified and regarded as the soul and original source
of the universe, the personal and life-giving principle
in all animated beings, is said to have a thousand, that
is, innumerable heads* eyes, and feet, as being one with
all created life, A space ten fingers wide; the region of
the heart of man, wherein the soul was supposed to reside.
Although as the universal soul he pervades the universe,
as the Individual Soul he is enclosed in a space of narrow 

2dimensions." The same Self of the universe is thus the 
Self of the individual. The word Asu also is equivalent 
of soul and means the same as the 'breath1 or 1 vital-breath*

All these words which are used synonymously point 
to the fact that the RgVedlc thinkers were aware of some 
entity, known as the îtman that is essentially the principle 
of vitality or animation, and it could not be identified 
with any part of or the whole body. It also survives the 
latter's destruction. It also possesses consciousness,

1. Griffith R.T.H.(Tr.) —  The Hymns of the RigVeda* R.V.X. 
121.2,3. Tr.Vol.II. p.566.

2. Ibid. Tr.Vol.II.p.517 (Note).
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movement, imperceptibilité, subtlety, eternity and essence.

The Vedic hymns exhibit a kind of primitive faith 
in polytheism as the various objects of the world are 
thought of separately and each of them is worshipped as a 
separate deity. Every natural powerful agency is approached

sseparately as a deity, and its favour was sought separately. 
In the beginning the Vedic thinkers were not aware of a 
unitary principle working behind the manifold. But gradually 
the philosophic thought progressed and the new idea of the 
Bta begins to appear. Rta is the single power that main* 
tains the regularity and order of the processes of the 
nature. It also maintains the moral order of the universe 
and remains at the heart of the reality. It testifies the 
natural tendency of the philosophic thought to pass from 
many to one, plurality to unity, separativeness to synthesis. 
As all the notable natural agencies were looked upon as 
gods, the concept of godhood being shared in common, it can 
taken to be advance towards pantheism instead of monotheism. 
Garbe says —  "Old hymns of the RgVeda, which in other 
respects are still deeply rooted in the soil of polytheism, 
show already the inclination to comprehend multifarious 
phenomena, as a unity and, may, therefore be regarded as 
the first step in the path which led the old Indian people
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to pantheism. 1,1 Among the Vedic gods Varuna, the god of
rains wields a superior position. He is raised to the
status of a sovereign over all others. He possess every
power to do and to undo things as he pleases. He is the
supreme both in the physical and moral spheres. He
possesses a crushing power over others. He could mercilessly
suppress all other deities. Ificol Maenicol says -- "Varuna's
ordinances are fixed and sure so that even the immortal
gods cannot oppose them. He places his fetters upon the
sinner; his is the power to bind and the power also to
release and he forgives sins even unto the second genera- 

2tion." Thus Varuņa possesses absolute power over others
3and rules the universe as a sovereign. Varuņa thus acts 

as the moral governor of the universé. In him the physical 
strength is combined with the moral authority. The 
principle of moral order, the Rta is embodied in him. As 
Nicol Maenicol says —  "Perhaps the most significant fact 
of all in regard to this Vedic deity, is the connexion of 1

1. Garbe Richard —  The philosophy of Ancient India, p.l.
2. Maenicol Nicol —  Indian Theism, p.14.
3. Griffith R.T.H. (Tr.) —  The Hymns of the RigVeda.

RgVeda.1.24-25 Tr.Vol.I.p. 30-33 and VII.84,86, Tr.Vol. 
il.pp.80-82.



22
the doctrine of Rta or the moral order with his name and
authority.nl In the hierarchy of gods Varuna stands as
the supreme who has under his guardianship the cosmic and
the moral order of the universe. Thus in the process of
philosophical systematisation in passing from polytheism
or numerous gods to one single all-in-all commanding figure
like the Varuņa to whom all others are subordinated, as
Radhakrishnan remarks we pass from a polytheistic anthropo-

©morphism to a spiritual monotheism. But for the ethical 
authority of Varuņa the monotheism could not have been 
called spiritual. Any power of the highest magnitude 
divested of its moral use for the betterment of human life 
turns demonic in nature.

Analogous to the idea of human soul a mention of 
the world-soul known as the Hiranyagarbha does not escape 
our sight in the flgVeda. The Hiranyagarbha is the first 
product of the primeval waters which are created by the 
first principle known as the Brahman. Brahman is supposed 
to be the ultimate reality, the final resort of all things 
of the world. It is the source, the sustainer and the 
final resort of all the things. From the Brahman is born
1. Macnieol Ni col —  Indian Theism, p.14.
2. Radhakrishnan S. —  Indian Philosophy. Vol.I.p.91.
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the world-soul, the Hlranyagarbha, as the first evolute.
The world-soul is to the world as the Individual soul is
to the individual body. The RgVedic thinkers hold that
the Hirapyagarbha is the mind of the world.^ As the mind
is always associated with living body, so the world as a
body must be possessing its own cosmic mind, being possessed
of consciousness and will. As Paul Deussen says about the
Hirapyagarbha that as the individual subjects are mortal,
they come into existence and pass away, but there must
remain behind all these mortal subjects some stable and
permanent subject that abides for the maintenance of law
and order of the world. The Hlranyagarbha is the sustalner
of the individual souls. As "Space and time are derived
from this subject, it is Itself accordingly not in space
and does not belong to time, and therefore, from an empirical
point of view it is in general non-existent. It has no

oempirical only a metaphysical reality." The Hiraçya- 
garbha can be broadly compared with the 'Nous* of 
Anaxagoras. His 1 Nous' is the 'cosmic-reason' and is 
responsible for the order of the universe as it intelli
gently guides the affairs of the cosmos. The Hlranyagarbha
1. Griffith R.T.H.CTr.) —  The Hymns of the RigVeda.

R.V.X.121.1-3. Tr.Vol.II.pp.565,566.
2. Deussen Paul —  The Philosophy of the Upanisads. p.201.
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possesses intellection and volition in common with the 
finite souls hut its powers are highly magnified as compared 
with those of the souls. The Vedas speak of the omni
present and all-pervading spirit which dwells in all things 
and remains imperishable in them. It is the spirit (manas) 
that goes to Yama, to earth and heaven, to the billowy 
mountains and all those things which live and move, and is 
all that is and is to be. It is thus the eternal spirit 
that pervades the whole universe. 1

The datapaths Brahmaņa holds that every man has 
three births. He receives first birth from his parents, 
the second at the time of the wearing of the sacred thread, 
and, the third, after death. The third birth to which the 
áatapatha Brahmaņa refers here occurs after the death of 
the body. It has to be understood in a special context of 
a RgVedic verse in which the Ágnl (fire) is asked to temper
the ‘Unborn Spirit* and not consume it entirely so that it

©gets a fresh birth. The RgVeda speaks elsewhere of the 
individual who at cremation leaves behind on earth all that 
is evil and imperfect and proceeds by those paths by which

1. Griffith R.T.H.(Tr.) —  The Hymns of the RigVeda.
RgVeda.X.58 (whole) Tr.Vol.II. pp.461,462.

2. RgVeda.XI.2.1,1 .
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his fathers travelled. 1 The mention of the third birth of 
the individual after death clearly shows that the Vedic 
thinkers believed in the survival of some non-physical or 
immaterial element after the destruction of the physical 
body. They also believed that the soul after abandoning 
the previous body assumes another body. The unborn-part of 
the body thus continues to exist by assuming many bodies 
successively. Their belief was that the state after death 
was not one of non-existence or void but one of conti- 
nuence of life. As a result of this belief there was a 
widespread custom of burying with the corpse the things of 
utility for the person dead. The arms, sacrificial and 
other utensils used to be buried with the corpse that they 
may serve him even after death. Uaurlce Bloomfield says 
for the occupations and necessities of those who have gone
forth (prêta), as the dead are called euphemistically, are

othe same as upon the earth, sacrificing included.

The dead persons rise to the land of ïama after 
death. Yama, the first Royal man had gone ahead and had 
secured for himself and his successors and descendants, 1 2

1. Griffith R.T.H.CTr.) RgVeda X.14.8. Tr.Vol.II.p.399.
2. Bloomfield Uaurlce —  The Religion of the Veda. p«25l.
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a territory in heaven and the RgVedic sages hold that all 
dead persons go to the land of Yama.^ The fathers of the 
old have travelled it, and this path leads every earth 
born and mortal there. There in the midst of the highest 
heaven, in the lap of the Goddess Dawn, beams unfading 
light and eternal waters flow. There Yama sits under a 
tree of beautiful foliage, engaged in an everlasting bout 
in the company of the gods 5 there mortals gather after 
death at Yama's call to behold Varuņa. They have left all 
imperfections behind them on returning to their true home, 
the rich meadows of which no one can rob them. In that 
place there are no lame nor crooked of limb; the weak no 
longer pay tribute to the strong, all alike share with 
Yama and the gods the feast of the gods.^ It appears from 
this description that the state after death according to 
the Vedas, is one of continuance of life in the land of 
Yama. All kinds of imperfections and shortcomings are 
absent in it and, it is full of happiness. The soul is 
not destroyed along with its body, but it remains even after 1 2

1 . Bloomfield Maurice —  The Religion of the Veda, p.250.
2. Ibid. p.25l.
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death* The dwelling place of Yama Is the resting place
for the departed souls When after death the soul enters
the abode of Yama It shakes off all Imperfections and bodily 

ofrailties. The limbs are no longer lame or crooked and
3all sickness is cast off. The departed soul enters a land 

full of butter and overflowing with milk, wine, curds and 
sweet waters.4  There is eternal light and there all persons 
are equal and the weak are no longer subject to pay tribute

5to the strong. There the person is united with a bright 
and glorious body and lives a life of eternal enjoyment*
In this heaven, the sound of the flute and songs is heard. 
There seems to be abundant scope for the sensual gratifica
tion also. c* »

These Vedic passages throw light on the idea of the 
state after death imagined by the Vedic seers. It is
1. Griffith (Tr.) —  The Hymns of the RigVeda. R.V.X.14.9.Tr.Vol.II.p*399•” (Tr.) —  The Hymns of the AtharvaVeda. XVIII.2.37.Tr.Vol.II.p.232.
2* Griffith (Tr.) —  The Hymns of the RigVeda X.14.8*Tr.Vol.II.p*399.
3. " (Tr.) —  The Hymns of the Atharva Veda.VI*120*3.Tr.Vol.II.p.311.C, " (Tr.) —  The Hymns of the Atharva Veda.Ill.28.5.Tr.Vol.1.p«123.4. Ibid. À.V.IV.34.6. Tr.Vol.I.p.177.5. Ibid. A.V.III.29.3. Vol.I.p.124.6. Griffith (Tr.) —  The Hymns of the RigVeda. R.V.X.135.7.Tr.Vol.II.p .581.



similar to a happy and comfortable life on the earth*
They believed in the verity of goodness of bodily and mental 
happiness and such a life is depicted by them in their 
description of their ideal heaven for which they strove* 
They sought a material happiness. The ancient people of 
the Vedic period did not stand for physical tortures and 
they did not look up for spiritual gains at the cost of 
flesh. Body was not looked upon with contempt but it was 
used as a means for the achievement of happiness. Whitney's 
observations give a clearer idea of their aim* It is said 
"The earliest inhabitants of India were far enough removed 
from the unhealthy introversion of their descendants^from 
their contempt of all things beneath the sun, from tfteir 
melancholy opinion of the vanity and misery of existence, 
from their longings to shuffle off the mortal coil forever, 
and from the metaphysical subtlety of their views respect
ing the universe and its creator. They looked at all these 
things with the simple apprehension, the naive faith, which 
usually characterises a primitive people. They had a 
hearty and healthy love of earthly life and an outspoken 
relish for all that makes up for the ordinary pleasures 
of life. Wealth and numerous offspring were the constant 
burden of their prayers to their gods; success in predatory
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warfare, or In strife for consideration for power, 
was frequently besought. Length of days in the land, or 
death by no other cause than old age, was not less fre
quently supplicated; they clung to the existence of which 
they fully appreciated all the delights, " 1

What the Vedic thinkers aimed at was not only a 
freedom from pain and misery in earthly life, and the 
life after death, but they sought positive happiness; wealth 
and health, progeny and power, victory over the enemies.
They were fond of assertive and manly life. They took a 
positive joy and pride in enjoying a perfectly happy life 
here on the earth andckSimilar there in the heaven, is 
evident from their prayers for a life for one hundred 
autumns and for hundred cows and horses. They were afraid 
of going to the dark regions, the hell after death. They 
positively aimed at reaching the heaven to live a fuller 
and more perfect life. Their Moksa has a positive conno
tation. It lies in perfecting life rather than in with
drawing from it, or in attaining to desirelessness and 
void. They cherished a robust and optimistic outlook on

1 . Vhitney —  Oriental and Linguistic Studies, pp.49 ff.



life. The ideal moksa is an elaboration of a rich and 
happy earthly life. It is an improvement over their life 
on earth. The life which they aimed at in heaven is not 
different in kind from their life that they lived on the 
eąrth. Their ideal was simple and within their reach.

The Vedic thinkers strove to attain immortality 
after death. Their desire for Immortality and their idea 
of the perfect life towards which they aimed are expressed 
in the following prayer —

"0 Pavamana, place me in that deathless, undecaying world 
wherein the light of heaven is set and everlasting 
lustre shines.
Flow, Indu, flow for Indra's sake.
Make me Immortal In that realm where dwells the King,
VIvasvan's Son.
Where is the secret shrine of heaven, where are those 
waters young and fresh ....
Make me immortal in that realm where they move even as 
they list,
In the third sphere of inmost heaven where lucid worlds 
are full of light ....
Make me immortal in that realm of eager wish and stronger 
desire
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The reign of the radiant moon, where food and full 
delight are found,
Make me immortal in that realm where happiness and 
transports, where
Joys and felicities combine, and longing wishes are 
fulfilled. " 1

From the passage mentioned above it becomes clear
that the RgVedic thinkers had an irrepressible desire for
freedom, joy, immortality and light. They want to breathe
quite healthy and sunny air "where pleasures, enjoyments,
raptures and abiding bliss" exist.ed. They recognise three
kinds of heavens. The lowest of them is intimately fjso-
ciated with sona and moon. It belongs to Yama. It can be
attained by those sacrificers and philanthropists who have
at their credit ordinary merit. The other two heavens
were situated in the higher region. Out of the two, the
realm of Savltr and Surya is the lower one. Men like
Rbhus and Maruts who because of their exceptional merit
attain immortality and divinity can be members of this
region. The last and the highest heaven of Visņu can be
1. Griffith —  The Hymns of the RigVeda. RgVeda.IX.ll3.

7-ll.Tr.Vol.il. pp.381,382.
Yatranandah ca modāh ca mudah pramuda isate 
Kimasya Yatraptih Kamih tatra māmamrtam Krdhih.
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reached only by those who have an immensely pious and holy 
life, because of their pure devotion for the gods. They 
are the great visionaries. The attainment of the last 
region, the region of Visnu is regarded as the highest end 
that one can cherish and attain to.

The word 'immortality* (amrta) occurs very frequently 
in the EigVeda. Sayana takes it to mean in the majority of 
cases 'that which is not mortal' (amaraņasīla, maraņadharma- 
rahlta, maraņarahita). The other noteworthy meanings which 
it denotes are 'god' (deva) 'liberation' (moksa, sayujya), 
'continuity of the race' (santatyavlccheda), nectar (pîyüsa), 
'freedom from fatigue* (âlasyarâhitya), •imperishability', 
'eternity' (nityatva), 'sun* (Surya), 'herbal juice'
(sudha), 'divine-drink' (deva-pana) etc. Inspite of all 
these numerous shades of meanings, it is more probable that 
what they really implied by the word 'immortality* is 
'imperishability* or 'eternity* (avinisitva, nityatva).

Immortality to the Vedic thinkers was not more than 
a continued existence after death in the company of the 
gods enjoying fully their privileges. It was a sort of 
apotheosis which to the individual meant a transfer of 
existence from earth to higher regions and a transformation
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from mortality to divinity. While in this state he exer
cises influence over those, who were left behind. Like 
the gods he receives worship and oblations from the mortals 
and confer upon them, the benefits that they deserve. It 
means that the mortals on the strength of their merit can 
acquire godhood with its powers which they can use with 
their discretion and can participate in the running of the 
world. Human beings possessed ajscope to attain higher 
kind of life. This must have been meant when it is said 
that Rbhus and others of their class became gods by their 
pious deeds. The Vedic people possessed an optimistic out
look on life and the vigour and the enthusiasm to direct 
and master their destiny. They did not willingly srSmlt 
to the cruel fate. They were not helpless fatalists. They 
had a conquering attitude and a belief in their latent 
powers and so, they hoped to be the masters of their fate.

This very fact is the Implication of the doctrine 
of Karma* The virtuous and pious men who perform morally 
good actions and practise the prescribed religious rites 
rise to the heaven and, those who Indulge in the evil 
actions, morally contemptible deeds and are addicted to 
irreligious deeds are sent by Varuņa to the dark regions 
of the hell. There is an inseparable relation between the
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two, A man's future birth is determined by the kind of 
his actions in his previous birth. Deussen thinks that 
the dark regions to which the ignorant and the vicious are 
sent is this one in which we live.

The Vedic hymns and sacrifices were supposed to be 
invested with certain inherent power from which the good
ness or badness of the deeds was determined, and from that 
the nature of the subsequent births came to be determined.
The utterance of hymns and the performance of sacrifices 
themselves possessed some potency of their own which 
ultimately was responsible for deciding the nature of the 
subsequent births. These actions seem to have been^felated 
particularly to the heaven and hell in the period after 
death. The Vedas seem to be silent over the exact mechanism 
of carrying the impressions of the deeds of the previous 
life to the subsequent. The Vedic hymns seem to have greater 
concern with the attainment of heaven rather than with the 
theory of transmigration of the soul. Bloomfield says —  
"This 'death-anew* or 're-death* (punarmptyu) as the Hindus 
call it, is an exceedingly characteristic idea, but it is 
not yet transmigration of souls. As long as it is located 
entirely in the other world, and as long as it is thought 
possible to avoid or cure it by the ordinary expedients of
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sacrifice, so long as the essential character of that belief 
is not yet present."•*■ It seems from the above remarks of 
Bloomfield that the theory of transmigration of the soul 
is restricted only to the earthly existence. The relation 
of the virtuous and vicious deeds with their fruits in 
terms of the attainment or otherwise of the heaven, has no 
elements of transmigration theory in it, and hence, it 
would be highly risky to say that the Vedlc people believed 
in the transmigration of the soul.

Moreoverjthe concept of transmigration also is not
Aryan in origin. It seems to have been prevalent in India
before the migration of the Aryans. It seems to ha^l been
a dominant and prevalent folk-belief in India and, the
Vedic thinkers seem to have borrowed it from the old natives
of India. Bloomfield further writes -- "The germs of the
belief in transmigration are very likely to have filtered
into the Brahmanical consciousness from below, from the
popular sources, possibly from some of the aboriginal,

2non-Aryan tribes in India." Richard Garbe also supports 
him. He says —  "Under all circumstances the Aryan Indians
1 . Bloomfield Maurice —  The Religion of the Veda• pp.253-54.
2. Ibid, p.254.
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can have received only the first Impetus to the development 
of the theory of transmigration from the aboriginal in
habitants; the elaboration of the idea they borrowed —  
the assumption of a constant changing continuence of life) 
and its connection with the doctrine of the power of 
deeds, having in view the satisfaction of the moral con
sciousness —  must always be regarded as their own peculiar 
achievement The Vedas describe the omnipotent, loving, 
merciful, sweet nature of God and hold that He gives eternal 
solace, rest peace and joy to His devotees. The state in 
heaven is described in the following hymn of the Vedas.

Like the Sun's glance, like wealth of varied sort, 
like breath which is the life, like one's own soiH,
Like a swift bird, a cow who yields her milk, pure 
and refulgent to the wood he speeds —
He offers safety like a pleasant home, like ripened corn, 
the conqueror of men.
Like a seer landing, famed among the folk; like a steed 
friendly he vouchsafes us power.
With flame insatiate, like eternal might; caring 
for each one like a dame at home;
Bright when he shines forth, whitish mid the folk,

1 . Garbe Richard —  The Philosophy of Ancient India, p.5.
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like a car, gold-decked, thundering to the fight.
He strikes with terror like a dart shot forth, 
e’en like an archer's arrow tipped with flame;
Master of present and future life, the maiden's lover 
and the matron's Lord.
To him lead all your ways; may we attain the kindled God 
as cows their home at eve.
He drives the flames helow as floods their swell 
the rays rise up to the fair place of heaven.^-

The Âranyakas and Brahmanas belong to the post-Vedic 
period. The Upanisads are still later works than the 
Aranyakas. The Âraçyakas and Bri^maņas stand midway between 
the Vedas and the Upanisads. The Upanifads are mainly 
speculative and philosophical compositions; they are more 
philosophical in character, while the Aranyakas and 
Brahmanas deal mainly with the details of the performances 
of sacrifices. They deal with the nature and performance 
of the various sacrificial rites to be undertaken for the 
attainment of heaven, after death. They serve as the 
Karmakanda of the Vedas. They contain less of philosophy 
in them. However, the Aitareya Aranyaka makes a passing

1. Griffith R.T.H.(Tr.) —  The Hymns of the RigVeda.
R.V.1.66.1. Tr.Vol.I. pp.90,91.
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reference to Âtman. The Aitaréya Âranyaka inquires into 
the nature of the soul in the following manner and attempts 
to explain it in its own way. "What is the soul? that we 
may worship him ? Which is the soul? Is it that by which 
(a man sees)? by which he hears? by which he smells 
odours? by which he utters speech? by which he discri
minates a pleasant or unpleasant taste? Is it the heart 
(or understanding)? or the mind or will? Is it sensation? 
or retention? or attention? or application? or haste?
(or pain)? or memory? or assent? or determination? or 
animal action? or wish or desire?"^ Attempts were made 
to understand the soul in terms of the various psychic 
modes either by identifying the former with them or by 
projecting some agent behind them. The questions aim at 
understanding whether there is any entity like the Itman 
behind all these mental phenomena who controlsand regulates 
their activities.

In reply to these questions the philosopher of the 
Aitaréya Âraçyaka proceeds thus —  "All those are only 
various names of apprehension. But this (Soul, consisting 
in the faculty of apprehension) is Brahma; he is Indra,

1. Colebrooke H.T. —  Essays on the Religion and Philosophy 
. of the Hindus, p.29.
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he is (Prajâpati) the lord of creatures; these gods are 
he; and so are the five primary elements, earth, air, the 
etherial fluid, -water and light; these, and the same 
Joined with minute objects and other seeds (of existence), 
and again other (beings) produced from eggs, or borne in 
wombs, or originating in hot moisture, or springing from 
plants; whether horses or kine, or men, or elephants, 
whatever lives, and walks and flies, or whatever is immovable 
(as herbs and trees); all that is the eye of intelligence.
On intellect (every thing) is founded; the world is the 
eye of intellect, and intellect is its foundation. Inte
lligence is (Brahma) the great one. —  By this (intuitively) 
intelligent soul, that sage ascended from the present world 
to the blissful region of heaven; and obtaining all his 
wishes, became immortal. He became immortal."^

This passage from the Aitaréya Sranyaka clearly 
states that the soul according to the Āraņyakas is consti
tuted of intelligence; it is an intelligent principle, 
present in all the things ranging from the inanimate things 
like the earth to the highest gods like Indra and Prajâpati, 
including the vegetative and animal kingdoms. It is

;1. Colebrooke H.T. —  Essays on the Religion and Philosophy 
of the Hindus, pp.29,30.
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according to them abstract) immaterial and conscious prin
ciple. The soul is a wider and subtler principle of inte
lligence present in all the things, though in different 
grades. They also believed that the realisation of this 
intelligent principle enabled the individuals to rise to 
the higher regions of the heaven. They agree with the 
Vedic idea that after death the individual can rise to the 
heaven, wherein all kinds of happiness can be acquired.
All their desires become fulfilled eternally in the heaven 
and thus they become immortal. They believe with the 
Vedas that the end of human life Is the attainment of the
heaven where a fuller and more perfect life can be enjoyed.*
Their immortality Is combined with positive enjoyment.



Chapter īī

LIMAN and MOKSA in the Upanisads

The Upanisads form the concluding portions of the 
Veda, and are therefore called the Vada-anta or the end 
of the Veda. They contain more of philosophy and no 
ritualistic portion of the Vedas. The Upanisads are the 
free utterances of the inspired sages given out by them in 
their mystical experiences. The Upanisads are the colle
ction of such varied statements of different thinkers and 
therefore, they are heterogeneous in character. Th? Upa- 
nisadic statements being Inconsistent with each other and 
sometimes even contradictory of each other, it is impossi
ble to construct a scientific and logically tenable 
philosophical system from them. They are stray Inspired 
utterances of the seers in the form of the outpourings of 
the poetic imaginations of philosophically tempered minds 
in the face of the facts of life. They express the rest
lessness and striving of the human mind to grasp the true 
nature*/ Reality. The later Vedantic systems of Śamkara, 
Ramanuja, Nimbārka, Madhva, Vallabha differ from each 
other but they tried to remain faithful to and tried to 
find support from the Upanisads. Due to conflicting and
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Incompatible views expressed In the Upanisads it is impossible 
to dogmatically hold that the Upanisads have any parti
cular system of philosophy of their own. It is however 
true that the Upanisadic thoughts and words possess 
tremendous force and an unusual power of giving consola
tion, peace and solace to the restless human heart. Out 
of the one hundred and twenty Upanisads only thirteen,
l.e. the Isa, Kena, Katha, Praśna, Mundaka, Mandukya, 
Talttirîya, Aitaréya, Chândogya, Brhadâranyaka, áveta- 
svatara, Maitriyanî and the KauśItaki are philosophically 
more noteworthy and hence the following discussion will 
be based upon and confined to these Upanisads.

The Upanisads deal with such philosophical topics 
like God, Brahman, Immortality, salvation, individual 
soul, the bondage, the origin and nature of samsara, the 
cosmology and cosmogony, the problem of evil etc. They 
contain lofty thoughts about the Brahman, the world, Itman, 
Maya, Moksa (liberation) and so on. Almost every Upanisad 
contains some thing, some interpretation of the ultimate 
Reality known as the Brahman, the Ātman or the Hahat or 
the Avyakta. The Brahman is the Absolute, the source, 
8ustainer and end of every thing in the world and it 
Includes in it all the things of the world, whether gross 
or subtle, physical or mental, transient or immortal,
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concrete or occult, material or spiritual* The Brahman 
is the all-pervading Reality as it envelopes everything 
that exists. It is the underlying reality of all the 
existent things. It is the essence of all things. It 
is eternal, without beginning, imperishable, devoid of a 
specific nature, divested of all attributes. It is des
cribed as the truth, good,blissful, consciousness. Immortal, 
pure and free. It is the Supreme Reality the first and 
the last thing of the universe. Nothing can be outside 
it. It is all and still it is not any one particular 
thing of the world. It is unique and incomparable. It 
is beyond description since words are incapable of grasping 
and describing it. It is incomprehensible because it is 
similar to nothing other than itself. It is beyond all 
distinctions and relations. It is therefore, far from 
the relative world. It cannot be understood in terms of 
any worldly thing with which we are familiar. It being 
unique, nothing is similar to it. Being the cause and 
source of all, it transcends all its effects either great 
or small in magnitude. Nothing is equal to it. It is 
infinite and perfect. It is pure, free from imperfections 
and therefore, free from desires which cause discontent and 
restlessness. Being perfect, it has no desire to acquire 
anything. It is ever-satisfied. It is the eternal spirit,
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Immutable, intelligent, pure, unconditioned, selfsame, self- 
satisfied and free from fear, desire and restlessness. It 
being perfect its realisation brings unending bliss and 
everlasting peace to the individual soul.

All sorts of ideas about the îtman are scattered in 
the Upanisads. The Itman appears as the principle of 
vitality (prāņa) as it is found in the Vedas. The human 
body is composed of the bones, flesh, blood and the sense 
organs. The Kausïtakï Up. describes the pre-eminence of 
the prana, the vital-principle over all other sense organs 
and thus states that the soul of man must be this principle 
of animation or liveliness. According to that story the 
deities (speech, eye, ear, mind) contending with each 
other, for who was the best, vent out of the body and the 
body lay without breathing, withered, like a log of wood. 
The body could not function when those deities entered 
the body one by one; but it rose again and began to function 
when the prāņa entered into it. Thus the deities 
recognised the pre-eminence of the prāņa and began to look 
upon it as the conscious soul ( p r a j n ā t m a n ) This story 
clearly proves by the methods of agreement and difference 
that the human body cannot live and function in the absence

1 . Max Muller (Tr.) —  The Upanisads. Kaust.Up.2/l4. 
pp.290,291.
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of this inner essence - the prāņa, which is its reality.
It is therefore, natural to think that the prâna without 
which life is impossible and which is the only and the 
most Important criterion of life must he the soul of an 
individual. The soul thus came to be identified with the 
breath or the principle of vitality or the prāņa. Conti
nuing in the same vein Pratardana said —  "Man lives 
deprived of speech, for we see dumb people. Man lives 
deprived of sight for, we see blind people. Man lives 
deprived of hearing, for, we see deaf people. Man lives 
deprived of mind, for we see infants. Man lives deprived 
of his arms, deprived of his legs, for we see it thus.
But Prana alone is the 'conscious Self (Pragnitman) and 
having led hold on this body it makes it rise up ...
What is pragnā (self-consciousness) that is prāņa, what 
is prāņa that is pragnā, for together they live in this 
body, and together they go out of it.wl The power that 
animates the body is not a blind thing but it is con
sciousness itself. The prajnā and prāņa, consciousness 
and vitality are inseparable and are the same. It is not 
only conscious but is higher than the mind. This prāņa is 
regarded not only as the soul of an individual but it is

1 . Kausltakl Up. 3/3. Tr. Max Muller, pp.294,295.
Yo vai prāņah sā prajriā yā vā prajnā sa prāņah.
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exalted even to the status of the Brahman which is the 
summum bomum of the universe (Prano Brahmaiti)• But 
according to the Praśna Up. the prana is born from the 
spirit (Stman); it is a separate entity which is sub
ordinated to the Atman."*"

In another passage in the Katha Up. regarding the
interrelations of the various members of the psychical
apparatus we do not get even the mention of the prana, the
vital principle. It says —  "Know the Self, sitting in
the chariot, the intellect (buddhi) the charioteer, and
the mind the reins. The senses, they call the horses and
senses their roads. When he (the Highest Self) is in
union with the body, the senses and the mind, then wise

2people call him the enjoyer."

Continuing the same, a sort of hierarchy of the 
mental apparatus is formed. It is < said MBeyond the senses 
there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, and the Great Self 
is beyond the intellect. Beyond the Great there is the 
Undeveloped, beyond the Undeveloped (avyakta) there is 
the Person (Purusa). Beyond the Person there is nothing —

1 . Praśna Up. 3/3. See The Thirteen Principal Upanisads.
Tr. R.E.Hume. p.383•

2. Katha Up. I. 3.3,4. Tr. Max Muller, p.12.
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this is the goal, the highest road."^ Here, in the chain
of the various members of the psychic apparatus, there is
no special place ascribed to prāņa; the chain is only of
the senses - objects - mind - buddhi (intellect) - and
the soul - Xtman. Here, the Xtman is not only dissociated
from the prāņa but the word prana is not even mentioned.
However, it is made clear here by the Upanisadic thinkers,
that the real knower is the Xtman and not the mind.
Apparently the mind is the knower, but the real experiencer
or enjoyer is the subtle Xtman that can know the things 

«
only when it is attached to mind and senses. This Xtman
is hidden and is imperceptible to us. Further the Xtman
is described thus, -- "That Self is hidden in all beings
and does not shine forth but is seen by subtle seers

2through their sharp and subtle intellect. It implies 
that the atman is a subtle principle that does not possess 
any material and perceptible quality with which we can know 
it by the sense organs. £b. being subtle has to be known
intuitively in our own experience. It expresses itself 
to us only as a subject and not as an object.

The Taittirlya Upanisad gives a cosmology wherein

1. Katha Up. 1.3.10,11.
2. Ibid. I. 3.12. Tr. Max Muller, p.13.
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we get the stages of the evolution of the world and body 
and Itman from the Brahman. The Brahman is described as 
the Truth, Knowledge and Infinite. We get a full cosmology 
here. "From that Self (Brahman) sprang ether (îkâsa that 
through which we hear); from ether air (that through which 
we hear and feel); from air fire (that through which we 
hear, feel and see); from fire water (that through which 
we hear, feel, see and taste); from water earth (that 
through which we hear, feel, see, taste and smell) • From 
earth herbs, from herbs food, from food seed, from seed man. 
Man thus consists of the essence of food.”^ Thus it means 
that the human body which is corporeal cannot be formed 
without the various earthly matters which an individual 
derives from the plants and grains in the form of food. 
Human existence, thus, becomes impossible without food.
From food is man born and on food he subsists. Therefore 
it is natural to suppose that the essence of man must be 
the food, the matter. Therefore, the essential nature 
or the soul of man can be said to be food.

But human life does not constitute only of food.
The physical body formed out of the earthly matter is not 
all; over and above it is the vitality or the energy that 1

1. Tatt. Up. 2/1. Sa vā efa Purusafc annarasamayah



sets the human body into activity is also indispensable.
This vitality is expressed by means of the breath.
Therefore it is further said "Different from this, which 
consists of the essence of food, is the other, the inner 
Self, which consists of breath. The former is filled by 
this."' It means the physical body becomes relatively 
worthless as compared with this inner and essential principle 
of vitality without which the human body cannot work as 
a 1 living organism1

The human being cannot be completely understood 
in terms of only the physical body and the vital principle. 
The human beings share both these attributes with the 
organisms of lower species, but over and above them the 
human beings possess some characteristic quality, because 
of which they stand higher in the scale of organisms.
The special feature or the differentia of mankind is the 
mind, the thinking mind. An organism though equipped with 
all the sense organs, the physical apparatus with all motor 
organs and the vitality, it cannot reach the status of a 
man as long as it does not possess the 'mind' - the 
•thinking mind*. Therefore •mind* comes to be regarded 
the substantial nature of man. It becomes the essential

1. Tatt. Up. 2/2. Anyo antarâtmâ pranamayah
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part of man. So the Taitt. Upanisad goes-ahead and says 
"Different from this, which consists of breath, is the 
other, the inner Self, which consists of mind. The former 
is filled by this."^ The soul comes to be identified here 
with the mind as it is supposed to be the essential nature 
of man, because of the mind man is called : > man, or in 
the absence of it man ceases to be man and gets degraded 
to the lower species. It needs to be noted here that
the 1mind1 is regarded here as the superior principle to

- inthe praņa which is just reverse^the scale of the psychic
apparatus mentioned in the KauśItaki Upanisad, where prāņa
is put above the mind.

But penetrating still into the deeper levels of 
consciousness, it will be found that mind is not the 
last thinking agent. Mind has to be subordinated to a 
still higher faculty, known as the ‘intellect1 or ‘under
standing1 whose function is to weigh various alternatives; 
to deliberate by thinking over the pros and cons of a 
thing and, then to decide the rightness and wrongness of 
things under consideration. It discriminates between the 
good and the bad, right and the wrong to decide the line 
of action and thought. It is the ‘reason1 of man. There
fore psychologically a separate faculty known as ‘intellect1
1. Tatt. Up. 2/3. Anyo antaritma manomayah.
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has to be admitted. "Different from this, which consists 
of mind, is the other, the inner Self, which consists of 
•understanding or Reason; the former is filled by this."1 
This Intellect guides and governs the working of the mind. 
This previous possession of the Intellect raises man to a 
higher level of consciousness and thus enables him to 
conquer nature by an understanding of the laws of its 
working.

Even this 'Reason' is not the last thing in man. 
Reason many times falls short of meeting the demands made 
on it by the environment. Reason too is fallible. Reason 
also is one part of his total consciousness. Consciousness 
is wider than the Reason. The pure unconditioned, unborn, 
and imperishable part of man remains still behind. It is 
called the 'bliss*. The Taitt. Upanifad says "Different 
from this, which consists of understanding, is the other 
inner Self, which consists of bliss. The former is filled 
by this. This Self is free from all imperfections, 
therefore, it is full of joy or bliss. It is free from 
imperfection and finitude which cause grief and restlessness 
in man, because there is an irrepressible tendency in man 
to grow infinite and as long as he does not attain

1. Tatt. Up. 2/4. Anyo antaritmi Vijnanamayah
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infinitude he remains under a strain of the mind. He cannot 
till then experience '«That is called the bliss, or unquali
fied peace which is the real nature of the innermost Self; 
known as the ânandamayah. Penetrating the lower sheaths 
of corporeality, vitality, mentality, intellection man 
at last reaches this last faculty of Inanda and then rests 
satisfies for ever, because it is an experience of perfection 
which is marked by peace and tranquillity. So long man 
Identified his essential nature with any one of the Inferior 
sheaths or faculties, he does not find final satisfaction 
in his life. When man realises his Innermost self as one 
full of joy and bliss, then nothing remains for him to 
achieve. He then enjoys the highest bliss.

This Ātman, constituted of bliss is beyond descrip
tion. It cannot be understood in terms of any other physical 
or mental attributes. The mind is incapable of under
standing it in its own terms. Therefore in the Tatt. Up, 
it is said that the Self cannot be understood by mind 
(manas). It is that from which the words come back because 
the mind cannot reach there.

This inner Self is the real knower. It knows the 
objects through the mind and sense organs, using them as 
its instruments. Throughout the process of knowing, in all
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the stages - in sensation, perception, association of 
ideas, comparison, Judgement, deliberation, and discri
mination, the same inmost Self is present, though Its 
presence is not felt. Yagriavalkya in the Brhadiranyaka 
Upanisad says —  "He who dwells in beings, in the breath, 
in the tongue, in the eye, in the ether, in the mind, in 
the skin.... He who dwells in knowledge, and within 
knowledge, whom knowledge does not know, whose body 
knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) from within, the immortal."^ 
Continuing the same Yajnavalkya further says —  "He who
dwells in the seed, and within the seed, whom the seed

1
does not know, whose body the seed is, and who pulls 
(rules) the seed within, he is thy Self, the puller, the 
ruler within, the immortal; unseen but seeing; unheard 
but hearing, unperceived but perceiving; unknown but 
knowing. There is no other seer but he, there is no other 
hearer but he, there is no other perceiver but he, there 
is no other knower but he. This is thy Self, the ruler 
within, the immortal." So far we were thinking of this 
Self as an inner thinking principle in man, it forms a 
part of his psychology. But this same inner Self of man 1

1. Bçh.Up. 3.7.22. Tr.Max Muller, p.136. Ātmā antaryâml 
amrtah.

2. Ibid. 3.7.23. Tr. Max Muller, p.136.
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is also described as one who dwells in every other external 
thing of the universe. This îtman dwells in the inner 
citadel of man as well extends all over the universe out
side him. Yagnavalkya describes the Self the indwelling 
immortal Self thus. He says —  "He dwells in the earth, 
in the waters, in the fire, in the atmosphere, in the wind, 
in the sky, in the sun, in the quarters of heaven, in 
the moon and stars, in space, in the darkness, in the 
light, in all things, in the breath, in speech, in the eye, 
in the ear, in the mind, in the skin, in the understanding 
but they do not know him..."-** The Itman gradually came to 
be Identified with the Brahman the ultimate eternal, all- 
pervasive and infinite Reality. It - the soul of man, the 
owning principle of the individual, grew in magnitudes to 
such an extent that in the Brh. Up. we find that it 
became co-terminous with the universe and still transcends 
it. The Self comes to be of varying nature from different 
points of view. The same Self appears in different forms 
to be sought by them in their own ways. The same all- 
pervading eternal Itman which is the indweller of every
thing meets persons in whichever form they seek it. It

Qpresents itself to persons in all forms when it is sought. 1

1. Brh. Up. 3.7 (whole) Tr.Hume R.E. p.117.
2. Ibid. 1.4.16. Tr. Hume R.E. p.85.
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It remains identified with the particular world, but only 
temporarily and, only to those whose knowledge is limited 
only to that world; but actually, in its real nature it 
is greater than all these worlds; It is not only immanent 
in them, not only does it pervade them, but also it 
transcends all these worlds which it envelopes in itself 
and remains above (para) all these. It now assumes infinity 
and pervasiveness. The itman of the individual becomes 
now the essence (madhu) of the whole universe; it becomes 
the Atman of all the things, animate and inanimate.

The following passage from the Chindogya Upanisad
testifies the above statement that the same itman is the
external and the internal, the cosmical and the spiritual
principle. It says —  "He is myself within the heart,
smaller than a grain of rice, smaller than a grain of barley,
smaller than a mustard seed, smaller than a canary seed
or the kernal of a canary seed. He also is my self within
the heart, greater than the earth, greater than the sky,

»1greater than the heaven, greater than all these worlds."
In another passage from the same Upanifad it is clearly 
stated that the first Being that created the fire, water 
and earth in order, entered them with this living Self 1

1. Ch. Up. 3.14.3. Tr. Max Muller, p.48
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and thus manifested itself in the manifold of the world.
It is said there —  "That Being (i.e. that which had produ
ced fire, water and eafcth) thought, let me now enter those 
three beings (fire, water and earth) with this living 
Self (jïvâtma) and let me then reveal (develop) names and 
forms."^ Thus, it becomes clear that the Self is the 
innermost self of everything, and that it is present in 
person in each and every thing. This Self is present in 
all the objects of the world in the most subtle form.
Śvetaketu receives a reply from his father in regard to 
the subtlety of the Itman. It is said "Now that which is 
that subtile essence, in it all that exists has its Self.
It is the true. It is the Self, and thou, 0 Švetaketu 

oart it." Thus the Self is present in every thing of the 
world, in the human and non-human world in the subtle form; 
therefore, it is not perceptible in any ordinary form of 
perception. The ávetlshvatara Upanisad in one passage 
describes how in a subtle form the Self exists in every 
thing of the world. The passage runs as follows -- 

"As oil in sesame seeds, as butter in cream.
As water in river-beds, and as fire in the frictionsticks, 
So is the Soul (Atman) apprehended in one's own Soul,

1* Ch. Up. 6.3.2. Tr. Max Muller, p.95. !
2. Ibid. 6.10.3. Tr. Max Muller, p.102.
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If one looks for him with true austerity (tapas).
The Soul (Ātman) which pervades all things,
As butter is contained in cream,
Which is rooted in the Self knowledge and austerity."^

Similarly, another passage from the Kausltakï üp. 
says -- "Just as a razor is laid in a razor case or a 
bird is pent up in its nest, even so is this conscious 
Being placed in the body up to the very nails, up to the 
very nails of the body." Thus the Self is immanent not 
only in the human body but in every thing in the world.
It is not apparently visible but has to be extracted out 
of the upper coverings by special labour in the form of 
sefcèr’e penance and knowledge. As we do not obtain directly 
from the cream or oil directly from the sesame seed without 
crushing it, so also our Self, though it is always with 
us, and is latent in us, is not easily known. The Self 
has no measurable magnitude, because it is Immaterial and 
subtle. The Mundaka Up. describes the Self as "Great and 
lustrous is that incontemptable being, and yet it is 
subtler than the subtle. It is farther than any far-off 
end, and yet quite near to us, being phut up in the cave
1. Žvet.Up. 1.15,16. Tr.Hume R.E. p.397. Tilésu taiłam 

dadhinlva sarpih ipah srotahsvaraņīsu cignih, 
evamitmâtmanl grhyate asau satyena enam tapasā yo 
anupasyati.
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of our heat."^- In another passage occuring in the Katha*
Upanisad the Self again is described as “Smaller than the
small, greater than the great, and is hidden in the heart
of the;, creature. Similarly in the same Upanisad the
Self is described "the Self as bodiless within the bodies,
as unchanging among changing things, is great and omni- 

2present." Thus it can be seen from such numerous illus
trations that the Self is subtle, bodiless, Incorporeal, 
immutable, illimitable, conscious, invisible and omni
present or all-pervasive. The Upanisadic thinkers hold 
not only that the Self is present in all the beings and 
things of the world but they also think that the Self is 
both the material and efficient cause of the universe.
The Byh. Up. says "As the spider comes out with its thread, 
or as small sparks come forth from fire, thus do all 
senses, all worlds, all Devas, all beings come forth 
from that Self."^ Thus it holds that everything of this 
world is intimately connected with the Self; this world is 
his body and he is its inner controller or the (antaryamin)• 
The Self is not only present in all these things but is 
also the agent in a person*s various functions. The 
Maitrayanï Upanisad says "Assuredly, the Soul (Atman) of

1. Mungk. Up. 3.1.7.
2. Katha. Up. 1.2.20,22.
3. Brh. Up. 2.1.20.
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one's soul is called the Immortal Leader. As pereeiver, 
thinker, goer, évacuator, begetter, doer, speaker, taster, 
smeller, seer, hearer and he touches the All-pervader 
(i.e. the Self the itman) has entered the body."**' Thus 
the real doer of actions and the envoyer of fruits of 
those actions is the Self.

This Self is conscious and present not only for 
certain moments but is present for ever. It is the 
experiencer not only in the waking state, but is equally 
present during the states of dream and dreamless-sleep 
also. It is the witness of all these states but is not 
affected by its experiences, good or bad. The Self is 
supposed to have four legs - Pādas (i) The first the 
state of being awake known as the - bahih prajiiah - in 
which the Self knows the objects of the external world.
(ii) The second state is the dreaming state in which the 
Self knows the Internal things, i.e. is in touch with the 
memory Images of the dreamer. It is known as the antah 
pragnah - knowing the Internal phenomena or objects.
(iii) The third state is that of dreamless sleep in which 
the Self knows nothing and desires nothing. It is 
known as the Susupti. It is known as the third leg in

1. Maitr. Up. 6.7. Tr. Hume R.E. p.428
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which the Self enjoys its unified and conscious state and 
is full of joy. When the self is conscious neither of 
the external objects, nor of the internal objects, nor of 
both - not a cognition - mass (pragnana-ghana), not 
cognitive, not non-cognitive, unseen, with which there 
can be no dealing, ungraspable, having no distinctive 
mark, non-thinkable that cannot be designated, the £ 
essence of the assurance of which is the state of being 
one with the Self (ekâtma-pratyaya-sâra), the cessation 
of development, tranquil (sānta), benign (siva), without 
a secend. Such they think is the fourth state. He is 
the Self (Itman). He should be d i s c e r n e d . I t  is known 
as the Turiya avasthi, in which the Self enjoys itself - 
that is}it is without a second, it enters itself and 
enjoys eternal peace. There is the constant and unflicker
ing light of itself. Thus, the Self is identical in all 
these states of wakefulness, dreams, dreamless sleep and 
the fourth one - the Turlya - in which the Self enjoys its 
peace and tranquility in the purest form.

The Upanlsads also recognise two kinds of Self} 
the one is the universal Supreme Self and the other, the 
particular individual soul - the jlvātmā. The one is

1. Mandukya Up. 7. Tr.Hume. p.392.



60
unchanging, eternal, unborn, imperishable, above all quali
ties, the essence of all the things, immortal and tran
quil; the other is changing, mortal, subject to pleasure 
and pains, the doer of actions and reaper of their fruits, 
the transmigrator, finite and particular being confined 
to particular body. The particular or the individual soul 
is also known as the Ego. The llaitriyanl Upanifad 
distinguishes between the two. It is said —  “There is 
indeed another, different soul, called the elemental 
soul (bhutatman) he, who, being overcome by the bright or 
the dark fruits of action, a good or an evil womb, so that 
his course is downward, overcome by the pairs of opposites. 
The five subtle substances (tan-mitra) are spoken of the 
word 'element' (bhuta). Likewise, the five gross elements 
(maha bhuta) are spoken by the world (element*. Now the 
combination of these is said to be body "saríra'* and 
that who is said to be in the body is said to be the 
'elemental soul'. Now its immortal Self (Stman) is like 
'the drop of water on the lotus leaf'. This elemental soul 
is overcome by Nature's (prakrti) qualities (guņa). Now 
because of being overcome, he goes on to confusedness; 
because of confusedness, he sees not the blessed Lord, 
the cause of action, who stands within oneself (atma-stha)• 
Borne along and defiled by the stream of qualities (guņa),
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unsteady, wavering, full of desire, distracted, this one
goes on to the state of Self conceit (abhimânatva)• In
thinking ’This Is I* and that is mine he hinds himself with
his Self, as does a bird with a snare, consequently
being overcome by the fruits of his action, he enters a
good or an evil womb, so that his course is downward or
upward and he wanders around, overcome by the pairs of
opposites."^ This is the full description of the nature
of the individual soul, the jlvâtmà or the bhûtâtmi. The
philosopher of the Maitriyaņl Upanifad further distinguishes
this Self from the Universal and Higher Self in the ^
following manner. ‘’Verily he, who is the doer is the
elemental soul. The causer of action through the organs
is the inner Person. Now, verily, as a lump of iron,
overcome by fire and beaten by workmen, passes over into
a different form - so, assuredly, indeed, the elemental
soul, overcome by the inner Person and beaten by the

oqualities, passes over into a different form." The 
universal Self is beyond these three qualities —  sattva, 
ra^as and tamas and so it is free} it does not whirl in 
the wheel of birth and death; actions good and bad - do 
not affect him. While the individual soul is the doer

1. Maitrayaņl Up. 3/2. Tr.Hume. p.418.
2. Ibid. 3/3. p.419.



62
of actions and reaper of their fruits, is governed by the 
three qualities, is subject to afflictions and death. Â 
similar parable occurs also in the Mundaka Upanisad which 
describes the two Selfs, one, the higher and the other 
the empirical by means of two birds - sitting on the same 
tree, one on a higher branch and the other on a lower - 
the latter experiencing by turn. Sweet and bitter tastes 
of the fruits, while eating them, and the former sitting 
quiet, unruffled, without eating anything, a silent witness 
of the world.^ This also is a symbolic representation of 
the states of the universal and the empirical soul. 8{ie 
one is the transcendental Self, the other the empirical 
soul, moving on the wheel of earthly life. In fact, all 
the numerous individual souls are in their essence the 
same. They do not differ substantially. The inner Self 
or the indweller - the cause and the sustainer of them 
all, is the same Universal Self - the antaryaml; but their 
differences are due to the separate adjuncts or mediums in 
which the same inner Self manifests itself. The Ka$ha 
Upanisad explains it as follows —  "As the one fire, 
the one air, after it has entered the world, though one 
becomes different according to whatever it enters, thus 1

1. Uundaka Up. 3.1,2.
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the one Self within all things becomes different, accord
ing to whatever it enters, and exists also without."1 
Thus it can be said, that inspite of the plurality of the 
different individual souls, they are basically one in so 
far as their substantial and essential nature is concerned. 
All the differences are due to the differences of their 
adjuncts or of their mediums through which they manifest 
themselves. The individual souls are sometimes compared 
to the reflections in different vessels full of clean 
water of the same sun which is like the highest Universal 
Self.

The ávetasvatara Upanisad describes the soul as 
follows —

"Whoever has qualities (guna, distinctions) is the 
doer of deeds that bring recompense;

And of such action surely he experiences the consequences.
Undergoing all forms, characterized by the three 

qualities, treading the three paths;
The individual Self roams about according to its 

deeds (karman)•
He is of the measure of a thumb, of sunlike appearance,
When coupled with conception (samkalpa) and egoism 

(ahamkira)•
1. Ka$ha Up. 2.5.9,10. Tr. Max Muller, p.19.
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But with only the qualities of intellect and of Self,
The lower (Self) appears of the size of the point of 

an awl.
This living Self is to be known as a part of the 
hundredth part of the point of a hair - subdivided 
a hundredfold.

The soul is neither a male, nor a female, nor neuter.
The soul being attached to what it experiences, gets 
new births according to previous deeds.

The form and nature of the soul is determined from 
the qualities of the deeds of each soul.^"

Thus the individual soul is mutable and finite being 
subjected to changing experiences and their results. It 
is subject to pleasure and pain and thus moves in the 
cycle of births and deaths.

An important parable is found also in the Chandogya 
Upanisad. Indra the king of Gods and Vlrocana (Asura), 
without letting each other know, approached the same 
precept Prajāpati, to seek knowledge of the Self to acquire 
superiority over each other. Prajipati helped them to 
carry on the search of the self. Pirst Indra was told 
that the reflection in a mirror or the person seen in the
1. Śvet. Up. 5.7-12. Tr. Hume, p.407.
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eye was the Self, then that one, who moves happy in dreams, 
was told to be the Self, then a man fast asleep without 
dreams was told to be self, then the body ... a self.
At last he was given to understand that none of these 
things could be the Self. The self was entirely different 
and above all these things. The Self cannot be identified 
with any of these corporeal things. The Self cannot be a 
reflection in mirror or eye-ball, a shadow, a person in 
dream, a body or any such thing. The Self is the bodiless, 
incorporeal, subtle, immortal, conscious principle which 
has its own category; and hence it can never be understood 
in terms of any non-selfish or unspirltual thing.

There is no particular and one single version of 
the size of the Atman. There are various views expressed 
in the different Upanisads about the size of the Xtman.
It is said in the Chandogya Upanisad ”My Soul in the 
heart is smaller than a grain of rice or barley, or a 
mustard or a canary seed : and yet my soul, which is pent 
up in the heart, is greater than the earth, greater than 
the sky, greater than the heaven, greater than all these 
worlds."I Still subtler than this, is the self that is 
described in the ávétasvatra Upanisad, as a hundredth part

1. Ch. Up. 3.14.3
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of the extremity of a hair divided into a hundred infinite
simal parts,1 or as still subtler than this size is
described in the same Upanisad as oil in the sesame seed,

pghee in the cream and fire in the fire-sticks. Thus, 
here the Self is described as the finest and subtlest 
element immanent in the thingsj it has only a metaphysical 
existence and not a physical and perceptible magnitude.
Then gradually the size seems to have increased from a 
mustard seed to a thumb (angusthamitra)• The Švetāsvatara 
Upanisad further holds that this inner Self is only of

3the size of thumb and is pent up in the heart of men,'
It also holds that the Self is smaller than the smallest 
and greater than the greatest and dwells in the cave 
(heart) of human beings.^ It is further said that the word 
hçdayam is derived because this (ayam) dwells hrdi (in 
the heart) it is called hrdayam. In the KaÇha Upanisad 
also we get the mention of the Self as "The Person not
larger than a thumb, the inner Self, is always settled in

5in the heart of man. Thus,we find that the size, conceived 
of Atman, went an increasing from gradually fire in stick 
and ghee in cream and oil in seed to a grain of rice or a 1 2 3 4 5

1. Śvet. Up. 5.8.9.
2. Ibid. 1.1.16.
3. Ibid. 3.13.
4. Ibid. 3.20.
5. Katha. 2.6.17.



mustard seed and thence, to that of a thumb; and later
to that of a span - filling the body - from the hair to
the nails.^ The Self is also found to be identified with
the Person in the sun - big and lustrous; and at the end
the Self assumes the largest size infinitude; it is the
person in the sun, in the moon, in the lightning, in the
thunder, in the ether, in the mirror, in the echo, in the
sound that follows a man, person in the shadow, the
person that is embodied, the Self which is conscious
(prajni), the person in the right eye, the person that

2is in the left eye etc. Thus, the size of Self wentj, on 
widening, and at last it is found that the Self came to 
be looked upon as the infinite fleality (Brahman) itself. 
Like the Brahman the itman also is held to be the source 
of all tl. e the things of the world. The Self is also 
said to be at the centre of existence and everything is 
revolving round it. So also the same Xtman creates this 
world out of itself like a spider,^being the material 
and efficient cause of the universe.

Thus, we find that the same Self that is imagined 
ato be dwelling in the innermost citadel of our heart is

1. Kausi. Up. 4.20. Itma idam atminam anupravisÇa 
ilomabhyah ānakhebhah.

2. Ibid. 4.1-15.
3. Švet.Up. 6-10.
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also found everywhere, In each and everything of the world: 
the inner psychical reality is also the same cosmical 
reality; that one who is the indwelling person or the 
inner controller (antaryâmî) of the individual is also 
the controller from inside (antaryamï) of all the cosmical 
agencies and the material things.

The Self no more remains confined in the heart of
the individual, but gradually it assumes various spacial
magnitudes and finally it becomes coterminus with the
whole Reality. The Stman of the individual becomes the

».

Stman of the whole universe. That which abides In aïid
fills the whole body of the individual, from the hair to
the nails also fills everything in the universe. In the
Byh. Upanisad says that the Self is the same as the
ultimate Reality - the Brahman.1 The Chândogya Upanisad

2also holds that all this is Brahman.

A. Barth regarding the Itman says -- "... the atman 
is the one, simple, eternal, infinite, incomprehensible 
being, assuming every form, and itself without any, the 
only, yet immovable and immutable agent, the cause of all 
action and all change. It is both the material and

1. Brh.Up. II.5.19. Ayamitma Brahma.
2. Ch.Up.3.14.1. Sarvam khalvidam Brahma.



69
efficient cause of the world, which is its manifestation, 
its body. This it draws from its own substance, and 
again absorbs into it, not by necessity, however, but by 
an act of its own will, as the spider spins forth and 
draws back into itself the thread of its web. From it 
proceed and to it return all finite existences, just 
as sparks leap from the furnace and fall back into it 
again, whilst the multiplicity of these existences no more 
effects its own unity than the formation of the foam 
and the wave affects that of the see. More subtle than an 
atom, greater than the greatest of existences, it ha/ 
nevertheless a dwelling, the cavity of the heart of every 
man. It resides in its fulness, and that it rests rejoin
ing in Itself and its works. This direct and material 
immanency of the absolute being in the creature, which is 
the unreasoned, and mystic assumption of the system, is 
also its connecting bond.1**’ Richard Garbe in course of his 
discussion describes Ātman thus —  "The word Xtman origi
nally meant ’breathing*, then *the vital principle*, 'the 
Self*, but soon it was used to signify the Intransient One, 
which is without any attribute or quality, - the All-Soul, 
the Soul of the world, the Thing-in-itself or whatever

1. Barth A. —  The Religions of India, p.73.



you like to translate it.... Having attained this stage of 
development, the word Brahman became completely synonymous 
with Atman. The objective Brahman and the subject Ātman 
amalgamated into one, the highest metaphysical idea; and 
this amalgamation comprises the doctrine of the unity of 
the subject and the object t the inmost Self of the indi
vidual being is one with that all-pervading power ‘Tattvam 
- asi - thou art that'.wl As the Self or Ātman does not 
possess any particular physical attribute, it cannot be 
described in terms of any of the physical things or material
qualities. It is unique by itself. It is like none of«
the things that we experience here on the earth. It' is 
infinite and beyond all qualities and so devoid of any 
particular qualities. It evades every description of it 
as the words which describe them are incapable of grasping 
and describing the infinite and immeasable, abstract, 
formless, bodiless, qualityless thing - the Ātman. Yagna- 
valkya in the Bçh. Upanisad describes,finally, the Self 
in the following manner. He says - nThe Self (Ātman) 
is not this, it is not this (neti, neti)• It is unseizable 
for it cannot be seized. It is indestructible, for it 
cannot be destroyed. It is unattached, for it does not 
attach itself. It is unbound. It does not tremble. It

1. Garbe Richard —  The Philosophy of Ancient India, p.16.
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is not injured."1 Going further the same Upanisad describes
the Atman as "This great, unborn Self, undecaying, undying,

2 -immortal, fearless, is indeed Brahman." Yagnavalkya des
cribes it (the Ātman) as the protector of all, exceedingly 
fine, latent, lustrous, imperishable, not above, not across, 
nor in the middle; there is no likeness of Him, His form 
is not to be seen, is invisible to the eye, abides in 
the heart."®

Moksa
For the Ancient thinkers the aim of philosophical 

Inquiry was, mainly, the attainment of liberation, mácti, 
moksa, amptatva, nihsrèyas, Knowledge was a means to the 
end of Self-realisation, which is also understood as Moksa. 
It is .said in the Kathopanisad —  "But he, who has under
standing, who is mindful and always pure, reaches indeed ' 
that place, from whence he is not born again. He who has 
no understanding, who is unmindful and always impure, never

4reaches that place, but exters into the round of births." 
"He, who has perceived that, which is without sound, 
without touch, without form, without decay, without taste, 
eternal, without smell, without beginning, without end, 1 2 3 4

1. Brh.Up. 4.4.22.
2. '. 4.4.25. Tr.Max Muller, p.181.3. I>11. 4.20. Tr. Hume, p.405. Na ca tasya pratima asti.
4. Ka$ha. Up.l.3.8,7.
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beyond the Great, and unchangeable, is freed from the ja«s
of death.Passages, like these abound, in the Upanisads
in which the desire of the individual is expressed to free
himself from the wheel of birth and death.. It is said
that the Self or Atman being a indestructible leaves the
body at death and assumes another suitable body to dwell
in. The Ātman that dwells in the body leaves one mortal
coil and assumes another. The Chandogya Upanisad says —
"This (body) indeed withers and dies when the living Self

2has left it; the living Self dies not." The same Upanisad 
further says —  ".. .But those who go hence having found 
here the Soul and those real desires - for them in all 
worlds there is freedom.1*3 Yagnavalkya says —  "And as a 
goldsmith, taking a piece of gold turns it into another, 
newer and more beautiful shape, so does this Self, after 
having thrown off this body and dispelled all ignorance, 
make unto himself another, newer and more beautiful shape, 
whether it be like the Fathers, or like the Gandharvas, or 
like the Devas, or like Prajipati, or like Brahman, or like 
btherr.bęingsi?^ The same Upanisad further contains the 
following verse —  "... And as the slough of a snake lies 
on an anthill dead and cast away, thus lies this body; but

1. Katha.Up.1.3.15
2. Ch.Up. 6.11.3.

3. Ibid. 8.1.6.
4. Brh.Up.4.3.4
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that disembodied immortal Spirit is Brahman only, is only 
light."1 The Self is a living principle and the body is 
inconscient and Inanimate (jada). The Self drags the body 
or is the cause of the bodily movements. The Chandogya 
Upanisad says "Like as a horse attached to a cart, so 
is the Spirit (the conscious Self) attached to this body."*5 
Thus, it becomes clear that most of the Upanisads hold 
that the body that is composed of the material elements 
like fire, air, water, earth and wind, is perishable and 
the imperishable part of it is the Atman, the Self. The 
Self departs from the body at the time of death. Whatever 
is a part of the earthly body and is experienced by it, 
is according to them, transient and hence incapable of 
yielding eternal bliss. "What is perishable is Primary 
matter, what is imperishable, is Hara, the Bearer, the

3Soul." The earthly life has its own limitations and the 
reflective minds are unable to secure everlasting joy 
from it. Naturally, man finds it useless to revolve round 
and round, in the cycle of births and deaths. Thus, it 
is said in the HaltrayanI Upanisad "In this sort of cycle 
of existence (samsara) what is the good of enjoyment of 
desires, when after a man had fed on them, there is seen 
repeatedly his return to earth? Be pleased to deliver me.
1. Brh.Up. 4.4.7. 3. ávet.Up.l.10.
2. Ch .Up .8 • 12 «3 •
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In this cycle of existence, I am like a frog in a waterless 
well. Sir, you are our way of escape."1 It was natural 
that man should have found it fruitless to continue to 
revolve in this cycle of births and deaths as the pleasures 
enjoyed here are transient. Men must have felt it worth
less to come to the earth repeatedly and to live a tire
some finite life, in which all pleasures and joys are 
transient, momentary and limited. But rebirth is not 
supposed to be a voluntary act of an individual. A person 
is reborn, because he has to reap the fruits of his actions. 
Every action produces its effects and those effects, good 
or bad, are retained and they cannot be wiped out without 
being experienced in a fresh birth. Thus rebirth is caused 
by one's own actions. Good actions have good results 
and they have to be experienced in the form of pleasures; 
had actions have bad results, which also are to be 
experienced in the form of suffering. In the Brh. Upanifad 
it is stated —  "Now as a man is like this or like that, 
according as he acts and according as he behaves, so will 
he be; a man of good acts will become good; a man of bad
acts, bad. He becomes pure by pure deeds, bad by bad 

2 —deeds." The Chandogya Upanisad also supports the doctrine
oof Karma. The body that the Soul assumes in the succeeding

1. Maitr.Up.1.4.
Tr.Hume R.E. p.414.

2. Brh .Up.4.4.5.
3. Ch.Up. 5.10.7
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birth is determined by its actions in the previous life.
The ávétisvatara Upanisad also supports this view. It 
says - "According unto his deeds (Karman), the embodied 
one successively assumes forms in various conditions."^
It becomes evident from the above passages from the 
various Upanifads that the Upanisadic philosophic thinkers 
believed that the determination of the kind of birth and 
body depends exclusively upon the kind of actions that one 
undertakes in the previous birth. The Self, is free and 
remains for ever free, though it assumes numerous forms.
The forms that it assumes are temporary and transient, they 
are perishable because they are formed out of perishable 
matter. The indwelling Spirit, is not bound by these 
forms which it assumes• The Maitrayanl Upanisad describes 
this idea thus —  "Verily, this Soul (Ātman), poets declare 
- wanders here on earth, from body to body, unovercome, 
as it seems, by the bright or the dark fruits of action.
He, who, on account of his unmanifestness, subtility, im- 
perceptibility, incomprehensibility, and Selflessness is 
(apparently) unabiding and a doer in the unreal - he truly 
is not a doer, and he is abiding. Verily, he is pure, 
steadfast and unswerving stainless, unagitated, desireless, 
fixed like a spectator and Self-abiding. As an envoyer of

1. ávét.Up,5.11.
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righteousness he covers himself (atminam)- with a veil made
of qualities (but he remains fixed - yea - he remains
fixed Similar is a passage that runs in the ávetisvatara
Upanisad about the Self assuming bodies - "whoever has
qualities (guna^ distinctions) is the doer of deeds that
bring recompense; And of such action surely he experiences
the consequence; undergoing all forms' characterized by
the three qualities, treading the three paths, the Indi-

2vidual Self roams about according to its deeds."

The earthly existence and the various earthly deeds 
are not worth-pursuing according to the Upanisads. They 
contend that these Karmas or deeds are the results of 
Ignorance (avidyi). A man performs all these deeds and 
experiences pleasure and pain as long as he is under the 
spell of Ignorance; and ignorance consists in misappropriation 
of the Karmas. He thinks that the individual soul is the 
doer and experiencer of the actions; that the actions and 
their results pertain to him; that he is the real doer 
of actions and the experiencer of their fruits. He 
attaches the actions and their results to himself, to the 
individual soul, when in fact, the real doer and envoyer 
is his innermost Self, the Jtman, which is situated at the

1. Maitr. Up. 2.6. Tr.Hume. p.417.
2. ávet.Up.5.7. Tr.Hume. p.407.



heart of the Reality and of himself.*' The Self, govern
ing the individual from within, as the (prerayiti) in the 
capacity of the antoryamin prompts and inspires him to 
act and also to experience the fruits of them. In the 
Maitriyaçï Upanifad it is clearly stated that the trans
cendental Self or the Xtman itself is the experiencer or
envoyer, not only of nature, but also of the lower Self,

—  —  —  2 the bhutatma or the individual soul. It is the • .
realVdoer of actions because it supplies energy to the 
mind and to the buddhi; it is the intiater and sustainer; 
but even though it does the actions it is not bound by them. 
It perceives and acts through the sense organs and motor 
organs, but itself remains behind them, as the invisible 
thread-puller. The results of actions do not stick to 
it (na lipyate) as the drops of water on lotus-leaf do 
not adhere to it. It is described by Yagnavalkya in the 
following manner —  MHe is the unseen seer, the unheard 
hearer, the unthought thinker, the ununderstood under
stander. Other than He, there is no thinker. Other 
than He there is no understander. He is your Soul, the 
inner controller, the Immortal.”^ 1 2 3

1. Brh. Up. 2.5.15.
2. Haitr.Up.6.10.
3. Brh.Up. 3.7.23.
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The knowledge of the Ātman in its own unqualified, 

unconditioned, unmodified and pure form is the real know
ledge; and whenever the Self is thought of as something 
different from its pure unqualified form, is called 
ignorance or avidya. When one sees the ultimate unity of 
the Ātman, it is said, he knows the Self quite properly; 
but instead of that, when one sees the plurality as 
real, he is under the spell of Ignorance. Ignorance thus 
consists in knowing the Ātman in a distorted fashion, in 
seeing him as something which it is not (as anatman) • The 
removal of such misconceptions i.e. the Self being some
thing other than itself, is called the higher knowledge. 
The Mundaka Upanisad recognises two kinds of knowledge - 
(dvé vidyé) as the *Higher one* (Parlvidyi) and the 
Apara-vidyi) the former, dealing with transcendental 
Self - and the latter, the other branches of knowledge.1 
It is already made clear that the Higher Self or the 
Transcendental Self, which is the real Self of the 
individual, cannot be known as other finite and material 
things of the nature can be known with sense perception 
and reflection. The Ātman or the Higher Self escapes every 
conception that we can form of it. It evades all 
description and therefore, we have to know it in some
1. Mundaka Up.1.1.5.
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different way. Out of ignorance the finite soul of the 
individual, that is subjected to pleasures and pains and 
thus to rebirth, is regarded as the eternal Self and 
because of the transiency of pleasurable experiences of 
the individual soul, the individual now and then has to 
suffer from disappointments. Not realising his true nature 
as the Higher Self, the Individual falls now and then into 
infatuation and thus finds life miserable and bitter. By 
making proper discrimination between the two, he can 
make himself free from such sorrows of life. Paul Deussen 
makes a clearcut distinction between these two souls —  
the Universal and the individual, the transcendental and 
the empirical, the higher and the lower - in the following 
manner —  HThe former is omniscient, omnipotent, omnipresent; 
the latter are limited in wisdom, power and capacity for 
movement. The former is neither active nor passive, and 
is therefore free from the very beginning; the latter are 
active and receptive, and are therefore entangled in the 
eternal round of Samsara, and stand in need of deliverance. 
Yet the individual ātmas are not properly distinct from 
the supreme ātman. Each of them is in full and complete 
measure the Supreme ātman himself, as he manifests himself 
though his real nature concealed by the Upādhis (manas, 
indriyas, etc.). These Upādhis are unable to change his



real nature, as little as the purity of the rock crystal 
is destroyed by the red colour with which it is externally 
smeared. Rather, it is solely avidya, ignorance, which 
imposes the upadhis on the Supreme atman."1 "It is the 
itman himself who alone exists and creates the universe, 
who as jïvitman enters into the universe that he has 
created." "This enjoyer, the individual soul results from 
the union of the itman (the Supreme Soul) with the organs, 
manas and the indriyas."3 "....after getting rid of the 
delusion of empirical reality, we recognise this infinitely 
small individual soul as identical with the infinitely

4great Supreme Soul." Thus the inner Self of the individual 
is the all-pervading Brahman. The Chândogya Upanisad 
says —  "... myself in the heart is that Brahman." ̂
Thus as long as a person does not see the immortal Person, 
who dwells in all, as long as one does not realise the 
highest Self, he cannot be free from grief and rebirth.
Thus the Ka$ha Upanisad says —  "There is only one ruler, 
the Self within all things, who makes the one form mani
fold. The wise who perceive him within their Self, to 
them belongs eternal happiness; not to others. The wise 
who perceive him within their Self, to them belongs
1. Deussen Paul —  The Philosophy of the Upanishads. p.257.
2. Ibid, p.258. 4. Ibid. p.26l.
3. Ibid, p.259. 5. Ch.Up. 3.14.4.
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eternal peace, not to others ."■*■ "Every creature that 
knows him, is liberated, and obtains immortality."^
"One who sees here many (nineva) he goes from death to

3death." It is said in the Muniaka Upanisad that "One
who knows this Brahman, becomes Brahman only ... he crosses
grief and all sins and becoming free from the knots of the
dark cells attains immortality."^ The Kenopanifad says -
"By atman is obtained Valour and by knowledge immortality."®
The īsa Upanisad says —  "Where one sees everywhere one,

6where is there scope for infatuation and grief?"
Yijnyavalkya says in the Brh.Up. "It should be perceived 
by mind that there is nothing different or many (nanéva) 
here; one who sees here many passes from death to death."

These and many such passages that occur in the 
various Upanisads speak that the Upanisadic people sought 
freedom from birth and death, pain and misery, imperfection 
and finitude which is characteristic of the earthly life; 
and they also believed that such liberation could be 
attained by the proper knowledge of the Self. There is 
only one and one royal way to liberation, and that is the 
knowledge of this innermost Self of the individual or the
1. Katha Up.2.5.12,13.
2. Ibid. 2.6.8.
3. Ibid. 2.1.11.

4. Mundaka Up .3.29.
5. Kena Up. 2.12.
6. Isa Up.1.7.



Brahman. Therefore, attainment of this knowledge seems 
to be the only prescribed way to freedom. According to 
this Muniaka Up., the only way that leads to the realiza
tion of the Self, is one of knowledge and not one of 
sacrificial performance of any other rituals. The 
Mundaka Upanisad says —  "...Nor is the Self to be gained 
by one who is destitute of strength, or without earnestness, 
or without right meditation. But if a right man strives 
after it by those means (by strength, earnestness and 
right meditation), then his Self enters the home of 
Brahman."^ It is stated in the KaÇha and the Mundaka 
Upanisad "The Self cannot be gained by understanding nor 
by much learning nor by much hearing and preaching. He
whom the Self chooses, by him the Self can be gained.

oThis Self chooses him (his body) as his own." The 
Mundaka Up., again, emphatically states that "By truth
fulness, indeed, by penance, right knowledge and 
abstinence must that Self be gained; the Self whom spotless

qanchorites gain is pure and like a light within the body." 
Regarding the same the Katha Upanisad says - "He who has 
perceived which is without sound, without touch, without 
form, without decay, without taste, eternal) without 
smell, without beginning, without end, the great and
1. Mundaka Up.3.2.4.
2. Katha Up.1.2.23 and Mungaka Up.2.3.3. Mundaka Up.3.1.5.
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unchangeable, is freed from the Jaws of death."3, All 
these passages speak about the eternal happiness and about 
the freedom from recurrence of births and deaths and their 
resulting miseries. It be attained only if a person can 
experience everywhere, outside and inside him, the one 
the Self, that is the essence of everything and, which is 
the only Reality of the universe. Yagnavalkya says "Even 
if one performs a great and holy work, but without knowing 
this, that work of his, merely perishes in the end."** So 
also the Maitrayani Upanisad says "The mind in truth is 
for mankind The means of bondage and release For 
bondage, if to objects and ; From objects free that*s called 
release." If some rituals be prescribed here and there, 
they are the means of cultivating an appropriate mental 
attitude and background; but the most important thing is 
the mind, which knows. The knowledge of the Vedas, 
according to the Upanisads does not possess magic-power 
to effect liberation in man. Mere mechanical utterance 
of the sacred hymns, is not at all useful and sufficient 
to effect liberation. What is important is the under
standing of the nature of Brahman and, its actual 
realisation, a throbbing and living experience of the
1. Katha Up.1.3.15.
2. Brh.Up.i.4.15.
3. Maitr.Up.6.34. Tr.Hune. p.448.
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Atman's being himself, in his own heart.

It has been stated frequently by the Upanisadic
seers, that, the Self cannot be perceived by the sense
organs.̂ * Although it dwells in words the words do not
know it, though it dwells in the eyes, in the ears, in the
skin, in the mind they cannot know it; it is the unseen
seer, the unheard hearer, the unthought thinker, the
ununderstood understandar, is the immortal inner controller

2of all things and beings; it cannot be known by the mind 
because it cannot reach it; it is even beyond intelligence. 
The Self is beyond all the means of understanding. It 
cannot be understood by any of these agents. It being 
beyond all these means of understanding, cannot be known 
as an object. It cannot be objectified, therefore, the 
inner Self, can be understood only as the unchanging 
subject of all knowledge. It is the eternal Self-shining 
principle. Regarding this self-luminous nature of the 
Self it is further said "The sun does not shine there, 
nor the moon and the stars, nor these lightnings and 
much less this fire. When he shines everything shines 
after him; by his light all this is lightened."4 The

1. Muniaka Up.3.1.8; Ka$ha 1.3.15; Kena 1.3.
2. Brh.Up.3.7 (whole) and 3.7.23.
3. Katha Up.2.6.12 and 1.3.10.
4. ávet.Up.6.14. Tr.Max Muller, p.265. Katha Up.2.5.15.
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ávetisvatara Upanisad calls it the Sāksin - the witness that 
sees everything in its own light. It is the self-shining 
- principle in man by which it manifests itself and also 
other objects. Thus the Self can be known in mystical 
intuition. The Self cannot be known in any other way.
If it be called unknowable, it is called so in a definite 
sense. Prof.R.D.Ranade says - "The Xtman is unknowable 
because he is the Eternal Subject who knows. How could 
the Eternal Knower, ask the Upanisads in various places, 
be an object of knowledge?" 'The Atman is the Great 
Being' says the Śvet.Upanisad. "Who knows all that is 
knowable; who can know him who himself knows?". In the 
Bçh.Upanisad, in various passages, we are put in posse
ssion of the bold speculations of the philosopher 
Yagnavalkya "That by whom everything is known, how could 
he himself be known? It is impossible to know the 
knower." "It would not be possible for us to see the 
seer, to hear the hearer, to think the thinker, and to 
apprehend him by whom everything is apprehended." "He 
is the eternal seer without himself being seen; he is 
the eternal hearer without himself being heard; he is 
the only thinker without himself being thought; he is 
the only comprehender, without any one to comprehend 
him; beyond him there is no seer, beyond him there is no
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hearer, beyond him there is no thinker, beyond him there 
is no being who comprehends. We thus see that the question 
of the unknowabllity of itman has another aspect also, 
namely, that He is unknowable because He is the Eternal 
Subject of knowledge; and hence cannot be an object of 
knowledge to another beside him.**1 But though this Self 
is not accessible to others, though it cannot be known in 
the form of an object by others, it can be known by one
self as his own Self. Thus the Self can be known only as 
the knowing subject, an inevitable and indispensable 
presupposition of all knowing processes.

Prof .R.D. Bana de says —  "In fact, Self-knowledge 
or Self-consciousness is the ultimate category of exist
ence. The Self can become an object of knowledge to him
self. According to the Philosophy of Yagnavalkya, nothing 
is possible, if Self-consciousness is not possible. 
Self-consciousness is the ultimate fact of existence. 
Self-consciousness is possible only through the process 
of introspection. The Self is endowed with the Supreme 
Power of dichotomising himself. The empirical conditions
1. Ranade R.D. -- A Constructive Survey of the Upanisads. 

p.273. Se also Brh.Up.2.4.14; 3.4.2; 3.7.23. Sa vetti 
vedyam na ca tasyisti vetti. Yena idam sarvam vijinati 
tarn kena vijinîyit. Vijnitiram are kena vijiniyat.
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of knowledge are Inapplicable to the Self. The Self can 
divide himself into the knower and the known. It is wonder
ful how Kant should have posited the *’I am I” as the supreme 
metaphysical category) which he called the transcendental 
original and synthetic unity of apperception, and yet should 
have denied the reality of the corresponding psychological 
process of introspection. The answer of Yignavalkya is 
that Self-consciousness is possible, and is not only possi
ble but alone real.” *̂ Thus the Self, that is all- 
pervading manifests itself in every act of comprehension, 
either in perception, reflection, contemplation or intuition. 
Every act of knowledge is necessarily accompanied by the 
revelation of the Self. The Self acts as the revealer of 
objects that are known, and, in that process reveals it
self, automatically. Thus, consciousness is inseparable 
from the Self, which is its originator, nay, consciousness 
and Self are synonymous. A.A.Bowmann writes about the 
relation of consciousness to the Self, '*...it is impossible 
to be conscious at all and not at the same time to experi- ; 
ence the Self, as subject. It is in this sense that the
principle **all consciousness is Self-consciousness," is

2to be understood." Clarifying the idea of Self-conscious
ness, Bowmann again says "...it is a special way of being
1. Ranade R.D. —  A Constructive Survey of the Upanishads. p.274.2. Bowmann A.A. —  A Sacramental Universe, p.260.
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conscious, distinguishable from all others by the fact 
that its object is Just the Self, which sustains the 
consciousness in question. "Primary" Self-consciousness 
is an implicate, rather than a species of awareness, and 
as such must be attributed to all subjects of experience, 
whether persons or not."1 Thus, in real Self-consciousness 
the dualism of subject and object must end; or the differ
ence between the subject and the object must vanish. It 
is said in the Upanisads that in the final experience of 
the Self, all multiplicity comes to an end; the dualism 
of subject and object disappears, all becomes one; and one 
knows that he is all and all is he; that he is within all 
and all is within him - he then realises 'I am the Brahman1 
(aham Brahmasmi) and (sarvam khalvidam Brahman).

Nothing in such an experience is alien or external 
to the Self. Whatever happens to be in the consciousness 
of the individual, appears then, only a vital part of 
himself. Everything then becomes as his own; nothing 
remains outside him which he can call as that which is 
not his. To be more precise it can be said he becomes 
everything. Everything is then coloured with his self
feeling. His Self grows wider and wider and envelopes
1. Bowmann A.A. —  A Sacramental Universe. p.22i (note).



89
every thing in himself, feeling that every thing is a part 
of his inmost Self. Everything good or bad, great or small, 
beautiful or ugly, shining or dark, love and hate, all 
such dualities lose their oppositions and occupy their 
own places in such an experience of identity. All oppo
sitions are resolved and the Self shares none of the 
finite characteristics. In such experience the individual 
rises to a higher state which is one of pure identity.
The liberated individual transcends all differences, 
dualities and relativities and begins to look upon every
thing as his own. In his eyes everything is good because 
it is his. Yagnavalkya in the Brh. Upanisad says —  
"Therefore, having this knowledge, having become calm, 
subdued, quiet, patiently enduring, and collected, one 
sees the soul just in the soul. One sees everything as 
Soul. Evil does not overcome him; he overcomes all evil. 
Evil does not burn him; he burns all evil. Free from 
evil, free from impurity, free from doubt, he becomes a 
Brahman."^ It is an experience of complete homogeneity in 
which there remains not a trace of any other heterogethous 
element of otherness. It is state of purity and 
distinctionlessness. Yagnavalkya further describes such 
a final state of self-realization, in the following words - 
1. Brh.Up. 4.4.23.
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MIt is a mass of salt, without inside, without outside, 
entirely a mass of taste, even so, verily is this Soul, 
without inside, without outside, entirely a mass of 
knowledge.,,‘L Thus, the individual loses his sense of 
separate individuality. Everywhere he finds himself, as 
if he fills everything; as if he becomes all-pervasive 
and one with the Reality. As the very category of 
distinctions or differences disappears, there remains no 
separativeness of things; all things are experienced as 
one in their ensence. All the apparent distinctions are 
melted away and what remains behind is himself alone. 
Everything, then appears, as one and the same and not an 
iota of * otherness' or 'not-mineness' is experienced. It 
becomes an experience of infinity and non-duality. As all 
changes disappear, it becomes a steady and immutable 
state. All changes become to such an individual illusory. 
All surfacial experiences of change, pleasure and pain, 
knowledge and ignorance no more remain real for him. He 
attains permanence, all-pervasiveness and all-contentedness. 
This becomes possible for him because he transcends all 
limitations, all distinctions. Yajnavalkya describes 
the actual state of this experience in the following way - 
"In this condition, as a man in the embrace of his darling 
1. Bçh.Up.4.5.13.
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wife does not have any consciousness of outer or inner, 
so the soul embraced by the Self consisting of knowledge 
has no consciousness of outer and inner. The spirit in 
this condition is without desire and free from all pain; 
it is unaffected by good, unaffected by evil, the father 
ceases to be father,the mother the mother, the worlds 
the worlds, the gods gods.1,1 The state of such identity, 
experienced by the individual is expressed by Yajriavalkya 
in the following manner —  "Where there is a duality, as 
it were, there one sees another; there one smells another; 
there one tastes another; there one speaks to another; there 
one hears another; there one thinkers of another; there one 
touches another, there one understands another. But where 
everything has become one's own self, then whereby and 
whom would one see? Then whereby and whom would one 
smell? Then whereby and whom would one taste? Then 
whereby and to whom would one speak? Then whereby and whom 
would one hear? Then whereby and whom would one think? 
Whereby and whom would one touch? Then whereby and whom 
would one understand? Whereby would one understand him by

Omeans of whom one understands this All?" Thus, the 
subject and object are relative terms; the one exists

1. Brh.Up.4.3.2l.
2. Ibid. 4.5.15.
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only in the presence of the other, and for the other;
neither can exist by itself. When such an experience of
the perfect unity and identity is attained, naturally the
subject and the object, the knower and known, the
experiencer and the experienced these distinctions are
lost, not because they are annihilated, but because they
are transcended. They are then transmuted and live in
identity with their inner Self. The Kausîtakï Up. says -
“If there were no objects, there would be no subjects;
and if there were no subjects, there would be no objects.
For on either side alone nothing would be achieved.’*̂
Similar thought is expressed also in the Maitrâyanï Upanisad.
It distinguishes between two kinds of knowledge - (i) that
one in which there is a duality of subject and object
and (ii) that which is free from duality and is an intuitive

2 _ -experience of identity. Yajnavalkya, while describing 
the exact condition of the individual soul's union with 
the Supreme one, makes it clear by taking an illustration 
of salt and its dissolution in water. He says - “It is - 
as a lump of salt cast in water should dissolve right 
into the water; there would not be (any) of it to 
seize forth, as it were (iva), but wherever one may take,

1. Kausit.Up.3.8.
2. Maitr.Up. 6.7.
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it is Salty indeed, - so - lo, verily, this great being 
(bhūta), infinite, limitless, is just a mass of knowledge 
(vijnina-ghana)• Arising out of these elements (bhūta), 
into them also one vanishes away. After death there 
is no consciousnessThe philosopher of the Mundaka 
Upanisad describes the nature of the union of the individual 
soul with the supreme self in the following words - “As 
the flowing rivers disappear in the sea, losing their 
name and their form, thus a wise man, freed from mime and 
form, goes to the divine Person, who is greater than the 
great.Further he says that the actual state of the 
union does not allow any distinction between the individual 
soul and the Self. It is said in the Ka$hopanisad —  "As 
pure water poured forth into pure, becomes the very same,
So becomes the soul, (atman) .‘,3 There is no one experience 
and no one to get the experience. These the experience 
becomes the experiencer and the experiencer the experience. 
They are one and the same thing. The knower becomes the 
known and vice versa. The following verse of the Mundaka 
Upanifad states it in the clearest words : ttHe who knows
that highest Brahman becomes even Brahman. In his race 
no one is born ignorant of Brahman. He overcomes grief,
1. Brh.Up.2.4.12.
2. Mundaka Up.3.2.8.
3. Katha Up.4.15.
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he overcomes evil; free from the fetters of the heart, he 
becomes immortal."'*' Thus it is an experience of oneness, 
which is found everywhere. It is an experience of non
duality. The spirit of these verses is that, it is only 
a discovery of our inmost Self that was lost under ignorance. 
The Self is falsely understood under the various kinds of 
Upidhis or adjuncts which are quite different from it. It 
manifests itself through the Upidhis, but in truth it is 
none of them. Paul Deussen makes it clear as "Each of us 
is this eternally free itman. We do not first become 
itman, but we are it already, though unconscious of the 
fact

Yajnavalkya says - "That Self is dearer than a 
son, is dearer than wealth, is dearer than all else, since 
this Self is nearest... One should reverence the Self 
alone as dear."** Thus the nearest thing that an individual 
ever has, is his soul. The inner Self of the individual 
is that identical part of him, which remains the same in 
all the four states of him; it is that which is awake not 
only in the waking and dream-state, but even in the state 
of deep sleep and the fourth one, where no consciousness 
of distinctions exists. All our activities pertain to 
the Self. Every activity of the individual is meant for
1. Mundaka Up. 3.2.10. 3. Brh.Up.l.4.8.2. Deussen Paul —  The Philosophy of the Upanishads.p.210.
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the satisfaction of his Self. Nought happens except for 
the Self. No consciousness can -work without references 
to the Self. The Self is the reality for which the indi
vidual lives; the absence of the Self fAņi an individual 
means the annihilation of the individuality itself. 
Yajnavalkya states in the Brh. Upanisad that whatever we 
feel dear to us, is not dear for the sake of the thing, 
but everything is dear for the sake of the Self. He says 
that the sun, husband, wife, wealth, worlds, gods .. etc. 
all are dear not for their own sake, but "not for love 
of all is all dear, but for love of the soul all is dear. 
Verily, it is the (itman) that should be seen, that should 
be harkened to, that should be thought on, that should be 
pondered on, 0 Maitreyî, Lo, verily with the seeing of, 
with the harkening to, with the thinking of, and with the 
understanding of the Soul, this world - all is known. 
Everything is not dear that you may love everything; but 
that one may love the Self, all is dear. Thus, the Self 
is the ultimate end towards which all the cravings of 
the individual are directed; thus, consciously and un
consciously the destiny of all our thoughts and actions, 
of all our attractions and temptations - and drives - is 1

1. Brh. Up. 2.4.5
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the Self - the Atman. The attainment of. the Self thus 
gives the individual, the final relief, the ultimate 
satisfaction. All the passions and desires, all the urges 
and cravings rest satisfied in the Self. When the Self is 
realized all passions and desires come to an.end. When the 
Self is known, no more does the individual experience any 
kind of uneasiness and restlessness. All his desires being 
fulfilled in it, he lives a completely self-satisfied man. 
Then He attains eternal and abiding satisfaction which is 
marked by the peace. The bonds of his finitude being 
broken, his personality becomes one with the infinite 
and enjoys perfection. The Self, in its nature is peace
ful, tranquil, perfect, eternal, unchanging, shining and 
blissful. The individual does not experience there a 
kind of void or nothingness. But it is a state of eternal 
bliss and contentment. It is state of perfection and 
fullness. The bliss that is experienced in this state 
is of the highest magnitude. It is beyond imagination 
and comprehension. Only those who actually experience 
it, know it. This is the state of the liberated soul.
The liberated soul is freed from all kinds of fetters of 
ignorance. Ignorance is completely annexed and there is 
only the unflickering light of the immortal Self.
Ignorance is finite and can be brought to an end by the
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right knowledge of the Self. It is said in the áveta- 
svatara Upanisad M...ignorance is a thing perishable, but 
knowledge is a thing immortal.1,1 Ignorance is terminated 
with the rise of self-knowledge. The liberated soul not 
only overcomes all distinctions and differences, not only 
assumes unity with all but enjoys the highest bliss of 
the Ātman. The highest bliss is incommensurate with any 
of the material happiness. It is a state of desirlsss- 
ness and still of infinite joy. The Bliss of the Brahman 
is described in the following passage-*—  ”0ne hundred 
times that human bliss is one measure of the bliss of 
human Gandharvas and of the great sages, ... one hundred 
times that bliss of human Gandharvas is one measure of 
the bliss of divine Gandharvas and of a great sage who is 
free from desires î One hundred times that bliss of divine 
Gandharvas, is one measure of the bliss of the Fathers and 
likewise of a great sage who is free from desires î One 
hundred times that bliss of the Fathers, is one measure 
of the Devas, born in the agāna heaven; ... one hundred 
times that bliss of the Devas ... is one measure of the 
bliss of the sacrificial Devas who go to the Devas by 
Vaidic sacrifices, and likewise of a great sage who is free

1. ávet.Up. 5.X.
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from desires ....: One hundred times that bliss of the 
sacrificial Devas is one measure of the bliss of the thirty- 
three Devas and likewise of a great sage who is free from 
desires : One hundred times that bliss of the thirty-
three Devas is one measure of the bliss of Indra, and 
likewise of a great sage, free from desires : One hundred 
times that bliss of Indra is one measure of the bliss of 
Brihaspati, and likewise of a great desireless sage : One 
hundred times that bliss of Brihaspati is one measure of 
the bliss of Prajapati, and likewise of a great desireless 
sage : One hundred times, that bliss of Pra^ipati is one 
measure of the bliss of Brahman, and likewise of a great 
desireless sage ... ; —  He who knows the bliss of that 
Brahman from whence all speech, with the mind turns away 
unable to reach it, he fears nothing. —  He does not 
distress himself with the thought why did I not do what 
is good? Why did I do what is bad? He who thus knows 
these two (good and bad), frees himself. He knows both, 
frees himself.”  ̂ Thus, an effort is made to give some 
idea of the infinite bliss of Brahman. The bliss being 
unique and infinite, is not describable in terms of any 
number. It being unique, nothing is like it and therefore, 1

1. Tatti.Up.2.9. Tr. Max Müller, p.63
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it cannot be understood in terms of any other kind of earthly 
joy with which human beings are familiar. It is a joy of 
an entirely different category. But the above description 
of it may help us, at least to get a faint idea of the 
Brahman* s bliss•

The Taittirlya TJpanisad says —  "When he finds free
dom from fear and rest in that which is invisible, in
corporeal, undefined, unsupperted, then he has obtained 
the fearless. For, if he makes but the smallest distinction 
in it, there is fear for him. But fear exists only for 
one who thinks himself wise, (not for the true sage)
Thus it is repeatedly stated that, on getting the vision 
of the Âtman the individual becomes completely free from 
fear; because there is left no other person or thing of 
which he can be afraid. The Chandogya Upanisad says 
Those who; go hence without here having found the Soul 
(Âtman) and those real desires (satya kama) - for them in 
all the worlds there is no freedom. But those who go
hence having found here the Soul and those real desires

o-for them in all worlds, there is freedom.” It is 
not only a freedom from misery, pain and sorrow, which may 
be called the outcomes of finitude; but there is the joy
1 . Tatt.Up. 2.8.
2. Ch.Up. 8 .1 .6 .
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of fullness of life and perfection. In liberation the 
envoyer and the enjoyment are one and the same. As it 
is a state of perfection} and as there is nothing wanting, 
it is state of blissfulness. Eternal peace and joy rule 
there. The quantity of bliss is immeasurable and in
describable. A.B.Keith says —  "The Spirit in this 
condition is without desire and free from all pain; it is 
unaffected by good, unaffected by evil, the father ceases 
to be father, the mother mother, the worlds worlds, the 
gods gods. There is no interruption of seeing of seeing, 
though the spirit does not : we have in fact the condition 
of a pure objectless knowing subject, continuing in this 
condition. The soul now passes from the 72000 veins in 
which it has moved during dreamless sleep, and rests in 
the parlcardlum in supreme bliss, like a great king or 
Brahman."^ About the bliss enjoyed by the jīva in this 
state Prof.R.D.Ranade says —  "If, in short, desirelessness 
is to constitute the highest bliss, there is no meaning 
in saying that the highest good could be measured in 
terms the unit of physical good. In any case, it does 
not seem possible that the spiritual good can be of the 
same kind as physical good; the two are probably

1. Keith A.B. —  The Religion and Philosophy of the Veda 
and Upanishads. Vol.II. p.569.
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incommensurate, differing, not in degree but in kind.
The bliss of the Sage, who has realised Brahman cannot 
be measured in terms of the physical happiness of any 
beings whatsoever, however highly placed or however divine 
they may be. The bliss of self-realisation is entirely 
of its own kind, absolutely sni generis Thus it is 
a unique experience and is incapable of being described and 
understood in terms of our earthly happiness. It is not 
a creation of something absolutely new, but it is our own 
realisation, the discovery of our own Self. It is the 
discovery of our own Self that had been lost in the 
numerous allurements of the not-self. It is the search 
and recovery of our Self that was lost in the midst of 
the not-self. It is the unfoldment and visualisation of 
the Ātman within us, instead of the incipid and soul-less 
realisation of the various faculties of man, namely the 
intellectual, the emotional and the moral. It does not 
consist in the harmonious development of all the faculties 
of human mind as the Eudomonists suppose; it is on the 
contrary, a complete conversion or transmutation of the 
human soul into the divine Self. It is like being reborn 
in the divine life. This is possible only in a mystical way. 1

1. Ranade R.D. —  A Constructive Survey of the Upanishads. p.30l.
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It is a life of a different category, in which the indi
vidual no more pertains to the human kingdom. It is a 
complete transformation of the human soul into the 
divine. The soul attains its original state of perfect 
knowledge and bliss and hence, it naturally rises beyond 
all the earthly pleasures and earthly goods. It is not 
unnatural, that such an individual should look upon the 
world and the worldly life, as belonging to a lower 
plane, unworthy of being satisfied with. The earthly 
pleasures and allurements cease to tempt him than, and he 
no more feels like pursuing them. The world ceases to 
acquire any value for such an individual who attains 
self-realisation. It is a spiritual attainment. Such an 
individual may be living in this world, but no more does 
he remain of this world. The world becomes incapable of 
influencing him either favourably or unfavourably. The 
worldly objects and forces lose their power to please him 
or displease him. The world becomes impotent to disturb 
his inward quiet which is stable and everlasting. He 
assumes equanimity towards all} because he finds himself 
everywhere. He lives then in his mystical trance of his 
own Self, where nothing else has an access. He is lost 
in his own contemplation. The Chandogya Upanisad says —  
"Verily, he who sees thisy^who*4hinks this, who understands

r* f
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this, who has pleasure in the Soul, who has delight in 
the Soul, who has intercourse with the Soul (Stmarati 
itmakrlda Stmamithuna Stmanandah) who has bliss in the 
Soul - he is autonomous (sva-rlj) : he has unlimited 
freedom in all worlds. But they who know otherwise than 
this are heteronomous (anya-rajan); they have perishable 
worlds; in all worlds they have no freedom."^ It is then 
the eternal enjoyment of the Self with itself. The mukta 
becomes like the Aristotlian God - who is the matterless 
form - and is ever lost in his own contemplation. He thus 
acts only as "a witness, an observer, a thinker" of the 
paraphernalia of the universe, but it never acts as a 
participant in it. He remains above ally being untouched 
by any of the happenings of the world, howsoever powerful. 
He rests in his own magnimity. He is then eternally free. 
He enjoys an unshakable tranquility of mind. It is said 
in the Maitriyanî Upanifad —  "For, by tranquility (prasada) 
of thought, Deeds (Karman), good and evil, one destroys. 
With soul serene, stayed on the Soul, Delight eternal 
one enjoys."2 Thus, the freshness of the delight that 
is enjoyed never withers nor fades. Such a soul is 
described as follows —  "Henceforth being pure, clean,

1* Ch. Up. 7.25.2.
2. Maitr. Up. 5.34.
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void, tranquil, breathless, selfless, endless, undecaying, 
steadfast, eternal, unborn, independent, he abides in his 
own greatness."1 Going further the same Upanisad clarifies 
the point in a more elaborated way in the following 
manner —  "Borne along and defiled by the stream of 
Qualities, unsteady, wavering, bewildered, full of desire, 
distracted, one goes on into the state of self conceit.
... Hence a person who has the marks of determination, 
conception, and self-conceit, he is bound. Hence, in being 
the opposite of that, he is liberated. Therefore, one 
should stand free from determination, free from conception, 
free from self-conceit. This is the mark of liberation 
(moksa) .... therein all desires are contained. When 
cease the five,

(Sense) knowledges, together with the mind, 
And the intellect stirs not —

oThat, they say, is the highest course."

All the Upanisads testify this idea of liberation 
which consists in an absolute cessation of pain and 
suffering which is characteristic of finitude, by overcoming 
all dualities and distinctions and by entering into an 
everlasting identity with the eternal, all-pervasive
1. Maitr. Up. 6.28.
2. " " 6.30.
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conscient Self «hich Is the essence (madhu) of existence* 
This liberation can be attained only by actually experi
encing oneness «1th the reality; by experiencing the 
truth of "all this is Brahman" (Sarvam khalvidam Brahman) 
and I am the Brahman (Aham Brahmismi). The liberated soul 
becomes free for ever from the recurrence of births and 
deaths; his ignorance is destroyed and the karma» because 
of which he has to revolve on the wheel of birth and 
death, comes to an end. As long as the stock of Karma is 
not exhausted, nobody can attain liberation. But the 
Upanlsads hold that the Karma can be burnt by the fire of 
knowledge and hence, the acquisition of the knowledge :of 
the Brahman, frees an Individual from his bondage to the 
samsara. It is repeatedly said in the Upanlsads that 
by the vision of the One ātman, by overcoming the dis
tinctions (ulna) one attains perfection and immortality; 
and at last it comes to this —  "One who knows Brahman, 
becomes Brahman." That means he enters into identity 
with the Brahman which is also the Jtman. To be the Brahman 
means to possess all the characteristics of Brahman, which 
are —  eternity, immortality, blissfulness, consciousness, 
incorporeality, infinity and tranquility, purity, freedom 
and luminosity. The individual acquires all these attri
butes and enjoys the ultimate state of liberation. Here
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liberation does not consist in becoming like the Brahman 
but in becoming one with the Brahman by experiencing it as 
the Atman - the innermost Self of the Individual.

It is necessary to examine the path that the 
Upanisads prescribed for the attainment of liberation. 
Liberation is not something that can be attained by an 
individual as something separate and outside him. Libera
tion) according to the Upanisads is becoming liberation 
(Moksa). It is a psychological transformation of the 
individual who seeks liberation. This freedom is not 
given and cannot be given as an object; it has to b e ®  
actually felt. Freedom consists in feeling in oneself, 
that he is free. As pleasure or happiness is known by 
actual feeling it, so is liberation. It is a :-spiii- 
,tual rebirth; and hence liberation requires a steady 
and progressive preparation for effecting a psychological 
conversion in the individual. Naturally, a long and 
tedious procedure has to be followed to reach the final 
end which is liberation. The Upanisads do not believe 
that the liberation can be attained by the mechanical 
performance of rituals and religious rites. The Upanisads 
clearly and emphatically, state that liberation can be 
attained only by the proper knowledge of the Self.1 The 
1. Katha Up.1.2.24.



107
Katha Upanifad compares the horses with the senses and
says that one who keeps his senses and mind under his
proper control, and knows the Atman properly, becomes
free from the round of births and deaths.1 In fact,
according to the doctrine of Karma, an individual obtains
a subsequent birth in accordance with one's Karma. An
act becomes good or bad by the good or bad desire which
the Individual entertains. Therefore, the root cause of
all births and their miseries consists in the desires.
It is said in the Brh. Upanisad —  "And as is his desire,
so is his will; and as is his will, so is his deed; §£d

2whatever deed he does he will reap." Thus it will be found 
that the root cause of all misery and suffering is the 
desire of the individual. Because of the attachment of 
the Individual's mind to objects desires arise; and hecause 
all the desires do not always get satisfied, naturally 
the individual's mind suffers from frequent disappointments 
from which is b o m  anger which eclipses the Intellect 
and because of that the individual often falls under the 
spell of Infatuation which ultimately ruins him. Desires 
are powerful driving forces of the individual, but they 
can never fetch abiding satisfaction. All the satisfaction 1 2

1. Katha Up.1.3.
2. Brh.Up.4.4.5.
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that one derives from the desires separately, is only 
temporary, lasting only for a short time; after the desire 
is satisfied, the individual again feels a void, which 
needs to be filled by another fresh desire; thus the 
individual, keeps hunting after desires and their satis
faction; but none of the desires, taken either indivi
dually or collectively can produce everlasting satisfaction. 
The individual, who is in pursuit of abiding satisfaction, 
gets tired of deriving such satisfaction from the desires. 
The Upanisads say, that the way of obtaining permanent 
satisfaction, is not one of pursuing the desires, but is 
one, of being free from the desires. Thus, the Upanisads 
preach curbing of the senses and controlling of the mind.
It is, therefore, necessary according to the Upanisads 
first to free the mind from the influence of the sense 
organs. The Upanisadic philosophers seem to lay more 
stress on the necessity of withdrawl of the sense organs 
and the mind from the external world; they seem to 
emphasize the necessity of going deeper into the heart of 
Reality by not being allured by the objects of sense and 
not being deluded by the enormous changing variety of 
nature. A little serious reflection enables us to infer 
the existence of the ground of change which remains 
unchanged inspite of the unceasing changes going on in it.
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For that we have to rise above the knowledge given by 
sense organs. Sense organs cease to be the ultimate 
source of knowledge. Abstract thinking becomes necessary 
for inferring the existence of the inner unchanging and 
stable ground of existence. Thus serious thinking becomes 
of a very great help for taking us to the real nature of 
the reality. Such serious thinking requires a stern control 
on other sense organs and on the lustfulness of the mind.
It requires a high degree of concentration on the thinking 
of the nature of this permanent ground of existence. Thus, 
curbing the activities of all the sense organs and of the 
mind and thus directing their energies towards the know
ledge of the Reality becomes a prime necessity. Thus 
liberation presupposes a stern control on the senses and a 
consequent withdrawl from the external world and, simul
taneously concentration on the inner identical, immutable, 
qualityless and essential nature of the ultimate Reality. 
The Mundakopanisad says —  "By truthfulness, indeed, by 
penance, right knowledge, and abstinence must that self 
be gained."'1' The individual needs to devote himself 
body and mind, to the search of this inner principle. The 
individual needs not only to exercise adequate control over 
his body and mind, to withdraw his senses from the objects 
1. Mundaka Up.3.1.5.
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of enjoyment, to avoid every contact with lustful objects, 
but also he requires to cultivate a good and sound moral 
character. The individual is also to practice morally 
suitable life that purifies his heart by enabling him to 
be more and more selfless. The practice of moral virtues 
helps the individual to widen the experience of the 
personality by passing from egoism to altruism. The moral 
virtues help the individual to actually experience that of 
which he is already intellectually convinced. For under
standing the real nature of the ultimate Reality, the 
individual needs to rise beyond his empirical soul, to 
forget his likes and dislikes, to overcome his various 
prejudices and grudges, to conquer the passions like 
lust, anger, fear, greed to prepare the mind to think in 
the most impartial terms just to understand the Reality 
in the scientific way. It means the individual needs 
the purification of his body and mind. When it is done 
and when the individual understands properly the nature 
of the fttman, he strives to remove all the impediments - 
physical or mental from the path of knowledge. He, thus, 
purifies his physical, mental and intellectual chanals 
and prepares them to receive in the best possible way 
the influx of the knowledge of the Self. He prepares his 
soil favourable for the growth of the divine-seed. He



purifies his apparatus to receive the divine light in.
He purifies his organism in such a way that the internal 
light of his Self becomes visible through it. This pre
paration ultimately comes to the curtailment and anni
hilation of many of the egoistic tendencies and acti
vities of the individual. In fact, the ego, the overgrown 
and thick sense of his own limited personality makes his 
personality opaque and thus deprives him of the vision 
of his own light. The egoistic tendencies, therefore, 
need to be annihilated to enable himself to make his 
personality infinite. Thus, it is said in the Mun^ako- 
panisad that the moral Katharsis of oneself is necessary.
The Mundaka Upanisad therefore clearly and emphatically 
says —  ”It is only when a perfect Katharsis of the whole 
moral being takes place by the clearness of illumination, 
that one is able to realise the immaculate God after 
meditation; for he can be attained neither by sight, nor 
by word of mouth, nor by any other sense, nor by penance, 
nor by any actions whatsoever.”^ The Self, though 
immanent in the body has to be extracted from it by vigilant 
practice of virtues and serious reflective thinking.

By a proper control over the senses and the 

1. Mundaka üp. 3.1.8.
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activities of the mind, by withdrawing himself from the 
external world and by concentrating on the ultimate 
Reality, the Yogin attains, union with the Brahman. The 
word Yogin derived from the verb 'to yuj' to join, to 
connect; one who joins his soul to the Supreme Self is 
a Yogin. The Yogin follows a definite prescribed way of 
attaining the realization of the Self. The Maitrâyanî 
Up. mentions the Yogic method of penance in the following 
manner —  "The precept for effecting this (unity) is 
this s restraint of the breath (priniyama), withdrawal 
of the senses (pratyihara), meditation (dhyana), concen
tration (dhāraņā), contemplation (tarka), absorption 
(samadhi). Such is said to be the sixfold Yoga."^ The 
Yogin by means of selflessness ultimately attains a joyous 
vision of the Self. They thus enter an ultimate amalga
mation with the Universal Self. In his experience of 
final unity; he loses the sense of his separate individu
ality and as there remains no element of egohood, there 
is none to experience the pleasure and pain with the 
result that the individual enjoys the absolute unity?
' The purification of the receptacle for such a divine grace 
is absolutely necessary. In an impure receptacle the grace

1. Maitr.Up. 6.8.2. " » 6.21.
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will never flow, and if it be poured it will not be properly 
experienced. So the purification of mind has to be brought 
about by making it free from all desires, which presupposes 
egohood. The MaitrayanI Up. describes mind as M 

“Pure - from desire completely freel 
By making mind all motionless,
From sloth and from distraction freed,
When unto mindlessness one comes,
Then that is the supreme estatel”^

The Yogic discipline is very rigid. The individual, 
because of the austerity of penance and unflinching devo
tion to the Self, undergoes a total physical and psycho
logical revolution, even to the extent that the libera
tion can be called his new birth - a total transformation 
of his outer and inner being.

The Chandogya Upanisad stresses the need of the 
purification of the physical and mental being of the indi
vidual. It states —  "When the intellectual aliment has 
been purified, the whole nature becomes purified. When 
the whole nature has been purified, the memory becomes 
firm. And when the memory (of the Highest Self) remains 
firm, then all the ties (which bind us to a belief in 
1. Maitr.Up.6.34.
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anything hut the Self) are loosened.'1' Thus the attainment 
of r godhood or the highest state of spiritual perfection 
depends much upon the individual's preparation for it. The 
individual’s desires and deeds are mostly responsible for 
his spiritual progress.

Every person is the real architect of his destiny.
If he means to attain perfection and 'godhood, he can do
so by concentrating all his energies with a singular and
undeviating devotion to the Brahman. Man becomes as he
wills. It is said by Yajnavalkya "This Self, then,
as his conduct and behaviour has been, so does he become.
He, whose works have been good becomes good; he, whose
works have been evil becomes evil. By holy works, he
becomes holy; by sinful works, sinful. It is for this
reason that they say that a person consists merely of
desires; as his desire is so is his will; as his will, so

ohis work; as his work, so his evolution." The Mungako- 
panisad is, therefore, perfectly justified in stressing 
the need of the moral Katharsis of the individual for the 
invaluable spiritual attainments. The Mundakopanisad, 
therefore, emphatically states that the Atman can be 
attained neither by sight, nor by word of mouth, nor by
1. Ch. Up. 7.26.2.
2. Brh.Up. 4.4.5.
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any actions whatsoever.1 It is only when a perfect Katha- 
rsis of the whole moral being takes place by the clearness 
of illumination, that one is able to realise the imma
culate God after meditation. It becomes evident from 
this passage, that the Self could be attained only by 
knowledge and not by the rituals and sacrifices as the 
Vedic thinkers held. There seems to be a distinct advance 
in thought from the Vedic to the Upanifadic period, in so 
far as the Upanifadic thinkers did not accept the Vedic 
religion of sacrifiées and religion; they declined to 
accept that sacrifices were absolutely necessary for 
liberation; on the contrary, they emphatically preached 
that knowledge alone can liberate the individual soul 
from the earthly fetters and from the wheel of births and 
deaths. Even the moral actions were not sought as ends- 
in-themselves, but as necessary means for the purification 
of the individual's body and mind to make them fit for the 
reception of the divine bliss. The individual's efforts 
did not necessarily succeed in reaching the final state.
As the Ka£ha Upanisad says he whom the Self chooses, by
him the Self can be gained. The Self chooses him (his

2body) as his own. The efforts of the individual need to be 1 2
1. Mundaka Up. 3.1.8.
2. Katha Up.1.2.23.



responded by the divine Self and the Self too needs to 
inspire the individual inwardly for such an attainment.
Thus, for the attainment of spiritual perfection, it 
seems, the Upanisads emphasize, both the 'ascent' of ihe 
individual and the 'descent' of the divine. When the 
spiritual perfection is actually attained by a real union 
of the soul with Self, the individual transcends all 
limitations. To him then everything becomes alike. He 
passes beyond good and bad, beyond merit and demerit, 
beyond virtue and vice.^ Prof.R.D.Ranade calls it a 
state of 'super-moralism'. He compares the Upanl§adlc 
VSupermorallsm"« with the super moralism of Neitzsche 
and that of Bradley - "Neitzsche's supermoralism affects 
only the Superman^ who, in the possession of absolute 
strength, defies, and therefore, rises above all conceptions 
of good and bad. The Bradleyan Supermoralism affects only 
the Absolute, which, in its absoluteness is to be regarded 
as being beyond good and bad. On the other hand, the 
Upanisadlc supermoralism affects the Individual as well as 
the Absolute, and the Individual only so far as he may be 
regarded as having realised the Absolute in himself."2 His 
view can be justified from the many passages that occur

1. Mundaka Up. 3.1.3.
2. Ranade R.D. —  A Constructive Survey of the Upanishads. p.306.
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in the various Upanisads like the Katha, Chandogya, the 
Mundaka, Brhadāraņyaka. All these passages describe the 
state of the Ātman as beyond the good and the bad, virtue 
and vice, and they centend that the moral agent goes beyond 
the reach of good and bad, when and only so far as he 
has attained to likeness with, or becomes merged in, the 
Itman, who is himself, metaphysically speaking, beyond the 
reach of good and bad. Ranade writes about it —  "The 
real meaning of Revelation seems to the present writer to 
be not any external message delivered to man from without, 
but a divine afflatus springing from within, the result 
of inspiration through god-intoxication.

A.B.Keith, looks at this state of emancipation of 
the individual soul with a different point of view. He 
does not quite agree in thinking that the state of emanci
pation is the state of perfection of the individual and 
in it he completely loses his separate individuality and

Ohe looks upon emancipation as a reward of knowledge.0 It 
seems from the above remarks of Keith that the individual 
seeks immortality by the union of the soul with the Self 
only as a reward of knowledge; the implication of it seems 
that the individual, as if, remains a separate and
1. Ranade R.D. —  A Constructive Survey of the Upanishads. p.9.2. Keith A.B. —  The Religion and Philosophy of the Veda. Vol.II. p.583.



independent person, even in emancipation to receive the 
reward of his knowledge and that the individual does not 
seek knowledge for its own sake but seeks for the acquire
ment of immortality. Therefore, Keith does not seem to 
be Justified in holding that immortality is sought by 
the individual as a reward of the knowledge of the Brahman. 
In fact knowledge means the experience of oneness with the 
Brahman. Keith further seems to refuse to accept the 
contention of 'supermoralism' of Upanifads as described 
by Ranade. Keith writes regarding it "The emancipated 
Self possesses antonomy, but it is not an ethical state; 
it is merely a condition of unhindered power, the ideal 
of a despot, the state of the man who goes up and down 
these worlds, eating what he desires, assuming what form 
he desires.” This interpretation, given by Keith, seems 
Just against the spirit of the Upanifads. The emancipated 
soul, no doubt, is not bound by the good and bad; but that 
is because he transcends them; because he goes beyond 
them and occupies a higher and superior position. The 
emancipated soul becomes completely free from the desires, 
it is a state of utter desirelessness and therefore it 
would never be possible that the emancipated soul would

1. Keith A.B. —  The Religion and Philosophy of the Veda.Vol.II. p.587.
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entertain any lowly desire and enjoy it. Even though in 
that state the soul possesses 'unhindered power', it does 
not mean that that power would be utilised for the low 
aims which can be called submoral. One who utilises his 
power for such low aims - of selfishness at the cost of 
others - is called a tyrant, a merciless despot, with no 
power of discrimination and with no desire for higher 
spiritual attainments. The liberated soul, as depicted 
by the Upanisads, attains perfection, in which all desires 
are eternally fulfilled, and therefore, there is absolutely 
no fear, of his entertaining any kind of low desires. To 
him, everything, which we ordinarily suppose to be very 
valuable, is only lowly and unworthy of his desire. Even 
the so called 'ethically good’ things of our world, are 
quite limited and superfluous to him and such good things 
of the world in which he freely moves, can never tempt 
him, in the least. He, in a way, looks upon them with 
some contempt, in the sense that he is too big to be moved 
by them. They no more remain worthy of his pursuit of 
them. He transcends all limitations and the domain of 
conditionality and relativity and resides in the realm 
of the Absolute, by being one with the Absolute.

So far we have examined the real nature of the 
Upanisadic liberation; but we, find in them also certain
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references of the different kinds of worlds to which the 
soul departs after the cessation of the earthly-life. It 
is necessary to consider briefly the peculiar and mythical 
ideas about the state of the individual after his death.
The Chandogya Up. says “Those who know this (even though) 
they still be grihasthas (householders) and those who in 
the forest follow faith and austerities (the vānaprasthas) 
and of the parivrijakas, those who do not know the Highest 
Brahman, go to light (archis), from light to day, from day 
to the half of the moon to the six months when the sun 
goes to the north, from the six months when the sun goes 
to the north to the year, from the year to the sun, from 
the sun to the moon, from the moon to the lightning.
There is a person not human -- He leads them to Brahman 
(the conditioned Brahman). This is the path of the Devas. 
But they who living in a village practise (a life of) 
sacrifices, works of public utility, and alms, they go to 
the smoke, from smoke to the night, from night to the 
dark half of the moon, from the dark half of the moon to 
the six months when the sun goes to the south. But they 
do not reach the year. From the months they go to the world 
of the fathers, from the world of the fathers to the ether, 
from the ether to the moon. That is Soma, the king. Here 
they are loved (eaten) by the Devas, yes, the Devas love
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(eat) them." This is known as Kramamukti or Propessive Liber
ation.

Having dwelt there till their good works are consumed, 
they return again that way by which they came, to the ether, 
from the ether to the air. Then the sacrificer, having 
become air, becomes smoke, having become smoke, he becomes 
mist. Having become mist, he becomes cloud, having become 
a cloud, he rains down. Then he is born as rice and corn, 
herbs and trees, sesamum and beans. From thence the 
escape is best with difficulties. For, whoever the persons 
may be that eat the food, and beget offspring, he hence
forth becomes like unto them. Those whose conduct has 
been good, will quickly attain some good birth, the 
birth of a Brahmaņa, or Kshatriya, or a Vaishya. But those, 
whose conduct has been evil, will quickly attain an evil 
birth, the birth of a dog, or a hog, or a chindila."1 
From the above passage it seems that those who do not have 
the knowledge of the Brahman, have to pass through the 
extremely complicated passage and have to come even back 
to the earth to be reborn in the lower species. The 
description of the various lokas seems to be quite imaginary 
an fictitious. The above passage gives us a fantastic
1. Ch .Up .5-10. 1 to 7
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picture of the individual's destiny after death. A similar 
depiction of such various worlds is also obtained in the 
Kausïtakî Upanisad.^

These passages indicate the destiny of the indi
vidual soul after the death of the individual. These 
passages make it clear that those who do not obtain the 
knowledge of the Brahman or those who do not attain 
self-realisation, remain involved in the cycle of births 
and deaths. They traverse from region (loka) to region 
and at last come back to the earth again. Unless they 
possess high merit they do not get access to the higher 
regions of Prajāpati and Brahma. But it seems clear that 
the knowledge and the knowledge of the Brahman alone can 
redeem the individual soul from the wheel of births and 
deaths. Actions could not lead to final liberation. Thus 
it is true as Deussen remarks that actions cannot effect 
liberation; actions produce other births good or bad, 
knowledge of Stman alone can bring about liberation to 
the individual soul.

So far as the individual soul, that has not attained 
the knowledge of the Brahman, is concerned he roams 1

1. Kausit.Up.1.2,1.6. Tr.Hume. p.306.
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through the realm of the various jivas; he assumes various 
forms of and passes from species to species in accordance 
with the fruits of his deeds. At the death of the indi
vidual the voice V returns to fire, his breath to the 
wind, his eye to the sun, his mind to the moon, his 
hearing to the quarters heaven, his body to the earth, his 
soul (Ítman) to the space, the hair of his head to the 
plants, the hairs of his body to the trees and his blood 
and semen are restored to water but what remains behind 
is the Karma. What remains undestroyed is the Karma of 
the individual and in virtue of good action one becomes 
good and in virtue of bad action one becomes bad.^ Thus, 
it is clear that the physical body is perishable and it 
returns to matter from which it is created; but that which 
passes to the next birth is the Karma which is comparatively 
more subtle. The individual obtains another body only 
because he has to reap the fruits of his Karma in the 
previous birth. Karma is the potency, the power which 
does not go out of existence without being exhausted in 
the form of experiences of the individuals. The Karma wields 
great power and is also beyond the authority of the gods.
The individual soul passes from one existence to another 
existence after the death, i.e. after the previous body is 
1. Brh.Up.3.2.13.
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destroyed. Yajnavalkya describes the process of the soul's 
transmigration in the following manner í  " N o w  as a  

caterpillar, when it has come to the end of a blade of 
grass, in taking the next step draws itself together 
towards it, Just so this soul in taking the next step 
strikes down this body, dispels its ignorance and draws 
itself together (for making the transition). Also as a 
goldsmith, taking a piece of gold, reduces it to another 
newer and more beautiful form, Just so this soul, striking 
down this body and dispelling its ignorance, makes for 
itself another newer and more beautiful form like that 
either of the fathers, or of the Gandharvas, or of the 
gods, or of PraJapati, or of Brahma, or of other beings."^

The Upanisads seem to be silent over the concept 
of Jivanmukti; Liberation while alive or the liberation 
even when the body continues to exist. Nowhere in the 
Upanifads the particular term 'JĪvanmukta' or 'JÏvanmukti' 
seems to be clearly mentioned. It seems to be a later 
development of the concept of a mukta. Samkara emphatically 
holds that such a state of a JĪvanmukta is possible. He 
implies by this word that an individual may attain the 
knowledge of the Brahman and even then he may continue to 
experience the bodily existence without being ensnared 
1. Brh.Up.4.4.3,4.



in the pleasures and pains of the body, without being 
affected by the good and bad worldly experiences.



Chapter III

ATMAN and MOKSA in cSrvakism

There are mainly three atheistic schools that came 
into existence in the post-Vedie period. The Pûrva-MÎmâmsi 
school also is regarded as an atheistic school. All these 
four schools, i.e. the Cirvaka system, Buddhism, Jainism 
and PÜrva-MÎmâmsâ philosophy agree in denying the existence 
of God, simply because they can explain the world and life 
without the idea of God. Out of these four schools the 
Cirvaka philosophy is not only atheistic in character, but 
it is also antlthelstlc. The Carvika philosophy, Buddhism 
and Jainism were powerful reactions offered against the 
Vedic and Brāhmaņic ritualism and sacrifices. They refused 
to believe in the Vedas and, in their divine-origin. They 
did not believe in animal and human sacrifices and their 
efficacy. The Purva-Mlmâmsâ system, of course, believed 
in the validity, authority and the divine-origin of the 
Vedasj but the Cārvāka philosophy offered a deadly resistance 
to the Vedic ritualism and sacrificalism. Buddhism also 
most vehemently criticised the practice of the Brāhmaņic 
sacrifices as cruel and unfounded.
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The Cirvâka school Is known also as the Lokayata 
school of philosophy. The Carvakas are sometimes known 
as the îsuras or Dehātmavādins. They denied the existence 
of soul, as something different of the living body and 
superior to it. They refused to admit that the soul is 
an eternal and transmigrating entity. As a consequence of 
it, they denied the existence of the life after death, 
heaven and rebirth.

There were two sub-schools of the Carvāka system.
They were the Dhūrta-Cārvakas and, the Suśiksita Carvakas. 
Both of them were materialists. Both of them denied the 
existence of the soul as a spiritual entity. They believed 
that the end of life is enjoyment pure and simple as long 
one existed. The aim of life (Purusârtha) consisted, accord
ing to them, in the highest bodily enjoyment of every sort. 
Therefore, they were called Carvakas.

Carvakas, of both these schools bellevedthat 
consciousness is a product of the body. They bellevedthat 
the ultimate elements are only four. According to them 
what exists as permanent substances are the earth, water, 
air and fire. The atoms of these four substances form the 
ultimate Reality and, whatever is found in the world is a
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result of their combination, in différant proportions.
They held that everything is a result of the combination 
of the atoms of these four ultimate elements in different 
forms. Consciousness which is an essential characteristic 
of the soul, is according to the Cârvâkas a product of the 
living human body. Consciousness is an effect of the 
material body. Just as, by mixing blue colour with red 
colour black colour is prepared, similarly by forming 
organic compound from the atoms of the four elements 
consciousness could be produced. The body is formed out 
of the four elements and, consciousness is produced from 
it as its attribute. Just as the power of intoxication 
is produced by molasses when allowed to ferment, so the 
atoms of these four elements, when combined in a particular 
way, produce consciousness.'*' According to them, conscious
ness exists as long as the body exists. With the dis-

2appearance of the living body consciousness also disappears. 
Consciousness is not for them a different principle which 
cannot be reduced to any physical attribute. They held 
that consciousness is generated by the body to successfully

1. Sâyana Madhava —  žarvadarsansamgrahah —  p.2. Edited by 
Vasudevshastri Abhyankar.

2. Ibid. p.3.
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adapt to the nature to fulfil the requirements of the body.

The Dhurta Cirvakas held that, there exists nothing 
but only the four elements from which the body is formed 
and, that consciousness is produced from the body. They 
did not believe in anything like a soul, as a distinct 
entity, different from the body. They held that conscious
ness is a nothing more than the reaction of the physical 
body to external stimulus in a peculiar way. The Suśiksita 
Cirvakas, on the contrary, believed that the soul exists 
as a separate entity, over and above the body. They held 
that the soul is something that perceives, and experiences 
pleasures and pains, but lasts only as long as the physical 
body lasts. With the destruction of the physical body the 
soul also comes to be destroyed according to them. S. Das- 
gupta writes —  "The school of Susiksita Carvirkas holds 
that so long as the body remains, there is an entity which 
remains as the constant perceiver and envoyer of all 
experiences. But no such a thing exists after the destruction 
of the body.'’3* It is further stated that the 1 living body

pitself is the Self*. They could not admit the existence 1 2
1. Dasgupta S. —  A History of Indian Philosophy. Vol.I.p.540.
2. Sarvadarsanasamgrahah —  p.3.

Caitanyavisistadeha eva ātmā.
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ot an immaterial entity like the Self because the Self did 
not present itself in any sense Perception* The Clrvikas 
accepted only the sense perception as the only valid and 
reliable means of knowledge. They did not believe in the 
knowledge obtained by other means like inference (anumina) 
and authority. They accepted only the direct and imme
diate knowledge by sense perception as the only reliable 
source of knowledge.

The Carvaka teacher Kambalesvatara says that, the 
consciousness is produced from the body through the 
influence of the praņa and other bio-motor faculties.
They could not also admit the so called dormant conscious
ness in the foetal state of the individual, simply for the 
reason, that the human organism in the foetus-state does 
not possess the sense-organs in a developed form, to the 
extent of being capable of cognising objects; and as there 
is no cognition possible, consciousness cannot be ascribed 
to the foetus. They also argued, that consciousness does 
not exist in the states of deep sleep and swoon, in the 
form of potentiality; for, even for the consciousness to 
exist in a potential form, it requires a substratum to 
inhere, and as there is nothing like a Self wherein the 
consciousness can exists in a potential form, the other
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possibility also is eliminated. Even though the body is 
the cause and consciousness is its effect, the effect does 
not always* follow the cause. The two entities are not 
related in all states. For, the body during deep sleep 
and swoon remains without consciousness. The effect is 
not thus unconditionally and invariably related to the 
cause. The relation between the body and consciousness, 
if accepted as true, can be subjected to criticism, because 
numerous fallacious conclusions follow from it. If the 
whole of the body were the cause of consciousness, any 
changes caused in the body would affect the consciousness 
also in the corresponding ways; and that consciousness may 
vary according to the variations in the size of the body. 
But we find in actuality, that inspite of the deformities 
of the body and variations in the sizes of the body, the 
mind can work in the usual normal ways; and even though 
the same body continues to exist unchanged, there can be 
many mental changes in an individual. Thus, if the body 
be regarded as the cause of consciousness many fallacious 
and absurd conclusions follow. Merely because the body 
and the consciousness coexist they cannot be said to be 
related as the cause and the effect. The body may be 
absolutely necessary for the appearance and operation of 
consciousness, it may be the most important and inevitable



131

condition, for the occurrence of consciousness, hut that 
does not prove that the body is therefore, the cause of 
consciousness. One condition, howsoever important and 
indispensable out of the set of conditions that form the 
cause of a particular effect, cannot enjoy the privilege 
of being the whole cause of the corresponding effect. Body 
may happen to be an indispensable precedent condition of 
consciousness, but therefore, it cannot be the cause of 
the latter. The dependence of consciousness upon body for 
its occurrence does not therefore, prove that the latter 
is exclusively the total cause of the former. It is 
equally absurd to conceive consciousness or the soul 
existing independently of body. The combination of the 
atoms of the four elements may be absolutely necessary 
to form the brain structure of an individual and conscious
ness cannot operate without the suitable mechanism of the 
brain, this being granted as a fact, it will not be logic
ally permisible to say that the consciousness is 
epiphenomenon or effect of the body.

The Carvakas also held that because there is no 
abiding self, naturally there did not exist virtue and 
vice, good and evil, merit and demerit. Because there is 
no responsible agent, there is no fear of reaping bad fruits
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of bad deeds. Because there is not a soul that acts 
consistently and thoughtfully, there is nothing which can 
be held morally responsible for good and bad acts. If the 
body is the doer of the actions, the body cannot be held 
ethically responsible for the good or bad acta or virtuous 
and vicious deeds because it is unintelligent. The body 
is a means or an instrument of action, it is not really 
initiator and doer of the action. Naturally, in the 
absence of a consistent thinking and discriminating abiding 
agent the moral distinction of good and bad, virtue and 
vice, merit and demerit cannot be tenable. The Cârvâkas 
including the Suśiksitas, openly denied the transmigration 
of the soul because they held that the soul also is des
troyed along with the body at the time of death of an 
individual. Although the Suśikfita Carvikas admitted the 
soul as distinct from the body, they did not admit it as 
the abiding principle. As they did not accept any other 
source of knowledge than sense perception, they denied the 
existence of the life after death and the other world.
They lay contented with this very worldly life and regarded 
it as the ultimate reality. They did not accept the 
existence of anything beyond the present worldly life.
The span of an individual^ life on the earth alone was a 
reality to them. They did not believe in the rebirth of
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any individual* They disputed the phenomenon of rebirth 
on the ground that an individual does not remember his 
past life. Had the same individual assumed rebirth keeping 
his soul the same, it should have become possible for him 
to remember his previous life, even after the abandonment 
of the previous body; but none so far is able to say 
anything of his past life; and, if it becomes possible to 
remember something from one’s previous life, how to verify 
its truth? On what grounds should its truth be decided? 
And how to determine that a particular individual assumes 
a particular rebirth? They consistently denied trans
migration, rebirth and moral responsibility from the 
denial of the soul as an abiding conscious entity. They 
did not recognise morals and religion. All moral precepts, 
religious rites and observances are meaningless to them. 
They denied the existence of God and the heavenly beings 
because this very world was the final reality to them.
They were atheists in so far religion was concerned and, 
they were a-moralists in moral sphere.

The end of life is death. Nothing continues to 
exist after death. Whatever one perceives and experiences 
here, is true. Nothing beyond the present life exists. 
Hence one must strive to make the best of what he has here 
and now.



Liberation
13i

The Cirvikas did not recognise any supramundan^e 
existence. To them the death was the end of life. They 
did not believe in the continuation of life beyond grave in 
different forms. To them death means extinction of all 
life. Moksa is for them the destruction of the bodŷ - which 
one meats inevitably. As there was no fear of reaping 
after death the evil fruits of evil deeds performed in 
this life, they remain unscrupulous about the moral and 
Immoral aspects of the deeds. Goodness or badness of 
actions is solely determined according to them by their 
utility and serviceability to happiness in the present 
life. Pleasure and pain determine the goodness and badness 
of actions. An action was looked upon as good in so far 
as it helps to secure pleasure, and an action becomes evil 
and undesirable if it led to pain and suffering. The 
Puruslrtha or the aim for an Individual is the achievement 
of maximum physical happiness such as derived from eating 
delicious food or enjoying beautiful women. They preached 
the doctrine of enjoying the carnal pleasures without 
scruples, drink and be merry' was their philosophy.

1. Sarvadarsanasamgraha. p.6. By Sâyana Madhava.
Dehocchedo Moksah.



Physical enjoyment Is the highest happiness and physical 
pain like the pricking of thorn Is the pain of hell 
according to them. The sufferings of this life is equivalent 
to the hell according to them; because they did not reco
gnise any other paradise and hell.^ They were out and 
out hedonists. Whatever led to highest physical enjoyment 
was worthy of pursuit to them. They were unrefined hedonists. 
They did not recognise any other morality. Sir S. Radha- 
krishnan describes their view as follows —  "Virtue is a 
delusion and enjoyment is the only reality. Life is the 
end of life. There was a distrust in everything good, 
high, pure and compassionate. The theory stands for 
sensualism, selfishness and the gross affirmation of the 
loud will. There is no need to control passion and 
instinct, since they are nature's legacy to them. While 
the Upanifads prescribe resignation and severity of life 
and development of universal benevolence and love, the 
materialists proclaim the doctrine of uncontrolled energy,
self-assertion and reckless disregard of all authority ....

2moral rules are conventions of men." 1

1. Siyana Mâdhava —  Sarvadarsanasamgraha. p.6. 
Kantakadijanyam dû khameva narakah.

2. Radhakrishnan S. —  Indian Philosophy. Vol.I.pp.281-82.
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Thus, they openly preached that one should enjoy
wherever and whenever possible. The only happiness that
one ought to pursue is, that which is derived from the
embraces of women and the highest suffering is like that
which one gets from thorn-pricking.^ Nevertheless they
were not blind to the fact that happiness can never be
had in the purest form; happiness is always mixed with
pain. They preacheathe enjoyment of pleasure by avoiding
pain as far as possible. They plainly say "It is the part
of wisdom to enjoy the pure pleasure as far as we can, and
leave aside the pain which inevitably accompanies it. It
is not therefore for us, through a fear of pain, to reject
the pleasures which our nature instinctively recognises 

2as congenial." They thus, advocated the pursuit of 
pleasure at any cost. Although pleasure does not exist 
unmixed with pain, yet one should try to derive as much 
pleasure as possible by wisely keeping off pain and 
suffering. According to them if one abandons pleasure 
that he comes across simply for the fear of pain following

3it, he may be regarded as silly as a beast. From all 
these passages it becomes obvious that the Carvikas or
1. Sarvadarsanasamgrahah. p.6.
2. Ibid. p.4.
3. Ibid. p.4.
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the Lokâyatas were unrefined hedonists and stood for pleasure 
and pleasure alone, without thinking of any morals, religion, 
rebirth and the supramundance existence. They exhibit a 
primitive narrow outlook on life. Their vision was strictly 
confined to the earth and earthly goods and it could not 
reach the realms beyond the earth. They could not grasp 
the transcendental entities. They cultivated a narrow 
outlook on life and remained stuck to it by theoretically 
justifying it. They did not believe in any other God but 
a powerful king supported by the people here on the earth.
As against the Upanisads they held that liberation could 
not be achieved by knowledge; for, according to them the 
destruction of the body was the only liberation (mukti).
No special efforts like austerious Yogic practices or the 
knowledge of Brahman or the performances of rituals and 
sacrifices were necessary, according to them for the 
attainment of liberation. Liberation, according to them 
is attained by each and every person simply in the form 
of death. Men should not bother and worry about 
liberation because one inevitably obtains it in the form 
of death. Instead of thinking about it, one should strive 
to enjoy the highest possible happiness on the earth, this 
was their ideal of life.
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The ClrvSkas «ere not only unbelievers in the Vedas, 
but they strongly criticised the Vedas in the most Impolite 
manner. They not only protested against the Vedic ritualism 
but even ridiculed it as nonsensical. They condemned the 
Vedas in the roughest possible way. They attributed evil 
motives to the composers of the Vedic hymns and charged 
them as the deceivers of the people in the name of religion 
and God. They also charged the Vedic thinkers that they 
composed the hymns to earn their livelihood. They ridiculed 
the ideas of śraddha ceremonies, life after death and 
charged the authors of the Vedas as being buffoons, knaves 
and demons.^

Carviklsm represents a wild reaction against the 
Vedic orthodox and dogmatic ritualism. Át the rise of the 
Cârvâka system the Vedic and Brahmaņic ritualism and 
sacrificialism had reached its peak; too much was made of 
sacrifices and excessive importance was attached to the 
mechanical performance of sacrifices with simultaneous 
singing of the Vedic hymns. Animals were sacrificed to 
appease gods, natural powers and the heavenly beings. In 
fact the Carvika criticism against such sacrifices was not 1

1. Sarvadarsanasamgraha. pp.13-15.
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mistaken. Even now, after sufficient advance in scientific 
thinking, it is difficult to establish any logical relation 
between the animal-sacrifice and the appeasement of the 
divine beings. Apart from the excesses of condemnation it 
is noteworthy that the Cirvakas exposed the true nature of 
the Vedlc religion which had been degraded to superstition* 
Some elements of rationality were certainly present in the 
opposition of the Carvakas to the Vedic religion. They 
were responsible to a certain extent to open the eyes of 
the people to the facts of life. They encouraged indepen
dent and rational thinking. Their conclusions were not 
certainly right and acceptable but so far as their stern 
opposition is concerned, they were bold enough to assert 
their rational views against the Vedic ritualism. They 
have played their role in the history of religious develop
ment. S.Radhakrishnan passes following general remarks on 
this system. "Liberal efforts at improving existing 
institutions sanctioned by time and embodied in the habits 
of people will remain ineffectual if the indifference and 
superstition of centuries are not shaken up by an explosive 
force like the Cirvaka creed .... The Carvika philosophy 
is a fanatical effort made to rid the age of the weight 
of the past that was oppressing it. The removal of



dogmatism which it helped to effect was 
room for the great constructive efforts 1

necessary to make 
of speculation.

1. Radhakrishnan S. —  Indian Philosophy. Vol.I.pp,283,284



Chapter IV

ĀTMAN and MOKSĄ (NIRVANA) In Buddhism

Buddhism is one of the atheist schools of the 
Indian Philosophy and it had tremedous following in the 
past and still it continues to have much influence in the 
eastern part of Asia. It disbelieves in God as well as in <
Atman (Self) on various grounds; however, it is regarded 
as a spiritual system due to its trust in the doctrine of 
Karma and in moral perfection. There is no wild criticism 
in it on God, heaven, immortality etc. Buddha has made 
his statements moderately. He was mainly occupied with 
the problem of the origin and nature of sorrow and with 
finding out the ways of its permanent cessation.^- Buddha's 
mind was so much filled with the ideas of the sufferings 
of human life that he was not at all interested in the 
purely philosophical speculations regarding cosmology and 
theology; he was mainly concerned with the problem of

Osalvation. Buddhism does not also believe ifcpthe 
existence of the Self. It is called a philosophy of 
sorrow since it has given greater emphasis on the sorrows

1. Keith A.B. -- Buddhist Philosophy in India' , and Ceylon, 
p .39.

2. Barth A. —  The Religions of India, pp.109,110.
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of the worldly life and it is also nihilistic in its nature 
since it has developed the concept of Nirvāņa as the ideal 
of life.

Buddha occupied himself mainly with the problem of 
suffering. His mind being too sensitive, was too much 
aware to the sufferings of life. He most seriously dealt 
with it and busied himself with its solution. His doctrine 
is therefore expounded in the four noble truths —  (i) the 
existence of sorrow (ii) the cause of sorrow (iii) the 
cessation of sorrow (iv) and the path leading to the 
cessation of sorrow.1 Thus the whole of Buddhist philo
sophy revolves round the central problem of sorrow or 
suffering. A right understanding of the four noble truths 
mentioned above, it is said, led to the final solution of 
the problem and to the freedom from all sorrow.

Buddhism does not believe in the existence of an 
entity called the self or the Itman. Buddhism is, therefore, 
called a school of non-self or (nairatmya). Buddhism dbes 
not recognise any such thing as self apart from the infinite 
momentary states of consciousness. Buddhism regards every
thing as momentary or impermanent. The world is a series of

1. Davids Rhys (Tr.) —  The Sacred Books of the East 
Series. Vol.XI. Buddhist Suttas. p.23.



infinite momentary existences. Nothing in the world 
abides for more than one moment. The world is a conti
nuous series (santānam) of momentary existences. Every 
momentary existence has all its four states i.e. (i) the 
birth (ii) the sustenance (iii) the decay and (iv) the 
end in one single moment. Every moment new existence 
appears and it disappears no sooner than it appears. 
Everything in the world is impermanent(sarvamanityam).
The world is an eternal and continuous flux of momentary 
existences. The Reality is momentary in its nature. There 
is nothing permanent in this world. Permanence is only 
apparent and illusory; what is really existing is a 
continuous series of momentary existences. Buddha defined 
Reality as that which is momentary, yat satyam tat 
ksaņikam. Whatever is real is only momentary. The essence 
of Reality is to be only momentary. There is nothing which 
abides or remains permanent for more than one moment. It 
neither arises out of anything nor does it pass into any 
thing. It comes out of nothing and passes into nothing.- 
It is unrelated to other moments in any direct form.
Th. Stcherbatsky describes the Buddhist Reality in the 
following manner —  ”The elements of existence are 
momentary appearances, momentary flashings into the 
phenomenal world out of an unknown source. Just as they



are disconnected so to say, in breadth, not being linked 
together by any pervading substance, just so are they 
disconnected in depth or in duration, since they last 
only one single moment (ksaņa)• They disappear as soon 
as they appear, in order to be followed the next moment 
by another momentary existence. Thus a moment becomes a 
synonym of an element (dharma), two moments are two 
different elements. An element becomes something like a 
point in time-space .. Consequently, the elements do not 
change, but disappear, .. the world becomes a cinema. 
Disappearance is the very essence of existence; what 
does not disappear does not e x i s t T h u s  every moment 
becomes a separate element by itself. The world is thus 
a continuous stream whose waters remain everflowing. The 
stream appears as the same but in truth the stream is a 
continuous process where the same water will not be found 
again at the same place. Once the water has flown it 
has flown for ever. Heracleitus, the great Greek Philo
sopher also believed in the eternal impermanence of the 
world. He said -- "You cannot step twice in the same 
river." The Buddhists also fondly cherished the same 
idea about nature. For them Reality is everchanging; 1

1. Stcherbatsky Th. —  The Central Conception of Buddhism, pp.37,38.



it is never the same for two moments. Every momentary 
existence possesses an independent individuality, which 
is unique in itself. Morever, the existence of a moment 
also becomes its non-existence because its emergence and 
disappearance take place in one and the same moment.
Therefore, Stcherbatsky describes it in the following 
words -- "Thus existence becomes synonymous with non-existence 
for every fact disappears at the same moment when it 
appears

Buddhism holds a general theory the universal 
impermanence of things. Naturally, the self also cannot 
be an exception to it. It did not believe in any thing 
like a self, a separate principle of consciousness or a 
substratum of all different states of consciousness, 
abiding in all mental experiences as the same. Buddhism 
did not accept the concept of self at all. It believed 
in a succession of separate and distinct stages of con
sciousness occuring in an orderly form. It did not 
accept the idea of a self over and above the various 
states of consciousness like perception, memory, imagina
tion, emotion, volition etc. It did not find it necessary 
to project any separate entity that would hold together
1. Stcherbatsky Th. —  The Central Conception of Buddhism. p.38.



all the different states of consciousness, and would 
appropriate the things as one's own and would act as a 
unified and a synthetic agent of actions and enjoyer of 
their fruits. It, on the contrary, holds that everything 
is 1anatta1 - non-self. Buddha addresses Bidarayana in 
the ’Scriptural Chips' while elucidating the concept of 
self in the following manner —  "...But a self in the 
sense of the real Self does not exist. By false (imputa
tion the elements of consciousness) is fancied (to 
represent a Self). There is here neither a Self nor a 
sentient Being. There are elements which depend (upon 
other elements acting as) causes. If we carefully

rexamine them, we do not find among all of them any Indi
vidual."^ The Buddhists, therefore, do not recognise the 
Self as a spiritual entity. The Self according to Buddhism 
is only a name given to a bundle of certain mental states 
like, perception, thought, feeling, memory, emotion, voli
tion. It understood the various orderly and unified 
states of consciousness, by the name 'Self' when, in 
actuality, it did not believe in any such a thing existing. 
A.B.Keith describes it in the following way —  "The 
conclusion is, therefore, that there is no real Self $ the
1. Stcherbatsky Th. -- The Soul Theory of the Buddhists. p.839.



term is accordingly a merely convention. We never know 
the self as such, but merely have Knowledge of psychic 
happenings, sensations, perceptions, feelings and so 
on.”  ̂ The self thus came in the hands of the Buddhists to 
be regarded as a congeries of the various mental states 
which are transient. The Self also is,according to 
Buddhism in a state continuous flux. It is a name given 
to a bundle of certain characteristics which always go 
together because of their natural affinity. Just as a 
liquid possessing certain qualities like whiteness, 
certain taste and from which butter can be prepared, is 
given the name or designation 'milk', so also various 
mental experiences are fictitiously grouped together and 
a designation like 'self* is given to them. All these 
mental attributes are thus understood under the name 
’self'. The Self thus exists only in and through the 
mental experiences. It has no existence without and 
beyond the states of consciousness. The Buddhists did 
not mean by the Self a spiritual abstract entity or a 
psychological element but, they used the term 'self* or 
•attabhava* for a whole concrete individual. Mrs.Rhys 
Davids says —  "Linguistically there is in Pali the

1. Keith A.B. —  Buddhist Philosophy in Indian and Ceylon. p.176.
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useful compound atta-bhāva, “self-state" or "self-hood", 
meaning personality, individual life, the bodily and 
mental organism.' ... Whatever restrictions the religious 
philosophy of Buddhism imposed upon the metaphysical 
implications of the term and concept of 'Self', the use 
of it as convenient label for the totality of anything 
individual was by that philosophy both approved and 
exploited. As such a label it belongs to the stock of 
terms and ideas called Sammuti, or 'of conventional usage'. 
The Buddhist scholar used it as such. Philosophically 
speaking, it did not mean for him an ultimate unitary 
principle, continuous and self-identical amid a stream 
of transient manifestations. Contrariwise it was merely 
a name - and - concept binding together and labelling a 
transient aggregate of factors. For him the ultimate 
principles, material and psychical, were not in the bond 
or labie, but among those factors. But even they were 
evanescent, ever-changing."^ Thus Self is merely a 
name, an arbitrary designation by means of which certain 
psychical unified experiences v.’dpe understood. The Self 
as such is an ever-flowing stream or process renewing 
itself every moment, because it is constituted of momentary
1. Davids Rhys —  Encyclopaedia of Religion and Ethics.Vol.Xl. p.351. Article on Buddhistic Self.
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existences which are ever-changing. Therefore, there is 
nothing permanent in the Self, but the name 'Self*. The 
names alone have a permanent and abiding existence. Mrs. 
Rhys Davids points out in the further passage the nomina
list view of Reality of the Buddhists —  "These are merely 
names, expressions, terms of speech, designations in 
common use in the world. Of these he who has won truth 
makes use indeed, but is not led astray by them."1

Mrs.Rhys Davids says the Buddhists seem to admit a
higher self that is not momentary, that is a conscient

2and, moral self. This self has a duration of more than 
a moment. Self is also used as the subjective, knower 
as opposed to the objects known. Inspite of the Buddhists' 
denial of an enduring self, they seem to have been compelled 
to speak in terms of tha enduring Self which can be held 
morally responsible.

Even though the Self seems to suggest relatively 
more enduring personality, Buddhism remains most cautious 
in denying the individuality and the permanent and ever
lasting soul-principle. The continuity of consciousness 1 2

1. DÏgha Nikaya. i.202.
2. Davids Rhys —  Encyclopaedia of Religion and Ethics. Vol.XI. p.351.



is due to the recurrence of consciousness - units in close, 
unbroken succession, and does not imply the existence of 
any real continum. The chain or continuai is but an 
apparent, ideal continum, being an illusion generated by 
the homogeneity of the moments of consciousness. Thus 
two moments, one being followed by another that comes in 
succession, make appearance of a cause and effect relation. 
In fact, there cannot be a cause and an effect because 
every existence lasts only for a moment and disappears 
totally without stretching itself out in the other succeed
ing moment. They come continuously in a series, but without 
being related to each other, in any way. In Hume's terms 
it can be said they have only a 'bustomary conjunction' 
and not a necessary'causal connexion'. They are, no doubt, 
conjoined together, only superficially. The series of 
these moments-is beginningless and endless $ but when it 
is taken as a period of sixty or seventy or hundred years, 
it forms the duration of an individual's life. Thus, 
every series of such momentary existences possesses its 
own peculiarity and because of it, it acquires its own 
individuality. C.H.S.Ward describes it in the following 
words —  "Although, Buddhists deny the existence of a 
person or an individual, as an ultimate Reality, they 
acknowledge that there are individual streams of existence
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which are distinct from all other such streams. The indi
vidual stream is made up of all the mental and physical 
elements of the individual mind and body, together with 
such external objects as enter into the consciousness at 
any given moment. But this stream is never the same for 
two consecutive moments; it is like the Kaleidoscope...”  ̂
Thus every orderly series is supposed to possess its own 
individuality. The noteworthy thing is that Buddhism 
does not accept the doctrine of causation at all. It y 
does not believe that one moment creates the other as its 
effect. Stcherbatsky says —  "A cause for the Buddhists 
is not a real cause, but a preceding moment which like
wise arose out of nothing in order to disappear into 
nothing. Consequently the elements do not change but

pdisappear.” Ward thus makes it clear, that the Buddhists 
theory of becoming ”is not really a theory of cause and 
effect. The elements of being are all independent entities 
existing of and by themselves and not in dependence*^one

3upon another."

The Self as such does not exist by itself. The 
emergence and appearance of the Self depends upon other
1. Ward C.H.Q. —  Buddhism.Vol.I (Hlnayana). p.80.2. Stcherbatsky Th. —  The Central Conception of Buddhism. p.38.3. Ward C.H.S. —  Buddhism .Vol. I (Hinayana). p.82.
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factors. The general theory of the Buddhists is that the 
five Skandhas, when combined, produce what is known as the 
Self. Consciousness, which is the most essential chara
cteristic of the Self is generated only when the five 
elements known as the Skandhas combine together. Paul 
Dahlke, a reputed scholar of Buddhism, remarks in the 
following manner —  "This personality is an apparent I, 
as we have seen since it presents us with the illusive 
picture of something actual and eternal, - a 'soul', where 
there is really nothing but a "Becoming", void of any 
enduring core. Every illusion however, must have something 
real behind it, by reason of which it comes to exist.
Hence this, my present Ï, this Bhāva, must be based upon 
something real. This something real, this substratum, 
is the five Khandhas, namely, corporeality (rupa), sensa
tion, perception, differentiation (Sankhāra), and conscious
ness (Virmāna). All five inclusive, as representing the 
I, are also called nama rüpa (name and form), náma 
representing the four latter, with vinnina at their head."1. 
There are five Khandhas (Skr. Skandha) which means the 
trunk of a tree and is usually used to mean group or 
aggregate. The Skandhas are aggregates of bodily and
1. Dahlke Paul —  Buddhist Essays, p.24.
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psychical states which are intimately connected with us. 
The Khandhas are divided into five classes, (i) VinHâna 
(consciousness),(ii) Vedani (feeling either painful or 
pleasurable or indifferent), (iii) Sarini (conceptual 
knowledge), (iv) Sańkhara (synthetic mental states and 
the synthetic functioning of compound sense-affections, 
compound feelings and compound concepts), (v) rūpa (four 
elements, the body, the senses), sense date, etc.̂  Thus 
a broad division of these aggregates is made between the 
nama and the rüpa. The word rūpa stands for matter and 
material qualities, the senses and the sense-data* All 
corporeality is represented by the word rūpa and all 
mental characteristics are represented by the word nama. 
The world is a play of these two categories nima and rūpa. 
When all these five Khandhas operate in a combined form, 
the various mental states arise. The states of conscious 
ness do not arise separately from any of them. When all 
are present and they operate in a definite way the states 
of consciousness are generated. Thus when all these 
Khandhas form a compound there emerges the self of an 
individual.

\ •1. Samyutta Nikaya III» 86 etc.



The Self cannot emerge In the absence of any of the 
five aggregates of Khandhas. The Khandhas are absolutely 
necessary for the emergence of the Self. The Self thus 
appears to be an epiphenomenon of the body. Suzuki 
describes it as - "The existence of an ego-soul cannot 
be conceived apart from sensation, perception, imagination 
intelligence, volition etc. and therefore, it is absurd 
to think that there is an independent individual soul - 
agent -which makes our consciousness its workshop.̂ " .... 
When the five Skandhas are combined according to the 
previous Karma and present a temporal existence in the 
form of a sentient being, vulgar minds imagine that they 
have an individual entity sustained by an immortal ego- 
substratum. In fact, the material body (rupakiya) alone 
is not what makes the ego-soul, nor the sensation (vedana) 
nor the deed (samskara)j nor the consciousness (vijnana) 
nor the conception (samjSi); but only when they are all 
combined in a certain form they make a sentient being... 
This combination of the constituent elements, Buddhism 
declares is achieved by themselves after their Karma.
These aggregates,even though they are the constituents
1. Suzuki D.T. —  Outlines of Mahayân Buddhism, p.147.
2. Ibid. pp.149,150.



of the Self are not stable substances. They are always 
changing their nature without pause. Consequently the 
Self never remains an immutable entity. The Self also 
is in a continuous flux. Paussin describes the Self 
quite appropriately in the following passage —  "There is 
not a Self, a permanent substantial unity, but there is 
a person, to be described as 'a living continuous fluid 
complex', which does not remain quite the same for two 
consecutive moments, but which continues for an endless n 
number of deaths, without becoming completely different 
from itself."^ The Self is impermanent in its nature.
In fact, it has no essential nature of itself. It is 
entirely dependent for its emergence and presence upon 
the co-operation of the five aggregates. J.E.Ellam puts 
the view of eternal impermanance of the Self as follows - 
"The Buddhist analysis of man's being into the five Khandhas 
(Skandhas) is exactly in accordance with scientific 
monism. The body (rüpa, the vehicle) we know to be made 
up of elements which are in constant process of flux...
It is the same with the rapid changes -- of sensation, 
perception, consciousness, and the mental properties 
(Sankhara); which last if anything, might be called the

1. Poussin D.L.V. —  The Way to Nirvāna, p.35.



"soul", since it is here that the illusion of the self
separate "Ego" arises. This has been aptly likened to 
a flame, a shifting iridescence... Never for one fraction 
of a second is it still, or at rest. This is the '1*, 
the "self* what men call the •'soul1'. Immortal? It is
so mortal that one moment's time can hardly span its

1life. The body is less mortal than the "soul". Thus 
it becomes evident from all these descriptions of the 
self that the self is not something that endures and 
maintains its identity inspite of the changes that take 
place in its various states of experience. It is what 
it is experienced separately in various states of con
sciousness. It is constituted of all the changing mental 
and bodily states. It does not have its separate nature 
independent of the various states of consciousness. It 
is curious whether consciousness is an attribute of the 
body or is entirely independent of it and is only acci
dently conjoined to it. Paul Dahlke, while describing 
the nature of consciousness, passes following remarks 
about it —  "Consciousness is, as compared with the whole 
of the remainder of the body, nothing but a product, a 
compound, a symptom - the spiritual in us, nothing but a
1. Ellām J.E. —  The Buddhist Annual of Ceylon, 1921. pp.79,80.
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modification of the corporeal."^ Paul Dahlke thus, suggests 
that consciousness is a modification of the corporeal 
body which conditions the former's appearance. So far 
as he makes consciousness depend on the matter or body, 
Buddhism agrees with the Carvaka system which also makes 
consciousness depend upon body for its appearance. Of 
course body is neither the generator nor the substratum 
of consciousness, even then the dependence of consciousness 
upon the physical organism is suggested. Paul Dahlke 
goes so far in asserting that consciousness is a product 
or a modification of the corporeal body. It will be 
difficult, nay, impossible to admit that consciousness is 
a direct and actual product of the body for many reasons.
If they are related causally, consciousness will change 
in magnitudes and forms in proportion to the magnitudes 
and forms of the body; thereby physical deformaties will 
cause corresponding deformities in consciousness which 
arises out of it. It will be difficult in that case to 
explain the absence of consciousness in a dead body, for, 
cause and effect will have to be permanently related.
Dahlke is not going beyond the limits when he makes 
consciousness dependent upon the corporeal body.
1. Dahlke Paul —  Buddhist Essays, p.205



Suzuki, another authority on Buddhism, also states 
the same dependence. He writes —  "To postulate an inde
pendent Atman outside a combination of the five Skandhas, 
of which an individual being is supposed by the Buddhists 
to consist, is to unreservedly welcome egoism with all its 
pernicious corollories. It is a religion without soul."^ 
It becomes therefore clear that the Self does not exist 
prior to the states of consciousness. Both the main 
Buddhist schools —  the Hînayâna and Mahiyana agree in 
holding that the appearance of what is known as the Self 
is conditioned by the five Skandhas operating together in 
a combination. It is however clear that the Buddhists 
named all the states of consciousness following in a 
series, as Self and, thus, the Self came to be identified 
with all these momentary states of consciousness taken 
in their entirety in their succession. One thing is
certain, that the Buddhism never admitted any spiritual

2substratum or agent holding the mental states together.
In the idea of Self, Poussin writes —  "The physico- 
psjrchical life does not depend upon a living principle 
(jīva) or a Self; in itself it is not a something; it is

1. Suzuki D.T. —  Outlines of Mahayan Buddhism, p.32.
2. Stcherbatsky —  The Central Conception of Buddhism. p.27.



lacking both in substance and in unity; it is only a 
series of physical states and states of consciousness 
generated in succession, depending one upon another, 
although each of them lasts only for a moment.1,1

The Self is momentary and ever-changing in so far 
as it is composed of momentary existences which have only 
a simgle moment*s duration, but it is also a continuous 
process of a series of moments. It lives as a unitary 
whole, not as a fixed and unchanging entity, but as a 
continuous series ever renewing itself at every moment.
It has no identical nature of itself. All its permanent 
attributes and identical nature are merely appearances.
In fact, it is a flux of ever-dying momentary existences. 
It is an aggregate not only of the mental states of an 
individual, but it also includes in it the physical and 
bodily states. Th. Stcherbatsky describes the Self in 
the following manner -- "Buddhism never denies the exist
ence of a personality, or a soul, in the empirical sense, 
it only maintains that it is no ultimate reality (not a 
dharma). The Buddhist term for an individual, a term 
which is intended to suggest the difference between the 
Buddhist view and other theories, is Santana, i.e. a
1. Poussin L.D.V. —  The Way to Nirvāņa. p.53.
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* stream’ viz. of interconnected facts. It includes the 
mental elements and the physical ones as well, the elements 
of one's own body and the external objects, as far as they 
constitute the experience of a given personality."1 Thus 
the changing Reality and the Self also is often compared 
by the Buddhists with a burning flame or an overflowing 
stream of water. The flame in fact changes every moment 
and inspite of its changes it appears as stable and 
identical; so also a stream appears the same inspite of 
the fact that the waters flowing in it never remain the 
same at any spot for more than a moment. Thus inspite of 
their internal changes they appear as permanent things.
The Reality in the same manner appears as permanent and 
identical even though it is ever changing in its real 
nature like a burning flame and a flowing stream.

Buddhism refused to admit the existence of a 
fictitious entity called Self because it did not find it 
necessary. Generally the existence of the Self is esta
blished on the grounds of the following three arguments.
(l) Self is necessary for maintaining synthetic unity of 
our conscious life, (2) Self is necessary for explaining

1. Stcherbatsky Th. —  The Central Conception of Buddhism.
p.26.
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the teleological character of physical, biological and 
psychological activities and (3) Self is necessary for 
explaining the activities being of the nature of quali
ties and actions which must inhere in a substratum (the 
Self). But the Buddhists refute all these arguments and 
finally they hold their opinion about the Self firmly 
that the Self as a permanent and abiding principle is 
not necessary at all. The refute arguments mentioned 
above in the following manner —

(l) It is held by certain systems, like the 
NySya Vaisesika that our cognitions are not discrete 
elements but are synthesised by reference to an ego 
principle and this ego-principle is the Self. But this 
argument according to the Buddhists is not conclusive. 
For, the Buddhists hold, that all cognitions are self- 
revelatory and self-cognisant. Every cognition is a 
distinct and independent state of consciousness at a time 
and it being self-revelatory reveals itself in its own 
light without standing in need of any other second 
cogniser to illumine it. All cognitions must therefore 
shine by themselves and must reveal themselves as well 
as their objects just as a candle flame in course of 
revealing others reveals itself also. It cannot reveal
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other objects unless it reveals itself also with its own 
light. Moreover, if the different cognitions be held to 
be the products or states of an eternal ego-principle, 
the sequence of these states will be unaccountable. When 
the synthesiser and cause of cognitions is eternally 
present, why should all the cognitions not take place all 
at once? Moreover, if the synthesiser of our states of 
consciousness is an eternal and permanent principle, it 
must be self-sufficient not standing in need of any other 
external factors like the cognitions. For if the Self 
is a synthesising agent it can have its existence only 
if there are multiple cognitions to be synthesised and 
unified, which implies that the Self becomes dependent 
upon the cognitions for its existence and operations.
Thus, it ceases to be a self-sufficient and perfect 
principle of the unification of cognitions. The Self 
is in fact, nothing but a particular conscious state, 
as qualified by the impression of unity due to the 
similarity of the conscious units. The Self is nothing 
but a conscious state modified by ego-consciousness, 
which is an illusory idea.

C.2.) Secondly, cognitions being non-concrete or imma
terial do not require a substratum or receptacle to lie in.



The Buddhists hold that it is simply an analogy to suppose 
that the Self acts as a substratum to the states of 
consciousness. Inherence of some thing into some other 
thing implies that the inhering things must be concrete 
and that to which they belong or in which they inhere, 
also must be concrete. The states of consciousness are 
non-concrete or immaterial; they do not therefore need 
any substratum. Self as a substratum is therefore, 
fictitious and unnecessary. If the various psychical 
phenomena like desire, aversion, pleasure, pain, cognition 
etc. inhere in the Self and act as the modifications of 
the Self, they would all emerge at once or simultaneously 
for the Self being of a permanent nature, remains the 
same in these psychical experiences. But it does not 
happen so in actuality. The variety of psychical expe
riences takes place not simultaneously but at different 
times in succession. Another problem is how these 
psychical facts can be related to the Self unless they 
enter into the constitution of the Self and, become 
identical with it? If they are identified, the Self will 
be a transitory event like the cognition. If however, 
the cognition remains distinct, it will not be related 
and the Self need not be posited as a condition of it. 
Similarly, pleasure and pain are looked upon as qualities
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of the Self; but being transitory modifications, they 
cannot belong to the Self and if they could belong to 
it, then the Self being modifiable would become non- 
eternal. Now, these qualities will either belong or not 
belong to the Self. On the first alternative, the Self 
cannot but be a fluxional entity like pleasure and pain; 
on the second alternative, the hypothesis of a Self as 
the ground and condition of the psychical manifold will 
be absolutely unnecessary. Thus the Buddhists prove that 
there cannot be an eternal Self. What(therefore,exists 
is only continuous series of momentary existences. The 
Buddhists thus confront their opponents with a dilemmatic 
situation. The Self would be subject to emergence and 
cessation if it was not regarded as absolutely different 
from the moods or states of consciousness. On the contrary, 
if the Self remained the same unaltered entity, it could not 
assume the role of an active agent, much less an enjoyer.
If the Self undergoes any modification on the emergence 
of a cognition, it will be impermanent; if it remains 
unaltered as before, the Self cannot be conceived to be 
a cogniser.

C3) The Buddhists also reject the third view about the 
necessity of the existence of the Self as a guiding



principle for realisation of some purpose or end of psy
chological, biological and physical activities.

The Buddhists do not find it necessary to posit 
a fictitious entity like the Self to explain the orderly, 
organised and systematic workings of the nature, nor do 
they admit the necessity of projecting a God to manipulate 
the working of the world to embody this purpose or 
ultimate goal. This work usually attributed to God is 
explained by the Buddhists with the help of the Kamma- 
principle. The Kamma-principle is not a sentient and 
conscious principle, but it works with a mechanical 
blind rigidity and an inexorable regularity. The Kamma 
represents a force created by the past Karma (good or 
bad as the case may be). The Kamma thus acts as a 
force responsible for the organisation of the aggregates 
of Khandas in accordance with the past Karmas. D.T.
Suzuki says —  "When the five Skandhas are combined 
according to their previous Karma, and present a temporal 
existence in the form of a sentient being, vulgar minds 
imagine that they have here an individual entity sus
tained by an immortal ego-substratum."1 ... "This 
combination of the constituent elements, Buddhism declares
1. Suzuki D.T. —  Outlines of Mahayin Buddhism, pp.149,150.
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is achieved by themselves after their Karma.'1 Thus all
unifications, syntheses and organisations take place because
of the potency of Kamma. The Kamma arranges the sequences
of momentary existences in unbroken continuities. By Karma,
called in Pāli Kamma, All five are held together - that is
to say, constitute life - so long as Karma is in force.
They fall apart as soon as Kamma is exhausted.Dahlke
makes the role of Kamma clearer in the following passage -
"The will to live, the lust of living, is the force which
keeps going the endless play of action and reaction, the
arising of one life out of another. 'There is Kamma',
simply means that with this life is already given the
next and the next again, and so on through the endless series
of existences. "Life" is synonymous with the beginningless
and endlessness of life, and Kamma is merely the concise
formula for the fact that this unfathomable endlessness,

2this play of life, is in progress." Thus, the work of 
coordination of different physical and biological factors 
is done by the Kamma energy. The unification of the various 
states of consciousness also is effected by the Kamma 
energy and hence, the existence of the Self becomes 
unnecessary and uncalled for. According to Buddhism there
1. Dahlke Paul —  Buddhist Essays, p.25.
2. Ibid, pp.25,26.



is no such inherent teleology in the universe, if there is 
any system and order it is automatic and unplanned or un
anticipated and lastly the orderly functioning of nature 
is carried on by the Kamma energy. Teleologically also, 
the existence of a kind and perfect God cannot be esta
blished, because the world in which we live, is imperfect, 
and, full of sufferings. God being all-kind cannot inflict 
suffering on his own creations, or he must be powerless to 
control the evil, which is against his nature of being 
omnipotent. God or a sentient immutable and perfect Self 
cannot be the author of this imperfect world. All such 
interpretations thus, remain true only on human level.
S.Radhakrishnan says —  “It is man’s anthromorphism that 
makes him look upon the cosmic process as a sort of human 
activity. Nature obeys no laws imposed from without. We 
have only necessities in nature.”1 Buddhism does not 
admit therefore, the existence of the Self as a necessity 
to explain the teleological nature of the various physical, 
psychological and the moral activities. There is no 
willed teleology; moreover if there are any elements of 
teleology in it, there are simply inherent in an unwilled 
form. There is no conscious and purposive guidance of
1. Radhakrishnan S. —  Indian Philosophy. Vol.I.p.456



the activities of the universe by any spiritual principle.

Buddhism denies the existence of the Self as 
living by itself. The Self does not possess any nature of 
itself. The Self is an illusion caused by the various 
mental and physical states when combined in a certain 
pattern discharging a particular kind of function. The 
Self is thus non-substantial anitta - not-self. The Self 
has no existence of itself, by itself and in itself. It 
is nothing but a conglomaration of a number of physical 
forces and characteristics (dharmas) working together.
Mrs.Rhys Davids quotes a passage from the Samyutta-Nikaya 
(IV.54) which speaks about the nothingness or non-existence 
of such a Self as an independent entity.̂ " Rhys Davids 
makes it clear that a grave error is committed if inde
pendent existence apart from the Skandhas be attributed to 
the fictitious entity known as the Self. She warns in 
the following words —  ”In other words, whenever the 
word attā implies that in the temporary bundle is a 
mysterious little being, which uses the changing body as 
a shell, coming at or before birth, and flitting away at 
death, itself unchanged, eternal, above the laws of nature, 
then does the word become the sign of the worst of errors .M
1. Davids Rhys —  Buddhism, p.52.2. Ibid. p.55.
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It is worthwhile to understand the real meaning of the 
Buddhist theory of anitman. Th. Stcherbatsky amply 
clarifies the meaning of anitman in the following passage 
—  "The underlying idea is that, whatsoever be designated 
by all these names, it is not a real and ultimate fact; 
it is a mere name for a multitude of interconnected 
facts, which Buddhist philosophy is attempting to analyse 
by reducing them to real elements (dharma). Thus 
"soullessness" (nairltmya) is but the negative expression 
indeed a synonym for the existence of ultimate realities 
(dharmati). Buddhism never denied the existence of a 
personality, or a soul, in the empirical sense, it only 
maintained that it was no ultimate reality (not a dharma)

The Self is thus denied not as an empirical and butpractical entity,/as the ultimate principle of intelligence. 
The absolute dependence itself of the Self upon the five 
aggregates is sufficient to prove that it has not its 
own unconditioned existence. The Self does not possess 
its own nature (svalaksaņa). It is not Self-subsistent 
and I is' not an independent entity. It is therefore 
tantamount to non-self or anitman. An element becomes 
a substance in virtue of its possession of special
1. Stcherbatsky Th. —  The Central Conception of Buddhism.p.26.
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characteristic (dharmati). But the Self does not possess 
any such independent characteristic in itself. It does 
not contain its essence in itself therefore it is not 
an ultimate Reality. A thing has its dharma if it has 
some definite essence of itself in it. The current defi
nition is "An element is something having an essence of 
its own (svalaksana dhiranit dharmah)." The real meaning 
of the term anitma (anitta) is brought out by Stcherbatsky. 
He equates the Atman or the Self to the various elements 
which give rise to the Self in mutually combining together. 
Stcherbatsky writes —  "anitma is synonymous with five 
Skandhas, twelve ayatanas and eighteen dhatūs, i.e. with 
all dharmas; a single dharma is likewise synonymous with 
nihsattvaAnother passage from the same book conforms 
to the same view. Buddha, in course of his address to 
Bidarayana says —  "...But a Self in the sense of the real 
Self does not exist. By false (imputation; the elements 
of consciousness) is fancied (to represent a Self).
There is here neither a Self nor a sentient Being. There 
are elements which depend (upon other elements acting as) 
causes.... If we carefully examine them, we do not find 
among all of them any Individual."̂  Thus "... The
1. Stcherbatsky Th. —  The Soul Theory of the Buddhists. p.840.2. Ibid, p.839.
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Individual is neither identical with the bodily frame, 
nor is it something different. (If the bodily element 
does not differ from the Self, it cannot represent the 
non-Self.)”1 D.T.Suzuki also supports the following 
Buddhist view of Self as non-âtman.^ Thus there is 
incessant changé, everything disappears not to appear 
again and nothing remains stable and permanent. Every 
moment the world is renewed. All permanence is illusory 
and the terms indicating the existence of unchanging and 
permanent things are simply names.

It becomes obvious that the Buddhists analysed all 
the concepts and reduced all qualities to the various 
dharmas which are physical or non-spiritual and tried to 
explain any mental or spiritual phenomena in terms of 
their constituent members. Thus analysed, they found 
that everything is a compound of simple elements (dharma) 
and the ultimate Reality at the basis is the anâtman the 
non-self. Therefore, Paul Dahlke says —  "To understand 
one's Self is to dissolve one's Self, as a light reveals 
itself only by consuming itself. In other words the I is 1 2

1. Stcherbatsky Th. —  The Soul Theory of the Buddhists. p.840.2. Suzuki D.T. —  Outlines of Mahayin Buddhism.pp.42,43.
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comprehensible only as not-I, becomes not-I in being 
comprehended

Buddha and his followers were not speculative 
philosophers. They did not pursue knowledge for the 
sake of mere knowledge. They sought and pursued knowledge 
only as a means of achieving freedom from suffering.
Buddha mainly dealt with the existence of sorrow, its 
cause and its removal. All knowledge was, therefore, to 
Buddha only instrumental towards attaining complete free
dom from sorrow. Just as he maintained'all is impermanent' 
(sarvamanityam) so also he believed 'all is sorrow' 
(sarvamduhkham). The world is transient and impermanent. 
Everything in the world has only a moment's existence. 
Because everything lasts only for a moment man cannot 
derive lasting pleasure from it. A thing which is dear 
to an individual, causes disappointment and pain in him 
by ceasing to exist immediately after its occurance. Man 
has an inborn tendency to expect long long duration of a 
thing which gives him some kind of pleasure or satisfaction. 
Momentary things give only momentary pleasures. The moment 
an individual begins to enjoy the pleasure, it disappears.
It is inherent in the nature of things to be evanescent and
1. Dàhlke D.T. —  Buddhist Essays, p.269.



transient. Transiency or the short duration of the things 
to which men attach their minds necessarily causes a kind 
of disappointment and sorrow in him. Every moment he 
experiences something new but the beginning of that 
plegsant experience proves to be an end of it. The moment 
he begins to experience pleasure he faces sorrow because 
the experience terminates immediately in the same moment.
One may experience a series of separate pleasant experiences 
but that experience is not a unitary whole. It is like 
a chain of separate beads, wherein each has its own 
peculiarity. One embraces a thing or invites a pleasurable 
experience with a fond hope that it would last long and will 
bring to him unceasing satisfaction; but what he finds in 
actuality is just the contrary of it. His pleasures or 
agreeable experiences along with those, which are painful 
have only momentary life. His urge to seek lasting 
pleasure remains unsatisfied. His craving to seek and 
enjoy happiness becomes more and more sharp and intense, 
but the objects of happiness being transient in their 
nature, fail to satisfy his craving permanently to him. 
Because everything is transient it also is painful.
Pleasure and pain are thus inseparable. The impermanence 
of the experiences thus creates a sense of deprivation.
Pain becomes more powerful than pleasure. Pain overcomes
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pleasure. Transitoriness means disappearance which means
deprivation which finally means sorrow and suffering.
Because everything is momentary and life is a series of
such momentary experiences, life becomes synonymous with
sorrow and suffering. Paul Dahlke, therefore, makes
sorrow and transiency synonymous. He writes —  “The
sorrow of the Buddha is nothing else but the perception
of the transiency of all that has arisen. —  Life and
transiency become synonymous ideas; whether the life be
an earthly or a heavenly one makes no difference whatever;
life and transiency are one and the same."̂ - Thus sorrow
being transient and momentary like the Self both become
the same. He further says —  “Sorrow must be understood

2to be transiency and not-I." Sorrow is thus invariably 
attached to the feeling of ‘I* hood. So long as one feels 
his own existence he experiences sorrow. The cessation of 
the experience of egohood also becomes the cessation of the 
experience of sorrow and suffering in one’s life.

Dahlke thus continues and says “Sorrow is real 
only so long as life is real - that is, so long as this 
corporeality is looked upon as a true, soul-endowed I.
1. Dahlke Paul —  Buddhist Essays, pp.68,69.
2. Ibid. p.73.



The reality of sorrow falls along with the reality of the I. 
When the I is perceived to be illusion the sorrow also is 
perceived to be illusion. Sorrow is the result of ignor
ance."1 So long as a man experiences his own life, so 
long as he cherishes desires, the desires being certainly 
to be met with disappointment, sorrow necessarily follows.
A right understanding of sorrow thus, leads to the complete 
abrogation of sorrow. Sorrow is thus a necessary consequent 
of ignorance. Dahlke says —  "Where there is no willing, 
there is no desire, no gratification, no attachment to
objects. Where there is no attachment, there is no

2parting, no passing away, no sorrow." The only way to 
be free from sorrow is to know the I as not-I, to under
stand in the most dispassionate fashion that everything 
is anattā.

So far we have studied the general philosophical 
ideas of Buddhism; but Buddhism is not one single philo
sophic system. From the teachings of Buddha his followers 
in their subsequent generations drew different kinds of 
inferences and formed different systems by giving full scope 
for the free operations of their speculations. Buddhism
1. Dahlke Paul —  Buddhist Essays, p.74.
2. Ibid, pp.76,77.



Ą m. , ̂i /3
has two main sects known as the Hlnaylna Buddhism and 
the Mahlylna Buddhism. The word Hlnaylna means "Small 
or inferior vehicle", and the word Mahayina means "The 
Great vehicle". The ultimate good of an adhérant of 
HÏnayinism is the attainment of his own Nirvana, confining 
it to himself only, while the ultimate good of an adhérant 
of Mahiyanism is the attainment of nirvāņa not only for 
himself but for all beings by helping them and they were 
prepared to work for others even for infinite time. As 
compared with the Mahlylnists the Hinayinists required 
only shorter period to attain Nirviņa as they had confined 
their efforts for the individual's only. They were for 
that purpose regarded as belonging to a 'lower' category 
—  the Hinayinists. The Hinayana School of Buddhism 
represents the earlier phase of Buddhism as compared with 
the Mahayina sect which is definitely a later development 
of the Buddhist philosophy. These two schools also differ 
in holding different theories of causation. These two 
main branches of Buddhism are still divided into further 
sub-branches. There are according to the Hindu thinkers 
four chief Buddhist schools -- of which two belong to 
Hlnaylnism and two to Mahlylnism. The Hlnaylna schools 
are the Vaibhlsikas and the Sautrlntikas. Both are 
Sarvlstivldins and believe in the reality of the external
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world which we know with the help of ideas which corres
pond to the external objects. The Sarvāstivādins are 
known in Pāli as the Sabbitthividins. The two Mahayana 
schools are the Yogicara and the Madhyamika school.'The 
Yogâcâras are also known as the Vijnānavādins who are 
characteristically known for denying existence of the 
external world and reducing it to mere ideas and making 
it mind-dependent. The Madhyamika school is characterised 
as 'negativist' or 'nihilist' school as it proves that 
everything by itself is only a void. All these schools 
accept the impermanence of things, the sorrowfulness of 
life and, the necessity of attaining nirvāna as the final 
goal of life. But they explain.the world from their own 
peculiar standpoints, hence their differences.

The Vaibhāsika School —  The Vaibhāsikas are 
Sarvāstivādins and they believe in the 'Pluralistic 
realism'. They are also natural dualists, in so far as 
they believe in the existence of two independent Realities 
as matter and mind. The Vaibhāsikas like the Sarvāsti
vādins, analyse the complex phenomenal nature into their 
constituent elements which are fixed and permanent and 
which in their combinations in different forms produce the 
phenomenal effects. They accept the eighteen dhātus as
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the ultimate permanent Realities and the five Skandhas are 
responsible for the creation of the ’Self'. All effects 
are regarded not as entirely new creations but simply 
changed forms of the same causes. The underlying cause 
remains the same under the changing aspects of effects, 
Iryadeva says “The cause never perishes but only changes 
its name, when it becomes an effect, having changed its 
state.1,1 Th. Stcherbatsky writes —  “This leads to the 
construction of two sets of elements, the one representing 
the everlasting nature (dharmasvabhiva) the other their

omomentary manifestation in actual life (dharmalaksaņa)

The Self according to them, is called the pudgala 
and it exists as an effect of the combination of the consti
tuent elements. The existence of the individual is not 
any concrete entity but a fictitious name ascribed to the 
unity of the physical and mental states of an individual. 
Th. Stcherbatsky describes the Self in the following way —  
“Every combination of these data (dharma) was then declared 
to represent a nominal, not an ultimate reality. A 
substantial soul was thus transformed into a stream of

1. Dasgupta S. —  A History of Indian Philosophy. Vol.I.p. 122.2. Stcherbatsky Th. —  The Conception of Buddhist Nirvana. p.27.
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continuously flowing discrete moments of sensation or pure 
consciousness (vijnana) accompanied by moments of feeling, 
of ideation, volition.”^

The Sautrintika School —  Another Buddhist Hînayana 
school is the Sautrintika School. It has much common with 
the Vaibhisika school in holding that there exists the 
extra-mental world. The outside world can be known by 
the individual not directly with the sense organs as the 
Vaibhisikas hold, but that it is known through the ideas.
The ideas act as the representatives of the external 
objects. The ideas cannot exist unless they have their 
actual counterparts of which they are the symbolic 
representations. The world is given to the perceiver in 
his perception. It is not made by the perceiver. Another 
important point which the Sautrintikas emphasize is that 
all cognition has an end. Knowledge is sought by men for 
the realization of the object of their ends. The rightness 
of knowledge depends upon its capacity to attain the desired 
end. Knowledge begins with the presentation of an idea 
and terminates with the fulfilment of the desire. The 
Sautrantikas thus developed an elaborate epistemology 
consisting of the theories of perception and inference. The
1. Stcherbatsky Th. —  The Conception of Buddhist Nirvana. p.39.



Self loses its meaning if it be separated from its imme
diate consciousness of the world. The Self reveals its 
nature only when it is confronted with a non-mental or 
corporeal world. The awakening of self-consciousness 
thus depends upon the existence of the external world.

The Yogâcâra (Vijnânavâda) School -- The third 
main Buddhist school which belongs to the Mahâyâna creed 
is known as the Yogâcâra School. This school is known as 
the Yogâcâra school, since its followers believe that the 
absolute truth or bodhi can be attained only by the 
practice of Yoga. Yogâcâra emphasizes the more practical 
aspect of the philosophy which is propounded mainly by 
the Vijnānavādins. The Yogâcâra school is idealistic.
The Yogâcâras deny the existence of the external world. 
They contend that what can be known by us are only our 
own ideas. We can be directly aware of our own ideas.
Our ideas themselves are the objects of our knowledge. 
There do not exist any concrete or material objects 
outside us corresponding to our ideas. What really exists 
are only our ideas. We have no ground to admit the 
existence of the outside world because we cannot go beyond 
our ideas. The external objects do not exist, according
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to the Vijnanavidins. if the external world exists, we have 
no means to know it. We cannot know anything except by 
means of ideas, and thus ideas alone form the content of 
our knowledge. The world therefore, is only ideal. It 
is impossible to admit the material substance as the cause 
of our ideas, for, matter also is simply an idea to us.
The external world is only a fiction. It has no real 
existence. Things are clusters of sensations. The posi
tion of Vijnānavādins and the Yogacaras is like that of 
Berkeley who reduces the whole material world only to 
ideas and sensations. The corporeal world melts into 
ideas in the philosophy of Berkeley. Similarly, the 
Vijninavidins reduce the whole world simply to mental 
ideas and regard the latter as the ultimately real 
things. Our ideas themselves appear to exist as external 
objects. It is plainly said in Slambana Parlksi that 
"It is, therefore, rationally deduced that the objects of 
different sensual cognitions do not exist externally....
It is the object (artha) which exists internally in know
ledge itself as a knowable aspect and which appears to us 
as if it exists externally. ... Though the external things 
are denied, what exists internally is knowledge itself 
(i.e. its knowable aspect) and appears to us as though it 
is existent externally serves as a condition of the actual
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object ilambana pratyaya) Cto consciousness)."1 Thus 
the external objects cannot exist apart from the knowing 
consciousness. The external objects do not have 
independent existence of their own. The so called objects 
are constituted of ideas. Thus the whole world is con
tained in our thinking, and hence is ideal (sarvambuddhi- 
mayam jagat). No external world exists apart from our 
consciousness. It is said —  "Because consciousness is 
the essence (of the external object) and that (object 
essence of which is consciousness) acts as the condition 
(to consciousness). ... The Internal consciousness appears
as (manifold external) object (artha) and also arises from

2 _ that (objective aspect of its own)." Thus, the Yogacaras
and the Vijninavadins make the existence of the external
world absolutely dependent upon the knowing mind or
Vijnina - the consciousness. Nothing could exist in
the absence of consciousness. The external world is
not dependent upon the knowing consciousness but it is
also constituted of the latter. It is further said —
"(Though the external object) is only a part (of the
internal consciousness) it is a condition (pratyaya)
1. Dińniga of Dharmapila —  Ālambana Parïksi and Vrtti. pp.48,49.
2. Ibid. p.49.
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(to consciousness) because it is invariably associated 
with the consciousness.”'*’ The external things do not 
exist as real objects; they have only an illusory existence. 
The same states of consciousness play the double role of 
being subject as well as the objects of knowledge. It is 
further said by Dinniga —  “But as different images (in 
consciousness) are (experienced), we describe them (as if 
they are) distinct (from consciousness). We assume that 
consciousness is possessed of distinctions (in itself)for 
the reason that there exists the divergence between the

2perceptible part and the image-part (of consciousness.)

The Yogaciras do not admit the dependence of con
sciousness on external objects. They also hold that 
consciousness is Self-subsistent. Their view is, there
fore, known as niralambanavida which means non-belief 
in the substratum. They deny the existence of the material 
things and the material substratum holding them together, 
they believe in a peculiar thing, known as the Âlaya 
Vijnana, which Th. Stcherbatsky translates as 'store- 
consciousness' . This ilaya-vijnana or store-consciousness 
acts as a substratum to numerous ideas and imaginary

1. Dinniga of Dharmapila —  Ālambana Parîkfi and Vrtti. p.50.2. Ibid. p.85.
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entities. The ftlaya-vijnana acts as the substratum of all 
changing evanescent ideas. It serves as the permanent 
background of the endless variety of feelings and ideas, 
common to all minds. It exists as a stable ground for all 
the floating and momentary states of consciousness. It 
is general and common to all the infinite separate states 
of consciousness. It contains in it the whole world which 
is constituted of ideas. Particular phenomena are mani
festations of the ilaya-vijnana, according to the special 
particular conditions in which they appear. Asvaghosa, 
Aryisańga and Dinnaga agree in holding the peculiar idea 
of 'ilaya-vi^nana*. Th. Stcherbatsky describes it in 
the following way MThe alaya-vijnana is here a new element, 
a store house, a real granary, where the seeds (bïja) of 
all future ideas and the traces of all past deeds are 
stored up.**1 It stretches in the past, present and future. 
It is not only a stable and unchanging ground of the various 
ideas, but is equally active in so far as it manifests 
itself by means of the ideas and feelings which are its 
real modifications. All modes of consciousness are ulti
mately reducible to this ilaya-consciousness and there
fore, it can be held to be analogous to the Primary• ~

1. Stcherbatsky Th. —  Conception of Buddhist.Nirvāna.p.32.
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matter of the Samkhyas. It is not a dead and blank Abso
lute which is devoid of change and activity. The alaya 
seems to be like a continually changing stream of con
sciousness and hence it can be contrasted with the Ātman 
which is supposed to be an immutable seat of the states 
consciousness. It seems to be a living entity, which 
grows and develops by means of the various states of 
consciousness which arise from and disappear in it. 
Alaya-consciousness, the general store-consciousness 
itself appears in particular forms as it particularises 
itself when it appears as a finite mode of consciousness.
It receives impressions of Karmas of the past and develops 
their corresponding effects in the subsequent periods in 
itself. It is therefore always active. Suzuki writes about 
the Alaya that “The Âlaya, as was explained, is a sort of 
universal soul from which one individual empirical souls 
are considered to have evolved

This idea of alaya-vi^nina is peculiar with the 
Yogicara school. The Buddhists are, in fact, believers 
in the philosophy of universal impermanence,but even then 
they developed the idea of the ilaya-vijnana which is a 
permanent store-consciousness, a house of all states of
1. Suzuki D.T. -- Outlines of Mahayina Buddhism, p.165.
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consciousness and it serves as a living substratum and a 
fundamental ground to the particular states of consciousness. 
The traditional idea of the spiritual Self also is not far 
from such an idea of alaya-vijnina. The Self also is 
supposed to be a seat and substratum of consciousness and 
that it acts as an active principle of knowledge.
Stcherbatsky therefore remarks on it in the following way.
He writes —  “This represents a disguised return from the 
theory of a stream of thought to the doctrine of § 
substantial soul. In the stream of thought every 
preceding moment of consciousness is the cause of the next 
following one. This relation, called samanantara —  pratyaya 
is now replaced by the relation of the store-consciousness 
(alaya) to its modifications (parinima) Thus, in the 
vehemance of denying the existence of individual souls 
the Vijninavidins went to the other extreme and, established 
the existence of a spiritual entity which is very much akin 
to the idea of Universal Self. By the logic of thought the 
Yogâcâras were compelled to project the existence of a 
fictitious entity i.e. the alaya-vijnana as the ideal 
substratum of all individual ideas Just as Berkeley ascribed 
all ideas to the mind of God. Yogâcâra system resembles
1. Stcherbatsky Th. —  The Conception of Buddhist Nirvana. p.33.
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much the subjectivism of Berkeley. Inspite of its positive 
nature Stcherbatsky calls it nairatmya or soullessness.
He remarks in the following words —  "Asvaghosa conceived 
soullessness as a kind of general consciousness —  
(alayavijnina) of whom the separate elements were so 
many aspects, thus giving to the primitive teaching an 
idealistic interpretation."1

The Madhyamlka School -- The most important 
personality whose name is associated with the Madhyamlka 
school is Nagirjuna. The Madhyamikas are known as the 
'nihilists' since, they believe that everything is void. 
They are known as the àûnyavidins or the Sarvavaināsikas. 
The Madhyamlka school is a branch of the Mahayina creed 
of Buddhism. The Madhyamlka philosophy is one of 
absolute relativism. The Madhyamlka school does not 
believe in the existence of a thing independently from 
others. It holds that everything is non-existent or 
illusory simply for the reason that the being of every
thing is not contained in itself. It holds that only 
those things are real and existent whose being issues 
from themselves. The real things according to them,

1. Stcherbatsky Th. —  The Soul Theory of the Buddhists. p.826.
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must be self-subsistent. The Madhyamikas hold that a 
thing is what it is because of its relations to other 
things. The relations of itself to other things and of 
other things to it constitute its existence. Th. 
Stcherbatsky says about it -- “Real was what possessed a 
reality of its own (svabhiva), what was not produced by 
causes (akrtaka i.e. asamskrta), which was not dependent 
upon anything else (paratra nlrapeksa)Thus, accord
ing to the Madhyamikas, whatever is dependent on any
thing other than itself, is not real. All elements, 
therefore, are unreal because they are not self-created 
and, self-subsistent, or because all the elements of the 
world are interdependent. They regarded all the things 
void, which means void of existence, or Sünya, because 
everything is svabhâvasunya. The Madhyamika theory of 
the phenomenal nature of the world follows from the 
doctrine of dependent origination (Pratîtya samutpādavāda). 
It is called a theory of ‘dependent origination* which 
means, that a thing comes into existence when certain 
other relations are present. Because a thing cannot 
exist by itself and in itself, its existence becomes 
conditioned. It does not exist as an independent and

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvana, p .40.
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unconditioned thing. According to the Madhyamikas, a 
thing exists through its vast congeries of relations with 
other things. Causality is reduced by them to the co
existence and coordination of the innumerable momentary 
existences. In fact, the Madhyamikas did not admit any 
such thing as causality. Cause and effect are relative 
terms and one depends upon the other for its existence. 
Neither can exist apart from the other. Neither cause 
nor effect exists by itself.

According to the Mahiyanists and especially the 
Midhyarnikas, all parts or elements are unreal (sunya), 
and only the whole or the complexes are real. The 
definition of Reality (tattva) in Mahayanism is the 
following one. "Uncognisable from without, quiescent, 
undifferentiated in words, unrealisable in concepts, 
non-plural —  this is the essence of realityFor 
them no dependent existence is a real existence just 
as borrowed money never makes one's real wealth.
Nothing is therefore, intelligible by itself. Every
thing lives in and through other things, or in and 
through the infinite relations of things among them
selves . Stcherbatsky explains it in the following way —
1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna. p.41.
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"Since we use the term "relative" to describe the fact 
that a thing can be identified only by mentioning its 
relations to something else, and becomes meaningless 
without these relations, implying at the same time that the 
thing in question is unreal, we safely, for want of better 
solution can translate the word sunyati by relativity or 
contingency. This is in any case better than to translate 
it by "void" which signification the term has in common 
life, but not as a technical term in philosophy. That 
the term siinya is in Mahiyana a synonym of dependent 
existence (pratîtya samūtpāda) and means not something 
void, but something "devoid" of independent reality 
(svabhavasunya), with the implication that nothing short 
of the whole possesses independent reality, and with the 
further implication that the whole forbids every formu
lation by concept or speech (nisprapanca), since they 
can only bifurcate (vikalpa) reality and never directly 
seize it."1 Suzuki also explains the idea of Buddhistic 
negation or void in the following manner —  "Therefore, 
emptiness according to the Buddhists, signifies negatively, 
the absence of particularity, the non-existence of indi
vidual as such, and positively, the ever changing state of

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna. pp.42,43.
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the phenomenal world, a constant flux of becoming, an 
eternal series of causes and effects. Źunyata means 
conditionality or transitoriness of all phenomenal 
existences; synonym for anitya or pratltya.'*1 This 
doctrine of void is alse known as one of Emptiness.

The Midhyamikas do not recognise the Self as an 
independent entity existing by itself, because they believe 
that nothing can exist by itself. The Midhyamikas hold 
that no substance could exist apart from its qualities; 
so also there is no Self as an independent entity apart 
from the states of consciousness. There is no soul 
prior to acting, feeling and thinking. S. Radhakrishnan 
quotes the following passage from Nigirjuna —  Nigirjuna 
says in chapter VI —  "But how can we know that it 
existed prior to acts. If soul could exist prior and 
therefore without the act of seeing, cannot seeing take 
place independent of soul? The soul does not exist in 
the elements from which the acts of seeing, hearing and 
feeling proceed."̂  He thus proves that the Self is an 
unnecessary assumption for explaining the psychical 
phenomena; for if the soul exists prior to the acts of -
1. Suzuki D.T. —  Outlines of Mahiyan Buddhism, p.173.
2. Radhakrishnan S. —  Indian Philosophy. Vol.I.p.652.
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seeing etc. it should be known before such acts take 
place, but that is against our experience; hence, the 
Self cannot exist before the acts begin. Nor can it 
become existent posterior to such acts; because if 
these acts can take płace independently of the Self, 
there is no necessity of the Self which is supposed to 
be agent of these acts. In fact, the Self is revealed 
and becomes existent in these various psychical acts.
The appearance of the Self and its acts are simultaneous 
according to the Madhyamikas. The very fact of their 
being simultaneous in their occurance implies that they 
are independent of each other. But the Self is not 
any such independent entity to exist separately from the 
various states of consciousness; on the contrary, the 
very totality of the successive states of consciousness 
itself is understood as the Self by the Madhyamikas. As
S. Radhakrishnan says “The uninterrupted series of 
momentary mental states is all we mean by Self. We know 
nothing about the nature of consciousness as such. It 
is a stream, an evolving field of presentations unrolling 
before us.M  ̂ In fact there is nothing like a Self over 
and above and except the totality of the discrete states
1. Radhakrishnan S. —  Indian Philosophy.Vol.I.p.653.
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of consciousness. Nevertheless we assert the existence 
of such an independent thing for practical purposes.
The states of consciousness and the idea of Self are 
reciprocally conditioned and hence neither of them becomes 
intelligible in the absence of the other. As they are 
mutually dependent one cannot be precisely Understood 
without the other. As both are reciprocally conditioned 
neither exists and is empty in itself. Thus, all things 
being related to each other have only a relative and, 
therefore, conditioned existence which is true only so 
far and, never absolute. As the Madhyamika school denies 
independent existence and character to everything so 
does it, even to the Self. The Self, therefore, accord
ing to the Madhyamika philosophy, has only a tentative 
and practical existence. The Self, thus exists according 
to it, only conventionally and not as an independent 
outological reality. It is simply a projection by the 
human mind of a fictitious entity which is required for 
the explanation of psychological workings. The Madhya- 
mikas being nihilists did not admit the existence of the 
Self as a real entity. They reduced it to a fiction and 
regarded it to be true only conventionally and for practical 
purposes. They denied the Self as a metaphysical and 
outological reality. Suzuki makes the same idea still
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more clear in his following passage. "As there is no 
transcendent agent in our soul-life, so there is no 
real, eternal existence of individuals as individuals, 
but a system of different attributes, which, when the 
force of Karma is exhausted, cease to subsist. Indi
vidual existences cannot be real by their inherent nature, 
but they are illusory, and will never remain permanent 
as such, for they are constantly becoming, and have no 
selfhood though they may appear to our particularising 
senses on account of~our subjective ignorance. They are 
in reality sunya and anatman, they are empty and void of 
a t m a n . Thus Suzuki continues in the same vein and 
further writes —  "In as much as all beings are transient 
and empty in their inherent being, they cannot logically 
be said to be in possession of Self —  essence which 
defies the law of causation. All things are mutually 
conditioning and limiting and apart from their relativity 
they are non-existent and cannot be known by us. There
fore, says Nāgārjuna "If substance be different from

2attribute, it is then beyond all comprehension." "That 1 2

1. Suzuki D.T. —  Outlines of Mahayan Buddhist, p.170.
2. Ibid, p.171. Laksyallaksanamanyaccet syallaksyam- 

alaksaņam.
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cannot exist without this, nor can this exist without 
that. Whatever is subject to conditionality, is by its 
very nature tranquil and empty.This nothing is 
indescribable. It is not totally a negative entity. As 
Nagarjuna describes it It cannot be called void or not- 
void, or both or neither, but in . order to indicate it, 
it is called the void.

Moksa (Nirvana)

Buddhism is known as essentially a religion of 
sorrow. Buddha did not profess to be an expert metaphy
sician and he did not claim to devise satisfactory 
solutions of the most formidable metaphysical problems. 
Buddha had to philosophise in so far as he was concerned 
with the finding of the ways of eradication of pain and 
sorrow Tin1 human life. He did not seek knowledge and 
truth for their own sake but knowledge was a means of 
attaining complete freedom from pain and sorrow according 
to him. The most important thing that occupied his mind 
for ever was the presence of evil and sorrow in life and 
he most seriously exerted himself to discover the ways 
leading to the final cessation of sorrow. The ultimate
1. Suzuki D.T. —  Outlines of Mahayan Buddhist, p.173.

Pratitya yadyadbhavati tattacchintam svabhavatah.
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end that he always sought, was Nirvana which means the 
total abrogation of sorrow and extinction of all con
sciousness. S. Radhakrishnan therefore names his philo
sophy as 'The Ethical idealism of Buddhism'. All the 
epistomological, outological and metaphysical inquiries 
of Buddhism were subservient to the primary end of them, 
which was attainment of perfection of life in the form 
of Nirvana. Buddha's .mission of life was not to reveal 
truth but to help men to free themselves from the all- 
pervading sorrow and pain of life. His preaching 
appears therefore, to possess more moral fervour than 
epistamological and logical approach to problems of 
life. He says —  "The best refuge is to understand - 
pain, the origin of pain, the destruction of pain and 
the eightfold holy way that leads to the quieting of 
pain."1

It is necessary to properly understand the nature 
of sorrow. Buddhism believes in the universal impermanence 
of things. It is possible to infer the evanescence of 
things as the cause of sorrow. But Paul Dahlke makes 
them synonymous. He writes —  "The sorrow of the Buddha 
is nothing else but the perception of the transiency of
1. Max Müller (Tr.) —  Dhammapada. - 191. p.52.
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all that has arisen. Life and transiency become syno
nymous ideas; whether the life an earthly or a heavenly 
one makes no difference whatever; life and transiency 
are one and the same."'*’ Thus sorrow is another word for 
transiency of life. Every human experience is only a 
passing phase of human life and possesses only a limited 
duration. The duration of the lives of things may change, 
but nothing remains for ever. One's mind attaches it
self to pleasurable things and avoids all unpleasant and 
painful objects and experiences. If one's experience 
is pleasant one naturally expects it to continue to 
exist and yield to him continuous pleasure. But every 
experience turns to be momentary and therefore, one gets 
only bits of momentary pleasures. As every experience 
terminates after a very short duration, one loses the 
happiness with the consequent result of disappointment, 
which fills the mind with sorrow. Thus, life becomes 
a continuous series of moments of disappointment and 
sorrow.

The Buddhist concept of Nirvana (Nibbāņa) is 
similar to that of Moksa in the other systems. The 
essential nature of Nibbāņa consists in one's becoming
1. Dahlke Paul —  Buddhist Essays. pp,68,69.
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completely from every kind of desire. Nibbiņa or Nir
vāna is a state of total desirelessness. Paul Dahlke 
says —  “Nibbiņa means nothing but a condition of perfect 
freedom from desire. That heart has reached the final 
goal of all which, upon the ground of perception of the 
true nature of things, through the knowledge of Not-I, 
has so completely loosed itself from everything that it 
no longer has any desires. Where there is no desire in 
the heart, there is no attachment either. Where there 
is no attachment, there is also no parting, no sorrow.
Where there is no sorrow, there is also no transiency, 
no change. And thus with Nibbiņa the true condition of 
eternal rest and changeless, birthless safety is eternally 
attained."^ Nirvāna thus means eternal freedom from all 
kinds of attachments which are generated by desires.
Desires are the root-cause of all sorrow. But Buddhism 
also maintains that sorrow is caused by ignorance.
Ignorance is the root cause of all desires, infatuations 
and all the suffering of the world. It is said in the 
Buddhist Mahiyana Texts —  “The idea of ignorance is what
gives the root to the huge poison tree of mundane existence

2with its trunk of pain." Stcherbatsky also traces
1. Dahlke Paul —  Buddhist Essays, p.85.
2. Cowell E.B.(Tr.) —  Sacred Books of the East.Vol.XLIX-36. p.178.
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ignorance (nescience, illusion) to be the fundamental 
root cause of all suffering. It is a kind of mis
conception of the world to which we fondly cling but it 
necessarily leads to a total disappointment and frus
tration.̂ "

Schayer also agrees this view and regards that
the adequate knowledge of the world can bring about the
cessation of pain and suffering. He admits the fact
that nearly in all Indian Philosophical systems knowledge
has been regarded as the ultimate means of the attainment
of salvation. He writes —  '*The centre-point of Indian
Salvation theories was “knowledge”, by shich man acquires
the power to annihilate suffering and to lead empiric

2reality back to its origin." Right knowledge of the 
causes of suffering leads to the annihilation of suffer
ings. Schayer further writes —  "...the underlying idea 
is that knowledge is an efficacious power, so that it 
suffices to know an object to be able to control and to 
possess it." He further states -- "Liberation thus

1. Stcherbatsky Th. —  The Central Conception of Buddhism. p.35.
2. Schayer Stanislav —  Mahayana Doctrines of Salvation. p.14.
3. Ibid. p.2.
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depends on our reversal of the sequence of emanation by 
our knowledge of it; or, to put it more plainly, on 
reducing the multiplicity of isolated differentiations 
literally back to the primal entity of the one."^
Buddhism believes like the Vedanta and the Samkhya that 
the right knowledge of the ultimate Reality can deliver 
an individual from his worldly shackles. All bondages 
are psychological in nature. A thing has value only in 
reference to the mind that desires it and comes to attach 
itself to it. The bondage is never a corporeal and material 
thing. It is essentially psychical and spiritual. If a 
mind can dissociate itself from the mental attachments 
to the worldly things, if the mind becomes a proof to 
the influences of worldly things, if the mind can rise 
above such temptations and does not allow itself to be 
influenced by the external things, naturally the mind 
can release itself from the painful shackles. If a mind 
becomes immune to the external influences it remains 
for ever in a peaceful state. It is also a fact of human 
experience, that a man generally pursues only those 
things which he thinks to be right and harmless. Man 
usually pursues the right and avoids the wrong, irrational
1. Schayer Stanislav —  Mahiyana Doctrines of Salvation,

p. 5 .
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and evil. This is possible only when one acquires right 
knowledge of things. As man's bondage is a creation of 
his mind and is based on knowledge, the Buddhists empha
tically contend that liberation can be attained by proper 
knowledge which brings to an end ignorance and illusion.

Ignorance consists in the absence of right know
ledge of things. It does not seem to be nothing or 
absence of knowledge, but it consists in wrong knowledge 
or distorted knowledge. It consists in understanding 
things not as they are, but in understanding them other
wise than what they really are. D.T.Suzuki describes the 
ignorant persons as "Ignorant are they who do not reco
gnise the evanescence of worldly things and who tenaciously 
cleave to them as final realities.... in a word, ignorant 
are those who do not understand that there is no such 
thing as an ego-soul, and that all individual existences 
are unified in the system of Dharmakiya. Buddhism, 
therefore, most emphatically maintains that to attain the 
bliss of Nirvāna we must radically dispel this illusion, 
this ignorance, this root of all evil and suffering in 
this life."^ Ignorance of Avidya according to Buddhism,

1. Suzuki D.T. —  Outlines of Mahiyan Buddhism, p.36



is a positive entity. It is the inherent tendency of the
mind, the subconscious impulses and drives (visanis),
which make the mind cling to false ideas and notions.
ŚIntaraksita holds that the passions and ignorance which
form the veils of truth vanish totally as soon as the
truth of non-entity is realised. It is said in Metta-
guminava pukkha that the creation of adjuncts or upidhis
is a result of ignorance. The ignorant persons are
entangled in the meshes of numerous external adjuncts
and find it then impossible to break through them. The

»

Mettaguminava pukkha says —  "He, who being ignorant 
creates upadhi, that fool again undergoes pain; there
fore, let not the wise man create upādhi, considering 
(that this is) the birth and origin of pain.”^

Thus ignorance acts as the primary cause of all 
Kleśas and their consequent sorrow. The Buddhists give 
a long causal series of sorrow. Suzuki gives the full 
causal chain as follows —  "The doctrine of nescience or 
ignorance is technically expressed in the following 
formula, which is, commonly called the Twelve Nidanas 
or Pratyayasamutpada, that is to say chain of Dependence, 
(l) There is Ignorance (avidya) in the beginning

1. Fausbàll (Tr.) —  Sutta Nipata (The Sacred Books of
the East). - 194. p.1050. .»4 1 .
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(2) from ignorance Action comes forth (3) from action 
comes forth consciousness (vijnāna) (4) from conscious
ness name and form (5) from Name-and-Form the six 
organs (sadayatana) (6) from the six organs Touch 
(sparsa) (7) from touch - sensation vedanā (8) from 
sensation - desire (trsņā) (9) from desire clinging,
(10) from clinging - Being (bhava) (ll) from Being 
Birth (3āti) (12) from birth pain - duhkha. We find 
the same causal chain in the DĪgha Nikâya which states 
that from avidyâ (nescience) arise samskāra (acts), from 
acts vijnāna (consciousness), from consciousness (Name- 
and-Form) Nāmarūpa, from Name-and-Form sadayatana (the 
six organs), from the six organs sparsa (touch), from 
touch (sensation) vedani, from sensation trsņā (desire), 
from desire (upādāna) clinging, from clinging Bhava 
(Being), from Being jāti - Birth and from Birth jari- 
maraņa (oldage and death) which causes grief and sorrow.'*' 
It is a psychological causal chain in which the preceding 
experience causes the succeeding one.

Nirvana in Pāli means ’blowing off' or 'to 
existinguish'. Nirvāna consists in the complete cessation 
of sorrow and it would not become possible unless the 
1. Dîgha Nikâya Part II - Mahānidāna Sutta - 15.
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very causes of sorrow are uprooted. Buddhism advocates 
the eradication of all passions and lust which are 
supposed to be caused by ignorance. Desires, which not 
being always uniformly satisfied bring in their train a 
sense of frustration, disappointment, deprivation and 
suffering. Therefore, naturally, it becomes necessary 
to uproot them. It is said in the Dhammapada "As a 
tree, even though it has been cut down, is firm so long 
as its root is safe, and grows again, thus, unless the 
feeders of thirst are destroyed, this pain (of life) 
will return again and again."1 It is not sufficient 
according to Buddha to overcome and suppress some parti
cular desires here and there, but he advocated the 
complete eradication of lust itself which acts as the 
source of all desires. It is said —  "Cut down the 
whole forest (of lust), not a tree only! Danger comes 
out of the forest (of lust), when its undergrowth, then, 
Bhikshus, you will be rid of the forest and free."^
This becomes possible only by undertaking austere moral 
penance. The seekers of Nirvana are advised not to 
indulge in any kind of passion and desire but to weed 
out all the passions by means of enlightenment and proper

1. Max Muller — (Tr.) —  Dhammapada - 338. p.80.2. Ibid. - 283. p.68.
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understanding. The Nirviņa is described to be a state of 
quiescence and eternal unshakable peace. It consists in 
turning back upon all worldly pleasures and worldly 
attachments. It consists in not being entangled in the 
meshes of desires which are produced by ignorance. It 
is said in the Dhammapada, **Those who are slaves to 
passions, run down with the stream (of desires), as a 
spider runs down the web which he made himself; when 
they have cut this, at last, wise people have the world, 
free from cares, leaving off all affection behind."1 
Nirvāna is not only cessation of desires in the present 
life but it consists also in the permanent release from 
the wheel of births and deaths, by means of exhausting 
the already accumulated Kamma and preventing its new 
generation by means of stopping all mental experiences. 
Nirvana thus becomes a state of absolute extinction of 
all consciousness and experience. Sogen describes it 
appropriately in the following words —  "In its negative 
aspect, Nirvana is the extinction of the threefold fires 
of lust, malice and folly; that is to say, it conduces 
to the utter annihilation of all thoughts of selfishness, 
to the complete removal of suffering, and to absolute

1. Max Muller (Tr.) -- Dhammapada. - 347. p.82.
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liberation from the round of birth and death."1

Buddhism, like other philosophical systems, em
phasizes the need of attaining rigid control over the 
human passions and for that it also advocates austere 
physical and moral practices in the form of Yoga; never
theless it gives supreme importance to knowledge which 
is synonymous with enlightenment. Sir Monier Williams 
calls it 'intellectual enlightenment'. He writes —  "It 
is certainly true that the main idea implied by Buddhism 
is intellectual enlightenment. Buddhism, before all 
things, means enlightenment of mind, resulting from 
intense self-concentration and introspection, from
intense abstract meditation, confined with the exercise

2of a man's own reasoning faculties and intuitions." To 
The Buddhists regard knowledge as the real means of 
attaining Nirviņa.

Th. Stcherbatsky describes knowledge as a means 
of overcoming illusion. He writes -- "Illusion is 
neutralised by philosophic insight, but the decisive and 
final step which stops empirical life for ever and transfers

1. Sôgen Yamakami —  Systems of Buddhistic Thought. 
p.33 (Intrd.).

2. Williams-Monier Monier —  Buddhism, p.544.
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the individual into the Absolute is achieved by Yoga, 
i.e. by that mystical power which is produced by absorp
tion in intense concentrated meditation."̂ - The Buddhists 
not only recognised the efficacy of philosophic knowledge 
but also adopted the Yogic practices as supplementary 
methods for ’reaching the final state of Nirvāna. They 
recognised the necessity of physical postures, abstinance, 
tolerance, equanimous attitude, self-control, concentra
tion and meditation as powerful means of attaining Nir
vāna. The Buddhists were very rigid moralists. They were 
the men of strict discipline and renunciation. They were 
masters of themselves. They exercised severe control 
over their passions and senses. They possessed miraculous 
powers of governing their sensuous nature. They had the 
utmost moral fervour and lived a life of complete renun
ciation and tranquillity.

The causal chain of twelve nidānas of the Buddhists 
contains profound truth in it. A psychological analysis 
of human experiences holds testimony to the Buddhist 
causal chain. If we start in the reverse direction and 
try to reach ignorance gradually from Duhkha it will be

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna. p.56.
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clear that the Buddhists were not mistaken and unjusti
fied in tracing the series of proximate causes of each 
of the members of the series. The last product of the 
series is duķkhkha or pain which is caused by Birth.
The birth means a bodily and mental life on the earth.
It is a fact of everybody's experience that the bodily 
survival is not a very easy and comfortable thing. The 
functioning of the body is dependent upon numerous 
external things and environmental factors. A body 
functions in a normally sound way, if it derives all the 
necessary nourishment from nature and society, and when 
the environmental conditions are favourable. When an 
organism is ill-adjusted to the environment it has to 
meet with abnormal physical disabilities, invalidity, 
diseases and all kinds of sufferings and pains. Man's 
satisfaction, pleasure and mental stability depend upon 
other men's reactions to him. His mind is frequently 
disturbed and tortured by the social criticisms and 
social disapprovals of his acts. No man ever receives 
approval and appreciation from all men and in all times.
He has to face criticisms and rivalries from his fellow 
beings and thus never can he enjoy unbroken peace of mind 
and tranquillity of heart. The body also passes through 
varying physical states like oldage, and death and because
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of the transitoriness of all kinds of pleasant experiences, 
he always experiences a sense of deprivation and suffering 
in different ways. Whatever satisfaction and happiness 
he gains is less than the perfect and, hence, he necessarily 
feels a sense of deprivation, imperfection, shortcomings 
and helplessness. The phenomenon of birth itself is the 
cause of sufferings. The Buddhists are right in saying 
that from the six organs results contact or sparsa with 
the external world and from the contact arises sensations 
Vedanā which arouse corresponding desires or trisņā in 
the human mind. When desires are repeatedly experienced 
and satisfied in certain ways, naturally the human mind 
comes to attach itself to the things in uniform ways. 
Attachment to objects leads to bondage and to suffering.
The Buddhists believe in the doctrine of Karma and there
fore, they explain a present event as an effect of the 
preceding event. The occurance of a birth is meant for 
the fulfilment of the results of his previous acts which 
are present in the form of subtle samskāras. Buddhism 
holds, therefore, that complete annihilation of samsklras 
leads to the eternal arrest of the emergence of con
sciousness which constitutes the life of an individual.
The Buddhists therefore believe.- that Nirvana or libera
tion can be attained by completely destroying the
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accumulated samskiras and by arresting forever the process 
of the formation and accumulation of the samskiras by 
enlightenment and Yogic practices. The origin of the 
samskiras, is, according to the Buddhists Ignorance or 
avidya. All acts that leave their traces and impressions 
behind them in the form of samskiras arising out of 
ignorance. If an individual became free from ignorance 
he would not act or his acts would not produce samskiras 
which would not seek consciousness for their realization 
and hence, there would remain no necessity of Name and 
Form, which in their turn would not produce the six 
organs or sadiyatanas which would not have any contact 
with the external things and thus desires or cravings 
would not be produced; with the disappearance of 
desires attachment to things would vanish, and hence, 
there will be no birth and its accompanying sorrows and 
pains also would disappear for ever. Thus, the ignorance 
or false-knowledge or the illusion seems to be the first 
cause or the starting point of the series of the twelve 
nidinas. The Buddhists advocated the complete cessation 
of desires and annihilation of the ignorance from their 
actual experience and, stated with certainty that it 
would lead to cessation of consciousness and life, which 
is equivalent of extinction or Nirvana.
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Buddhism does not admit any such persisting entity 

known as the 'Self', which it reduces to a series of 
momentary states of physical and psychical modes of con
sciousness. Even then, it seems that, for practical 
purposes, it believes in the existence of Self as the 
doer of actions and the envoyer of their fruits. It 
holds the Self responsible for certain actions and thus 
one is compelled to experience their corresponding fruits. 
It is clearly stated in the Dhammapada by Buddha —

"By Self alone is evil done,
By Self is one disgraced;
By Self is evil left undone 
By Self alone is he purified 
Purity and impurity belong to the Self 
No one can purify another."^

Thus the Buddhists hold firmly that one's Self is 
responsible for the performance of good and bad actions 
and that he has to necessarily reap the fruits of his 
own deeds. According to it one cannot escape the fruits 
either agreeable or bitter of his actions. It is strange 
and absurd that the non-believers in Self should speak 
in terms of the doctrine of Karma, for, the doctrine of
1. Edmunds A.J. —  Dhammapada - V.165. ÇTr.l



211
Karma necessarily implies the presupposition of a per
sistent living Self, passing from one birth to another 
to experience the results of actions performed in the 
preceding births. Although Buddhism believes that every
thing is only evanescent and ceases to exist during the 
same moment in which it is born, they also believed in 
the absolute power of Karma energy which determines the 
form of subsequent births of an individual from the 
preceding ones based upon the quality of actions. In 
fact, there is nothing which is permanent; so nothing 
passes from one birth to another. As Poussin describes 
it -- "There is no migration (samkrama, samskranti), no 
passage of an individual from this life to another. When 
a man dies, the physical organism, which is the condition 
sine qua non of psychical life, dissolves, and the 
psychical life therefore, comes to an end."1 It means 
that nothing survives the dissolution of the physical 
organism at the time of death and passes on to the 
subsequent life - neither consciousness nor Self. If it 
is a fact, how can the subsequent lives be influenced by 
the preceding ones? How can the results of the acts
performed in the previous life determine the state of the
-------------------------------------------------T----- --1. Poussin L.D.V. —  The Way to Nirvāna, p.48.
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life to follow? What is that which persists and influences 
the life to follow if nothing remains for more than one 
moment? Unless something survives the bodily destruction 
of an individual, it is not possible to connect one birth 
to another birth that follows. What is then the linking 
principle? What connects the two consecutive lives?
What is that which enjoys the rewards and suffers the 
punishment for the acts of the previous birth?'*' If the 
actions and their fruits are not real and do not possess 
any value, then all morality and struggle for the puri
fication of life becomes meaningless. The Buddhists 
prescribed an elaborate moral code to be necessarily 
followed by the seekers of Nirvana. All things being 
compounds dissolve into their constituent parts and, 
therefore nothing migrates from one life to the other 
except the Kamma.

The Karma is known as Kamma in Pâli. The five 
Skandhas are held together and they constitute life as 
long as the Kamma « energy operates. With the exhaustion 
of Kamma the five Skandhas fall away from each other.
It is necessary to understand properly the nature of 
this Kamma. Dahlke describes it very clearly in the 
1. Dahlke Paul —  Buddhist Essays, p.27.
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following passage —  "It is that potency in virtue of which
action gives rise to reaction. It is that which out of
the action of this life creates as due reaction the life
that follows. The will of this life, the present life
impulse, is like a latent energy, which, as Kamma, creates
the bridge that leads to the next existence, and at the
same time creates this next existence itself. The will
to live, the lust of living, is the force which keeps
going the endless play of action and reaction, the arising
of one life out of another. Just to the extent and for
the time that life is the equivalent of will, so to that
degree, and during that time exactly, does Kamma arise.
To the extent that this life is the equivalent of will,
to that extent is concealed in the life that succeeds
it. As that which unites action and reaction on one hand
belongs to action, and upon the other to reaction, so,
as being that which binds this life to the next, Kamma
belongs to the one as to the other.He further makes
it clear by stating ,MThere is Kamma', simply means that
with this life is already given the next and the next
again, and so on through the endless series of existences.

and"Life" is synonymous with the beginninglessnesś/endlessness

1. Dahlke Paul —  Buddhist Essays, p.25.



2U
of life, and Kamma is merely the concise fomula for the
fact that this unfathomable endlessness, this play of
life, is in progress.”1 It is negatively stated by
Dahlke that there is no 'soul' that transmigrates from
one birth to another birth with its stock of Karma
accumulated in his previous birth. He writes —  "No
'soul* unites one existence to another; no consciousness
passes from one to the other; for consciousness is
individual, arising fresh with each Bhava, with each

2Bhava again passing away." In the absence of the 
persistent self Buddhism cannot consistently hold the 
doctrine of transmigration of the self. It tried to 
explain one's experiences with the idea of a round of 
rebirths. C.H.S.Ward says —  "It follows that the 
Buddha, denying the existence of the soul, has no doctrine 
of the transmigration of the soul, as such as that which 
is held by Hindus. Buddhistjs however, substitutes for

Qtransmigration the doctrine of "a round of births."

But Buddha made a provision of the Kamma to operate 
as a substitute of the Self. Kamma thus forms the link 
between two lives. Karma, the potency to determine the
1. Dahlke Paul —  Buddhist Essays, p.26.2. Ibid. p.26.3. Ward C.H.S. —  Buddhism.Vol.I.p.82.
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form and mode of the life to follow acts as a self that
transmigrates. Ward explains this process in clear terms
in the following passage -- "The Buddha taught clearly
and persistently that, though there is no living entity
in man, which will survive the death of the body, Karma
(the good and evil fruits of his actions) survives. We may
say, therefore, that in the Buddha's thought Karma took
the place of the soul in man and made Rebirth possible.”1
The only persistent and abiding thing that remains behind,
after the complete dissolution of the body into its
constituent elements is the abstract Karma-energy, which,

ofinally determines its subsequent mode of life. It is 
widely known that Buddhism holds that amidst the flux of 
Reality what remains enduring and persistent from time 
to time in certain sets of conditions is the Kamma. Some 
Buddhists, as it is found in the Pitakas could not resist 
the temptation to believe that 'consciousness' (vijriina) 
is the thing that passes from one birth to another. Sir 
Monier-Williams explains the actual process of the passing 
of Kamma from one body to the other. He writes —  
"Theoretically it (the soul) perishes with the other 
Skandhas, but practically is continued, since exact 1 2

1. Ward C.H.S. —  Buddhism.Vol.I.p.83.
2. Ibid. p.86.
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counterpart is reproduced in a new body.... For although 
when a man dies, all the five constituents of existence 
are dissolved, yet by the force resulting from his actions 
(Karma), combined with Upadina, ‘clinging to existence* 
(one form of the fetters) a new set of five, of which 
consciousness is still the dominent faculty, starts into 
being. The process of the new creation is so instant
aneous that it is equivalent to the continuance of the 
same.... personality, pervaded by the same consciousness; 
though each personality is only really connected with 
the previous by the force of acts done and character 
formed in each such force operating through Upldāna. In 
short, to speak of transmigration of souls is Buddhism 
gives a wrong idea. Metempsychosis with Buddhists 
resolves itself into continuous metamorphasis or Palinge
nesis. -- It is the act-force (Karma), combined with 
Upadina, ‘clinging to existence* (abhinivesa in the Yoga 
II, 9), which is the connecting link between each man* s 
past, present and future bodies.**1 In the process of 
rebirth there is no such thing which actually passes from 
one life to the other. There is no identical and 
persistent consciousness that binds the two successive

1. Williams-Monier Monier —  Buddhism, pp.109,110
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lives. Sllācira Bhikkhu says —  "In the selfsame «ay, 
the now-being, which is the present manifestation of the 
stream of Karma-energy, is not the same as, has no 
identity with, the previous one in its line; the aggre
gations that make up its composition being different 
from, having no identity with those that made up the 
being of its predecessor. And yet it is not an entirely 
different being, since it is the same stream of Kamma- 
energy - though modified perchance, by having shown it
self in that last manifestation —  which now is making 
its presence known in the sense-perceptible world as the 
new being.... Thus we see, according to Buddhism, there 
is nothing that passes from one life to another for 
there is nothing to pass. The cessation of the Khandhas 
(Groups) in one life gives birth to some other Khandhas 
in another.”^ Sïlâcâra Bhikkhu also does not admit the 
endurance of any other thing than the Karma-energy - the 
potency that moulds and casts the future life of the 
individual. The Kamma energy is more or less; but it 
manifests itself through varying media known as the 
upadhis and, the peculiarities of the upādhis or the 
adjuncts make the individual peculiar and unique. The

1. Sīlācāra Bhikkhu —  The Buddhist Chronide, March 12,1922. p.7.
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Kamma operates simply as the force behind. Monier-Williams 
further says —  "In its subtle and irresistible operation 
it may be compared to stored-up chemical or electric 
energy. It is a force which continually creates and 
recreates the whole man, and perpetuates his personal 
identity through separate forms, whether it compels him 
to ascend or descend in the scale of being."^

Consciousness does not pass from one life to another. 
Consciousness cannot live apart from the body which is an 
aggregate of the five Skandhas. Buddhaghosa clears this 
point in Visuddhimāgga in the following manner —  "For at 
the hour of death the last conscious act is as a man who, 
to cross a ditch, swings himself over by a rope hung upon 
a tree above him. Yet he does not really alight, for 
while the last conscious act dies away (and this is 
called "passing away”) another conscious act arises in a 
new life, and this is called "rebirth" or conception.
But it is to be understood that the latter conscious act 
did not come into the present life from the previous life. 
We must also understand that it is only to causes contained 
in the old existence that its present appearance is due."2
1. Williams-Monie r Monie r —  Buddhism.p.llO.
2. Davids Rhys —  Buddhism, p.144.
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It is desirable to see the exact process of the

transference of the Kamma from one existence to another.
There is no Self which passes from one birth to another
nor any consciousness; what then is that which binds i,;
one life to the other? Paul Dahlke gives its idea in the
clearest way. He says —  "To be sure, there is no I-doer,
but there is a deed. For its effectuation no true I is
necessary; it clings to the apparent I, which ever and
again rebuilds itself anew out of the will to live.
Every deed inconstestably brings its consequences along
with it, as the body casts a shadow, as the stone thrown
into the water gives rises to its ripples."1 He further
makes the idea more elaborate "...reward follows good
deeds : punishment evil deeds. The existence accordingly
will correspond in its make up to the deeds of this
existence. Even if there is no I present, yet the tiniestnot
particle of my action is/lost." But it is difficult to 
conceive that if there is no I as the doer, how can its 
consequence fall upon me consistently. Why should I not 
experience the fruits of other*s actions? What exactly 
is the force which connects the doer of action to the 
experience of its results? Paul Dahlke does not make a
1. Dahlke Paul —  Buddhist Essays, p.26.2. Ibid. p.27.
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distinction between the two. He identifies the doer and 
the deed and overcomes the absurd situation. He says —  
"...if there is nô I present which could commit the deed, 
no doer whose product the deed is, then am I myself the 
deed. I am deed corporealised. If, however, I myself 
am the deed, then I myself am also the consequence of the 
deed; Just as the reaction represents precisely the same 
energy as the action.... I myself am both punishment 
incorporate, reward incorporate. It is after this mode 
and manner that the deed and its consequences "cling" to 
the doer."1 Thus the distinction between the doer and 
the deed is lost and the individual lives by means of his 
deeds. The individuals deeds are the concretised forms 
of his will to act which is the essence of an individual. 
All other constituents of a human personality being peri
shable there is nothing that persists even after death.
The individual can be remembered and thought of as existing 
in and through his deeds. His deeds are bound by an iron- 
law to their consequences. No one howsoever powerful, has 
the power to escape the consequences of his acts. As 
Monier-William says —  "(Buddha) by his doctrine of Karma 
bound a man hand and foot to the inevitable consequences

1. Dahlke Paul —  Buddhist Essays. p,29.
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of his own evil actions with chains of adamant.” Thus, 
the moral law of retribution determines the nature of the 
subsequent existences from the preceding ones and no 
power on earth and heaven can defy and contradict it.
The Kamma can never rest or fall into oblivion unless it 
effects and actualises its consequences. The doctrine of 
Karma wields the sovereign power in the Buddhist philo
sophy. The continuation of life could be explained only 
in terms of the moral effects of deeds. The moral law 
connects two successive lives according to Buddhism."1;

We are now in a position to understand the real 
nature of liberation or Nirvana after thoroughly examin
ing the nature of ignorance which is the root cause of 
all Being and sorrow and the Kamma which entangles us 
in the bondage of life. Broadly speaking, Nirvana 
according to Buddhism,consists in the absolute cessation 
of consciousness and in the arrest of the accumulation 
of all Kamma and thus in extinguishing existence for 
ever. It means ultimately the total abrogation of all 
pain and sorrow and the attainment of the state of abso
lute peace and tranquility. The state of Nirvana is one 
of absolute peace and tranquillity or sometimes an
1. William-Monier —  Buddhism, p.548.
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experience of pure void and nothingness. Nirvāna means 
removal of ignorance by enlightenment and annihilation 
of the accumulated Kamma including the prevention of the 
accumulation of new Kamma and thus terminating for ever 
sorrow and suffering. Buddhism agrees with other systems 
of philosophy in so far as the Cessation of suffering and 
sorrow* is concerned. Negatively speaking all the systems 
of Indian philosophy agree in holding ‘cessation of pain* 
(Duhkhanivrtti) as the aim of philosophy. The positive 
contents of the ideas of liberation of the different 
systems differ. Each bases its idea of the end of life 
on its theory of Stman; Buddhism, having no 'soul* 
contents with the annihilation of sorrow and seeks ulti
mate satisfaction in the experience of absolute nothing 
or the void.

Dahlke describes Nirvāņa in the following way —  
"Nibbāņa means nothing but a condition of perfect freedom 
from desire. That heart has reached the final goal of 
all which, upon the ground of perception of the true nature 
of things, through the knowledge of not-I, has so 
completely loosed itself from everything that it no longer 
has any desires. Where there is no attachment there is 
also no transiency, no change. And thus with Nibbāņa the
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true condition of eternal rest and changeless, birthless 
safety is eternally attained."1 Somehow it simply means 
the absence of the present becoming and no-more-becoming.
It does not mean the destruction of the changing pheno
menal world and assertion of the permanent existence of 
the eternal Self or Brahman. It simply indicates the 
stoppage of all kinds of becoming. Dahlke makes it 
clear —  "But it must be carefully noted that it stands 
to arising and passing away —  to Becoming —  not as Being, 
as Brahman, as God, but solely as "No-more-becoming."
This system does nothing but abolish, negate. It sets

oup no new gods in the places of those destroyed."

It is difficult to say whether Nirvana is a state 
of being or an absolute nothing. Dahlke quotes one 
passage from Buddha which sounds that the state of Nibbāņa 
or Parinibbāņa is a positive existence; that it is not 
absolute nothing or absolute void. Buddha says in his 
teachings —  "There is disciples", says the Buddha,
"a condition where there is neither earth nor water, 
neither air nor light, neither limitless space nor 
limitless time, nor any kind of being, neither ideation

1. Dahlke Paul —  Buddhist Essays, p.85.
2. Ibid, pp.98,99.
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nor non-ideation, neither this world, nor that world.
There is neither arising nor passing away; nor dying; 
neither cause nor effect; neither change nor standing 
still. - This is Parinibbāna. - By no stress of think
ing can it be reached, for it lies beyond all thought.
By no comparison is it to be come at, because it is beyond 
all comparing.1,1 It indicates that Nirvana is not 
nothing but is something a state of existence.

The Hïnayana and Mahiyana schools differs in the 
views about Nirvana. The Hïnayana school holds that the 
aim of individual is to seek Nirvāna or perfection of 
himself alone and has to do nothing with that of others; 
and hence, it is looked upon as inferior as compared with 
the Mahâyâna school which holds that the aim of an indi
viduals life is to seek Nirvāna not only for himself but 
for the whole humanity. According to Hïnayana, the indi
vidual strives to attain enlightenment for himself alone 
and remains contented with it; but the Mahâyânlst has a 
greater ambition and a more powerful urge to uplift the 
whole humanity. Schayer distinguishes the two ideals in 
the following manner —  "In fact, if we now put the

1. Dahlke Paul —  Buddhist Essays. p.iOO
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question : what is the difference between Mahiyana and 
Hînayâna in connection with older teaching? The answer 
can only be that the duty of every true believer is not 
to seek his own but the general enlightenment, and that 
thus it is possible for every one, by the grace of Buddha 
to become himself a BuddhaI Therefore the new teaching 
is called the Mahiyana, the larger vehicle, or the greater 
course, while the àrivakas content themselves with the 
lesser course or the smaller vehicle, the HÏnayina. The 
vehicle of the Šrivakas is not the great vehicle, says 
Âsanga, because its teaching is incomplete in not printing 
out that the service of others must be the true goal."^ 
The Hînayinists did not preach the aim of serving others 
for their own perfection. They were taught simply the 
fear of samslra and, therefore, the desirability of 
fleeing away from it. Hînayânism did not preach a kind 
of optimism and the gospel of reforming the life of the 
society by self-sacrifice. Schayer further writes 
"Faint heartedness and discouragement are signs of lesser 
capability (hlnisaya) which belongs only to the weak 
àrivakasj the true sons of the conqueror (Jlna - putrah) 
possess a great and magninlmous-hearted character

1. Schayer Stanislav -- The Mahiyana Doctrines of 
Salvation. p«34.
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(udiramihitmyaśaya) and do not tremble at life. Armed 
with heroic strength (vïrya) and pity (karuni), they will
ingly take upon themselves the calamities of further 
existences, nor give in, until they are born again finally 
as perfected Buddhas (samyak sambuddha) and have led to 
salvation all living beings, men or gods, or demons or 
animals. For all beings are embryos of Tathagata 
(Tathagata garbha), and carry within themselves from the 
very beginning the germ of Buddhahood, that only needs 
a purification from contingent (àgantuka) blemishes,
"like gold which lies buried in grime"

The Mahayanists were the men who struggled to 
transform their weak and feeble imperfect personalities 
into the highest Bodhisattva who is the perfectly 
enlightened soul on the earth. The Mahiyana ideal of life 
is one of self-elevation and the elavation of all. Thus 
in the very centre of Mahiyana stands the ideal of the 
Bodhisattva, the enlightened human being who has become 
divine, who only declines the immediate entrance into 
Nirvana because he feels he has not yet completed his 
self-imposed task to present to all living beings the 
Good Law. Far more sublime than the Arhat, he stands on
1. Schayer Stanislav —  The Mahayina Doctrines of Salvation, pp«34,35.
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the level of a Tathāgata; for "out of the Rulers of the 
wise (munlndra) arise the éravakas and the Pratyeka - 
buddhas, but out of the Bodhisattva the perfected Buddha 
himself is born.’ ̂

To the HÎnayânistic creed belong two sub-schools 
known as the Vaibhafika and the Sautrântika schools of 
Buddhism. Both of these schools are known as the 
Sarvistividins.

The Vaibhisika School —  Vasubandhu thinks that
Buddha, after considerable thinking over the troubles of
mankind offered to the people a means of salvation, which
does not consist of magic or religious boons, but which
is one of knowledge of a method of converting all utpatti

tdharmas into anupatti-dharmas, i.e. of stopping forever, 
the commotion created by the operation of the forces 
active in the process of life. If one knows the process 
of working of the dharmas and thus, consequently causing 
the miseries of life, one can suppress their operation. 
Therefore Th. Stcherbatsky remarks "A thorough knowledge 
a discrimination, of all elements of existence is 
essential for salvation, since when they are known they

1 . Schayer Stanislav —  The Mahayina Doctrines of Salva
tion. p.35.



can be singled out and gradually suppressed one after the 
other. Thus the ultimate goal of the world process, the 
final result of all purifying, spiritualising agencies 
and effects is a complete extinction of consciousness and 
all mental processes. The absolute (nirvana) is inanimate, 
even if it is something. It is sometimes, especially in 
popular literature, characterized as bliss but this bliss 
consists in the cessation of unrest (duhkha). Bliss is a 
feeling, and in the absolute there neither is a feeling, 
nor conception, nor volition, nor even consciousness 
Thus the Vaibhisikas mean by Nirvāna a state in which 
consciousness is absolutely negated, and, the dharmas 
cease to operate for ever. It is an inanimate state.
Th. Stcherbatsky compares it to the Vaisesika ideal of 
moksa in which state the Self remains without any con
sciousness (pāsiņavat) insensible like a stone; because 
they believe that consciousness is a separable and 
accidental characteristic of the Self. The Self becomes
conscious only when it comes to attach itself to the

2 -external world through the manas. The Vaibhasikas, thus 
hold that the Nirvāna is a positive state, something that

1. Stcherbatsky Th. —  The Central Conception of Buddhism,
pp »49—53. _

2. Stcherbatsky Th. —  The Conception of Buddhist Nirvana. 
p.27.
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exists positively, though devoid of life and consciousness.
It is simply a blank entity from which differentiation
and its awareness are absent. The Vaibhāsikas would
describe their Nirvāna in the following manner. wYou must
not understand nirvana to be the extinction of passion
(and of life), but you must say that the entity (âharma)
called nirvāna is the thing in which passion (and life)
are extinct. The extinction of light is a mere example,
and it must be interpreted as pointing to that (inanimate)
thing which remains when consciousness is e x t i n c t T h e
Vaibhāfika idea of Nirvāna is much similar to that of the
Vaisesikas. The Vaibhāsikas think that when all the Kamma • •
is totally exhausted, and there no more remains the 
animating force, the elements remain at rest. The whirpool 
of life stops and ultimately a state of final quiescence 
is reached. It is a state of perfection or of non-being 
in wchih all movement is absent. The elements are comple
tely dissociated from each other and as the Kamma energy 
which is the binding force is exhausted for ever, there 
remains no more chance for new combinations. In fact the 
combinations are the producers of suffering and misery.
The cessation of combinations ultimately leads to the

1 . Stcherbatsky Th. —  The Conception of Buddhist Nirvāna.
p.28.
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permanent cessation of the occerance of pain and sorrow in 
human life.^ It implies that the Vaibhâsikas accepted 
the uniform and the imperishable existence of the ultimate 
entities (dharmas) in the noumenal state; but at the same 
time they denounce the permanent realities of the various 
combinations and results of the dharmas. The Self being 
a consequent of such combination of the dharmas is regarded 
as temporary and evanescent. Therefore their Nirvaņa does 
not connote annihilation or extinction of being of any of 
the categories and dharmas; it means that there is only 
an absolute dissociation and disjunction of the elements 
from one another, and consequently of all the manifesta
tions of imperfect life, which are due to the association 
of these elements in the state of Samsara. Th. Stcherbatsky 
puts it briefly as follows —  "At last the absolute stoppage 
of all the pure dharmas of the highest spiritual beings is 
reached, an eternal blank is substituted for them. This
is Nirvāna, absolute annihilation of all the Sańskrtadharmas

2which is tantamount to the presence of asamskptadharmas."
It becomes thus a state of utter insensibility.

1 . Stcherbatsky Th. —  The Conception of Buddhist Nirviņa. 
p.4.

2. Stcherbatsky Th. —  The Central Conception of Buddhism. p.53.
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The Sautrantika School —  The Sautrāntika school 

(Hînayâna) holds that bondage or bandha, which is pheno
menal life (samsara), is a positive fact. The samsara is 
real because it is the outcome of causes and conditions 
which are absolutely real. According to them bondage is 
nothing but the presence of avidyâ or ignorance in the 
chain of consciousness from beginningless time. They 
believed that Nirvāņa can be attained by completely ter
minating avidyi with all its effects. Nirvana according 
to them, consists in ending all manifestations, the passions 
and life for ever. They mean by Nirvina the cessation of 
the process of life with all its experiences leaving nothing 
behind. They mean by Nirvāna the negation of active life. 
The Sautrāntika Nirvāna is described as follows —  ‘'Nirvāna 
was the absolute end of manifestations, the end of passion 
and life (klesa^anmanorksayah), without any positive 
counterpart. It is decidedly insisted upon the fact that 
nirvāņa means only the end of the process of life, without 
any lifeless substance (dharma) as the residue or the 
substratum in which life has been extinguished. Nirvāņa 
thus loses its materialistic character It is obvious 
from the above passage that the Sautrāntika Nirvāņa differs

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna. p.29.
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from that of the Vaibhisika -schoojb in that the former, 
unlike the latter, derives the existence of the inanimate 
state or the insensible state in Nirvana. Nirvana is 
absolutely a negation, a cessation of all life and its 
various aspects leaving nothing behind as the Vaibhāsikas 
hold.

The later Sautrântikas seem to be influenced by the 
Mahayanist ideas; therefore two new hybrid schools known 
as the Sautrantlka Yogâcâras and the Madhyamlka - Sautrâ
ntikas came into existence. They admitted the doctrine 
of Dharmakaya which is peculiarly a Mahayanist concept. 
Stcherbatsky writes about them "Prom the Tibetan sources 
we know that they admitted the doctrine of dharmakaya, 
i.e. of a divine Buddha, and this solves the question, 
because this dogma is the common characteristic of all 
the schools of Mahâyâna."'*- A distinction can be made 
between the two schools. The pure Sautrântikas, unlike 
the other two new schools, admitted the reality of the 
varying phenomenal world which according to the Sautran- 
tikas, included only sense data, consciousness and voli- 

• tion. Even the momentary flashes are regarded as realí
4

1 . Stcherbatsky Th. —  The Conception of Buddhist Nirvāņa. 
• p.30.



and not illusory as did the Madhyamikas. The pure Sautrā-
ntikas of course, believed that in Nirvāna the phenomenal
things come to be totally extinguished. Further
Stcherbatsky remarks —  "They neither admitted the monistic
spiritual principle (âlayavijnâna) of the idealistic Mahā-
yinists, nor the principle of relativity (sunyavida) of
the Madhyamikas."1 It is mentioned that Vasumitra «ho
belonged to the later Sautrântika schools believed that
after the extinction of all phenomenal life and its
contents some subtle consciousness survives and that all
the things, physical as well as mental, which form the
phenomenal life are only the manifestations of this subtle 

which
consciousness/survives even Lin. thè- Nirvana*. 'It isv definite 
ly a deviation from the old idea of materialistic Nirvāna. 
Besides those which are subject to total extinction at 
the time of Nirvāna, there is a subtle consciousness which 
survives after Nirvāna and of which the former are but a 
manifestation. We have here the germ of the alaya-vijnana 
of the Yogâcâras. Most probably they were in this point 
only the continuâtors of the Mahāsaņghikas, i.e. they 
adhered to that tendency which at an early date manifested 
itself among the schools of the HÏnayâna and represented
1 . Stcherbatsky Th. —  The Conception of Buddhist Nirvāņa. 

p.30.
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against the treatment of Buddha as essentially human and 
against the theory of his total disappearance in a 
Materialistic Nirvāņa.

The Sautrantikas regarded Nirvāņa as the final 
aim - the summum bonum (áivam) of life which meant complete 
deliverance from the imperfections and limitations of 
phenomenal existence. According to them, all the sorrows 
and miseries of worldly life get terminated, all the 
passions and defilements (kiesa) that stick to the souls 
in bondage are totally and irrevocably extinguished in 
Nirvāna. Nirvāņa thus becomes blissful existence which 
simply consists in being entirely free from deprivation 
and suffering.

The second important Buddhist creed is known as 
Mahayanism. The distinction between HÏnayânism and 
Mahayanism is already pointed out. The Mahâyanists held 
that an individual could not reach Nirvāna until all the 
human beings reached it. The Mahâyanists did not seek 
Nirvāņa only for the individual person but they sought 
for the whole of the humanity. The Mahâyanists did not 
mean by Nirvāņa a state of absolute void and nothingness,

1 . Stcherbatsky Th. —  The Conception of. Buddhist Nirvāņa. 
p.30.



but they gave a positive meaning to it. Mahayanism like 
the Hinayinism did not preach the absolute annihilation 
of consciousness and life resulting into a mere insensible 
blank; on the contrary, Mahayanism stood for enlightenment 
and illumination. As D.T.Suzuki describes it as **... the 
Mahiyana Nirvāna is not the annihilation of life but its 
enlightenment that it is not the nullification of human 
passions and aspirations but their purification and 
ennoblement. This -world of eternal transmigration is not 
a place which should be shunned as the playground of evils, 
but should be regarded as the place of ever present 
opportunities given to us for the purpose of unfolding 
all our spiritual possibilities and powers for the sake 
of universal welfare.”^ Thus Nirvāna eceived an altogether 
different turn in the hands of Mahayanists. Nirvāna no 
more remained a state of absolute rnegation and extinction 
of life and activity, but Mahayanism preached a more 
optimistic and positive nature of Nirvāna. Mahayanism 
introduced new vigour and enthusiasm in the followers of 
Buddhism by preaching the superior value of selfless- 
service rendered to the feeble, poor and weak and simul
taneously cultivating pious, noble and holy character.

1. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, p.367.
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Mahâyânism preaches no doubt the annihilation of egoism 
but it also preaches the necessity of practising universal 
love and sympathy for all the beings. Suzuki very elo
quently describes it in the following way —  "Nirvana, 
according to Buddhists, does not signify an annihilation 
of consciousness nor a temporal or permanent suppression 
of mentation, as imagined by some; but it is the annihila
tion of the notion of ego-substance and of all the desires 
that arise from this erroneous conception. ... and its 
positive side consists in universal love or sympathy (karufia) 
for all beings."1 Mahâyânism possesses both the aspects.
It is negative so far as it denounces a selfish and egoistic 
life, strictly confined for oneself; but positively it 
preaches not the extinction of such a limited personal 
life but it teaches the universalisation of one's personality. 
Mahâyânism positively stands for universal love and harmony.
It preaches the necessity of freeing oneself from the narrow 
egoistic life of individuals and of identifying themselves 
with all others. It is a philosphy of activism and energy.
It stands for the betterment and elevation of the life of 
the whole humanity. It aims at the ennoblement of human 
passions and thus it tries to make human life more sublime

1. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, pp.50,51.
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and holy. Mahàyanism does not preach simply the eradica
tion of human passions, but it equally preaches love and 
sympathy. Suzuki says —  "Theoretically speaking, Nirvana 
is the dispersion of the clouds of ignorance hovering 
around the light of Bodhi. Morally, it is the suppression 
of egoism and the awakening of love (Karuņā)• Religiously, 
it is the absolute surrender of the Self to the will of 
Dharmakaya.**1* According to the Vaibhisikas and the 
Sautrantikas who belong to the Hinayana creed, Nirvāna 
becomes simply an empty and dry thing from which all 
passions and desires are totally absent. Their Nirvāņa 
is entirely free from any kind of human experience as the 
consciousness with all its states is totally absent in it. 
The Sautrintikas, no doubt, try to retain in Nirvana r  

consciousness as such making it completely free from the 
defiling passions and desires and ideas. The Mahayana- 
Nirvāņa is full of animation and is alive with love and 
sympathy. In the Hînayina Nirvana every emotion dis
appears, but Mahayanism retains an emotion of love in its 
Nirvāņa, but that is retained in a purified and enrolled 
state. Their love no more remains encased in and for the 
narrow personality of oneself. It is universal love freed

1. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, p.369
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from all limitations and defilements. Suzuki gives a 
very clear idea of it. He writes —  "Self-love has no 
meaning whatever unless it is purified by love for 
others. But this love for others must not remain blind 
and unenlightened, it must be in harmony with the will of 
the Dharmakiya which is the norm of existence and the 
reason of being. The mission of love is ennobled and 
fulfilled in its true sense when we come to the faith 
that says ‘*thy will be done". Love without this resi
gnation to the divine ordinance is merely another form of 
egoism; the root is already rotten, how can its trunk, 
stems, leaves and flowers make a veritable growth?"-*-

Love in order to be purified and ennobled has to 
be freed from the limitations of a narrow personality and 
its selfishness. Suzuki criticises selfish love and says 
that love in its pure state is possible only when it is 
freed from its narrowness and selfishness. He writes —  
’’Those who wish to see nothing but an utter barrenness of 
heart after the annihilation of egoism, are much mistaken 
in their estimation of human nature. For they think its 
animation comes from selfishness, and that, all forms of

1. Suzuki D.T. —  Outlines of Mahiyana Buddhism, p.369.
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activity in our life are propelled simply by the desire to 
preserve self and the race. They therefore, naturally 
shrink from the doctrine that teaches that all things 
worldly are empty, and that there is no such thing as ego- 
substance whose immortality is so much coveted by most 
people. But the truth is, the spring of love does not 
live in the idea of self, but in its removal. For the 
human heart, being a reflection of the Dharmakaya, which 
is love and intelligence, recovers, its intrinsic power 
and goodness, only when the veil of ignorance and egoism 
is cast aside. The animation, energy, strenuousness which 
were shown by a self-centred will, and which therefore, 
were utterly despicable, will not surely die out with the 
removal of their odions atmosphere in which egoism had 
developed them. But they will get an ever nobler inter
pretation, ever more elevating and satisfying significance; 
for they have gone through a baptism of fire, by which 
the last trace of egoism has been thoroughly consumed.
The old evil master is eternally burnt, but the willing 
servants are still here and ever ready to do their service, 
now more efficiently, for their new legitimate and autho
ritative lord."^ Mahayinism developed a kind of eternal

1. Suzuki D.T. —  Outlines of Mahâyina Buddhism, pp.54,55



being which is at the back of everything and acts as the 
source of everything. This eternal Being is a store-house 
of consciousness and is itself an intelligent principlej 
all the phenomenal things of the world not only ultimately 
rest in it but are its manifestations. It is the eternal 
spiritual principle at the back of all momentary existences. 
It changes but only internally; as such it does not dis
appear, or does not pass out of existence as an entity.
It is the ultimate resort of all things. Everything as 
absorbed in this final being known as the Dharmakaya 
persists even in Nirvana; and Nirvāna according to the 
Mahayanists means the persistence of this Dharmakaya

*and the complete absorption of all particular finite * 
existences in it. The Dharmakaya possesses its own will 
which manifests itself in all the particular things.
Suzuki describes the state of Nirvāna as one of enlighten
ment and not of darkness and blankness. He says —
”Individual existences then as such lose their significance 
and become sublimated and ennobled in the oneness of 
Dharmakaya. Egoistic prejudices are forever vanquished, 
and the aim of our lives is no more the gratification 
selfish cravings, but the glorification of Dharma as it 
works its own way through the multitudinousness of things. 
The Self does not stand any more in a state of isolation
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(which is an illusion), it is absorbed in the universal
body of Dharma, it recognises itself in other selves
animate as well as inanimate, and all things are in
Nirvāņa. When we reach this state of ideal enlightenment
we are said to have realised the Buddhist life."^ What
is thus lost in Nirvāņa according to Mahayanism is the
narrow egohood. Suzuki definitely asserts that Nirvana
of Mahayanism is a positive entity; but Dahlke speaks
with a great precaution. He says —  "In Buddhist thought,
however, Being in nowise passes into Non-Being. It is
the becoming only that ceases. The end here is not Non-

2being, but Never-more-becoming." But Dhhlke again •suggests indirectly that the ultimate state may not be
one of negation. He further says —  "It is to be noted
that nothing is destroyed at death; nothing is overthrown

- 3but the appearance, the illusion of this Bhāva." Very 
cleverly Dahlke escapes this controversy about the nature 
of Nirvāņa and inclines to the negative side. He says -- 
"Whether 'Not-becoming' resembles 'Being' or whether it 
does not resemble it, who can know? Who needs to know?
It is only Becoming that can be seized; it is only
1. Suzuki D.T. -- Outlines of Mahâyâna Buddhism, p.180.
2. Dahlke Paul —  Buddhist Essays, p.205.
3. Ibid, p.26.
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Becoming that is life; it is only Becoming that is sorrow. 
Hence the problem is solved with the transformation of 
Becoming into "No-more-becoming". To speak of this Pari- 
nibbāna is a contradiction in terms, for to speak of any
thing means to call it into life, to make it a Becoming, 
and to think of anything implies the same thing.Thus 
Dahlke means that it is impossible for us to determine 
either the negative or the positive nature of Nirvana; 
for according to him, we can grasp in thought only the 
Becoming and hence nothing which is not Becoming or beyond 
Becoming is conceivable. On the contrary, Suzuki 
emphatically states "Buddha taught, therefore, that

tNirvāna does not consist in the complete stoppage of
2existence, but the practice of Eightfold path." As 

Suzuki emphatically states "This moral practice leads to 
the unalloyed joy of Nirvāna, not as the tranquillisation 
of human aspirations, but as the fulfilment or unfolding 
human life."̂

If the Suttas be carefully scrutinised, the negati- 
vistic and nihilistic tendencies do not escape our attention. 
Repeatedly references are made to the extinction of
1. Dahlke Paul —  Buddhist Essays, p.99.
2. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, p.340.3. Ibid. p.34l.
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consciousness and life. The Suttas represent the Hinayanist
tendencies and hence Dahlke's and Monier-Williams' honest
opinions seem to seek support from the Suttas. It is said
in the Pingiyamanava pukkhā 1 seeing others afflicted by
the body, - 0 Pingiya, so said Bhagavat, - ‘(seeing)
heedless people suffer in their bodies, - therefore, 0
Pingiya, shalt thou be heedful, and leave the body behind,
that thou mayest never come to exist again'."*1’ —  "...
therefore thou, Pingiya, shalt be heedful, and leave
desire behind, that thou mayest never come to exist
again'. It is similarly stated in the Upaslvamāneva 

-  2pukkha — 'As a flame blown about by the violence of 
the wind, —  0 üpasïva, so said Bhagavat, - 'goes out, 
cannot be reckoned (§s existing), even so a Muni, 
delivered from name and body, disappears, and cannot be 
reckoned (as existing)." It further continues "8 - 
'For him who has disappeared there is no form, 0 Upasiva' 
so said Bhagavat, —  'that by which they say he is,
exists for him no longer, when all things (dhamma) have, 2 been cut off, all (kinds of) dispute are also cut off'
Existence according to the Suttas is in no way desirable.

1. Faustall V. (Tr.) —  Sutta Nipita (Sacred Books of the East Series), p.198. - 1073.2. Ibid, p.199 - 1075.
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They do not seek some kind of existence or continuation 
of existence even in the Dharmakaya as do the Mahayanists. 
It is clearly stated in the Magandiya sutta —  (The 
inward peace is explained) -- rt5. - Not by (any philoso
phical) opinion, not by tradition, not by knowledge', - 
0 Magandiya, so said Bhagavat, - 'not by virtue and 
(holy) works can any one say that purity exists, nor by 
absence of (philosphical) opinion, by absence of tradi
tion by absence of knowledge, by absence of virtue and 
(holy) works either; having abandoned these without 
adopting (anything else), let him, calm and independent 
not desire existence."^

On the contrary, Schayer describes a Buddhist
saint of the Mahâyâna sect in the following way —  "The
Buddhist saint, the Arhat, not to mention a Buddha, stands
as high as heaven above the world; he does not despise
the world but he also does not love it; he "pities" it
only, and again not the Christian sense of fellow-feeling
and of ebing inside the sinful world, but from without,
as an outlooker who has himself escaped from the misery
and looks down on striving humanity in the full conscious-

oness of his own further immunity from suffering." A 1 2
1. Fausb'áll —  Sutta-Nipita (Sacred Books of the East), p.ieo/verse 839._2. Schayer —  Mahâyâna Doctrines of Salvation, p.18.
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similar description of the Arhat is obtained in the 
Mahapadina Sutta (7).̂

The two distinguished schools of Mahâyânism are 
the Yogâcâra and the Madhyamika school. The Yogicaras 
denied existence of the external world.

The Yogâcâra or Vijnānavada - Nirvana :
The llaya-vijnana of the Yogicaras thus forms the 

ultimate background and sourse of the phenomenal existence 
The phenomenal world becomes a manifestation of the 
eternal Slayavijnâna which undergoes only internal changes 
It is only an existing entity (vastumātra). S. Radha- 
krishnan describes it in the following manner —  '‘The 
Ilaya is free from diversity, though its phenomena are 
innumerable in space and time. The highest state which 
transends all opposites, in which the positive and the 
negative are one and the same (Bhāvābhāvasamānatā) is 
called by the Yogâciras Tathatâ (Tathatā) pure being.
The Tathatā is described thus —  "This is the transcen
dental truth of everything, and is termed Tathatā, because 
its essential nature is real and eternal. Its nature is

1. See DÏgha Nikâya.
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beyond the reach of language. It is indefinable. -
Vasubandhu."*- It is beyond all words and attributes. It
is the universal abode of all and therefore, escapes all
particularization. Asanga says —  "It can neither be
called existence nor non-existence. It is neither such
nor otherwise. It is neither born nor destroyed. It
neither increases nor decreases. It is neither purity
nor filth. Such is the real lakšana or nature of the

2transcendental truth." It is further said —  "Pure 
being or tathatā is called Âlayavi^nâna in its dynamic 
aspect, when it is combined with the principle of 
individuation or negativity. The moment we make pure 
being into vijnana or cit, we introduce the element of 
individualism. The alaya has difference at its own 
heart.” Suzuki also explains the relation between the 
Alaya and the Tathatā suchness clear in the following 
way —  "The Alaya, however, is not a particular pheno
menon, for it is a state of suchness in its evolutionary 
disposition and, has nothing in it yet to suggest its 
concrete individuality. When the manas finds out its 
error and lifts the veil of Ignorance from the body of
1. Radhakrishnan S. —  Indian Philosophy.Vol.I.p.640.2. Ibid, p.640.3. Ibid, p.640.
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the ilaya, it soon becomes convinced of the ultimate nature 
of the soul', so called. For the soul is not individual, 
but supra-individual.” -̂ The state of suchness or Tathati 
is thus the ultimate existence which is free from all 
kinds of differences and contradictory qualities. It 
lies at the heart of everything and manifests itself in 
all the particular phenomena. It possesses consciousness 
and is spiritual in nature. The Mahiyanists develop a 
more elaborate notion of the Dharmakiya from this ilaya 
Vijnlna; and regard the Dharmakaya as the end of all 
life. It is the consummation and perfection of the 
phenomenal existence. The concept of Dharmakaya is a 
special and extremely significant contribution of liahi- 
yinism.

Dharmakaya seems to be a modified form of Tathati
or Suchness. The Tathati gets transmuted into a more
elaborate form which is known as the Dharmakiya. Suzuki
distinguishes the two thus —  "Dharmakiya as understood
by the Mahiyinists, not an abstract metaphysical principle
like Suchness, but it is living spirit that manifests

2itself in nature as well as in thought.”

1. Suzuki D.T. —  Outlines of Mahiyina Buddhism, p.165.
2. Ibid, p.223.



248
The word Dharmakâya is usually translated by the 

western scholars by "Body of the Law" meaning by the Law 
the doctrine set forth by Sâkyamum, the Buddha. The 
etynuological meaning of the word Dharmakâya is as follows. 
—  Dharma from dhr - to hold, to carry, to bear - then 
"that which carries or bears or supports" and then that 
which forms the norm, or regulates the course of things", 
that is ’law*. Institution, rule, doctrice, then duty, 
justice, virtue, moral merit, character, attribute, essen
tial quality, substance, that which exists, reality, 
being etc. English word is 'law' or 'doctrine'."^ In 
Mahayanism Dharma means in many cases "thing", "substance" 
or "being", or "reality", both in its particular and in 
its general sense. It Is also many times used in the 
sense of law or doctrine. Kaya may be rendered "body" 
not in the sense of personality, but in that of system, 
unity and organized form. Dharmakâya is a combination of 
Dharma and Kaya and means the organised totality of 
things or the principle of cosmic unity, though not as a 
purely philosophical concept, but as an object of the 
religious consciousness. The Avatamsaka Sutta gives a 
comprehensive description of it -- "The Dharmakâya, though

1. Suzuki D.T. —  Outlines of Mahayana Buddhism. p.22l.
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manifesting itself in the triple world, is free from 
impurities and desires. It unfolds itself here, there and 
everywhere responding to the call of Karma. It is not 
an individual reality, it is not a false existence, but 
is universal and pure. It comes from nowhere, it goes to 
nowhere, it does not assert itself, nor is it subject to 
annihilation. It is forever serene and eternal. It is 
the one, devoid of all determinations. This body of 
Dharma has no boundary, no quarters, but is embodied in 
all bodies. Its freedom or spontaneity is incomprehensible, 
its spiritual presence in things corporeal is incompre
hensible. All forms of corporeality are involved therein, 
it is able to create all things.”1 The Dharmakaya is 
immensely full of intelligence, though it is devoid of 
any particularity. It is an all-pervading principle and 
is present in each and everything of the world. There is 
nothing where it is not present. It is universal and the 
resting place of all, and hence it is free from all 
contraries and opposites. Asanga in his Mahayana 
Samparigraha describes the Dharmakaya in the following 
words —  ”...the Dharmakaya or the Body of the Tathāgata, 
or the body of Intelligence, whatever it may be designated,

1. Suzuki D.T. -- Outlines of Mahayana Buddhism, p.223.
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is not a mere philosophical abstraction, standing aloof 
from this world of birth and death, of joy and sorrow, 
calmly contemplates on the folly of mankind; but it is a 
spiritual existence which is "absolutely one, is real and 
true, and forms the raison de etre of all beings, trans
cends all modes of upaya, is free from desires and 
struggles for (compulsion) and stands outside the pale of 
our finite understanding." From this description the 
Dharmakaya appears similar to the Brahman preached by the 
Upanisads. It is the source and end of all things and 
all things are only its manifestations. Suzuki describes 
Dharmakaya thus —  "Dharmakaya is like and unlike Christian 
God and the Brahman; but it is not transcendental like 
the former and Impersonal like the latter. The world is 
a manifestation of it. The Dharmakaya is on the contrary, 
capable of willing and reflecting or to use Buddhist 
phraseology, it is Karunā (love) and bodhi (intelligence) 
and not the mere state of being."•*• The most well-known 
Mahayana philosophers Asanga and Vasubandhu describe the 
Dharmakaya as possessed of the following characteristics, 
(i) The Dharmakaya is free and absolutely unrivaled in 
its activities. It is unique and supreme, (ii) It is

1. Suzuki D.T. —  Outlines of Mahayana Buddhism, p.46.



absolutely free from all intellectual and affective 
prejudices, (iii) All its activities are spontaneous and 
are not the outcome of any external compulsion. Its 
activities spring from its own will, (iv) It possesses 
all eternal virtues in their perfection. It serves as 
the ultimate norm of all the things and activities of the 
world. It represents the perfection of all things, (v) It 
is also the inexhaustible physical and spiritual wealth.
It possesses infinite varieties and richness, as it is in 
everything and everything is its manifestation, (vi) It 
also exhibits intellectual purity in being most universal 
and general; it is free from the onesidedness of particulars, 
(vii) It moves all the earthly beings towards itself in 
Nirviņa. It represents the ultimate unity of all -things.

The Dharmakaya is not an abstract metaphysical 
unity and a dry and bloodless entity, but it is a living 
thing possessing even certain emotions of love. Suzuki 
describes it —  "But the Dharmakaya, infinite in love and 
goodness, is incessantly managing to bring this world- 
transaction to a happy terminus. Every good we do is 
absorbed in the universal stock of merits which is no more,



nor less than the Dharmakâya. Every existence, great or 
insignificant is a reflection of the glory of the Dharma
kâya and as such worthy of its all-emhracing love."I The 
Dharmakâya is full of profound love for all beings. Every 
one of us partakes something of it in ourselves, and every 
one is destined to attain Buddhahood when our individual 
human intelligence (Bodhi), is perfectly identified and 
absorbed in that of the Dharmakâya and when our earthly 
life becomes a realisation of the superior of the Dharma
kâya. It does punish our wrong deeds and does not allow 
the Karma to be exhausted unless its fruits are borne; 
but even then through all these odds it ever directs our 
lives towards the actualisation of its will and at the 
same time it ever stretches its hands to receive all in 
its embrace. The Dharmakâya thus being immanent in every
thing pushes every thing towards itself from within and 
drags to itself all the beings serving externally as the 
norm or ideal.

The Mahayâna Buddhism also projects Nirvāna as the 
end of all life and existence; but the idea of Nirvāna 
undergoes a complete change in the hands of the Mahàyânists.

1. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, p.233.



Their Nirvāna becomes a positive entity and state of perfect 
enlightenment and illumination rather than one of darkness 
and extinction. "Nirvana", writes Suzuki "according to 
the Buddhists, does not signify annihilation of conscious
ness nor a temporal or permanent suppression of mention 
as imagined by some; but it is the annihilation of the 
notion of ego-substance and of all desires that arise 
from this erroneous conception. But this represents the 
negative side of the doctrine, and its positive side 
consists in universal love or sympathy (Karuni) for all 
beings."'1' Thus negatively it liberates us from the narrow 
sphere of egoism and from the shackles of evil passions 
and positively, it leads us into the heart of the Dharma- 
kaya by absorbing us in it. And unless the former happens 
the latter cannot take place. Unless one frees oneself 
from the narrow limitations of his ego he can never 
realise the universal love and goodness. One cannot 
experience the joy of the highest universalisation of his 
personality unless he breaks through his limited egoism.
The Mahiyinists preached the cultivation of universal love 
and compassion for all beings in the form of Nirvana and 
thus made optimism conquer pessimism, life death, light

1. Suzuki D.T. —  Outlines of Mahayina Buddhism, pp.50,51



darkness. They denied ultimate existence to the particular 
as separated from the Dharmakaya but assured the particu
lars permanent place In the Dharmakaya. The individual’s 
negation means the abandonment of his limitations and 
separatism but it achieves its eternal life and perfection 
in its absorption in the infinite Dharmakaya.

The Madhyamlka - Nirvana s
The Madhyamlka school of Buddhism belongs to Mahā- 

yanism. The Madhyamikas are known as the Nihilists or 
Sarvavaināsikas because they did not believe in the 
existence of any Reality. They were known as Sunyavadins. 
The Madhyamikas believed that everything is void in the 
sense that nothing possesses its own independent nature 
by itself (svalaksana).

The ultimate Reality of the Madhyamikas is called 
the Absolute which means only a relational existence. 
According to Nāgārjuna Nirvāna does not mean absolute 
nothingness, because it is simply inconceivable.'1' Simi
larly Nāgārjuna further says —  "Nirvana not an Ens"
(being). Nirvāna to the Madhyamikas is neither non-exist
ence, nor is it existence and is not subject to decay
1. Stcherbatsky Th. —  The Conception of Buddhist Nirvana. p.190.
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and death.^ Nāgārjuna seems to be justified in holding 
that the Nirvana cannot be existent since whatever exists 
is subjected to decay and death and is perishable. More
over, if it exists, it will have to be produced by some
thing else and as the existence is the Absolute, the 
Ultimate Reality, it is impossible to conceive any thing 
beyond it. Any attempt to explain it in terms of some
thing else will involve the grave fallacy of regressus- 
ad-infinitum. Similarly, going ahead Nāgārjuna argues 
that if the Ens or the Being exists, it must not lack 
substratum. Its essence must be included in itself. But 
if Nirvāna does not exist it is likely to be mistaken
for non-existence. But Nagirjuna refuses to reduce it

2than to non-Ens or nothing. Thus, Nagarjuna describes 
the Nirvāna or the Absolute as that which is neither 
existent nor non-existent, nor both existent and non
existent, nor different from both non-existence and

3 -existence. Moreover, the Absolute or the Nirvana cannot
both be non-existent and existent at the same time.

If Nirvāna were both existence and non-existence 
at the same time, it would be a logical contradiction-in-
1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna. p.190.2. Ibid, p.193.3. Ibid, p.198.
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terms, leading to the identification of Bandha and Moksa.
It being a system of relativity and interdependence and 
interrelatedness of things, it cannot be described either 
as the finite or infinite, sentient or insentient, identical 
or different, real or unreal. It cannot be described in 
any of the finite categories of understanding. It trans
cends all such categories. Our incapacity to understand 
and to describe it in any of our familiar terms should 
not compel us to reduce it to nothing or void. Nothing 
can be asserted about the nature of the Nirvāna.^ The 
Ultimate Reality, the Absolute, which is the Nirvāna, 
evades all its descriptions and remains above all des
criptions .

The Nirvāna as conceived by the Madhyamikas is 
negatively not any of the relative and changing things, 
but it is not also positively non-being. It is a myste
rious thing which is beyond imagination and description.

S.Radhakrishnan quotes Nāgārjuna from his works 
and thereby likens the Absolute of the Madhyamikas to 
that of the Upanisads. He says —  "Nāgār^una admits the 
existence a higher reality, though with the Upanisads he

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvāna.p .210.



considers it to be not an object of experience. "The eye
does not see, the mind does not think, this is the highest
truth, wherein men do enter. The land wherein the full
vision of all objects is obtained at once has by the
Buddha been called the Paramārtha, or absolute truth,
which cannot be preached in wordsGoing ahead he
further quotes Kumlrajlva, commenting upon Nāgārjuna and
suggests that the Nirvāna (Śunyata) must be a positive
existence at the back of all the phenomenal existence,

2serving the latter as its substratum. Such is the 
Madhyamika Nirvāna. S. Radhakrishnan compares it with 
Hamilton’s unconditioned or Spencer’s inscrutable power 
and on account of its relational character, it is some
times compared with that one of Plotinus, with the sub
stance of Spinoza, and with the neutrum of Schelling. 
Schayer describes the Nirvāna as ’’this ’Negativism' should 
in no way be identified with mere denial of any thesis 
is proved in the epitheton ornans of Subhuti, who is 
always described as araņa-vihārin which Walleser very3aptly translates as "one abiding in strifelessness."
Thus the state of Nirvāna seems to be free from the

1. Radhakrishnan S. —  Indian Philosophy.Vol.I.p.662.2. Ibid, p.663.3. Schayer Stanislav —  Mahâyâna Doctrines of Salvation. p.39.



unceasing change and strife of the phenomenal life.
Schayer writes —  ’’This shows that the Mahiyanist does 
not deny the existence of objects, but he considers them 
unreal, he is not interested in them, and does not take 
them seriously, just in the same way as no one would 
dream of tarrying in an enchanted city, or of mistaking 
an effigy for the person itself, or a portrait for the 
original."^ Thus the Nirvāna ultimately means to be 
free from all relative thought. Thought is dualistic 
based upon the relation of the subject and object which 
can never reveal the real nature of the Absolute which is 
indescribable. The liidhyamikas adopt the middle path by 
avoiding the two extremist positions. Due to avidyi 
(ignorance) the phenomenal and related world appears.
Avidyi is the principle of relativity. In fact, all 
things in their nature have śunya or void for their 
essence at their heart. The world is caused by the false 
play of avidyi which is inherent in the human mind. This 
ignorance makes us believe that the phinomenal world is 
real and thus becomes the root cause of deception (Miyi) 
and suffering. Schayer says —  “It becomes especially 
the kind of ignorance that fails to understand the highest,

1. Schayer Stanislav —  Mahiyina Doctrines of Salvation, pp.42,43.
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completest truth —  i.e. emptiness is not accessible to
ordinary human knowledge, thought; and that logical
deduction therefore, represents both the "falling-away
from emptiness” and suffering."1 Thus, in Nirvana nothing
is to be gained except the cessation of all suffering.
Schayer says —  "One sees that the Mahâyâna is quite
indifferent to the "what" of revelation. Its quest is
not for pure truth or for the satisfaction of the impulse
of exact critical understanding, but primarily for the

2liberation from suffering." The knowledge which according 
to the Madhyamikas leads to the attainment of Nirviņa is 
not a knowledge of the full details, it is no positive 
knowledge - but it is the suspension of all knowledge 
through the destruction of all views and of all opinions. 
The ultimate knowledge is of Nothingness. it is to 
understand nothing but to know that Nothing exists. Thus 
Nâgârjuna describes the state of Nirvāņa as "Our bliss 
consists in the cessation of all thought, In the quies-

3cence of Plurality." It becomes obvious from the above 
description that the knowledge of the relative and 
evanescent existence of all the things and that the
1. Schayer Stanislav —  Mahâyan Doctrines of Salvation, pp.46-49.2. Ibid. p.5l.3. Stcherbatsky Th. —  The Conception of Buddhist Nirvana.

p .208.
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Absolute is free from all such relativity leads to the 
cessation of all dualistic thinking and thus to the highest 
state of Nirvāna. Nirvāna is not a theoretical knowledge 
but an actual experience of stopping all knowledge.
Schayer writes about it —  *iln this quest *Strifelessness* 
and 'Universalism1 touch each other because a theoretical 
attitude is irrelevant, and for this reason salvation is 
possible even for the weak and simple-minded; and also the 
reverse, because salvation must be universal, therefore 
knowledge as contained within limitation, becomes meaning
less."^ Buddhism provided salvation to all men irrespective 
of their higher and lower capacities to understand the 
nature of the ultimate metaphysical Reality. The Nirvāna 
of Buddha was accessible to all persons because it did 
not require the highly complicated knowledge of the 
Reality but only the stoppage of all knowledge, to under
stand that Nothing really exists. Buddhism, therefore, 
had a universal appeal. The Nirvāna, to the Madhyamikas 
does not mean elevation to a higher plane but it simply 
means the dissolution of the cosmic phantasmagoria and 
thus to be totally out of the fluxional phenomenal world 
and to rest into utter thoughtlessness and absolute

1. Schayer Stanislav —  Mahâyâna Doctrines of Salvation. p.51.
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silence, with the realization that nothing contains its 
existence in itself and therefore, nothing exists in the 
real sense; all existence is a product of avidya and is 
tantamount to Maya and hence everything existing is 
unworthy of our attention, interest and devotion. It is 
a state of desirelessness and thoughtlessness. It is a 
state of unspeakableness and beyond the grasp of human 
thought. It is not even Self-realization because Self is 
a relative term related to the non-self. Every finite 
and relative thing disappears there. What remains behind, 
one cannot know and describe. It is a unique experience 
by itself.

Notwithstanding their disbelief in the ultimate 
personal God, the Buddhists gave supreme importance to 
moral actions and the doctrine of Karma. They were not 
therefore, crude materialists like the LokSyatas. The 
Buddhists did not believe in the existence of an eternal 
and transmigrating Self, even then they are known to be 
spiritualists, for the very simple reason, that they believed 
in the efficacy and in the superior value of moral actions. 
Stcherbatsky explains the position of Buddha in the 
following way —  '‘Between the Materialists who denied 
retribution and the Eternalists who imagined a return to 
a pure spiritual condition, Buddha took a middle course.
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From the Eternalists he borrowed the doctrine of a gradual 
accumulation of spiritual merit through a series of 
progressing existences but he was averse to their doctrine 
of an eternal spiritual principle."1 The succession of 
births was meant for the gradual purification and moral 
purge of the individual to be worthy for the final attain
ment of liberation or Nirvāna. Nirvana is the cumulative 
result of the moral transformation and the progressive 
purification of the individual.

The doctrine of Karma implies that it is solely the 
individuals responsibility to attain liberation. The 
individual has to prepare himself by all the necessary 
moral observances for the final state of Nirvana. Buddhism 
gives importance to every individual person for the attain
ment of liberation. Individuals could not be released 
from their bondage by any external power or person. The 
destiny and perfection of each individual lay in his own 
hands. Buddha could not be conceived as the redeemer of 
humanity in the real sense. Redemption has to be acquired 
by oneself with nl;; one*s strenuous moral efforts.
Schayer explains the position of Buddha in this respect

1. Stcherbatsky Th. —  The Conception of Buddhist Nirvana.p.2.



in the following manner —  "For, although Buddha appears 
as Teacher and Deliverer of mankind, yet the salvation of 
each individual is entirely dependent on his own self. 
Buddha shows the way and necessary attitude, but does 
not himself interfere with the process of salvation or 
liberation. In the same sense it is true that one may 
entirely think away the person of Buddha without Buddhist 
teaching ceasing in any way to be all that it has ever 
been."̂ -

Buddhism stresses the need of cultivating the moral
virtues to reach the final state of Nirvāna. The practice
of moral life totally transforms one's being from within
and from without and thus one becomes a renunciate in the
real sense. Rhys Davids says —  "The Buddhist salvation
was held to consist in a change of heart, a modification

2of personal character to be attained to in this world."
The actual living of moral life is absolutely necessary 
for one who seeks Nirvāna. It is the very precondition 
for the attainment of Nirvāna. Buddhism emphasises the 
need of right knowledge and right practice of those moral 1 2

1. Schayer Stanislav —  Mahâyâna Doctrine of Salvation. 
p.17.

2. Davids Rhys —  Buddhist Suttas (The Sacred Books of the East Series). Vol.XI - Mahasudassana Sutta.Intrd. p.243.
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principles for being fit to experience the state of 
Nirvāna. Buddhism prescribed the noble eightfold path 
(ariyo atthangiko Magga). The eightfold path leading to 
the attainment of Nirvāna consists in the following eight 
things. (1) Right views (2) High aims (3) Right speech
(4) Upright conduct (5) A harmless livelihood (6) Perse
verance in well-doing (7) Intellectual activity (8) Earnest 
thought.1 The seven kinds of wisdom preached by Buddhism 
(Satta Bogghangā) are (l) Energy (2) Thought (3) Contem
plation (4) Investigation (of scripture) (5) Joy (6) Repose 
and (7) Serenity. The life that is prescribed for a 
seeker of Nirvāna is one of a mendicent and a renunciate.
The seeker of Nirvāna must become free from all kinds of 
desires, passions, insistence and consciousness. Sir 
Monier Williams describes Nirvāna in the following way. 
•'Nirvāna - *a state of a blown-out flame' - complete 
extinction of three chief fires - of lust, ill-will and 
delusion, and a total cessation of all evil passions and 
desires, especially of the desire for individual existence 
(name and form). Following on this is the state of release 
from all pain and from all ignorance, accompanied by a

1. Davids Rhys —  Buddhist Suttas_(The Sacred Books of the East Series). Vol.XI. Mahānibbāna Sutta.Ch.TII - 63.
2. Ibid. Ch.III - 63.
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sense of profound rest - a state achieved by all Arhats 
while still living in the world (a state unchangeable 
state of conscious beatitude).... Nirvana then is not 
necessarily the annihilation of all existence. It is 
the absence of Kiesa as in the Yoga system and corresponds 
very much to the Brahmanical Apavarga - or of Vatsyiyana's 
sarvaduhkhachechheda.ttl

By properly controlling the sense organs one must
be free from the sensuous attractions and keep the mind
free from the mental disturbances. The inner calm can
be enjoyed only when one becomes free from the desires

2that make men uneasy. The Dhamroapada contains a large 
number of moral injunctions, preaching freedom from lust, 
passion, hatred, egoity, envy, attachment, sense-enjoyment 
and positively the practice of love and compassion for 
all, purity, serenity and tranquillity of mind. The 
Mahanibbina Sutta preaches four meditations on (i) body
(ii) sensations (iii) ideas and (iv) reason and chara
cter. Buddhism like Yoga stresses the need of concentra
tion and meditation on the ultimate principle by stopping 
the functioning of other states of consciousness. The 1 2

1. Viilliams Monier —  Buddhism, p.139.
2. Max Muller (Tr.) —  Dhammapada. (Ch.XIX - 66) Verses 271,272.



Dhammapada says —  "Stop the stream valiantly, drive away 
the desires, 0 Brāhmaņal When you have understood the 
destruction of all that was made, you will understand that 
which was not made."1 By practising all these virtues 
the mind becomes free from the various mental states that 
make men restive. It is a positive experience of tran
quillity. "A': Bhikkhu who has entered his empty house, 
and whose mind is tranquil, feels a more than human delight 
when he sees the law clearly." ... "As soon as he consi
dered the origin and destruction of the elements (Khandha)
of the body, he finds happiness and joy which belong to

2those who know the immortal." From these verses it 
clearly seems that in Nirvāņa there is a positive and 
unadultered joy and happiness of a unique character. Even 
though it is free from all states of consciousness it is 
profoundly filled with the tranquil and calm joy of a 
supramundane category.

Such a perfect person who reaches Nirvāna is known 
as an Arhat. The word Arhat is derived from the root 
Arha - to deserve. Arhat is the most deserving person of 
Nirvāna. Arhatship is open to all. Monier-Williams

1. Dhammapada. 26/383.2. Ibid. 373,374.
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describes the Arhat in the following words —  11... the 
Arhat is perfect, freed from all pain (nishklela), from 
all the ten fetters, from all attachment to existence 
(üpâdâna) whether on earth or in heaven; and from all re
creative Act-force. He has already entered Nirvāna, and 
while still living, he is dead to the world. He is the 
Jïvan-mukta ‘emancipated man’ of the Yoga. By the force 
of the fourth Dhyana he has gained the Abhijnis (Abhinni), 
or 'transcendent faculties of knowledge', the inner eye, 
inner ear, knowledge of all thoughts, and recollection of 
previous existences, and the extraordinary powers over 
matter called Iddhi (= Riddhi). In short he is Asekha 
•one who has nothing to learn.Thus the Arhat is the 
perfected human being and is like the Jīvanmukta of the 
Vedanta. He is free from the Karma force and is the 
supreme knower. The Buddhists imagine a hierarchy of the 
perfect spiritual persons. Firstly there is the state of 
the Simple Arhat - who attains perfection through his own 
efforts but through the teaching of Buddha; but he cannot 
teach it to others. At a higher stage above the Arhats 
are the Pratyeka Buddha or solitary saint who attains 
perfection only for and by himself without the help of

1. William Monier —  Buddhism, p.133.
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any other Buddha. Even above the pratyeka Buddha, there 
is the superior state of the Supreme Buddha - once a 
Bodhisattva. He has perfect knowledge and enlightenment; 
he has practised all virtues through the extinction of 
all passions. His bodily existence also becomes completely 
extinct (Parinirvina). In that perfection of all Arhat- 
ship ends and he becomes capable of being a Saviour, - 
not as god sent, but by teaching men how to save them
selves .

The Buddhists make a distinction between Nibbana 
and Parinibbāna. The Parinibbāna is the ultimate state 
and Nibbāna seems to be the penultimate state of perfection. 
Paul Dahlke tries to give a clearcut distinction between 
the two. About Nibbāna he writes —  "Nibbana means nothing 
but a condition of perfect freedom from desire. That 
heart has reached the final goal of all which, upon the 
ground of perception of the true nature of things, through 
the knowledge of Not-I, has so completely loosed itself 
from everything that it no longer has any desires.... And 
thus with Nibbana the true condition of eternal rest and 
changeless, birthless safety is eternally attained."1

1. Dahlke Paul —  Buddhist Essays, p.85.



It is worthwhile to see how Paul Dahlke contrasts 
Parinibbana with Nibbana. He writes —  "Parinibbana is 
only Nibbana free from this corporeality; Nibbana, from 
which this body has been dried up, withered away; sorrow- 
lessness without an organ by which to become aware of 
itself —  that is, the transition of sorrowiessness into 
changelessness - perfect peace. As sorrow is simply the 
concept of transiency as coloured by the individual, so 
sorrowlessness is nothing but the concept of timelessness 
while still coloured by the last dregs of this individua
lity. Nibbana is the timeless, so long as it finds its 
echo in the individual. Parinibbana is the timeless —  
pure, uncoloured, unbesmirched of individuality.*1̂  Prom 
the distinction between the two Nibbānas drawn above, it 
appears that they are the two forms of Mukti - one the 
JĪvanmukti and the other Videhamukti. Parinibbana seems 
to be akin to Videhamukti, the highest possible attainment 
which cannot be even touched by the space-time categories. 
It is said that in the Parinibbana even the consciousness 
of nothingness itself disappears. The Yogâcâra Mahayanists 
change the original nature of Nirvana by depicting it as 
a positive state of bliss and fulfilment. Suzuki says —

1. Dahlke Paul -- Buddhist Essays, p.08.
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"This moral practice leads to the unalloyed joy of Nirvana, 
not as the tranquillisation of human aspirations, but as 
the fulfilment or unfolding of human life."^ Thus to 
certain Buddhists Nirvana is not the extinction of con
sciousness and Karma but a complete absorption in the 
higher reality of Dharmakaya - in which one remains immortal. 
According to Vijnānamātra Sâstra Nirvāna is characterised 
by four features —  (i) eternality - nityatâ, (ii) bliss - 
possessed of sukha, (iii) self-acting - possessing ātmā 
its own intrinsic nature and (iv) pure - in and out - 
áuchi. In the same place we obtain the two main types of 
Nirvana - one the Upādhisesa Nirvāna - imperfect and 
conditioned liberation and the other Anupādhisesa Nirvāna 
-- the absolute and pure Nirvāna - free from all adjuncts 
and conditions. It is said that perhaps the satisfaction 
of ending the long and toilsome journey of the worldly 
life at the end of the last life itself remains for ever. 
C.H.S.Ward writes -- "The possibility of bringing this 
long and toilsome journey to an end, of escaping from 
'the wheel of life' on which he has been whirling since 
time began, gives him a sense of satisfaction, exaltation 
and peace, which words cannot express. The certainty that
1. Suzuki D.T. —  Outlines of Mahâyâna Buddhism, p.341.
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this is his last existence,brings to him exquisite happi
ness. He enjoys this wonderful experience now and when 
the body dies he will have reached Parinirvāņa - dreamless 
peace."̂ - This remark of Ward is extremely significant.
Out of the furiously raging controversies about the nature 
of the state of Nirvāna, it is very difficult to say 
anything definitely. But one thing is certain, that the 
very idea and experience of ending for ever the worldly 
life full of pain and suffering and which has been running 
for ages together, might bring relief and infinite 
contentment which itself constitutes Nirvāna. Such a 
final satisfaction at the end of the toilsome journey 
of the samsara itself remains for ever and therefore, 
the Buddhists seem to be justified in calling it eternal 
peace, calm, tranquillity and quietude. At least nega
tively as there is no-more-becoming, the very experience 
of such relief itself means the exquisite peaceful 
contentment. If Nirvāna is not any special joy or 
bliss, it is at least the ultimate satisfaction experienced 
at the termination of the last miserable life and a 
permanent cancellation of a new toilsome life.

Thinking about the possibly happy or painful state 
1. Ward C.H.S. —  Buddhism. Vol.I. p.98.
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of Nirvana Poussin very cautiously suggests the indiffer
ent nature of it as both the views are fraught with their 
consequent evils. He writes —  “If Nirvana be a happy 
state, the monk would strive for Nirvāna as one would 
strive for a paradise, and he would accordingly miss it; 
he would reach at death some paradise, an enjoyable but 
transitory paradise. If Nirvāna be annihilation, Nirvāna 
would again inspire desire or abhorrence; in both the 
cases, sanctity is impossible. Anxiety and speculation 
concerning the life after death (antagrāha paramārsa) 
is one of the five heresies. A monk will reach sanctity 
and Nirvāna, without knowing what Nirvāna is, and for 
this very reason that, owing to this ignorance, he remains 
free from the desire of existence (Bhavatrsņā), free 
from the desire of non-existence (Vibhavatrsņā) î "I do 
not long for life; I do not long for death." ... We 
believe that the most exact and the most authoritative 
definition of Nirvāna is not annihilation, but'unqualified 
deliverance', a deliverance of which we have no right to 
predicate anything."-*- Nirvāna cannot be properly under
stood by vigorously continuing the various controversies 
as Nirvāna escapes them all; perhaps stopping thinking
1. Poussin D.L.V. —  The Way to Nirvāna, p.131.
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about it and stopping to put it in the rigid frames of 
thinking, it is the easier way to know its real nature 
of Nirvāna.

The Mahayinists refuse to remain fully content
with the attainment of Nirvana only for the individual.
They were the men who came ahead to help all the needy
and helpless in their task of attaining the Nirvāna. As

• dait is said in the Mahap^na Sutta, one should look from 
above at the world which is drowned in the grief of birth 
and life by overcoming all passions, attachments and 
sufferings with love and compassipn for all as though 
one looks on the surrounding land standing on the peak 
of a high mountain.^ Thus the-individual completely 
forgets his own particular existence, relinquishes his 
limited personality and liquidates his separate existence. 
He no more exists as a particular individual. He complete
ly negates himself. No more does he aspire anything for 
himself and does he exist for his personal happiness.
He is no more interested in his personal gains. He rises 
beyond his personal happiness and pain. He is no more 
pleased by his gains nor is he afflicted by his personal 
loss. Nothing remains for him as his own. He, as a
1. Dîgha Nikâya Part II. - Mahāpadāna Sutta - 7.
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separate individual becomes a non-entity. His egoistic 
life is for ever relinquished. That is his Nirvana. It 
does not mean at the same time the disappearance of his 
body. He lives but not for himself. He lives like a 
JĪvanmukta. The Mahiyanists depict their mukta or 
liberated individual as one who himself becomes free 
from his personal desires, aspirations, passions and 
egoism; but over and above that he lives a life which is 
dedicated for betterment and elevation of the other 
people who suffer, are helpless and stand in need of 
his assistance. He looks upon the suffering people with 
profound compassion and love. He showers his sympathies 
and love upon them and helps them gradually to rise 
above their rotten lives. He acts not as their saviour, 
and deliverer but as their guide and teacher. He bears 
goodwill towards all and ill-will towards none. He is 
moved by their afflictions and sufferings and hence bears 
for ever sympathy and compassion for them. He looks 
upon the weaklings of the world with the motherly affection 
and tries to heal their wounds with the delicate hand and 
tenderly heart of the mother. He universalises himself 
and lives for others. He refûses perfection that has 
come to himself as he is moved by the altruistic motive 
of living for all. He refuses to enter the final Nirvana
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so long as he fellow beings remain suffering in Samsara.
He is prepared to undergo even numerous births for the 
uplift and betterment of the teeming millions. There 
lies the greatness of the Mahayana saint. He then lives 
as a part of the great Dharmakaya. He becomes an 
embodiment of perfect love, sympathy and peace. He stands 
firm like a rock ever prepared to face evil. He acts 
like the divine healer who relieves the weak and the 
meek from their pains. He stands as an embodiment of 
selflessness, peace, purity, tranquility, freshness, 
tenderness, excellence and grandeur and preaches with 
all modesty the great doctrine of universal peace, 
universal love and universal brotherhood.



Chapter V

ATMAN and MOKSA In Jainism

Jainism represents a powerful reaction against the 
orthodox Brihmanic religion. Jainism represents a revolt 
against the old Vedic sacrificialism. The Vedic religion 
had been degraded at that time. In the name of sacrifices 
to be offered to Gods to appease them serious atrocities 
were being committed. Clrvlkism and Jainism are called 
anti-Vedic schools for this reason that they resisted the 
Brihmanic aggression on other castes and that they fought 
against the Brihmanic practices of perpetrating atrocities 
in the name of religion and God. Jainism was simultaneous 
with Buddhism and both preached the principles of love and 
sympathy. Jainism like Buddhism strove to do away with 
class distinctions based upon birth and occupation and 
thereby to combat the Brihmanic arrogance and aggression. 
Jainism did not completely abolish the class distinctions 
but it did not attach to the classes the original 
religious sanctity of Brlhmaņism. Jainism denounced like 
Buddhism the authority of the Vedas; and it did not believe
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also in God* Jainism is therefore atheistic and anti- 
Vedic; however it retained some of the features of the 
Brahmanic religion. As A.Barth describes it —  "The 
Jainas, like the Buddhists, reject the Veda of the Brahmanas, 
which they pronounce apocryphal and corrupt, and to which 
they oppose their own Ańgas, as constituting the true 
Veda. —  They observe caste distinctions without attaching 
religious significance to them."'1' Like the Buddhism, the 
Jainas did not admit the existence of a creator or God 
because they thought it to be unnecessary. They could 
explain the world without God. According to them, the 
world is eternal. Another reason for the denial of God 
must have been their dislike for the Brahmanic predominance 
which exploited God for its own supremacy. Mrs.Sinclair 
Stevenson describes the causes of the Jain revolt against 
the Brahmanic supremacy in the following manner. Jainism 
raised voice against the caste-hierarchy and made the way 
to turn ascetic easier, more practicable and accessible to 
the persons of all castes. According to Jainism any 
person who accepts the Jain-creed can turn a wandering 
mendicant at any stage in his life: and that Moksa can be

cvU,attained bŷ persons irrespective of their castes provided
1. Barth A. —  The Religions of India, p.143.
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that they lead that type of life which is prescribed by 
Jainism. Stevenson describes the reason why the reformers 
like the Jainas and the Buddhas must have felt dislike for 
the sacrificial Vedic practices. She writes —  MThe faith 
of the woodland peoples inspired them with the idea that 
all things -> animals, insects, leaves and clods —  were 
possessed of souls; and this, together with the growing 
weight of their belief in transmigration, gave them a 
shrinking horror of taking life in any form, whether in 
sacrifice or sport, lest the blood of the slain should 
chain them still more firmly to the wheel of rebirth. So 
they came to dislike both creed and the pretensions of 
their own priests, and the times were indeed ripe for 
revolt

Jainism shares some features of Buddhism, but it 
does not believe in universal impermanence like Buddhism. 
It believes that inspite of the incessant change that is 
going on the world there is something stable which remains 
identical. Buddhism denied the existence of any substance 
or substratum against which change would be going on for 
ever. Jainism does not maintain that there is something

1. Stevenson Sinclair —  The Heart of Jainism, pp.4,5.



278

which does not admit change, on the contrary it maintains 
that inspite of the incessant change and changing attri
butes there remains something that persists* The substance 
is that which persists in and through its own qualities 
and modifications. Thus the substance and its attributes 
are inseparable. There cannot be a thing without qualities 
nor can there be qualities without the substance. A 
thing is defined as that which has many qualities. 
(Anantadharmltmakam vastu.)

Jainism recognises nine categories of fundamental 
truths. .The nine categories of Jainism are (1) JÏva
(ii) AJĪva (iii) Punya (iv) Pipa (v) Āsrava (vi) Samvara 
(vil) Bandha (viii) Nirjari and (lx) Moksa. Jainism 
interprets the whole world in terms of these nine categories.

The whole universe is analysed into the two ever
lasting and uncreated independent categories of Jīva and 
AJĪva. The JĪva is the enjoyer and AJĪva is the Jada or 
the things enjoyed. The Jīva has consciousness while the 
AJĪva is devoid of consciousness but it can be perceived 
with the sense organs. The Jīva is the conscious agent, 
that which desires, enjoys pleasures and avoids pain and 
reaps the fruits of actions. This division between the
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Jīva and Ajîva does not correspond to Ī and not-I. All 
animates. things, those which have the vital principle in 
them and those that are capable of auto-movement possess 
the soul or Jlva according to the Jainas. S.Radhakrishnan 
writes —  "Jiva and ajîva do not correspond to I and not-I. 
It is an objective classification of things in the universe 
that underlies the distinction of jlva and ajîva.”1

It is said in the Sarvadarsanasamgraha that the 
Jīva alone is conscious and the ajîva has no consciousness.̂  
Hemlcirya describes the Jīva or soul as follows —  "It 
performs different kinds of actions, it reaps the fruit 
of those actions, it circles round returning again; these

Oand none other are the characteristics of the soul."
The Jain Jīva or soul is not momentary or it is not ever 
changing every moment as the Buddhist Self is; because in 
that case the possibility of the enjoyment of the actions 
of the Self here on the earth or in the heaven cannot 
be maintained. If the doer does not remain the same and

1. S.Radhakrishnan —  Indian Philosophy. Vol.I. pp.314-15.
2. Sarvadarsanasamgraha. p.67. Tatra bodhitmako jlvah t 

ab odhâtmakas tvaj īvah.
3. Sarvadars
3. Bhandarkar R.6. —  Search for Sanskrit Mss .in 1883-84.p.106.
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permanent how can the actions belong to it and how will it 
be able to reap the fruits of its actions? The soul as the 
doer (Karti) and the soul as the enj oyer (bhoktà) must 
therefore, be the same* If the Soul changes every moment 
as the Buddhists hold, then the possibility of pertaining 
of the actions to it and enjoying their fruits will have " 
to be abandoned. In order to avoid this absurdity the 
Jainas hold that, the Jlva or soul is permanent. If 
the permanence of the soul be not admitted, some one will 
be the doer of actions and some other will be the reaper 
of their fruits.1 Therefore it becomes necessary that one 
who does a deed previously, enjoys its fruits subsequently 
and that the results of actions must be perpetrated on the 
doer of the actions and not on any other person who does 
not perform the actions.

There are infinite Jlvas. Each animate being 
possesses a soul or Jlva. The Jlva is essentially consti
tuted of consciousness and it is the sentient principle 
in every animate thing. It is separately possessed by each 
animate object} the animation of every animate object is 
due to the presence of the Jlva. Pudgala which means matter

1. Sarvadarsanasamgraha. p.48. Nahyetatsambhavatanyah 
karoti anyobhuńkta iti.
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which is termed as a-jlva is completely devoid of conscious
ness and animation or the vital energy and hence, it 
stands in direct contradiction to the JĪva. But even though 
they possess contrary attributes they are not completely 
separated from each other; on the contrary they are related 
very closely and are separable only in the state of libera
tion. à s  Nahar describes it —  "the difference (between 
Jiva and ajīva is not absolute one. They are related to 
each other as subject and object. They are not incompatible. 
They are related to each other in an organic unity. Soul 
is subtle substance."'*’ Nahar and Ghosh further distinguish 
the two in following words —  "Pudgala matter has weight 
and fills the space; but the essence of soul is conceived

oin self-consciousness absolutely devoid of any materiality."

About the Innumerable number of these Jlvas Nahar 
further writes —  "This soul-substance of the Jainas is 
not a single all-pervading reality without a second of its 
kind to stand by it. There is an Infinity of these souls.
And though true it is that an Infinite number of these has 
become free from the turmoils of the world; yet there 
remains cm infinite number struggling for freedom; for if
1. Nahar and Ghosh —  An Epitome of Jainism, p.278.
2. Ibid, p.278.
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infinity is taken from infinity the remainder is infinity 
itself.”1

The soul is not an exclusive possession of human
beings according to Jainism. It allows the soul principle
to extend to all the living things of the universe. As
Nahar explains the range of existence of the souls —  "It
is these souls in plasms that lie scattered in every nook
and corner of the universe and each is the doer of good
or bad deeds to reap the consequences of which each takes
the repetition of births and deaths according to the merits
of its own Karma, and thus traverses through the various
grades of samsara. Heaven, Hell or purgatory or ultimately
release itself from the fetters of bondage by the dissipation
of its own Karma whereupon it becomes pure and perfect and

2fixed as it were in the regions of Aloke."

The soul is eternal in its pure form but while it 
is in the cycle of samsara it seems to possess beginning 
and end; it seems to be born and dead. Nahar writes —
"Thus we see a reality, the soul has no beginning nor end; 
but viewed with the light of its own states or grades of 
existence, it has a beginning and an end —• and herein lies
1. Nahar and Ghosh —  An Epitome of Jainism, p.279.
2. Ibid, p.279.
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the reason why the soul is stated to be both with and 
without form* So long as it has to go round and round 
through the repetition of births and deaths it has a form. 
But viewed with the light of bliss and beatitude which it 
attains to by being freed from Karma, it has no form.
For, if on the one hand, the soul is to have a form by 
the virtue of its own, then it cannot be dull insentient 
matter —  pudgala devoid of all consciousness and inte
lligence (jnijacaitanya or sambīta); on the other hand, if 
it be absolutely formless then by the virtue of its being 
free from all activities too (kriyâràhitvat), bondage and 
freedom would become Incompatible with its own nature and 
samsara too would be impossible and there would, therefore, 
be no necessity for teachers to impart instructions on the 
real nature of the soul nor for scriptures enjoying duties 
which are required to be performed for the attainment of 
Nirvinam sintam."1

The Jlva or soul is a Dravya or elementary substance 
which is uncreated. Hence it ought to be called eternal. 
The Sarvadarsansamgraha describes also the Bhinnabhinna 
relation between the soul and knowledge. The soul on the 
one hand cannot be identified with knowledge nor can it be
1. Nahar and Ghosh —  An Epitome of Jainism, p.280.



284
completely separated from knowledge.3- Thus even though 
consciousness caltanya is the natural and essential 
characteristics of the Jīva, knowledge or Jnina is not so 
because it depends upon the particular state in which the 
soul appears. The form and degree of the knowledge that 
it possesses depends upon the particular avastha or condi
tion in which it exists. Therefore, the knowledge as 
possessed by the soul is variable and relative to the 
particular position that it occupies. Hence such a variable 
characteristic cannot be said to be its permanent and 
essential characteristics. Therefore the JĪva or soul is 
said to be bhinnābhinna neither entirely identical nor
entirely different from knowledge. It is both one with

2and different from knowledge. The relation between the
• 3soul and knowledge is not one of samaviya (inherence).

Without consciousness it cannot know and discriminate and
will and therefore* cannot be legitimately held
responsible for doing deeds and cannot be consistently
made to reap the fruits of its deeds. The doer and the
envoyer must be the same so that the results can be

1. Sarvadarsanasamgraha —  p.69. Jnānadbhlnno na nabhinno 
bhinnibhinnah kathancana.

2. Ibid.p.69.
3• Syidvadamanj ari• p.48•
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attributed to the doer himself as he has willed them.
J.Jaini writes about the soul —  "The soul is a Dravya,
therefore, like every other Dravya it is eternal. Its
peculiar attributes are perception and knowledge. It is
different from Karma or matter and therefore, immaterial.
It has identified itself with matter; therefore it assumes
a body, to which it must fit. It is responsible for its
Karmas, because it has the power to get rid of them all.
It must reap the harvest of all seeds that it has sown;

vw , _and therefore, must remain̂ the field of samsara, or cycle
of existences. And still all these evils are self-assumed;
and in its pure condition the soul is siddha."^

Most important noteworthy feature of the Jain 
doctrine of soul is that the size of the Jïva or soul 
changes according to the size of the body which it occupies. 
If the body that it occupies is big the soul becomes even 
as big as an elephant and, if the same enters the body of 
an ant it compresses itself and assumes the smallest size 
of the ant. Thus the sizes of the soul are variable, and, 
they depend upon the sizes of the bodies which they occupy. 
The same soul thus becomes small or great as the case may 
be. The soul-substance is regarded so much subtle that
1. Jaini Jagmanderlal —  Outlines of Jainism, p.18.
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it is infinitely compressible and infinitely expansible 
so that it can fill any body that it happens to occupy as 
a result of its acts. The same soul which is one's as big 
as an elephant becomes as minute as an ant. Such an idea 
is no doubt open to serious objections. In case a body 
loses some of its parts or if in case it gets deformed it 
will result in a damage to the soul also because it is co
ït erminus with the body. Just as the body is subject to 
birth and death and various modifications the soul also 
will be subject to these alterations and may share many 
deformities along with the pudgala —  the bodily substance.

It is said in the Dravya-Saipgraha —  "According to 
Vyavahira Naya, the conscious Jiva, being without 
Samudghita, becomes equal in extent to a small or large 
body, by contraction and expansion; but according to 
Niścaya Naya, (it) is existent in innumerable Pradesas."1

According to Jainism the soul in its impure state 
possesses the following nine properties which have been 
enumerated by Jaini —  (l) The soul lived in the past, is 
living now, and shall live for ever. (2) It has perception

1. Ghosal S.C. (Editor) —  Dravya-Samgraha —  P»'(|gy 
The Sacred Books of the Jains.
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and knowledge. (3) It Is immaterial i.e. it has no touch,
taste, smell or colour. (4) It is the only responsible
agent of all its actions. (5) It completely fills the body
which it occupies, e.g. that of an ant or an elephant.
(6) It enjoys the fruits of all its Karmas. (7) It wanders
in Samsara. (8) It can become in its perfect condition
siddha. (9) It goes upward.1 The Jainas recognise two
kinds of souls; i.e. the Samsārin and the Siddha Jivas.
The Siddha JĪva is the liberated soul and the Samsārin Jiva
is the soul in bondage, it is also called the mundane soul;

2and it is combined with Karmic matter. S.Dasgupta also 
describes the soul in the following way. He writes —
"The soul in its pure state is possessed of infinite 
perception (anantadarśana), infinite knowledge (anantajnāna), 
infinite bliss (ananta sukha) and infinite power (ananta 
vlrya)• It is all-perfect. Ordinarily however, with the 
exception of a few released pure souls,all other jivas 
(samsārin) have all their purity and power covered with a 
thin veil of Karma —  matter which has been accumulating 
in them from beginningless time."0 The Sarvadarsansamgraha 
defines the Samsārin JÏvas as that which passes from birth 
to_birth.^_____
1. Jaini J. —  Outlines of Jainism, pp.17,18.2. Ibid. p.17.3. Dasgupta S. —  A History of Indian Philosophy. Vol.I.p.189.
4. Sarvadarsanasamgraha. p.70.
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The soul in bondage (samsatrl) passes from birth to birth 
in search of unending bliss and happiness. In its worldly- 
state it is devoid of such bliss but it is fully capable 
of realising it in its perfect and liberated state. It 
tastes various fruits —  bitter and sweet of the worldly 
acts but does not feel contented with them; it ultimately 
rests in the eternal bliss of perfection (mukta). The JĪva 
possesses in addition to the five powers belonging to the 
five senses of touch, taste, smell, sight and audition, 
three powers known as Bala Prana which are —  " ...bodily
power (Kayabaļa), speech (VaČanabaļa) and mind (manabaļa)• 
The ninth Prana Ânapâna prana gives the powers of 
respiration; and the tenth prana, Âyu prana, is the 
possession of the allotted span of life during which the 
3Ïva has to sustain a particular bodily form.1 It is 
said in the Dravya-Samgraha —  "According to Vyavahâra 
Naya, that is called JĪva, which is possessed of four 
Pranas, viz. Indriya (the senses), Bala (force), Âyu (life) 
and the Āņa-prāņa (respiration) in the three periods of 
time (viz. the present, the past and the future) and 
according to Niśchaya Naya, that which has consciousness 
is called Jiva.^2____________________  •_________
1. Stevenson Sinclair —  The Heart of Jainism, p.96.
2. Ghosal S.C. —  Dravya-Samgraha. pp.4,5. The Sacred Books of the Jainas.
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Jainism possesses quite an elaborate and thorough

going classification of Jïvas. The Jïvas are broadly divided
4Linto the intelligent (saman̂ ka) and unintelligent (amanaska). 

The samanaska Jïvas are those who are samjnin or capable 
of receiving education and instruction and the amanaska 
are those who are incapable of receiving the samjnâ in the 
form of education and instruction and of imitating actions 
of others. The samanaska Jlvas are those that are capable 
of thinking in terms of the goodness and badness of actions,
i.e, discrimination. They can reflect over the nature of 
actions and can discriminate good from bad, right from 
wrong. In this category fall the Gods (Devas), the 
Gandharvas and human beings.*̂  Umaswamin also divides the 
Saņsārin Jïvas broadly into two classes —  as the Trasas 
and the Sthavaras. The earth, water and vegetables belong 
to the category of the Sthavaras and fire, air and those 
who are possessed of two senses belong to the category of

O  pthe Trasas. But the Sarvadarsansamgraha states that the 
names —  Trasa and Sthāvara are given according to the 
peculiar types of functions which those things do. The 
Trasa Jïvas are those who are governed by the Trasa
1. fiarvadarśanasamgraha. p.70.
2. ümiswamï —  Tattvirthadhigama Sutra —  2/31 p.42,2/14 p.42.



290
activities; and Trasa Karma is defined as a mixture of the 
good and bad.1 The Sarvadar!anasaingraha clearly states 
that the samanaska JÏvas belong only to the class of the 
Trasas and even among them to the class of those that 
possess five senses. The Commentary of the Sarvadarsa- 
samgraha, further states that the Sthavaras are those that 
exercise the aśubha —  bad Karma.

The Trasas are classified according to the number 
of sense organs; the organisms possessing two senses 
(Dvïndriya), three sense organs (Trïndriya), four sense 
organs (Caturindriya) and those with five sense organs .
S. Dasgupta gives the list of the Jlvas classified on L 
the basis of the number of sense organs. He writes —  "The 
lowest class consists of plants, which possess only the 
sense organ of touch. The next higher class is that of 
worms, which possess two sense organs of touch and taste. 
Next come the ants etc. which possess touch, taste, and 
smell. The next higher one that of bees, etc. possessing 
vision in addition to touch, taste and smell. The 
vertebrates possess all the five sense organs. The higher 
animals among these, namely men, denizens of hell, and the

1. Sarvadarsanasamgraha. p.70 (Com.)
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gods possess in addition to these an inner sense organ 
namely manas by virtue of which they are called rational 
(samjnln) while the lower animals have no reason and 
are called asamjnin."1

The Jainas Invest all the things of the universe 
with spirit or the Jīva. Even the things like stones and 
brldks which are only Sthaviras or immovable things are 
imagined to be possessing soul. All the things of nature 
which appear to and are called inanimate by an ordinary 
man, seem to be possessed of Jlvas to a Kevali and thus 
Jainism holds a kind of pan-spiritualism —  the whole 
universe is invested with the spirit. The Sarvadarsana- 
samgraha also states —  "That is the Prithvījīva who accepts 
the Prithivī as his body." Nothing is without the soul 
though the degree of the expression of the soul is varying 
in the various objects of the world, the whole world with 
its objects is possessed of the JÏva in some form. Vege
tables, winds and cyclones, fire, heat, electricity and 
magnetic force, dew drops and fogs, stones and bricks also 
possess the soul, though at the lowest level. As we ascend 
higher in virtue of the number of sense organs we find that
1. Dasgupta S. —  A History of Indian Philosophy. Vol.l.p.l90.
2. Sarvadarsanasamgraha. p.70. (Com.)
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gradually the worms, beeches, earthworms, ants, bugs, moths, 
wasps, scorpions, mosquitoes, gnats, flies, locusts and 
butterflies and the hell beings, lower animals, human 
beings and demigods — > all these small and big things possess 
soul though not visible to all. Thus we find it is a 
kind of pan-spiritualismj nothing in the world is devoid of 
the soul or Jlva.

It appears that as all the things are possessed of 
souls and soul has a definite nature of consciousness and 
bliss, all things are manifestations of one spirit which 
is omnipresent and the same in all. But the Jainas do not 
reduce all the particular finite souls to one single 
spiritual principle or universal self; they, on the 
contrary, maintain the existence of infinite independent 
souls. Stevenson clearly sounds a warning against such a 
confusion. She writes —  "They also differ, of course, 
from the Vedāntists, who believe in one all-Soul, not in 
numberless individual souls like these

The Jains divide the Samsārī Jīvas also according
to sex. There are male Jīvas, female jīvas and the neuter
Jīvas. In fact the sex does not belong to the essential
1. Stevenson Sinclair —  The Heart of Jainism, p.98 (foot note)•
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nature of the Jiva; it is a physical adjunct with which the 
abstract principle of sentience, i.e. the Jīva is associated, 
while living in the earthly life. The Tattvārthadhigama- 
sutram of Umaswamin or the Sarvadarsanasamgraha does not 
mention this division of the Jīva according to sex. This 
division is obtained in the Heart of Jainism* by Stevenson. 
Similarly she mentions the division of soul according to 
the place where it was bom. According to this division 
there are four possible Jīvas. The JĪvas born in hell are 
called the Nārakī; those that are born in a state lower 
than human and inhabiting the bodies of insects, birds, 
reptiles, animals, or plants are named as Tiryańc; Manusya 
are Jīva born as human beings; and those who are born as 
spirits, whether gods or demons.1

Thus the Jainas make an exhaustive classification 
of the Jivas on the basis of various physical differences; 
the division of the Jivas is not a real metaphysical 
division, it has no bearing on the substantial nature of 
the Jīva, but these differences are differences of the 
physical bodies in which the Jīva is embodied. There is 
a very complicated and detailed classification of the 
Jīvas —  but it is not of use for our metaphysical purpose.
1. Stevenson Sinclair —  The Heart of Jainism, p.97.
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Like other Indian Philosophical systems Jainism also 

holds that the JÏvas in the Samsārī condition are in bondage 
and that they become Siddhas when they attain liberation or 
teoksa. According to Jainism the Jiva remains in bondage 
so long as it is in contact with the Karmic matter. The 
Karma matter actually sticks to the JĪva and thus it keeps 
the Jiva in bondage or bandha. The Jainas call this parti
cular phenomenon of the influx; of the Karmic matter into 
the soul,the Âsrava. As Jaini says —  "The actual investing 
of the soul by the Karmic matter which has flowed into it 
is called bondage.”1 It is further said in the Dravya 
Samgraha that the soul gets modified by the influx? of the 
Karma-matter into it. It states -- "The modification of 
the soul by which Karma gets into (it), is to be known as 
BhavaSrava, as told by the JÎva, and the other (kind of 
Âsrava) is the influjo of Karma."1 2 The Âsrava is the cause 
of the bondage of the soul. The two main kinds of bondage 
are the Bhāva-bandha and the other is the Dravya-bandha. 
Jaini writes "The psychical condition which allows this 
is called bhāva-bandha. It corresponds exactly to u 
Bhāvāsrava, and arises from false belief, want of character

1. Jaini J. —  Outlines of Jainism, p.39.
2. Ghosal S.C.(Tr.) —  Dravya Samgraha —  29 - p.71.
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etc. ... —  The actual mingling of Karmic matter with the 
particles (pradesas) of the soul is dra^ya-bandha.” The 
Karma has a material form. There are atoms of Karma which 
are extremely fine and subtle; and the Karmic atoms stick 
to the soul as oil sticks to cloth. The Karmic atoms cover 
the soul and soil its pure form. Thus the mental disposi
tion for the reception of certain Karmic influx on the 
soul forms the primary and the major condition, of the 
pollution of the soul by the Karmic matter. The Bhâvabandha 
operates as a precedent condition of the Dravyabandha• The 
actual extent and intensity of the coalescence of the 
Karmic matter with the soul is determined by the former 
mental disposition. The subjective aspect of bondage 
conditions the objective part of it.

The particular way in which the dravyas'ambandha or 
dravyasrava takes place is very peculiar according to 
Jainism. Jainism holds that their relation is one of 
identity or Tadatmya just as water and milk mix up with 
each other indistinguishably. Nahar and Ghosh write 
-- "Bandha is coalescence of the soul and Karma matter 
like milk and water.S.Dasgupta expresses the relation 
between the two in the following words —  "The actual
1. Jaini J. —  An Epitome of Jainism, p.544.
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connections of the Karmas with the soul are like the stick
ing of dust on the body of a person who is besmeared all 
over with oil. Thus Gunftratna says —  "The influxs of 
Karma means the contact of the particles of Karma matter, 
in accordance with the particular kind of Karma, with the 
soul, just like the sticking of dust on the body of a 
person besmeared with oil. In all parts*of the soul there 
being infinite number of Karma atoms it becomes so completely 
covered with them that in some sense when looked at from 
that point of view the soul is sometimes regarded as a
material body during its samsara stage."1 The same is

• 2 said in the Sarvadarsanasamgraha*

Jainism recognises four kinds of bondage or bandha; 
they are the Prakriti, Sthiti, Ânubhâga and the Pradeśa 
bandha. The Dravya Samgraha says —  "Bandha is of four 
kinds, according to the subdivisions viz* Prakçti, Sthiti,
Ânubhâga and Pradeśa. Prakrti and Pradeśa are (produced)

- - 3from Yoga; but Sthiti and Anubhâga are from Kaisâya."
Thus bondage is classified in four ways —  The Prakrti 
bandha is bondage according to one*s nature; the nature of
1. Dasguptâ S. — Ĥistory of Indian Philosophy. Vol.pp.193-94* 
2* SarvadarSanasamgraha. p*75*
3. Ghosal S.C. —  Dravya Samgraha. p*33/82.
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the bondage which arises from our action depends upon the 
nature of our actions; if the doer is by nature bitter and 
sharp so will be his Karma and its bondage; if he is sweet 
and pleasant so will be his bondage. Bondage according to 
Sthiti is according to duration; it may last for any length 
of time —  extending to even thousands of years. The 
bondage depends also upon the intensity or Anubhaga; it may 
be fast and loose, sharp and acute and with angularities.
The Pradeśabandha refers to the different parts of the 
soul to which the Karma particles attach themselves. The 
duration of stay of any Karma and its varying intensity are 
due to the nature of the Kasayas or passions of the soul.
It is really queer and difficult to connect together the 
two entities —  the soul and the Karma pudgala vitally when 
the soul, the cognitive and cogitative soul has nothing in 
common with the latter —  the Karma which actually penetrates 
into the soul and remains at one with it.

The Jainas further recognise eight kinds of Karmas; 
as the influx of Karmas affects the soul in eight different 
manner. The eightfold Karmas are thus -- (i) the jnānā- 
varanîya, (ii) the darlanāvaraņlya, (iii) the Vedaçïya,
(iv) the mohanïya, (v) the iyu, (vi) the nama, (vii) the 
gotra and the (viii) antarâya.
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The JnanivarariÎya Karma prevents our receiving mental 

illumination. The Jnanivaranlya Karma is further subdivided 
into eight more classes. The Jnânivaraçlya Karma not only 
impedes us in gaining true knowledge and sound learning, 
but actually gives rise to false and hurtful knowledge and 
misuse of the intellectual powers. It comprises of 
Matiajńana, Śruta ajnina etc.

The Darsanavaranlya Karma prevents our beholding the 
t r u t h . I t  obstructs our realisation of the final 
truth. The Vedanlya Karma makes us experience pleasant or 
sweet fruits or the bitter and painful results of our 
previous deeds. The Mohanîya Karma causes in us infatua
tion by means of worldly attachments and, indulgence of 
our passions. Because of the operation of this Karma one 
begins to consider the good things as unwholesome and the 
bad ones as wholesome. The lyu Karma fixes the length of 
time for a Jīva to spend in a particular form which has been 
given to VJ& by its Karma. It determines the span of life 
of the gods, human beings and the animals of the lower 
species. The Gotra Karma determines the caste in which 
a JÎva may be born and spend its life throughout the period 
of his existence. The Antaràya Karma is responsible for 
causing the puzzle and unwillingness in the mind of persons



to let go important and favourable opportunities for their 
uplift and betterment. It is called the hindering Karma 
as it hinders the right decisions at right times. These 
eight kinds of Karmas can further be comprised under two 
categories of Karma —  known as the Ghâtin and Aghltinkarma. 
The Jnânâvaranlya, Darsanâvaranîya, Mohanîya and the Antariya 
Karma are known as the Ghatin Karmas and the Vedanîya, Âyu, 
Nama and Gotra Karmas are known as the Aghâtin Karmas.
These all Karmas cause covering ivarana over the soul and 
the soul is thrown into delusion out of which the bondage 
arises. Bondage is of course primarily caused by ignorance 
or ajnàna about the real nature of the ultimate reality 
or truth. The removal of Karma from the soul enables the 
soul to enjoy peace and bliss which are in its 
nature.

Jainism holds that the Karma matter has extremely 
fine atoms which are imperceptible by the senses. It also 
holds that the Karmic matter actually enters the soul just 
as water enters into a boat through holes. These forty two 
main channels which are called Ssravas through which the 
Karma enters t̂he JĪvas; among these forty two seventeen 
are considered major ones.
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The Jainas maintain a peculiar view about the influx 

of the Karma into the soul. They hold that the Karmic matter 
enters a Jlva through the senses. Stevenson mentions these 
ways of entrance of the Karmic matter into the soul. A Karma 
may be good or bad, but every Karma produces attachment to 
the objects of experience into the soul and thus ultimately 
it makes one indulge into those experiences for ever.
Finally it leads to unbroken fetters and thus the Jlva 
cannot enjoy its original blissful nature. Stevenson 
mentions the Kana âsrava, Ânkha âsrava, Nâka Âsrava, the 
Jïbha âsrava the sparsa âsrava —  which mean the inflow 
of the Karmic matter into the soul through the ear, eye, 
nose, tongue and skin respectively.1 Similarly the Jainas 
also hold that the Karmic matter flows also through emotions 
(Kafâya)• These are four kinds of âsravas i.e. the Krodha 
âsrava, the Māna âsrava, the Mâyâ âsrava and the Lobha âsrava 
which put the soul into fetters and hinder the soul*s 
enjoyment of its blissful nature. The Jainas give a long 
and elaborate list of the ways by which the soul comes to 
be tied to the earthly life. They also recognise the 
éubha and the Asubha âsrava —  through which good and evil 
Karmas enter into the soul. If one obtains good influence 
1. Stevenson Sinclair —  The Heart of Jainism, pp.139-40.
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by meditating upon the Tïrthankara, Instead of good Karma 
merit or punya flows into it. The various kinds of isravas 
are nothing but those ways by which one comes to be attached 
to the things of earthly life, which create in him attach
ment and false impressions. It makes him experience 
pleasurable or painful experiences and thus, he moves conti
nuously in the circle of birth and death. The original 
peace and tranquility of the JĪva is lost and, thus he 
continues to exist in bondage. So long as one remains under 
the influence of Karma one has to experience the good or 
evil fruits of it and, thus remains for ever unsteady and 
unhappy.

The root cause of the JĪva’s falling into bondage 
is subreption or Mithyatva. The subreption is like the 
nescience of the Vedanta. It consists in false identifica
tion of soul and Karma-matter and their attributes. It 
consists in wrongly attributing those qualities to the soul 
which do not belong to it as its essential nature. It is
caused by wrong ascription of qualities to the soul, in

uW<Jk~ aArsupposing the soul to be that whA-oh it is notiin reality.
. A- ^at 11-1. The Sarvadarsaiļsamgraha states that bondage arises 

out of influx of the Karmic matter into the soul because of
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wrong-perception (mithyadarśana).1 The soul in its essential
nature is free and does not partake either in bodily pleasure
or in pain. It is free from such modifications in its real
state. It is said by Nahar and Ghosh —  "It is in reality
neither fettered nor tainted wifch any of the blemishes;
neither it is in reality the agent of any deed nor the envoyer
of any fruits thereof. But by subreption it becomes an
object to itself through the other media of organism and
senses and introspection and thereby appears as the Jlva
Bhoktâ and Karti. The energy is provided by the mind stuff

2which is bereft of intelligence and intellectuality."
The same authors make it clear further by saying that this 
subreption (mithyatva) is itself Ajnina and that it can be 
removed not by good Karma or any kind of Karma since Karma

ocan generate only Karma and nothing else. Jainism shares 
the view of the other Indian Philosophical systems that the 
root cause of bondage and misery is ignorance, nescience or 
subreption and that one can attain deliverance from this 
bondage by acquiring real knowledge of the soul. That 
self-realization is the path of liberation; that Moksa can 
be attained by right knowledge of the soul. 1 2 3

1. Sarvadarsanasamgraha. p.75.
2. Nahar and Ghosh —  An Epitome of Jainism, p.548.
3. Ibid, p.616.
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The aim of Jain philosophy is the same as other 

systems of Indian Philosophy have, and it is the attainment 
of Moksa or liberation. The JĪva in its samsirî state 
suffers various kinds of afflictions. It envoys pleasures 
as «ell as pains; but it never enjoys the unshakable peace 
for which it strives. All the earthly experiences which the 
JĪva feels are momentary; they are not everlasting. As all 
the experiences come to an end new-or their, in short or 
long periods, they cannot yield eternal peace and satis
faction. So long as one is bound to this earthly life he 
is under bondage; he is imprisoned in the fetters of attach
ments; so long one comes to attach himself to objects, he 
has desires and to those desires Karmas or actions are 
performed which in their turn bear their fruits which one 
has to experience in successive births. Thus, so long as 
one is bound by Karmas he keeps on revolving on the wheel 
of births and deaths and remains eternally under bondage.
The eternal peace and bliss for which he strives can never 
be attained so long as the operation of the Karma over the 
JĪva does not come to an end. Karma may be śubha (good) 
or Asubha (evil)• It may have pleasurable consequences or 
painful ones; but it can never terminate the earthly 
existence. On the contrary the bonds of earthly life get
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strengthened by the repeatedly performed actions. It has 
already been stated that bondage is due to Kithyatva or 
subreption or delusion, which arises out of ignorance about 
the real nature of things. As the soul's real nature is 
hidden from us by ignorance, the ignorance which produces 
false beliefs and delusion (mithyitva) when removed can 
effect liberation. As Nahar and Ghosh say —  "Karma and 
Knowledge are altogether opposite to each other in kind, 
but Karma does not stand in such relation of opposition 
to ner—science. Hence Karma cannot be said to remove ne
science (Ajnāna)• Nescience which means misapprehension, 
doubtful knowledge, can only be removed by knowledge alone 
and not by Karma.Thus a right understanding of the 
soul alone can deliver one from the bondage of the Jiva.
No Karma can bring to an end Karma* On the contrary.\cessation of the operation of Karma frees the soul for ever 
from the fetters which cause to him afflictions.

The Karma particles which penetrate into the soul 
prevent the pure perception of the soul of its own nature.
As S.Dasgupta describes, —  "In the samsara state on account 
of the Karma veils this purity is sullied, and the veils

1. Nahar and Ghosh —  An Epitome of Jainism, p.616
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are only worn out imperfectly and thus reveal this and that 
object at this and that time as ordinary knowledge (mati), 
testimony (|ruta), supernatural cognition, as in trance or 
hypnotism (avadhi), and direct knowledge of the thoughts 
of others or thought reading —  (manah paryaya).ttl Thus the 
particles of Karma-matter which adhere to the soul, make 
the soul obscure and dusty, they cause a kind of covering 
or veil (Āvaraņa) upon the soul and hence the soul falls 
into delusion and mistakes his own nature for something 
else which it is not in actuality. Therefore, the Jainas 
hold that Moksa can be effected by removing all Karma or 
veil of the Karma from the soul. (Sarvlvaraņa vimukti 
mukti) Complete deliverance from veil and covering of 
Karma is called moksa or emancipation. Thus as Nahar
says —  "Moksa is the emancipation of the soul from the

-  2 snares of Karma (Karmapasha)•"

Liberation or Moksa, thus, is not produced as a 
positive thing. It can -be only negatively be attained by 
making oneself free from the Karma or influencē of the 
Karma.

1. Dasgupta S. —  A History of Indian Philosophy.Vol.I.p.207.
2. Nahar and Ghosh —  An Epitome of Jainism, p.617.
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According to Jainism the Jīva is constitutionally 

free and potentially divine. The Jīva in fact is not the 
real envoyer of the earthly pleasures and pains nor the 
doer of actions. As Nahar and Ghosh say —  "Self is 
Niścaya Naya. It is in reality neither fettered nor tainted 
with any of the blemishes, neither it is in reality the 
agent of any deed, nor the envoyer of any fruits thereof.
But by subrepiton it becomes an object to itself through 
the other media of organism and senses and introspection 
and thereby appears as the Jīva —  bhoktl and kārtā."'*'
It is said that the soul in Moksa enjoys a state of pure 
and infinite knowledge (antajnâna) and infinite perception 
(anantadarśana). The Jīva is constitutionally free and 
the real bliss belongs only to the soul. It has been said 
in the commentary on the Dravya Samgraha —  "Really speaking 
Jivas only enjoy eternal bliss which is their essential 
characteristic. Therefore, according to Niśchaya Naya, a 
Jīva should only be regarded as an enjoyer of bliss result
ing from its characteristic of consciousness. But through 
the generation of attachment, aversion etc., Jivas attain 
such condition that they become ready for the assimilation 
of matter. It is only in such states of JĪvas that there is
1. Nahar and Ghosh —  An JSpitome of Jainism, p.548.
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an influx of matter in them. When there is such an influx 
of matter the Jīvas have to enjoy sorrow and delight, 
happiness and misery, as these are the fruits of Pudgala 
Karmas. Thus, really, a Jīva through its characteristic 
consciousness, is incapable of being affected by happiness 
or misery —  the fruits of material Karmas. It is only 
when matter assimilates itself with a Jīva that we see the 
fruits of material Karmas also in that Jīva and say that 
this Jīva is enjoying happiness or misery^the fruits of 
material Karmas. But it should be remembered that this 
enjoyment of the fruits of Karma by a Jīva is only apparent, 
but not real. Really speaking JĪvas enjoy bliss only, which 
is the resultant of its characteristic consciousness ."I 
Thus it is quite clear that the Jīvas are eternal according 
to the Jainas and that bliss is Inherent w^łr them; but it 
is obscured and distorted because of the assimilation of 
the Karmic matter into the Soul. In the state of emanci
pation the soul transcends the states of worldly pleasures 
and pains and enjoys its real original nature of bliss and 
knowledge. During the state of emancipation the soul gets 
completely detached from the Karma.

1. Ghosal S.C. —  Dravya Samgraha. Vol.I. The Sacred Books 
of the Jainas.
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Jainism thus pictures the state of Moksa not as 

something which is created anew by human efforts; but it 
is something like the recovering a lost object. Moksa 
according to Jainism means self-finding; it consists in 
recovering one's consciousness of soul which had been for
gotten or had become obscure due to delusion or subreption 
(Mithyatva). It consists in regaining one's lost self. In 
Moksa the soul enjoys in its perfection its original bliss
ful and omniscient state. It is a kind of self-rule where 
everything is pervaded and governed by one's own soul.
Nahar and Ghosh describe it as "For the Jains it is a kind 
of swarajyay self rule, a state of autonomy, pure and 
simple which every jïva instinctively aspires after to 
realize by tearing asunder the veil or the covering in and 
through the process of which the Ideal and realised 
complete deliverance from the veil and covering of Karma is 
called moksa.It is a kind of illumination where the soul is 
in its eternal purity. In this state the flame of the soul 
burns steadily without flickering and the Karma particles 
no more dare to touch it. The light of the knowledge of 
soul dispells the darkness of ignorance and delusion. It 
is a state of eternal rest and bliss. Thus when moksa is 
1. Nahar and Ghosh —  An Epitome of Jainism, p.609.
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attained the possibility of rebirth is completely brought 
to an end* One who attains to moksa becomes a Siddha a 
perfected being. Á Siddha is depicted by the Jainas as Mone 
without caste, unaffected by smell, without the sense of 
taste, without feeling, without form, without hunger, 
without pain, without sorrow, without joy, without birth, 
without old age, without death, without body, without 
Karma, enjoying an endless and unbroken calm."^

In order to attain such a state of liberation the
Jainas advocate the Samvara which is a process of arresting
the influx of Karmic matter into the soul. The flowing of
the Karma-matter into the soul has to be checked otherwise
there will not be any possibility of attaining moksa.
Samvara, therefore consists in stopping the inflow of the

2 .Karmic matter into the soul. The Samvara is twofold.
There is Bhiva-samvara and there is Dravya-samvara• The 
Bhiva-samvara is a kind of subjective mental preparation 
or the development of consciousness and voluntary striving, 
mental and moral, along certain lines which can arrest the 
further influx of the Karmic matter into the soul. It 
consists in developing a kind of indifference towards the 
worldly things and because of that further attachment to
1. Stevenson Sinclair —  The Heart of Jainism, p.169.2. Jaini J. —  Outlines of Jainism, p.40.
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the worldly objects can be checked; naturally the result is 
no new Karma sticks to the soul. The other kind of 
sanivara is Dravya Samvara or objective way of preventing 
the further influx of Karmic matter into the soul by actually 
shutting the channels through which the particles of 
Karma matter enter.

It is said in the Dravya Samgraha —  "The modifica
tion of consciousness which is the cause of checking israva 
(influx) of Karma, is surely Bhavasamvara, and the other 
(known as the Dravya samvara is known from) checking 
Dravyisrava.""*' It is further said in the commentary -ê 
it —  ".... the holes will allow influx (Jsrava) of water
(Karma) in a boat; but if these holes are stopped (sainvara),

-  2there will be no advent of water (Karma) in the boat (Jiva)." 
The actual stopping of the inflow of the Karma particles 
into the soul is known as the Dravyasamvara•

This inflow of the Karmic matter into the soul can 
be effected by observing certain preventive checks —  e.g. 
by practising non-injury to living things while walking 
(Irya samiti), by avoiding harsh and painful speech 
(Bhlsa-samiti), by avoiding food which would inflict pain
1. Ghosal 6.C. -- Dravyasamgraha. 34/p.84.
2. Ibid. 3Vp.85.
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on living beings (Esaņa samiti) i.e. by avoiding eating 
things which contain flesh or insects. Similarly, the mind 
has to be controlled (Manogupti) in chiefly three ways.
One must not indulge in passions like anger, anxiety, grief
r
6f Joy nor should one show a kind of partiality; one must 
wear equanimous attitude to all persons and show kindness 
to all; one must similarly observe Vacanagupti by observing 
complete silence or by speaking as little as possible. One 
must also practise Kayagupti —  bodily control, so that he 
may not harm anything in the world; it is further expected 
of a saint when he becomes a Kevall that he must maintain 
his limbs in the state of absolute immobility. The Jains 
thus lay excessive emphasis on the observance of the 
principle of non-injury to others, or the principle of 
non-violence. They look upon non-violence as the supreme 
religion. Similarly, in order to arrest the effects of 
Karma upon the soul the Jains preach Parisaha —  or 
endurance of hunger, thirst, heat and cold, sting, incon- x 
venient places. Jainism stresses the need of preparedness 
to suffer all kinds of hardships of food, lodging, 
reproaches, gains and losses, diseases, dirt, and Ignorance 
of others. He should develop a serene attitude towards all 
and should not allow himself to be perturbed or harassed 
by any of these hardships because of which ordinary men
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On the contrary Ja-intom preaches for a seeker of
liberation ©£: the necessities of practising positive virtues 

A

like forgiveness (Ksama) to all without feeling the least 
anger towards anybody for any offense; (Mardava) or humility 
and modesty towards all by controlling one's arrogance and 
pride. One must also cultivate (Ārjava) or simplicity and 
honesty by separating himself from every sort of intrigue 
or deceit in speech or action to fight cunningness.
Jainism does not preach the doctrine of 'Tit for tat' or 
the gospel of paying in the same coins to opponents. On 
the contrary, it preaches the noble path of overcoming evil 
with good, of conquerring evil with pure means. It believes 
in the efficacy of the precept of 'winning the opponent by 
love and forgiveness* or by 'changing the heart*. Jainism 
has much in common with Buddhism in so far as it preaches 
the gospel of universal brotherhood, universal love and 
universal compassion. Further the seeker of liberation is 
expected to be completely free from all greed (Nirlobhati)• 
He must not possess anything except his absolutely necessary 
clothes otherwise he may develop attachment to objects and 
thus Karma may overcome him and pollute his soul.1 
1. Stevenson Sinclair —  The Heart of Jainism, pp.144 ff.
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Jainism prescribes twofold path for the attainment

of Moksa. It is said in the Tattvirthadhigama sutra that
Moksa can be attained by means of austerity and Nirjari.1
The seeker of liberation must practise austerities by
controlling his body and speech (samyama), by telling the
truth, by practising purity and cleanliness (Śauca) of body
and mind, detachment -- not looking upon anything as his
own^and celibacy and chastity (Brahmacarya). The Tattvā-
rthādhigama sütra advocates the threefold path to reach
liberation. It says that the path of liberation lies in
right faith or perception, right knowledge and right 

2conduct. Thus Jainism is not ritualistic or only an ethical 
school but it believes that liberation can be reached by 
right knowledge and right conduct. Moksa thus lies in his 
own control. Man can become a siddha if he desires to be 
and if he tries to be so.

Jainism advocates twelve kinds of austerities in order 
to reach liberation. It divides the austerities into two 
parts —  (i) The exterior or physical austerity and (ii) 
the Interior or mental austerity. These austerities help 
the soul to get a clear insight into the real nature of
1. Tattvārthādhigama sūtram —  X.3. Tapasā nirjarā ca.
2. Ibid. 1.1. Samyagdarsana jnāna caritrāņi moksamirgah.



things. The external austerities or (bihya tapas) consist 
in controlling the physical nature of man. The six exterior 
austerities consist in fasting —  (Anaśana Vrata), Unodari —  
avoidance of full meals, Vrittisariksepa —  limiting the 
diet from the points of view of Dravya, Kila times, Ksetra 
(places) and Bhiva^ postures; renunciation of palatable 
articles and dainty dishes (Basatyiga), endurace of physical 
troubles regarding the hot and the cold, avoidance of 
temptation by control (samlīnata) over the operations of 
the sense organs on their respective objects.

The other part of austerities is interior austerity 
which prepares an individual to detach himself from the 
external allurements and to prevent the further Influx of 
the Karmic matter. It also helps the gradual purgation of 
the mind of the seeker of liberation. The interior austerity 
is known as the Antar-tapas. The interior tapas consists 
in confession, humility, charity, swadhyaya (intensive 
study), discrimination between the soul and non-soul and 
meditation (dhyana) and penance or repentance for the 
blunders that he has committed through negligence or pramâda. 
The exterior and the interior austerities^ constitute the
1. Nahar and Ghosh —  An Epitome of Jainism, pp.591-596



ethical code of the Jain sâdhus or the seekers of liberation. 
These austerities purify the individuals by burning the 
undesirable elements which act as hindrances in the path of 
the attainment of Moksa. These austerities when practised 
sincerely and honestly, help to arrest the further influx 
of the Karmic matter into the soul and its attainment of 
redemption becomes easier. The practise of such an ethical 
code naturally purifies the character of an individual and 
thus he can reach the final state with greater confidence 
and greater speed.

The other necessity of the attainment of moksa is 
the Nir̂ ara. Nirjari means dissipation or throwing off the 
Karma matter from the soul. It means the complete neutra
lization of the Karma-matter. The fetters of the soul may 
gradually wear out in a lengthy and tedious period. But 
Nirjarâ consists in deliberately casting off the Karmic 
matter or in hastening the ripening of the Karma and thus 
shedding it from the soul. As J. Jaini says —  "By removing 
the mind from the demands and Impulses of the body, and by 
mortifying the physical man through not listening to its 
greed and temptations, matter may be overcome and the soul 
freed from the bondage."^
1. Jaini J. —  Outlines of Jainism, pp.40,41.



Nirjarā may be Akāma or sakāma i.e. with a purpose 
or without a purpose. The natural maturing of a Karma and 
its separation from the soul is called Sa-vipika-nirjara. 
Inducing a Karma to leave the soul by means of a contrary 
Karma, or by means of ascetic practices is called a-vipāka- 
nirjarā (riddance without fruition).1 Just as a fruit may 
become ripe on the tree and then fall off from the tree or 
it may be plucked only when it is half ripe or even unripe, 
and then it be ripened by artificial means so also nirjara 
means destroying the Karma before it matures and bears its 
fruits in its regular course. The attainment of moksa can 
be hastened by artificially bringing the Karmas to an end 
and by completely detaching them from the soul for ever.

The Karma pudgalas while standing in some relation
with the soul assume various phases through successive
processes of transition according to laws that are inherent
in them. The Karmas are divided into four kinds. They
are —  Satta Karma, Bandha Karma, Udaya Karma, Udirna Karma
When the soul becomes free from the fourfold Karmas through
the processes of dissipation (nirjara) with the help of
right perception, right knowledge and right conduct, the
soul becomes omniscient (Kevalin) and realizes the final “ — — — — — — — — — — — — — — —1. Jaini J. —  Outlines of Jainism. p.4l.
2. Nahar and Ghosh —  An Epitome of Jainism, pp.585-86,87.
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State of liberation. As Nahar and Ghosh say —  "Having 
attained the Kevala jnana, the cause of forging fresh 
fetters of bondage being absent by virtue of samvara or 
stoppage, and nirjara being yet in the process of working, 
the jīvanmukta kevalin gradually becomes free from all the 
résidu*- of Aghitlya Karmas known as a Vedaniya, ayu, nima 
and gotra and thereafter attains to a state of bliss never 
ending and beatitude everlasting. The realization of the 
jīva of this, viz. his permanent state of being in knowledge 
and delight infinite is what is termed as Moksa, freedom or 
emancipation from the snares of Karma. And when the soul 
is thus liberated, it goes straight up to the Siddha sila 
or the region of the Free and Liberated at the summit of 
Lokākāsa. Speaking from the point of view of noumenal naya, 
a Siddha has no form whereof he is imperceptible by the 
senses, but viewed from the Vyavahâra stand point he has a 
shadowy form of a human figure which is but an embodiment 
of Right-vision, Right-knowledge and Right-conduct in and 
through which a jīva attains to a state of perfection, bliss 
and beatitude which is otherwise known omniscience and 
Freedom Absolute."1

1. Nahar and Ghosh —  An Epitome of Jainism, p.619
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The Dravya Samgraha recognises two kinds of moksa.

The Sutra runs as follows —  "The modification of the soul 
which is the cause of the destruction of all Karmas is surely 
to be known as Bhava-moksa and the (actual) separation of 
the Karmas (is) Dravya moksa* In the commentary of the 
above sūtra the concepts of these two kinds of Moksa are 
made clear. When a person is desirous of having liberation 
he attempts to have perfect faith, perfect knowledge and 
perfect conduct. Having perfect faith, knowledge and 
conduct, he becomes free from the four kinds of Ghitiya 
Karmas i.e. Jnanavaraņlya, Darsanâvaranîya, Mohanîya and 
Antaraya. The modification of the soul which leads to the 
destruction of the Karmas mentioned above is called Bhiva
moksa.... Dravya moksa consists of the separation of the
soul from the Aghitlya Karmas, viz* : Āyu, nama, gotra, and 
Vedanîya Karmas. Both these kinds of moksa together lead 
to perfect liberation.^

"Thus after attaining Kevala Jnlna, the cause pro
ducing bondage being absent and Nlrjara being present, a 
person becomes free from the remaining Karmas, viz. Vedanîya, 
Āyu, Nama and Gotra Karmas and thus being void of all kinds

1. Ghosal S.C. —  Dravya Samgraha. Vol.I. 37/pp.96,97.
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of Karma atains liberation" says Umaswamin. When all the 
Karma is completely burnt up and when nothing remains 
behind to transmigrate from one existence to another, the 
Jīva no more passes from one birth to another. Then the 
Jīva becomes eternally free from the cycle of transmigration 
and lies at rest in its own pure form. It then enjoys 
permanent bliss and shines in its own light. The root 
cause of samsārl jīva*s existence, Karma, being eternally 
destroyed, the soul rises to its supreme heights of the 
Lokakasa and rests there in its grandeur and glory of purity 
and perfection.

According to Jainism the liberated persons either 
men or women have to lead mendicants life, for, otherwise 
they cannot keep themselves free from Karma. The Jaina 
liberated persons are dispossessed of everything. They 
live by begging. They have driven from their heart all 
desires, passions, emotions, attachments, prejudices. They 
observe strict non-violence or non-injury towards all 
organisms, from men to the smallest invisible creatures.
They speak less, eat less and claim nothing. They have 
severed all bonds and ties. They seek nothing for the 
satisfaction of their senses because they have withdrawn 
them. They bear an equanimous attitude towards all and



treat all with compassion, love and serenity. Their minds 
are completely purged of sinful and selfish thoughts. They 
go beyond all finitude as they have realized the infinite 
nature of the soul. They enjoy highest bliss and are 
possessed of all knowledge. As Dasgupta points out —
11 ... the state of mukti is the state of the soul in pure 
happiness. It is also a state of pure and Infinite know
ledge (anantajnana) and infinite perception (anantadarśana)• 
.... In the state of release however, there is omniscience 
(Kevala-jnana) and all things are simultaneously known to 
the perfect (Kevalin) as they are. In the samsara stage 
the soul always acquires new qualities, and thus suffers a 
continual change though remaining the same in substance.
But in the emancipated state the changes that a soul 
suffers are all exactly the same, and thus, it is that at 
this stage the soul appears to be the same in substance as 
well as in its qualities of infinite knowledge etc., the 
change meaning in this state only the repetition of the 
same qualities."^ Nahar explains it most appropriately —  
"Thus we see a reality, the soul has no beginning nor end; 
but viewed with the light of its own states or grades of 
existence, it has a beginning and an end, and herein lies
1. Dasgupta S. —  A History of Indian Philosophy. Vol.I. p.207.
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the reason why the soul Is stated to be both with and with
out form. So long as It has to go round and round through 
the repetition of births and deaths It has a form. But 
viewed with the light of bliss and beatitude which it 
attains to by being freed from Karma, it has no form. For, 
if on the one hand, the soul is to have a form by the 
virtue of its own, then it cannot but be dull insentient 
matter —  pudgala devoid of all consciousness and intelli
gence (Jnana caitanya or sambita); on the other hand, if it 
be absolutely formless then by the virtue of its being free 
from all activities too (Krlyirahitvat), bondage and freedom 
would become incompatible with its own nature and samsara 
too would be impossible and there would therefore be no 
necessity for teachers to impart instructions on the real 
nature of the soul nor for scriptures enjoining duties 
which are required to be performed for the attainment of 
Nirvānām áantam."^

The Jainas regard complete renunciation as the pre
requisite of the experience of liberation. The Jaina- 
Sadhu must be entirely free from all kinds of attachments 
and should make use of nothing as his own. He should not 
1. Nahar and Ghosh —  An Epitome of Jainism, pp.279,280.
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use even clothes to experience complete freedom. The 
Digambara sect of Jainism holds that only the nudes or 
naked ones can attain final redemption. The Digambara 
Sādhus, therefore, move without any garment. They consider 
the (dik) or direction or air as their ambar or garment.
They hold that women feel ashamed of remaining naked, they 
cannot move naked, therefore, they can never reach libera
tion. According to Digambara sect women can never attain 
mukti or moksa. The other Jain sect known as the Švetambara, 
(wearing white garments) believes that women also by 
practising all the virtues prescribed by the Jain scriptures 
can attain Moksa. Stevenson quotes Banarsl Diss in the 
following passage which throws light upon the importance of 
nakedness for redemption. "Jaina monks are naked because 
Jainism says that as long as one entertains the same idea 
of nakedness as we do, he cannot obtain salvation. One 
cannot, according to Jain principles, obtain Moksa, as 
long as he remembers that he is naked. He can only cross 
over the ocean of the world after he has forgotten that he
is naked.... As- long as a man thinks and knows that he is
naked, that there is something like good and evil, he cannot 
obtain Moksa. He must forget it to obtain Nirvāna."1 Thus 
1. Stevenson Sinclair —  The Heart of Jainism, p.35.
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the liberated person has to rise beyond the distinction of 
the good and evil. His nakedness is a proof of his rising 
beyond the good and evil and realizing the real nature of 
the soul. The remembrance of sex itself is sufficient to 
cause degradation in the ethical and spiritual sphere; and 
hence the Digambaras stress the need of nudity as a pre
requisite.

Jainism also recognises fourteen stages of the 
process of attainment of moksa and the Digambaras believe 
that women can reach only upto the fifth stage and cannot 
go further. The stages are called guņasthanakas or steps.
In moksa there is no absorption of the individual soul into 
infinite, but the liberated souls dwell for ever above the 
land called Siddhaslla'I;~ whence they no more return.
The Hindu idea of the Vedanta of the absorption of the 
individual finite soul into the Universal Self or the 
Brahman is alien to Jainism; according to the former 
finite personality has to forget itself and remain ever 
absorbed into the Supreme Self and that the liberated soul 
is no more reborn; the Jainas also believe that the liberated 
souls after attaining moksa are never reborn. But the 
Jainas hold that the liberated Siddhas maintain through all 
eternity their separate entity. The Jainas no more agree
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with the Christians about the end of life which, according 
to the Christians, is to en̂ oy .a fuller and perfect life in 
God, by perfectly developing one's -eü'capacitiee- to the 
fullest extent and, by enacting freely God's universal 
plan. It implies a kind of complete dedication and surrender 
to God, who uses the individuals as his tools. Jainism 
holds that the liberated souls are infinite and they remain 
as independent eternal perfected souls after Moksa, realizing 
their real nature.



Chapter VI

ATMAN and MOKSĄ in the Nyaya-Vaisesika Systems

The Nyaya-Vaisesika systems of Indian Philosophy 
are known as theistic systems (astika) as against the 
atheistic schools of Cirvakism, Buddhism, Jainism and 
Pūrva-MĪmlmsa. They believe in the Vedas, but at the same 
time give a new cosmology. They believe that the world is 
created by God out of the eternally existing atoms. The 
Nyaya-Vaisesika systems are ancient systems, at least as 
old as Buddhism. S.Dasgupta holds that they are by all 
means pre-Buddhlstic. The two systems had been originated 
by two different philosophers. The Nyaya system has been 
associated with Gotama and the Vaisesika with Kaņāda. The 
first and the original work on the Nyaya is traced to 
Gotama and he is taken to be the first propounder and the 
originator of this system. Later on various commentators 
like Viteyayana, Udyotakara, Prasastapida, Vlsvanitha, 
Gangeśa etc. wrote commentaries on the original Nyaya and 
Valseslka Sutras. These two systems are thought of to
gether and are taken as very similar because they believe 
in^eternity of the atoms which are the constituent cause
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of the universe* They believe that there are many ultimate 
principles as the atoms instead of only one principle.
These systems are known as ’’Pluralistic Realism”.

The Nyiya system is essentially known not for its 
metaphysics as for the elaborate Science of knowledge that 
it has developed. It has made a very important contribu
tion to the science of correct reasoning. It is known as 
the science of Tarka or reasoned argument, as it has dis
covered the laws of correct and valid thinking. The Nyiya 
system means Logic which is the prerequisite of all philo
sophical thinking. The purpose of knowledge is attainment 
of liberation from all the pains and sufferings of life.
The Naiyayikas hold that unless the nature of pain and its 
root cause are properly apprehended, it is not possible to 
free ourselves from the pain and sufferings of life, for 
ever. The aim of knowing is thus the attainment of know
ledge, which is instrumental to the attainment of liberation. 
The purpose (prayojana) of knowledge is attainment of 
liberation known technically as the Apavarga in the Nyàya 
and Nisśreyas in the Vaisesika systems. It is said ip the 
§arvadarsrahàsamgraha —  "Liberation or Nisśreyas is attained 
by philosophical knowledge..."3" It is said by Gotama in
1. Sarvadarsanasamgraha. p.245.
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his Nyiya Sūtras -- "The soul, body, senses, objects of sense, 
intellect, mind, activity, fault, transmigration, fruit, 
pain and release —  are the objects of knowledge."^ Thus 
misapprehension of these objects i.e. the soul, body, 
senses, mind, works and pain causes bondage and, its con
sequent suffering, in human life. The Naiyiyikas lay 
emphasis first upon the need of properly grasping the 
logical interrelations of these objects and thus by going 
to the root cause of pain. The Nyiya and the Vaisesika 
systems do not lay stress on performance of rites and 
rituals, nor on idol worship they emphasise much the pure 
understanding of the reality. They believe like the 
Àdvaita Vedinta that liberation can be attained by right 
knowledge and not by other methods.

The Nyiya and the Vaisesika systems are called 
realistic for they recognise the independent existence of 
the objects of knowledge. They do not hold that the external 
world or the objects of knowledge have ideal existence; 
they do not reduce them to ideal as Berkeley did, nor do 
they deprive ..them of their own independent existence by 
making them mind-dependent. They hold that objects of
1. Vidyabhusana S.S.(Tr.) —  The Nyiya Sutras of Gotama

1.1.6. p.5. (The Sacred Books of the Hindus Series.Vol.III.)
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knowledge exist outside knowledge and,that they have their 
own existence independent of knowledge and,that they are 
independent of each other. They reduce all the multifarious 
things of the world to a few elements or ‘substances1 which 
they call Dravyas. The Dravyas are those substances to 
which the various things with their qualities can be reduced 
and which are further irreducible to any other thing. The 
Dravyas are the final eternally existing independent exist
ences and acts as the possessors of attributes. The world 
is a manifestation of such dravyas in various forms. They 
recognise nine final and eternal realities which are mutually 
Irreducible and explain the infinite varieties of the 
universe by their properties and relations. The nine 
Dravyas are —  (1) earth (prthivī), (2) water Cap), (3) fire 
(tejas), (4) air (vayu), (5) space (akisa), (6) time (kāla), 
(7) direction (dik), (8) the self (itman) and (9) manas 
(mind)• All these substances are not material but each of 
them has quite a distinct characteristic which is not 
possessed by any other substance. The Dravyas exist in 
the form of their infinitesimal parts, known as the anus 
or atoms. Both these systems believe that the ultimate 
reality consists of :the minute particles or atoms. The 
concrete things of the world are infinitely divisible. On a 
thoroughgoing analysis of the things of the world, we
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arrive at same existence which becomes final and which 
remains further indivisible. Thus/according to these schools 
these final indivisible and indestructible things to which 
we can reduce ' the gross and concrete things of the world 
are the atoms. They form the point$ of termination. They 
are uncaused things and, act as the constituent causes of 
all the material things of the universe, having different 
magnitudes. They are simple and partless and, are 
perceptible to our sense organs. They are extremely subtle 
and, infinitesimal in size and, hence, their presence in 
akāsa does not interfere with its all-pervading nature.
They have to be understood by Inference and imagination as 
they cannot be the objects of our perception or direct 
knowledge. They are the fundamental metaphysical points 
with their special peculiarities. They do not possess 
magnitudes, still they produce things by forming aggregates 
in the form of binary and triad compounds. They form the 
ultimate constituent elements of the things of nature. It 
is difficult to conceive how these metaphysical and magni
tudeless points or atoms form concrete things of the world 
by forming aggregates.

The Nyiya-Vaisesika doctrine of Substances* seems 
from the conceptual point, a reaction to the Buddhist
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universal impermanence of things. The Buddhists had reduced 
the whole world to a continuous series of momentary existences 
and had denied the existence of a permanent substance behind 
the momentary qualities. The Nyiya-Vaisesika theory of 
substance appears to be an antithetical and powerful reaction 
to the Buddhistic impermanence.̂ * Thus, it is difficult to 
conceive how the fleeting and momentary attributes can form 
a congeries and how they simultaneously give the appearance 
of one thing. The substance of the Naiyiyikas and the 
Vaiseslkas is the sustainer (ādhāra) of the various properties 
of things. The substance is the underlying principle in 
which the relevant properties of things are unified. It 
is that which acts as the possesser of attributes and it 
is that which remains identical, inspite of the changes 
that take place in its surfacial nature. It remains as one 
and the same insplte of the changes which occur in it. It 
acts as the unity and identity amidst all the changes that 
appear to take place in it. It always appears by some 
attributes; it can be known only by the attributes which 
reveal it. It is difficult to conceive it apart from its 
attributes.

1. Dasgupta S. —  A History of Indian Philosophy. Vol.I.p.274
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The substance is that which exists independently hy 

itself while other things like quality (guņa), action 
(karma), sameness or generality (siminya), speciality or 
peculiarity of individuals (visesa) and the relation of 
inherence (samaviya) cannot exist without the substance. 
Dravya thus acts as the resting place (asraya) of these 
things. Dravya, guņa, karma, siminya, visesa and samavaya 
are the six original entities (padirthas) of which all things 
in the world are made up. The six padirthas are the objects 
which can be thought (artha) and named (pada)• The 
Naiyiyikas recognise sixteen such padirthas out of which 
nine are the dravyas or substances. In a similar way, in 
the Vaisesika system a sixfold classification of padirthas 
i.e. substance (dravya), quality (guņa), activity (karma), 
generality (siminya), particularity (visesa) and inherence 
(samavaya) is obtained. Later Vaisesikas like àividitya 
add to them a seventh padirtha —  non-existence (abhiva)•

The attributes by which the substances are character
ised are found to exist in them by the relation of in
herence1 or samaviya. It appears as if the substance stands 
to the attributes as a container to the contained. The 
attributes are bound to the substance by way of samaviya 
or inherence. The relation of samaviya or inherence is



peculiar with the Vaisesikas. Qualities exist in substance 
not as external things to it but as its inseparable attri
butes, It is not an external connection of two separate 
things which may be termed samyoga. S.Radhikrsnan distin
guishes them in the following manner —  "While objects 
conjoined have a separate existence prior to conjunction, 
the members related by samavaya are inseparably connected.
The relationship of samavaya is not caused by the action of

*one of the members related. Conjunction terminates as soon 
as there is a disjunction of the members conjoined, while 
connection is indestructible. Again, conjunction takes 
place between two independent substances, while the members 
related by way of inherence, stand in relation of the 
container and the contained. Two things in the relation 
of samavaya cannot be separated without at least one of 
them being destroyed. Samyoga takes place between two 
things of the same nature which exist disconnectedly and 
are for a time brought into conjunction. It is external 
relation, while samavaya is internal relation. In samyoga 
two differents are joined together without forming a real 
whole which enters into each. Samavaya is a real coherence. 
At the root of the varying nature of things, there is a
1. Radhakrishnan S. —  Indian Philosophy. Vol.II. p.217.
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permanent and enduring substance which has its own pecu
liarity or speciality (visesa) and the various qualities 
by which it becomes manifest are connected to it by way 
of inherence. These qualities may be both physical and 
non-physical i.e. mental.

According to the Nyâya and Vaisesika systems, there 
are certain things which are immaterial or incorporeal. 
Knowledge, desire, will, pleasure and pain are not corpo
real things. However, they have only transitory or moment
ary existence. They are passing phases of our mental 
experiences. They cannot belong to material things as 
their attributes. As earth has fragrance as its special 
attribute so, analogically these attributes are imagined 
to belong to a separate substance and that substance is 
recognised by these systems as the 'soul1. It is said in 
the Nyâya Sutras of Gotama —  "Desire, aversion, volition, 
pleasure, pain and intelligence are the masks of the soul."̂  
As colour belongs to fire, taste to water, touch to air, 
odour to earth and sound to ikaśa, as the attribute of each 
separately, so do these attributes like knowledge, desire, 
hatred, volition, pleasure and pain belong to a separate
1. Vidyàbhusana S.C. —  Nyâya Sutras of Gotama.1.1.10.(Tr.)

Icchidvesa prayatna sukha duhkhajnanani, ātmano lingām iti.
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substance —  called the soul. The Soul is regarded as a 
substance which acts as the possessor of the mental attri
butes. These qualities are not found in other beings 
except human beings and hence, it is natural to infer the 
existence of such an enduring entity, which supports these 
qualities. The mental qualities inhere in the soul as does 
odour in earth and colour in fire. The Nyaya Vaisesika 
soul is a substantive being which exists by itself and 
supports the mental qualities like will, desire and intelli
gence. Material things like stones, trees, water, mountains 
do not possess desire, will, pleasure, pain and knowledge. 
The soul is a special kind of substance imagined by the 
Nylya-Vaisesika systems, to explain the existence of such 
qualities, which cannot belong to material things. Kanāda 
recognises these qualities as the signs of the soul.1 
The soul cannot be identified with these modes of conscious
ness like desire, volition, knowledge for, in that case the 
soul will have only momentary existence as the former ones; 
and moreover, there will be no consistency because of the 
contradictory nature of these various psychical attributes. 
The soul will be then reduced to a floating states of 
consciousness without a ground or resting place underneath.
1. Praśastapida (Com.) —  Vaisesika Darśanam. (Kanada 

Sūtras). p.7.
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The soul is not therefore, one with any of these attributes 
separately nor collectively; but ib acts as their permanent 
dwelling place and an enduring support.

Even though, in the soul Inhere all these qualities, 
the soul does not possess any of the psychical attributes 
as its permanent quality. Even consciousness is not an 
essential and hence permanent attribute of the soul. The 
Naiyayikas hold that knowledge and the other psychical 
attributes arise in the soul when it comes into contact 
with the manas and body. In itself it is not constituted 
of eternal consciousness as the Ádvaita Vedanta holds. 
Consciousness is its quality which sometimes arises in it 
and sometimes is absent from it. Gotama in his Sutra 
says —  "Knowledge is a natural quality of the body like 
colour which as natural qualities of the body exist as 
long as the body continues." Consciousness does not exist 
in dead corpse.̂  As it is not always possessed of con
sciousness, consciousness cannot be in its essential nature 
or it is not constituted of consciousness. Thus conscious
ness is only an adventitious characteristic of the soul. 
S.Radhakrishnan remarks —  "Consciousness is not an essential
1. Vidyibhûsana S.C. —  The Nyaya Sūtras of Gotama.3.2.51.
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property of the soul.” He further says —  "It follows that 
the soul which is the substratum of consciousness need not 
always be conscious. As a matter of fact, it is an un
conscious (jada) principle capable of being qualified by 
states of consciousness. Consciousness cannot exist apart 
from self, even as the brilliance of the flame cannot live 
apart from the flame; but the soul itself is not necessarily 
conscious." Consciousness is regarded as a quality of the 
soul produced in the waking state by the conjunction of the 
soul with manas. It is an intermittent quality of the 
self."1

The soul not being inherently sentient, it possesses 
consciousness as its quality. Consciousness is produced in 
the soul when it gets connected to the body through the 
manas. The soul has simply the potency of knowledge. 
Annambhatta says that knowledge arises by the contact of the 
sense organs with the external objects of experience. Thus, 
according to the Nylya system body is indispensable for 
knowledge. It may appear from this as if body itself is 
the cause of consciousness. If it were so there will be 
some absurdities which S.Radhakrishnan presents as follows —

1. Radhakrishnan S. —  Indian Philosophy. Vol.II .p.149.
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"If it were a property of the body, it would exist in the 
various parts of the body and its material constituents.
If the latter were also conscious, then we have to regard 
the individual consciousness as the combination of several 
consciousnessesproduced by the different constituents. If 
the body has consciousness then all matter must have i$, 
since it is of the same nature as body."*' But it is not 
proper to argue that if consciousness is a property of the 
body it must dwell in every part of the body; for in that 
case it will mean arguing that the every part of a rose- 
plant must be fragrant because the rose flower that it bears 
possesses fragrance as its property. The body may possess 
consciousness though it is not conscious in itself. But 
Gotama says in his aphorism "Knowledge does not pervade the 
whole body as it is not found in the hair, nails etc." 
According to the Nyiya Vaisesika systems matter and spirit 
are two entirely different categories and there can be 
nothing common between them. They are exclusive of each 
other and there is a complete antagonism between them. Body 
and soul are peculiar by themselves and, hence, conscious
ness which is a characteristic of the soul cannot be a 1 2

1. Radhakrishnan S. —  Indian Philosophy.Vol.il.p.146.
2. Vidylbhüsaça S.C. —  The Nyiya Sutras of Gotama 3.2.55. 

p•100. Kesanakhidisvanupalabdhi•
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property of the body. Had consciousness been an essential 
nature of the body it would have been permanently in all 
bodies; but it is a fact of experience that dead bodies are 
devoid of consciousness. So also consciousness is absent 
in the states of deep or dreamless sleep. As consciousness 
does not exist in some bodies, it cannot be called its 
essential nature. Vidyibhusana in his commentary on the 
above Sutra writes —  “It is not true that a substance 
should be entirely pervaded by its natural qualities ... 
colour does not pervade hair, nails etc.1 Consciousness 
does not change correspondingly along with the changes in 
the body. With the deformities of the body there do not 
occur deformities in the consciousness. Consciousness 
acts independently of the bodily changes.

A similar argument from recollection has been given
in the Sutras by Gotama. It is said in the Sutra —  "(The
soul is to be admitted) on account of joy, fear and grief
arising in a child from the memory of things previously 

2experienced." In the case of an infant there is no span 
of time when the first actions can be taught, hence they 1 2

1. Vidyabhūfaņa S.C. —  The Nyaya Sutras of Gotama.3.2.55.
p.101.

2. Ibid. p.68.
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cannot be shown to be the results of external teaching} as 
they are performed in an unlearnt condition and, as they 
possess the form of an intelligent action, the Nyaya system 
naturally interprets that they must be due to the recollec
tions of similar actions in the pa»t birth. Vidyabhusana 
says in his commentary on the above mentioned sutra "A new 
born child manifests marks of joy, fear and grief. This 
is inexplicable unless we suppose that the child perceiving 
certain things in this life remembers the corresponding 
things of the past life. The things which used to excite 
joy, fear and grief in the past life continue to do so in 
this life. The memory of the past proves the previous 
birth as well as the existence of the soul."^ This is one 
of the arguments forwarded to prove that the soul is enduring 
and persists in numerous births or survives the deaths of 
the body. The untaught actions of the children are explained 
by the present psychologists and biologists as 1 instinctive* 
actions.

The endurance or persistence of the soul is proved 
also on the moral basis. Gotama says in the Nyaya Sutras —  
”If the body were soul, there should be release from sins,

1. Vidyabhusana S.C. —  The Nyaya Sutras of Gotama Sutras 
No.3.p.68.
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as soon as the body was b u r n t . I n  the commentary Vidya-
bhüsana says -- "If a person has no soul beyond his body he
should be freed from sins when the body is destroyed. But
in reality sins pursue him in his subsequent lives. Hence

othe body is not soul." The moral law of retribution 
demands the endurance of the soul who is the doer of actions. 
The soul that does the action must be the same who should 
reap the fruits of those actions. The doctrine of Karma 
implies that the good actions get the good reward of them 
and^ the bad ones are followed by sufferings. It is said 
in the Bhasi Pariccheda that the soul is the substratum of 
merit and demerit in virtue of which it undergoes trans
migration by assuming different births for which it is 
suited. "(The soul is) the substratum of merit and de
merit. It is perceived on account of possessing special 
qualities. The substratum of merit and demerit. The word 
1 soul* is to be supplied. (It is the substratum), because 
if the body be the substratum of these, then the results 
of actions done by a particular body cannot be experienced

3by another body." 1 2 3
1. Vidyabhûsana S.C. —  The Nyaya Sutras of Gotama. Sūtra 4. 

p.63. Sarīradāhe pātakabhivit.
2. Ibid.
3. Madhavānanda (Swami) (Tr.) —  Bhisa Pariccheda. Sūtra 49. p .78.
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The results of good and bad actions come to be 

attached to the soul and, in order to reap their fruits by 
experiencing them the soul has to pass from one physical 
body to another physical body, after the former is destroyed. 
The cause of transmigration is the adrsÇa or the unseen 
Karma force and it becomes possible because of the soul 
that endures through many such births. The existence of 
an imperishable and permanent soul has to be admitted on 
the moral grounds. The continuity of births cannot be 
explained in the absence of such a transmigrating soul. If 
the experiencer of the consequences of the actions is not 
the same as the doer, there will occur the fallacy of 
krtapraņāsa and akrtibhyagama. There will be complete 
absence of the connection between the good actions and good 
results; bad actions and bad results. Goodness and badness 
of actions will lose their value because good or bad conse
quences may follow indiscriminately. There will remain, 
thus, no consistency between actions and their consequences 
and the law of causality in the moral field will be 
seriously challenged. It is likely to create anarchy in the 
moral sphere. It is said in the Nyaya Sutras of Gotama —  
"This is, we reply, not so because it would lead us to 
acknowledge the consequences of actions not done by us."'*’
1. Vidyābhūsaņa S.C. —  The Nyiya Sutras of Gotama (Tr.)

Sutra 153. p.lO.



Moral life will become bankrupt In the absence of the doctrine 
of Karma which has to be accepted only by inference and not 
on any actual verification as it is impossible.1

The individual soul is thus a mere phase in the life
of the eternal soul. The cycle of births or the phenomenon
of transmigration implies the permanent or eternal existence
of the soul. The Nyaya Vaisesikas believe that the soul
is eternal. The body is perishable and is destroyed at the
death of the individual, but the soul migrates from the
previous birth to the subsequent carrying with it its stock
of the merit and demerit accumulated in its previous exist»
ence. KesavaMisra describes in the Tarkabhafa, the soul
in the following way »- "He is different from the body and
the senses, is different for each individual body, is all

2pervasive and eternal." H.T.Colebrooke describes the soul 
in these systems in the following words —  "The individual 
soul is infinite; for whithersoever the body goes there 
the soul too is present. It experiences the fruits of its 
deeds; pain or pleasure. It is eternal because it is infinite;

1. Vidyâbhusana S.C. —  The Nyaya Sutras of Gotama (Tr.)
Sutra 153. p.107.

2. Misra Kesava (Com. Govardhana) —  TarkabhāsS. pp.62,63.
Sa ca dehendriyadivyatiriktak pratisarlram bhinno 
vibhurnityatsca.



342

for whatever is infinite is likewise eternalj as the etherial
element (ikâsa).nl Kesavattisra also states in his Tarka-
bhisi —  "The soul (atman) is all-pervasive because of his
activities everywhere; it means that he has the highest
magnitude. Because of his all-pervasiveness he is eternal
(nitya) like the ether (vyoma)• He is different in each
individual body because the differences of experiences of

2pleasure etc. ... The place of his enjoyment is body..."
Annambhatta in his Tarkasamgraha characterises jiva or the
soul as "that which is the resort of the experiences like 

3 -pleasure". The Nyaya system finds it necessary to imagine 
some such substance to which mental experiences are possible. 
No other thing, devoid of the soul can entertain experiences 
of pleasure, pain, willing etc. ... It is a special posse
ssion of human beings and is unique only wi-tlk the human 
beings. Other inanimate things or the animate things like 
animals of the subhuman species cannot have such experiences. 
This capacity is a special possession of human beings and 
hence the Nyiya Vaisesikas deem it absolutelynecessary to 
make a supposition of the existence of the soul as an
1. Colebrooke H.T. —  Essays on the Religion and Philosophy of the Hindus.
2. Kesava Miśra —  Tarkabhisā —  p.65.
3. Annambhatta —  Tarkasamgraha. p.17. Sukhidyisrayatvam 

jïvalaksanam.



independent substance, unique in itself and different from 
others. Such a soul is no doubt all-pervasive and eternal. 
They believe in the two kinds of atman. The supreme Self 
(Paramātman) and the individual soul (Jivātman) • The 
Supreme Self or the Paramitman is not only all-pervading 
and eternal but his knowledge is all-pervading. He is omni 
scient; while the individual soul is all-pervading and 
eternal but is one separately for each body. The self is 
that which has knowledge.1 The supreme self is devoid of 
pleasure and pain which are characteristic features of the 
lower soul or the individual soul (the Jīvātman).

The soul is the real doer of the actions and not the 
sense organs or the body, according to these systems. It 
is said in the Bhāsā Pariccheda about the soul trrrV■ .-"The
soul is the inspirer of the organs etc., for an instrument

2 * » —. ®requires an agent," Visvanatha Nyaya Pancanan says in his
commentary on the above Sutra —  "The generic attribute of 
soulhood is inferred as the determinant of the inherent 
causality of pleasure pain etc..." "It is observed that 
cutting instruments such as an axe cannot produce any 
result without an agent.... Hence an agent over and above
1. Annambhatta —  Tarkasamgraha. p.17.
2. Mldhavinanda (Swimï) -- Bhāsā Pariccheda. Sūtra 47. p.65
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them Is inferredThus, it is made clear here that the 
ultimate doer of all actions is the soul. The soul is the 
final source of energy that is absolutely necessary for an 
action. Moreover the material objects, though appear to be 
moving, do not move by themselves; they are not automovers. 
They do not possess the energy to move themselves sponta
neously. They move due to some external force that is 
applied to them. All objects except the soul are passive 
or inert in themselves. Movement has to be caused in them 
from without. It is stated in the Nyâya Sutras —  "The
regularity and irregularity of possession demarcate the

2soul and matter." The sense of *1* and ‘my* is possessed 
only by intelligent beings and, never by any thing which is 
material and unintelligent. The power to voluntary action 
is possessed only by the immaterial or spiritual substance. 
Vidyâbhûsana in his commentary upon the above mentioned 
Sutra says —  "A material thing is by nature inactive but 
becomes endowed with activity when it is moved by a con-

qscious agent."0 It is also said in the commentary -ef- the 
Nyâya Sutras which is commented by Vâtsyâyana that "the mind
1. Mâdhavânanda (Swâmi) —  Bhisi Pariccheda. Sutra 47.pp.6S,66.
2. Vidyâbhûsana S.C. (Tr.) —  The Nyiya Sutras of Gotama.

Sutra 115. p. 95.
3. Ibid.
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is not independent but it is governed by the conscious 
agent$ hence attributes like desires etc. do not belong to 
it. As it is governed by other agent it does not possess 
any independence.Thus it is the contention of the Nyaya 
system that the soul acts as the universal agent of all the 
actions and it uses all the material things as instrumental 
to it. It is also stated in the Bhâsâ Pariccheda —  "The
soul is the inspirer of the organs etc...., for an instru-

2ment requires an agent."

There are two ways of knowing the soul. One way is 
of knowing it by means of introspection or by the sense of 
'Ihood', and the other is, by inference. The souls of 
others can be known by inference from their activities which 
are similar to ours and, which can be performed only by 
some such principle as we have in our soul. The Bhâsâ 
Pariccheda further contains the following passage regarding 
it. "It is to be inferred from its voluntary movements 
etc..., as a charioteer is from the motion of a chariot.
It is the substratum of egoism, and is known only through

Qthe mind." The same point is made more elaborate in its 
commentary in the following way. "The existence of this
1. Vatsyiyana (Com.) (Edited by Visvanâtha) —  The Nyâya 

Sutraŝ  p.256.2. Mâdhavânanda (Swâmi) -- Bhâsâ Pariccheda. Sutra 47.3. Ibid. Sutra 50. p.79.
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soul in anothers body and the like is inferred from its 
voluntary movements etc, Pravrtti (inclination) here 
means voluntary movement (cesti). Since it has in a way 
been already stated that knowledge, desire, effort 
(Prayatna), etc, do not abide in the body, and since volunt
ary movement is the outcome of effort, the soul which is 
possessed of effort, is inferred from its voluntary
movements....  As a charioteer etc. That is to say,
although the motion of a chariot is not voluntary movement, 
yet the presence of a charioteer is inferred from it; 
similarly the soul of another is inferred from actions of 
the nature of voluntary movement.... Egoism is the feeling 
of '1'. Its substratum or object is the soul, not the
body etc.... it is incapable of being perceived by any
other organ."1

The body acts as the place or instrument of expe
riencing of ’.the soul. It is said in the Nyiya Sutras of
Gotama —  "Body is the site of gesture, senses and senti- 

2 _ _ments." Vidyabhusana makes the place of the body clear in 
his commentary on the above Sutra -- He writes —  "Body is
1. Midhavinanda (Swam!) —  Bhifā Pariccheda. Sutra 50 (Com.) p.79.
2. Vidyabhusana S.C. (Tr.). —  The Nyâya Sutras of Gotama. 

Sūtra 1.1.11.
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the site of gesture inasmuchas it strives to reach what is 
desirable and avoid what is hateful. It is also the site 
of senses for the latter act well or ill, according as the 
former is in good or bad order. Sentiments which comprise 
pleasure and pain are also located in the body which 
experiences them."1 The body serves as an indispensable 
means for the various experiences of the soul. It would 
be impossible for the soul to get any kind of psychical 
experience without a physical body. Body serves as an 
inevitable link in the process of enjoyment of pleasure 
because the organs with which we enjoy objects of the 
external world, are studded in the body. Frequently body 
is condemned to be vile by the lovers of the spirit but 
it is a real and hard fact which the Nyiya system reco
gnises, that, without a physical body no mental or spiritual 
experiences become possible. Jayanta Bhatta summarises 
in brief in the following way. He writes —  "The ground 
or place of the experiences (Bhoga) of the soul is the 
body; the instruments of experience are the sense organs, 
the objects of experiences are the objects of sense organs 
and the experiences belong to the intellect or understanding 
(Buddhi) and the cause of experiences is the condition or
1. Vidyibhusana S.C.(Tr.) —  The Nyiya Sutras of Gotamap .6.
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tendency of the mind; it is either good or bad (papa punya- 
tmika) and the defects in it like attachment etc. ... 
cause the origination of the body...."1 It becomes thus 
clear that the ultimate source of energy and the ultimate 
substratum of all kinds of psychical experiences is the 
soul. It is the source of energy and acts as the final 
agent of actions and enjoyers of experiences, pleasurable 
or painful locating them in the intellect; as he is the 
doer of actions merit and demerit (dharma and adharma) 
belong to it and it revolves on the cycle of life by 
transmigrating from one body to another according to its 
moral desert; it acts as the permanent sustainer of psychical 
experiences and hence remembrances of the experiences of 
the past life become possible. It is infinite, unborn 
and undying, all-pervasive, but one for each separate body; 
it is at the root of all the mental experiences and uses 
the mind as his instrument of receiving experiences though 
in him the consciousness does not reside for ever because 
if he develops consciousness only when it comes to be 
associated with the external world through the senses with 
the help of the mind (manas).

1. Bhatta Jayanta —  Nyaya Manjari. p.428.
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How is the soul known by oneself? Is It known by

us as we know the objects of the world in the form of
‘this* or 'it'? The Naiyayikas hold that the soul reveals
itself to us in the form of oúr ego. It reveals itself to
us as our 'I' or by our experience of 'Ihood*. (Ahampratyaya).
As Jayanta Bhatta remarks —  "The soul does not shine like
a vessel (ghata) by the knowledge of it generated in us;
it shines by itself; it is self-luminous (svayamprakisate).
Consciousness is its natural property it is not produced
in it by any other instrument...."1 Thus the soul reveals
itself to us as '1' or the object of first person. We
cannot know our soul as 'this' or 'that* object of the
world, which reveals to us always in the third person.

Qi»'These two experiences are entirely different from each 
other and are also exclusive of each other. No other 
object except our own inner soul can reveal itself to us 
as ’I*. Jayanta Bhatta more elaborately describes it in 
his following verse. —  "Just like the vessel (ghata) 
etc... the knowledge of happiness as this happiness (idam 
sukham) does not reveal to us; the awareness or experience

1. Bhatta Jayanta —  Nyaya Manjari. p.43l. Na hi Ātmā 
janyena jninena ghatadiriva prakisate. Cetanatvamapi 
tasyo. naisargikameva.
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that 'I am happy* reveals in it our soul."^ The Bhāfā
Pariccheda also presents the same argument to establish
the existence of one's soul. It states —  nIt (the soul)
is the substratum of egoism, and is known only through the 

omind." The soul serves as the abode of our sense of 
'Ihood' or 'ego hood'. The soul is thus, revealed to the 
knower himself as his 'I' and as explained above the souls 
of others can be known by inference of it from their 
activities that are similar to our's. The existence of the 
soul can be inferred from its activities indirectly. It 
is true that no other state of consciousness in our mind 
can ever assume the status of ego-consciousness £  self 
consciousness. It is unique. The 'I' consciousness in 
us is a persistent principle. Without this *[-sense' no 
knowledge of objects by memory will be possible. For 
remembering things I who remember must be the same who 
has perceived the same thing formerly sometime in the 
past. The I, therefore, must be the same identical entity 
in these varying experiences occuring even;, after consi
derably long intervals of time. Radhakrishnan remarks in
1. Bhatta Jayanta —  Nyaya Manjari.p.433. Aham sukhlti 

jnaptiratmandhapi prakāsiki.
2. Madhavananda (Swam!) —  Bhâsâ Pariccheda. p.79. 

Ahamkarasyasrayosyam manomâtrasyagocarah.
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this respect as follows —  "As a mere complex of sensational 
and affectional elements, no state of consciousness can 
be distinguished as mine or another*s. The experience of 
another is not my experience, for my self is different 
from his self. —  All our mental states, such as remem
brance, recognition, awareness of the relative persistence 
of the self sympathy or consciousness of relation to other 
selves all these imply the reality of the self."1 The 
Nyiya system recognises two ways of knowing the soul; the 
direct (pratyaksa) and the indirect i.e. inference (apratya- 
ksa). But a slight difference 1.; regarda*!this can be 
pointed out in the case of the Vaisesikas. The ̂ iśesikas 
do not seem to recognise the direct knowledge (pl'atyaksa) 
of the self. Radhakrishnan refers&the Vaisesika Sutras in 
the following passage which states that the Vaisesikas do 
not admit the Nyiya theory of the direct knowledge of the 
soul (ahampratyaya) —  "The Vaisesika theory of the soul 
is practically identical with that of the Nyiya, though a 
direct perception of the self where the self is both the 
perceiver and the perceived is not admitted (V.S.iii.2.6)."
A clarification of the issue of the possibility of the 1 2

1. Radhakrishnan S. -- Indian Philosophy. Vol.II.pp.145,146.
2. Annambhatta. (See Notes by Athalye and Bodas).p.144.
2. Ibid, p.144.
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knowledge of the soul by direct perception is given beyond 
doubt by Messrs Athavale and Bodas in the notes attached 
to Tarkasamgraha of Annambhatta. They state —  "The follow
ers of Gotama hold that Jiva is perceptible by the mind, 
because it is the object of such mental cognitions as "I 
am happy” or "I am unhappy". The Vaisesikas maintain that 
jīva is not perceptible even mentally, because the cognition 
’I am happy' refers not to the pure Ego, but to the quality 
of pleasure and pain which thus, becomes the sign of the 
existence of jīva. A still greater objection to the 
perceptibility of soul is that he being the perceiver of 
everything cannot perceive himself, the knower â d the
known being always different. Jīva is only inferrable.

in-
Jīva may also be inferred from the existence of organs of 
sense, or of qualities such as Buddhi which can reside in 
soul alone."^

From the realistic nature of the Nyaya Vaisesika 
systems it seems more probable that these systems did not 
take resort to God as the final cause of the world. The 
system is constructed in such way that the whole world can 
work without an external powerful authority. Moreover
1. Annambhatta. (See Notes by Athalye and Bodas). p.144.
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these systems postulate some eternal substances which are 
responsible for the creation of the world. These systems 
tried to explain the systematic and coherent working of 
the world and the cycle of birth, death and rebirth with 
the help of the unseen (adrsta), the karma force which 
determines the nature of successive births in accordance 
with the accumulated merit and demerit of the individual 
souls in their previous lives. The desert or (adrsta) 
thus tried to give system and coherence to the workings of 
the world and God's existence was made to a very great 
extent unnecessary. So long these realistic systems tried
to explain the working of the world in terms of ške' at _£>>atoms of the eternal substances in which movement is 
inherent. They tried to give a mechanical form to the 
operations of the world with the effect that an external 
agency in the form of God was made unnecessary and super
fluous. It is disputable whether the Nyiya system admitted 
the existence of God right from the beginning or it was 
a result of interpolation by the later Naiyayikas. However, 
a direct reference to the divine causality is obtained in 
the Nyiya Sūtra.  ̂ S.Radhakrishnan says —  "While Vitsyiyana,

1* Nyiya Sūtra. IV.1.19-21
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Uddyotakarma and Visvanātha regard it as the Nyaya view, 
Vicaspati, Udayana and Vardhamina interpret it as a 
criticism of the Vedanta view, that God is the constituent 
cause of the universe."^ Udayana thinks that the adrsta 
is not sufficient to explain the world; if God is not the 
creator of the souls and the substances/ ho thinks God-±s 
not tho croator-of the soulo-and tho substanoes, he thinks 
God is necessary to regulate and control the operation of 
the adrsta and thus to supervise its working. The Vaise- 
sikas and the later Naiyayikas do not dispute the existence 
of God, but seek to know His nature.

God is described as a self, as the 'suprehe self1
of a different category by Annambhatta. In Tarkasamgraha
he distinguishes the two in the following way —  "The soul
is the substratum of knowledge. He is twofold, Human and
Supreme. Of these the Supreme Soul is the all powerful,
omniscient God, devoid of pleasure and pain for He can see

2all the subtle atoms." The supreme soul is omniscient.. 
Knowledge is eternal with God.^ God is not perceptible as

i

He does not possess any physical quality (rūpa) like colour 
etc. The Human soul and the Supreme soul have knowledge
1. Radhakrishnan S.—  Indian Philosophy.Vol.il.p.165.
2. Ânnambhatta —  Tarkasamgraha. p.12.
3. I bid. p. 12 —  NityajSinadhikaranatvamîsvaratvam.
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in common. The working of the world cannot be explained
in terms of the movements of the atoms and the adrsta which• « •

are unintelligent. The atoms and the adrsÇa being uninte
lligent cannot work out intelligent patterns of movements 
in the world. God works as the organiser of the world 
with the help of the eternally existing atoms and the 
desert. He combines them and actually carries on the 
affairs of the world.

God has personality but no body because he is not 
governed by the desert or Karma power which alone is the 
cause of the production of body. God possesses neither 
merit and nor demerit. He is free from misapprehension 
(mithya Jnana)• He is completely selfsatisfied; all his 
desires are already fulfilled. Nothing remains for him to 
acquire; therefore, he is perfect. God is completely free 
from pleasure and pain. He has not created the world for 
his own pleasure for he is free from pleasure. The world 
is created by him out of his-compassion for his people of 
the world who are like children to him. In fact the 
eternality of the atoms and the souls is incompatible 
with the créâtorship of God. God acts as the final agent 
who uses the things of the world and the sense organs of 
the individuals as instruments. As God does not possess
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a visible body of determined magnitudes, he is imperceptible 
and he can be known by inference by cause and effect 
relation. As a jar or a sprout which is an effect cannot 
1 ?. come into existence without a cause that produces them, 
so also the world, though extremely huge in form and 
permanent because of the atoms which form it, must have 
some cause who must have created it out of the already 
existing eternal Atoms and joined it to the souls. God 
has the direct and close knowledge of the world as he 
possesses» omniscience and eternal intelligence and hence, 
he does not need memory and inferential knowledge. The 
Nyiya God or the Supreme Soul is not the all-pervading 
spiritual reality of which we are only imperfect 
manifestations, but he is outside men and outside the world 
and acts only as moral governor and administrator of the 
world whose omnipotence is limited by other eternal entities.

The Nyiya Vaisesika systems recognise mind (manas) 
as not only an independent entity but also as the ninth 
substance. According to them for the unification of the 
diverse states of mind some central agency is necessary and 
thus the manas forms a link between the senses and the 
soul. H.T.Colebrooke describes the manas or mind briefly 
as follows —  "Mind is single. It is the instrument which
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effects the apprehension of pain, pleasure or interior 
sensations; and by its union with external senses, produces 
knowledge of exterior objects apprehended through them..."̂  
In these systems the soul does not possess knowledge eter
nally. It is no doubt a substratum of consciousness but 
consciousness does not constitute its essential nature. 
Consciousness develops in it as a guna or quality when it 
comes to be associated with the external world through the 
manas and the body. Manas acts as an intermediary link 
between the soul and the sense organs. Radhakrishnan 
describes it in the following words —  "In its natural state
the self is devoid of intelligence as in pralaya. It hasYcognitions of things when it is connected with body. Con
sciousness is sustained by the ātman, though it is not an 
essential or inalienable characteristic of it. By means 
of manas the soul knows not only external things but also 
its own qualities. Though the soul is all-pervading, its 
life of knowing, feeling and activity resides only where 
the body is.M̂  The mind is extremely subtle and hence, it 
is imperceptible. Every soul has its own manas. It is 
called the internal organ (antarindriyam). It is atomic
1. Colebrooke H.T. —  Essays on the Religion and Philosophy of the Hindus, p.172.
2. Radhakrishnan S. —  Indian Philosophy. Vol.II,p.l90.
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In size and it is a substance* It is also eternal but it 
is not pervasive for in that case one's emotions and 
thoughts will be experienced by all people as the mind 
will be a common possession of all* The mind is particular 
and specific for each individual person to experience 
pleasure, pain, volition, thoughts only for oneself pri
vately. Annambhatfcai says —  "Mind is the instrumental organ 
for the attainment of pleasure etc.... It is one for each 
individual soul, eternal and of the atomic size."*
Further it is stated in the commentary on it that, there
are infinite minds as there are infinite number of souls,

2 -because each soul has one mind with it. It cannot be all- 
pervasive like the soul, for in that case the manas cannot 
be conjoined to the soul by way of samaviya or coherence 
and hence an absurd condition of the rise of knowledge 
would arise, for two all-pervasive substances cannot be 
conjoined. Moreover if they are conjoined then it will be 
an eternal combination and, then knowledge will be always 
present, so that there will be no possibility of deep or 
dreamless sleep as knowledge will be eternal. If the 
mind has some intermediate magnitude or size (Madhyama
1. Annambhatta —  Tarkasamgraha• p.13.
2. Vaisesikadarsanam. (Sanskrta). p.l54.

Ekasmin sarīre ekaikameva manah.
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parimaņa) the mind or manas will face the difficulty of 
being non-eternal (anitya) for the fear of being destroyed 
sometime. Hence, the only possible size will be atomic.
The absence of knowledge in deep dreamless sleep can be 
explained if the manas is atmoic, for during the deep sleep 
the mind being atomic or minute enters the vein puritati 
and thus, all knowledge ceases to exist for that interval; 
when again the mind comes out of that vein, knowledge begins 
to operate."*

Gotama says in his Nyaya Sutras that "The mind is
«2one on account of the non-simultaneousness of cognitions." 

Every one has his own mind because his knowledge is limited 
only for himself and also for the reason that all the 
knowledge does not make appearance simultaneously at one 
at the same time. In one following sūtras it is stated 
that —  "The appearance of simultaneousness is, due to the 
mind coming in contact with different senses in rapid 3succession like the appearance of a circle of firebrand." 
Thus simultaneity is mistaken for continuous succession of 
the states of consciousness. The Tarkabhisi says —  "That
1. Annambhatta (Com.) Tarkasamgraha. p.13. Edited by Âthalye and Bodas.
2. Vidyabhüsana S.C. (Tr.) —  Nyaya Sutras of Gotama. Sutra 135. p.l02‘,
3. Ibid. Sutra 137.
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•which is an instrument of the soul for the acquisition of 
knowledge is the mind.... It is the cause of attaining 
pleasure etc. Due to its contact with the external object 
knowledge is acquired.The manas has a peculiar function 
to perform. The main function of the manas is to attend 
to objects which are perceived by the sense organs. Even 
though the sense organs come to be connected to the exter
nal objects and they receive impressions of the external 
objects, their awareness does not arise in the perceiver 
if proper attention is not given to them. If the mind 
which takes the cognisance of objects by attending to them 
is absent, then though the senses are working and receive 
impressions from the external objects, the knowledge of 
those objects does not arise in the perceiver. Thus, the 
mind is that which attends to the objects of knowledge and, 
it is the real instrument of knowledge though senses are 
indispensable as the manas of acquiring knowledge of the 
external world. The mind as a separate entity has to be 
admitted to explain the memory of certain things which are 
not actually experienced by direct contact with them by 
the sense organs at a particular moment; but still their 
1. Misrava Kesàvai —  Tarkabhisi. p.78.
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remembrance can occur to us. Sometimes we actually do not
hear or see certain sounds or colours, still we have lively
mental experience or memory of them to such an extent as
if we actually experience them. This leads to the infer»
ence of the existence of the mind.1 Another argument to
prove the existence of mind and which is forwarded in the 

0Vaisesika system is the incapacity of the external sense
organs to experience pleasure.and pain. The sense organs
act as the receivers of impressions of the objects of the
external world. They convey impressions of objects to the
mind but they do not themselves experience pleasure and
pain. It is argued that if the external organs of sense
like ear etc. experienced pleasure etc. it would mean

2that the blind and deaf can never acquire it. Mind is 
regarded as an independent substratum of the various mental 
states and acts as an independent entity by itself , 
enjoying a unique position. It can be reduced neither to 
the senses, nor to the buddhi nor to the soul.

Max Müller describes the role of the manas in the 
process of knowing in the following words —  "The Self is 1 2

1. Prasastapāda (Com.) —  Vaisesikadarsanal p.154. 
àrotradyavyapire smrtyutpattih

2. Ibid. See (Com.) p.154.
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the knower, while the mind or Manas is only the instrument, 
(Karana) of knowledge by which attention is fixed on one 
thing at a time .... Though there are many manifestations 
of Manas, such as memory, inference, verbal testimony, 
doubt, imagination, dreaming, cognition, guessing, feeling 
of pleasure, desire and all the rest, yet its distinguish
ing feature, we are told, is what we should call attention, 
or as Gotama explains it, *the preventing of knowledge 
arising altogether*. Manas is therefore called the door
keeper, perventing sensations from rushing in promiscuously 
and all at once."̂  Thus manas is that which attends to 
objects and uses senses for knowing the external world. 
Every individual has his own manas. Manas cannot be all- 
pervading or vibhu, in that case one*s experiences will be

9 _remembered by another person. It is said by Prasastapada 
in his commentary on the Kanāda Sūtras —  **0n the occasion 
of Devadatta*s remembering he does not remember the memory 
(Smrti) of Yajnadatta who has retained it from impressions."

The Nyiya Vaisesika systems recognise 'Buddhi* or 
•intellect* as a separate entity which is different from 
the manas. Buddhi or intellect, according to them, which
1. Max Muller —  The Six Systems of Indian Philosophy.p.548.
2. Prasastapada (Com.) —  Vaisesika Darsanam. (Kanāda 

Sûtrâs). p.149.
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reveals the objects perceived in the clearest possible 
forms. Swami Mādhavananda understands by Buddhi —  know
ledge. He translates the 5lst Sutra in his Bhâsi Pariccheda 
in the following way. —  "It is all-pervading and possesses 
knowledge and other qualities. Knowledge has two forms 
—  experience and recollection . ..."̂  The Buddhi according 
to these systems makes the objects of knowledge clear and 
welout so that their meaning becomes clear. Max Müller 
describes the Buddhi as follows —  "If therefore, we trans
late Manas (mindjĻ we must always remember its technical 
meaning in Indian Philosophy, and its being originally 
different from Buddhi, understanding, which might often be 
rendered by light or the internal light that changes dark 
and dull impressions into clear and bright sensations, 
perceptions, and knowledge in general, or by understanding
at least so far as it enables us to transform and under-

2stand the dull impressions of the senses." From the above 
description it becomes evident that the buddhi in the Nyiya 
Vaisesika systems is not an independent principle, a 
substance like the 'mind*, but is subordinate to it. The 
mind can best be understood as the 'attention* or that
1. Madhavinanda (Swim!) (Tr.) —  Bhisa Pariccheda. Sutra 51. p.79.
2. Max Müller —  Six Systems of Indian Philosophy, p.548.



which actively attends to the objects of knowledge system
atically; and the mind finally understands the nature of 
things clearly by means of the buddhi or intellect or 
understanding. The buddhi acts as an instrument of the 
mind for clearcut understanding of the objects of experience. 
The buddhi thus may be useful to formulate clear images or 
concepts of things and relates them in such ways which 
adequately explain the functioning of the actual facts.
It makes the acquired perceptions more articulate, elaborate 
or visible; it discovers the obscure meaning of the 
objects of knowledge by making the dull perceptions more 
manifest and meaningful. Max Muller compares the Sâmkhya- 
Buddhi with the Nyiya-Buddhi in the following passage 
—  "The Buddhi of the Samkhya is a cosmic principle inde
pendent of the self, and meant to account for the existence 
of the light of reason in the whole universe; while in the 
Nyiya philosophy it signifies the subjective activity of 
thought in the acquisition of knowledge, or in the 
lighting up and appropriating of the inert impressions 
received by the senses.11 ̂

Manas is indispensable for the generation of knowledge

1. Max Muller —  Six Systems of Indian Philosophy, p.549



in the soul. From the role that manas plays in the act of
knowing it may appear that knowledge therefore, resides
in the manas. But it is not so. Gotama makes it clear
beyond doubt, that knowledge ultimately resides in the
soul and not in the manas. Manas may be an indispensable
agent for the origination of knowledge, but,for, that reason
it should not be supposed that mind is the place in which
the generated knowledge is located. Gotama writes —  ’'The
mind is not the seat of knowledge ... on account of its
being subject to an agent and owing to its incapacity to
reap the fruits of another's deeds.The mind (manas)
is not the seat of knowledge, desire, aversion, volition,

2pleasure and pain. The impressions of actions of an 
individuals are left behind in the form of merit and 
demerit in accordance with which the nature of the body 
in the succeeding birth is determined. But in transmigra
tion what passes on from one birth to the subsequent is%
not the manas but it is the soul. Hence knowledge, its 
effects in the forms of merit and demerit, recollection 
have to be located in the soul and not in the mind nor in 
the body.

1. Vidyabhusana —  Nyaya Sutras of Gotama. Sutra 116.p.95.
2. Ibid. p.95.
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Vidyabhûsana conclusively states the whole position 

regarding knowledge and its location, in his commentary 
on the next sūtra of Gotama. He says that though knowledge 
is not an inseparable property of the soul it does reside 
in the soul and not in any other psychical apparatus like 
the mind, intellect etc.... He writes —  "Knowledge is a 
quality which inheres in a substance. That substance is 
neither the body nor the sense nor the mind. It must 
therefore, be the soul. The body cannot be the abode of 
knowledge because it is a material,substance like a pot, 
cloth etc. Knowledge cannot belong to the sense as the 
latter is an instrument like an axe. Had the sense been 
the abode of knowledge there could not be any recollection 
of things which were experienced by the sense before it 
was destroyed. If knowledge were a quality of the mind 
many perceptions could be simultaneous. But this is 
impossible. Hence, the abode of knowledge is not the mind, 
but it is the soul which is permanent so that it can 
perceive a thing now as well as remember one perceived in 
the past."'*' Thus if knowledge belonged to the sense organs 
knowledge will be transient and it would cease to exist 
when the sense organs would stop working and recollection
1. Vidyibhusana S.C. (Tr.) -•» Nyiya Sutras of Gotama.

See Com. on Sūtra 117.
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of past things would be impossible and in that case know
ledge would not be acquired by those who are deficient in 
the powers of sense organs, so that deaf and blind persons 
would not understand anything. But it is contrary to facts 
Knowledge would suffer from deformities in the events of 
deformities of the senses. Moreover sense perceptions are 
momentory and fleeting5 knowledge also would not be per
manent if it resided in the sense organs. For such reasons 
it has to be admitted that knowledge cannot be located 
even in the sense organs though they act as the most 
essential and indispensable instruments for the acquisi
tion of knowledge by directly fetching impressions of the 
objects of the external world.

Moksa
In the beginning it is said that the inquiry is 

undertaken for the right understanding of the world and 
life. The very purpose of the study of the world is the 
attainment of liberation. The philosophical inquiry is 
guided by the desire to attain liberation. It is said 
that the motive and end of philosophical understanding 
of the world is liberation. It is said in the Sarvadarsana 
samgraha "Indeed, liberation (Nihśresyas) occurs because
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of philosophical thinking."1. It is believed by these sys
tems that the miseries of the present life are caused by 
false knowledge of the world and the remedy to become free 
from the sufferings of this life lies in wiping away the 
false knowledge by the right knowledge of the world.
Gotama says in his famous aphorism —  "Pain, birth, acti
vity, faults and misapprehension, on the successive anni
hilation of these in the reverse order, there follows 
release." It clearly traces misapprehension or false 
knowledge as the rootcause of all the sufferings. Mis
apprehension is the final cause of suffering and not its 
immediate cause. There is a long causal chain in which 
misapprehension acts as the final or the first cause and, 
at the end comes pain or suffering. In between the two 
there are many intermediate causes in the series. Vidya- 
bhusana says in his commentary on the above sütra —
"Misapprehension, faults, activity, birth and pain, these

2in their uninterrupted course constitute the ’world'. 
Release, which consists in the soul's getting rid of the 
world, is the condition of supreme felicity, marked by 
perfect tranquillity and not tainted by any defilement.

1. Sarvadarsanasamgraha. p.246.
2. Vidyibhüsana S.C. (Tr.) —  The Nyaya Sutras of Gotama 

Sutra.1.2.
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À person, by the true knowledge of the sixteen categories, 
is able to remove his misapprehensions. When this is 
done, his faults, viz. affection, aversion and stupidity, 
disappear. He is then no longer subject to any activity 
and, is consequently freed from transmigration and pains. 
This is the way in which his release is effected and 
supreme felicity secured."1 The Nyaya system agrees with 
the Vedinta in holding misapprehension or ignorance as the 
root cause of all evil in the world.

Vitsyayana in his commentary on the aphorisms of 
Gotama says —  that there are various kinds of misapprehend 
sion, like seeing the self in the non-selfish object, 
seeing happiness in pain, eternal in temporary etc...
Thus misapprehension consists in regarding the nature of 
things what it is not in actuality. It consists in attri
buting false qualities to things which do not possess them 
as their original qualities. It means some kind of dis
tortion of the knowledge of things. Vitsyayana in his 
commentary on the sūtras of Gotama further describes 
misapprehension or mithyi jnina not simply as the absence 
of right philosophical knowledge but something positive
1. Vidyibhūsaņa S.C. (Tr.) —  The,. Nyaya Sutras of Gotama. 

Com.sūtra 1.2.
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something like infatuation out of which the world is 
generated. He writes —  "The infatuation of the sense of 
•I* or 'Ego* is to feel the sense of Ihood in objects which 
are devoid of self. Egoism (ahamkara) consists in seeing 
in the selfless or material things our ego."^ The mis
apprehension consists in ascribing the non-spiritual or 
material things (anātma) the sense of egohood. Those 
things which are not a part of our inner self are wrongly 
supposed to be a part of our self. We falsely identify 
ourselves with body, senses, manas, buddhi and regard that 
their sufferings also are our sufferings. We attach 
ourselves inseparably to them and feel pleased or pained 
by the satisfaction and dissatisfaction of them. We 
confuse our soul with the non-spiritual objects. The two 
are entirely different from each other. The soul can 
never be like the soulless or material object. They are 
categorically different from each other. When we include 
ourbody or mind in the idéa of our ’soul1 naturally, we 
identify ourselves with them and, as they are liable to 
frequent disappointments and sufferings we also suffer.
Here the suffering is mistaken. In fact suffering cannot

1. Vitsyiyana (Com.) Nyaya Sutras —  by Gotama. (Sanskrit) 
Mithyajninam vai khalu moho.
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9 #Kesavamisra says that misapprehension means infatua
tion or delusion; it consists in the distortion of things 
i.e. in taking things to be what they are not in actuality; 
or to take things otherwise what they are.1 Our attachment 
to body and the sense organs leads us to infatuation. It 
is also stated in the Sarvadarsanasamgraha that our attach
ment to the body is a result of our misapprehension of

2the real nature of it and from it all evils are generated.

That individual who regards his body his soul and, 
thinks that his life comes to an end with the destruction 
of his body always remains replete with desires and is 
prompted to undertake activities by them. Those activities 
generate good or bad Karma or effects which ultimately 
decide the type of body that he will be having in the 
succeeding birth. Thus, the very generation of the physical 
organism becomes the root cause of all suffering. A man 
performs various activities so long as he is under the spell 
of his misapprehension that he is the body which enjoys 
pleasures and suffers the pains. But the moment he dis
criminates himself from his body he apprehends the real
1. Miśra Kesàvan —  Tarkabhisā. p.92.
2. Sarvadarsanasamgraha. p.246.



372

nature of suffering and its cause. Gotama says in his
Sutra that "The body is produced as the fruit of our
previous deeds (deserts) The union of the parents is
only accessory or auxiliary to the production of the body.
The real cause of the production of the body, therefore,
lies in the effects of the acts of the past life of an
individual. As are the acts so is the nature of the
begotten body. Gotama holds the desert responsible for
the production of the body. He says —  "Desert is the
cause not only of the production of the body but also of

2its conjunction with a soul." A mere body without its 
soul is never generated; a body without a soul is only a 
corpse. The moment a living body comes to birth it means 
it is associated with soul. The association of a soul 
with a particular body is thus caused by one*s deeds in 
the past life; and the dissociation of the two also takes 
place when the Karma or the effect for the experience of 
which the body is created gets exhausted. Gotama further 
states that the soul and the body get dissociated with the 
exhaustion of the Karma. "And the separation between the 
soul and the body is effected by the termination of the

3deserts." The whole cycle of birth and death and the
1. Vidyâbhüsana S.C. —  The Nyâya Sutras of Gotama.Sūtra 3.2.64.
2. Ibid. Sutra 3.2.70. p.105.3. Ibid. Sūtra 3.2.72. p.105.
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continuity of it with the successive births is guided andofregulated by the doctrine/Karma or by the desert of 
individuals. It is responsible also for maintaining the 
consistency of relation between the deeds and their effects. 
But for the idea of desert the correspondance between the 
acts and their results cannot be satisfactorily explained.

It is again a fact of our experience that we never 
have pure pleasure which is entirely free from the slight
est tinge of pain. The Nyiya Vaisesika systems hold that 
pure pleasure cannot exist absolutely. Pleasure howsoever 
pure, is to some extent mixed with pain. The two are 
inseparable. One cannot enjoy only pleasure and pleasure 
throughout his life by keeping off from pain and, thus, 
cannot make his life worth living by making it happy 
through and through. Pleasure and pain are inseparable.
One who seeks pleasure which is completely free from some 
pain which is usually associated to it, in this imperfect 
earthly life, he would come to complete grief and dis
appointment, for nowhere on the earth can there exist 
pleasure without pain. The earthly life (Samsara) can 
never give- us the absolute happiness; for the attainment 
of happiness (Sukha) itself requires a lot of work and 
labour, trouble and exhaustion which causes fatigue, worry
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and physical and mental uneasiness. Thus, the acquisition 
of happiness involves much of pain and suffering and, 
moreover as we live in the space-time dimensions every 
event that we have here on this earth is transient. Every 
pleasurable experience that we have here, is bound to come 
to an end.resulting into-tho lose ~o£_i-fe-. Thus after the 
particular pleasurable experiences are over, at the end 
we reach a non-pleasurable event. The body also is not 
capable of enjoying sermons and intellectual pleasures 
inimitably because of its physical limitations. However 
pleasant an experience may be, the body feels saturated 
with it at some time and it can no more derive pleasure 
from an object or situation which can still objectively 
yield happiness. After enjoying physical and mental plea
sures because of its limited capacities the body feels 
exhausted and hence, it experiences fatigue aid it no more 
wants the continuation of the pleasurable experience but 
it becomes eager to stop the pleasurable experience. An 
individual thus, can never enjoy continuous and unending 
happiness with his limited capacities. All pleasurable 
experiences are bound to lead ultimately to non-pleasurable 
experience which either is a void or sometimes painful due 
to excess of pleasures. Such pleasures cannot bring to
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man the everlasting happiness and satisfaction. 8. Radha- 
krishnan writes regarding this —  "Pain, the cause of 
uneasiness, is the sign that the soul is not at rest with 
itself. The highest good is deliverance from pain and not 
the enjoyment of pleasure, for pleasure is always mixed up 
with pain."1

All pain or suffering arises out of activity which 
becomes possible only when body exists. Thus suffering is 
inevitably related to the birth of the physical body of 
an individual. S.Radhakrishnan expresses the relation of 
pain with activity and body in the following passage —
"Pain (duhkha) is the result of birth (janma), which is 
the result of activity (pravrtti)• All activity, good or 
bad, binds us to the chain of Samsara and leads to some 
kind of birth, high or low .... The activity is due to the 
defects of aversion (dvesa), attachment (raga) and stupidity 
(moha). Aversion includes anger, envy, malignity, h;.tid 
hatred and implacability. Attachment includes lust, avarice, 
avidity and covetousness. Stupidity includes misapprehen
sion, suspicion, conceit and carelessness. Stupidity is the 
worst since it breeds aversion and attachment. Through

1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.161.
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these defects, we forget that there is nothing agreeable 
or disagreeable to the soul and come to like and dislike 
objects. The cause of these defects is false knowledge 
(mithyajnana) about the nature of the soul, pain, pleasure 
etc.*. So long as me act, we are under the sway of attach
ment and aversion and cannot attain the highest good."^
The nature of activity and attachment and pain remains the 
same inspite of the nature of objects with which they 
develop their reactions. S.Radhakrishnan says —  "The 
hatred of pain is still hatred and the attachment to
pleasure is still attachment and, so long as these are

2operative, the highest good is beyond our reach." It 
becomes evident from this passage that root cause of all 
evil is the existence of the physical body of an indivi
dual which itself is generated as a result of one's acti
vities in the past birth. The body and activities are 
thus the mutual causes of each other and they form a 
vicious circle. Gotama Sutra itself states —  "Birth isga pain because it is connected with various distresses."
In his commentary on the above Sutra, S-C.Vidyabhusana 
writes *- "Birth is stated to be a pain because it signifies
1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.162.
2. Ibid. pp.162,163.
3. Vidyābhūsaņa S.C. (Tr.) The Nyaya Sutras of Gotama.
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our connections with the body, the senses and the intellect 
which bring us various distresses. The body is the abode 
in which pain resides, the senses are the instruments by 
which pain is experienced and the intellect is the agent 
which produces in us the feeling of pain. Our birth as 
connected with the body, the senses and the intellect is 
necessarily a source of pain."1

To live means to act in some way because life it
self means the capacity to act. The continuous cycle of 
birth, activities, acquisition of Karma, death, next birth 
and death forms the ever revolving wheel of the Samsara.
And liberation means getting oneself freed froib such ever 
revolving wheel of life. It consists in stopping for ever 
the wheel by eliminating the changes of the formation of a 
new body by exhausting the previous Karma (Sancita Karma) 
and by not accumulating any new Karma that would lead to a 
further birth. It mainly consists in freeing oneself from
pain. Gotama says in his Sutra that liberation means

2complete freedom from pain and suffering. Gotama says 
further in his next Sutra that the state of release is 
absolutely free from distress as that of dreamless sleep.
1. Vidyibhusana S.C.(Tr.) —  The Nyaya Sutras of Gotama.

Sūtra 4.1.55. p.122.
2. Vitsyayana —  Com —  The Gotama Nyaya Sūtraņi. Sutra 22/37.
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The Sūtrar runs as follows —  "As there Is no distress in a 
person who Is sound asleep and sees no dream, so there is 
no association of troubles in one who attains release."1 
Here the term distress or Kleśa is used in the sense of 
moral depravity according to Nyiya.

Commenting upon the Sutra of Gotama that states that
there is absence of a body in our release Vidyibhusana says
—  "Our merits and demerits having already been exhausted,
we cannot get a body after we have attained release.
Release is the perfect freedom from all sufferings; it
consists in a complete destruction of all the seeds and

£seats of suffering."

Liberation or moksa is known as Apavarga in the 
Nyiya system. Colebrooke describes the Nyiya liberation 
thus —  "Deliverance from pain is beatitude; it is absolute 
prevention of every sort of evil; reckoned, in this system 
of philosophy, to comprehend twenty-one varieties of evil, 
primary or secondary; viz. one body (śariram), the six 
organs of sense (sadindriyaņi), six objects (visaya) of 
sensation, six sorts of apprehension and intelligence
1. Vidyibhūsaņa S.C.(Tr.) —  The Nyiya Sutras of Gotama 

Sūtra 4.Í.63.
2. Ibid. Sūtra 45. p.l38.



(sadbuddhayah), one pain or anguish and the last one is 
pleasureAll those agents who are directly and indirect
ly connected with activity and pleasure and pain completely 
disappear in the state of liberation. The very absence of 
the body makes every movement which leads to activity and 
when no activity good or bad is possible, naturally it bears 
no results which result into pain and pleasure, adharma 
and dharma and thus leads to the cessation of rebirth and 
pain in the future. It thus leads to a state of utter pain
lessness in the future also.KeJsavamisra mentions in his 
Tarkabhisa the twenty-one primary and secondary varieties
of evil, and states that liberation consists in the absolute

2negation of all of them. It is frequently imagined that 
liberation is a state of perfect happiness and joy. The 
happiness and joy which we obtain here in the earthly life 
is imperfect as it is usually eclipsed by pain and sufferings; 
therefore, people cherish a fond hope that in the state of 
liberation happiness would be completely free from pain, 
joy from disappointment. The happiness that would be obtained 
is completely pure and everlasting. But the Nyaya Vaisesikas
1. Colebrooke H.T. —  Essays on the Religion and Philosophy of the Hindus. p.184•

9 » _ _2. Misra KesâYaa-—  Tarkabhasa. p.92. Mokso apavargah.
Sa caikavinsati bhedabhinnasya duķkhasyityantikī nivrttih.
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do not support this idea of liberation. In the Nyiya- 
liberation there will be utter absence of pain and suffering 
and so also that of happiness and pleasure. They cannot 
abstract pleasure from pain and hence cannot imagine pure 
pleasure devoid of all pain and hence do not hold that in 
liberation pleasure or happiness of any sort exists. Libera
tion here means a state of painlessness as well as pleasure- 
lessness. Kesava Miśra says —  "Pleasure being associated 
with pain is equivalent to pain. Their association means 
their inseparability. Just as honey mixed with poison becomes 
poison so becomes pleasure pain when mixed with the latter."̂  
Liberation is a state of neither pleasure, nor pain and all 
kinds of hopes, and even vague expectations completely dis
appear. It is a state of indifference and neutrality.
Max Muller describes it in the following passage —  "This 
summum bonum is called by Gotama Nihśreyasa, literally that 
which has nothing better, the nonplus ultra of blessedness. 
This blessedness, according to the ancient commentator 
Vitsyayana, is described as consisting in renunciation with 
regard to all the pleasures of this life, and in the non-
acceptance of, or indifference to any rewards in the life 

oto come..." It is free from every kind of desire and 1 2
1. Miśra Kesfcyo—  Tarkasamgraha. p.92.
2. Max Muller —  The Six Systems of Indian Philosophy, p.484.
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craving, for it produces bondage and thus one's freedom is 
lost by being entangled in their meshes. No passion can 
exist in the state of liberation as it leads astray the soul 
from its real state of peace. The liberated person is said 
to have fulfilled all his desires. But the Sarvadarsana- 
samgraha says "the 'fulfilment of desires' here means 
'absence of all the desires." In liberation when there 
cannot be the desire of the person who is devoid of the body 
and senses, how can there be the fulfilment of desire?"'1’ 
Vatsyayana in his commentary states —  "In liberation the 
seed of all pain and the resort or dwelling place of pain 
is destroyed, hence there is complete emancipation of painj 
pain cannot originate without a seed and cannot exist with-

2  mm *out a resort." Thus the Nyaya Vaisesikas advocate the 
uprooting of the first and ultimate cause or seed of suffer
ing. Jayanta Bha$$a states in his Nyaya Manļarī "The pain 
as effect is destroyed when its cause that produces it is 
destroyed. If its cause exists in the successive births, 
pain always exists. Therefore the tendencyQaravrtti) which 
produces the pain in many births deserves to be destroyed."
1. Sarvadarsanasamgraha. Com.p.250.
2. The Gotama Nyaya Sutras. (Sanskrit). Com.Sutra.43. 

(Vatsyayana).
3. Bhatta Jayanta —  Nylya Manjari. p.508.
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After making a thorough analysis of the occurence of pain 
its root cause is traced to misapprehension or false notions 
about the nature of the soul and the reality. In the 
removal of such misapprehension lies the hope of the attain
ment of liberation.

Jayanta Bhatta states in his Nyiya Manjari that 
liberation is to be achieved by the complete eradication of 
all the nine qualities of the self, i.e. intelligence 
(buddhi), pleasure (sukha), pain (dulikha), desire (iccha), 
hatred (dvesa), effort (prayatna), the impressions of 
merit (dharma) and demerit (adharma)In a verse, further 
he clearly states that so long as \(th^/ail\qualities like 
passions etc. of the self are not eradicated, the entire

pdestruction of pain cannot be imagined." Jayanta BhatÇa 
is justified in emphasizing the need of the eradication of 
the qualities of the self which are psychological and bondage 
consists essentially in the experience of them.If bondage 
is not felt or experienced, then all the external material 
powerful chains and restrictions will be incapable to put a 
person into bondage. Bondage implies the mental experience
1. Jayanta BhatÇa -- Nyiya Manjari. p.508.
2. Ibid, p.508. Yavaditmagunah sarve nocchinni visanidayah, 

tavadityantiki dulikha vyivrttirnivakalpate.
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or the sense of being bound in certain limitations. The 
qualities of the self are essentially psychological, and 
unless the experience of bondage is completely wiped 
off from the mind, liberation or emancipation will not be 
felt and if it be not felt it is as good as bondage. Jayanta 
Bhatta thus, gives quite an appropriate description of the 
state of liberation. These mental ties or bondage can be 
broken entirely only by enlightenment, or by proper appre
hension of the nature of the sobl and the reality. The path 
to liberation lies through philosophical understanding of 
the self and the world. Proper philosophical apprehension 
of the self and nature acts as an antidote against mis
apprehension (mithyajnana) which is the root cause of all 
evil and pain. H.T.Colebrooke describes the process of the 
attainment of liberation in his following passage —  "This 
liberation from ill is attained by soul, acquainted with 
truth (tatva), by means of holy science, diverted of passion 
through knowledge of the evil incident to objects; meditat
ing on itself; and, by the maturity of self-knowledge, making 
its own essence present; relieved from impediments; not 
earning fresh merit or demerit by deed done with desire; 
discerning the previous burden of merit or demerit, by 
devout contemplation; and acquitting it through compressed 
endurance of its fruits; and thus (previous acts being
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annulled, and present body departed and no future body 
accruing), there is no further connexion with the various 
sorts of ill, since there is no cause for them. This, then, 
is prevention of pain of every sort; it is deliverance and 
beatitude.”1 This is in general the broad idea of the 
way proposed by the Nyiya System for the attainment of 
liberation.

Vatsyiyana also describes in his commentary the 
stages of the attainment of liberation and, shows the causal 
link of the various factors that lead to final liberation.
He writes —  "When the misapprehension (mithyâ nina) dis
appears, because of its disappearance faults (dosa) also 
disappear, with the disappearance of the faults disappear 
the tendencies to activities (pravrtti), with the disappear
ance of the tendency disappears birth (janma) and with birth 
(janma) disappear pain and in the disappearance of pain 
lies the absolute liberation (apavarga) or final beatitude 
(nihśreyas)Thus the propounders of these systems hold 
misapprehension (mithyajnana) responsible for causing in us 
wrong ideas about our soul and the reality and, they advocate 
the removal of the misapprehension to achieve complete
1. Colebrooke H.T. —  Essays on the Religion and Philosophy of the Hindus, p.184.
2. Vatsyayana —  Gotama Nyiya Sutras (Sanskrit) Com.pp.12,13.
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freedom from pain and suffering by removing the intermediary 
proximate causes —  The Advaita Vedanta also advocates the 
removal (nescience) under the spell of which we think 
wrongly, act wrongly and suffer due to mistaken identifica
tion with those things which do not form a part of our real 
innermost self.

Max Müller says regarding the attainment of libera
tion —  ”... the Nyaya and Vaisesika systems though they 
also aim at salvation, are satisfied with pointing out the 
means of it as consisting in correct knowledge, such as can 
only be obtained from a clear apprehension of the sixteen 
topics treated by Gotama, or the six or seven categories 
put forward by Kaņida. These two philosophies, agreeing 
as they do among themselves, seem to me to differ very 
characteristically from all the others in so far as they 
admit of nothing invisible or transcendent (Avyakta) whether 
corresponding Brahman or to Prakrit!. They are satisfied 
with teaching that the soul is different from the body, 
and they think that, if this belief in the body as our own 
is once surrendered, our sufferings, which always reach us 
through the body, will cease by themselvesThus
1. Max Muller —  The Six Systems of Indian Philosophy.p.487.
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according to the Nyaya Vaisesika systems the knowledge of 
the fundamental categories of existence and the basical 
elements of the world is necessary for the attainment of 
liberation. The real understanding of the nature and 
origin of the things with which we falsely identify ourselves 
and by the sufferings of which we suffer, removes from our 
mind the uncalled for grief and the sense of deprivity 
which make life miserable and unbearable.

s

It is not sufficient according to the Nyaya Vaise
sika systems to break contact with an existing body. The 
physical body disappears also with the destruction of the 
world (Pralaya) also, but therefore, it does not become 
equivalent to the state of liberation? for the very simple 
reason that there is every possibility of its retracing to 
the original condition of the worldly life from the state 
of Pralaya. The possibilities of returning back of the 
soul to the worldly life have not completely exhuasted 
themselves, but they remain dormant, ready to actualise at 
any opportune moment; while liberation means complete 
negation and exhaustion of such possibilities of returning 
of the soul to the life of the world. The liberated soul 
becomes free eternally not to relapse into its original 
state. It is liberated for ever as it has exhausted all
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his accumulated Karma (sańcit karma), remains exhausting 
the Karma that has already begun its operation in the 
present life (the prarabdha karma) and due to complete 
psychological detachment to the objects of experience it 
no more accumulates new Karma and hence, the possibilities 
of his future birth are nullified. One revolves and 
continues to revolve on the wheel of birth and death in the 
worldly life as long as one's Karma does not cease to 
operate. The desert is the cause of rebirth. When the 
original stock of the accumulated Karma is exhausted and 
when no new Karma is accumulated by practising detachment 
and aversion towards the objects of experience, one need 
not continue his worldly existence for ever. His chances 
of assuming future birth get nullified and he has to lead 
his present life in order to exhaust the Karma whose fruit
ion is already begun. He has to wait for its exhaustion in 
its normal course. Thus liberation comes in its final form 
when the past, present and future Karma is exhausted for 
ever, by practising the Yoga also.

Frequently, the state of liberation is depicted to 
be one of positive immense, pure, unadulterated and unending
1. Vidyâbhüsana S.C. —  The Nyiya Sutras of Gotama.

Sūtra 3.2,64. p.103.
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happiness. But the Nyaya Vaisesika systems do not support 
this view. They describe liberation, on the contrary, 
negatively as a state of utter painlessness. Max Miiller 
writes —  "Lastly, the Apavarga (bliss) of the Nyaya and 
Vaisesika systems seems entirely negative, and produced 
simply by the removal of false knowledge. Even the different 
names given to the supreme bliss promised by each philosophy 
tell us very little. Mukti and Moksa mean deliverance, 
Kaivalya, isolation or detachment, Nihsreyas, non plus ultra, 
Amrita, immortality, Apavarga, delivery. Nor does the well 
known Buddhist term Nirvana help us much."^

Liberation according to the Nyaya Vaisesikas seems 
to be completely free from any element of positivity. It 
is devoid of merit as well as demerit (adharma). As it 
is entirely free from sin at the same time it is also free 
from punya or good works. It is negative in its character 
in so far as nothing remains in that state. The Nylya soul 
does not intrinsically possess consciousness as a part of 
its basic nature. It is free from sentience and even con
sciousness. The soul in its original and natural state, 
is therefore, devoid of consciousness knowledge. Udanjana- 
carya says in his Laksaņāvali "The soul is absolutely 
1. Max Muller —  The Six Systems of Indian Philosophy.p.488.
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devoid of knowledge. Knowledge takes its resort only as its
attribute."1 The Nylya system thus, clearly holds that in
the state of liberation there cannot exist any trace of any
psychical character either in the form of knowledge or
sentience, desire or effort, pleasure or pain if it is a
state of the realisation of the soûl in its natural and
real form since all such psychical attributes arise in the
soul only after it is connected to- the physical body. Max
Muller brings out its negative character in his following
remarks —  "If, therefore, good works continue, there will
be rewards for them, in fact there will be paradise, though
even this would really have to be looked upon as an obstacle
to real emancipation. Nothing remains but a complete
extinction of all desires, and this can be effected by
knowledge of the truth only. Therefore, knowledge of the
truth or removal of all false notions, is the beginning
and end of all philosophy, and of the Nyaya philosophy in
particular. The first step towards this is the cessation
of Ahamkara, here used in the sense of personal feelings,
such as desire for a beautiful and aversion to a deformed
object. Desire therefore has to be eradicated and aversion 

2also." But though it is a negative state from which all
1. Udayanicarya —  Laksaņivali. p.7.
2. Max Muller —  The Six Systems of Indian Philosophy.p.558
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sentience and psychical experiences remain absent, the Nyiya 
philosopher does not make liberation equivalent to the 
Buddhist state of Nirvana which is void or negation of every 
possible existence. There is a difference between the two. 
The Buddhist negation is thoroughgoing and they negate 
every existence in the final state of Nirvāna in which no
thing but nothingness remains. But as Max Muller says in 
the final state of liberation in the Nyiya Vaisesika systems 
the eternal particles of the eternal substances (dravyas) 
exist. Max Muller writes —  "There cannot be annihilation 
because Anus or smallest parts are realities."^

The state of liberation in the Nyiya System is
conveniently likened to the state of a stone Cpisiņa kalpa)

2due to the absence of knowledge from it. It is but natural 
to regard such a lifeless and unconscious state equivalent 
to the lifeless state of a stone. But in the stone can 
never occur the various psychical attributes like knowledge, 
desire, pain, pleasure, effort and volition of the soul.
The soul possesses the unique capacity or potentiality to 
possess or develop in suitable circumstances the above 
characteristics. The soul is therefore, entirely different
1. Max Muller —  The Six Systems of Indian Philosophy.p.558.
2. Sarvadarsanasamgraha. Com.p.247.
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in kind and power from the stone. The simile of stone is 
too inadequate to express the real condition of the soul in 
the state of liberation. Th. Stcherbatsky quotes from 
Nyayasara (p.40) the following passage in reply to the above 
objection raised against the Nyaya liberation —  “But", 
says the author, "Wise men do not exert themselves for bliss 
alone. Experience shows that they also exert themselves 
to escape pain, like even they, e.g. "avoid being stung 
by thorns." —  Phenomenal life being here comparable to 
pain, the result is that the annihilation of it alone is 
the ultimate aim of man on earth. This ultimate annihila
tion and this lifeless substance receive the epithet of the 
place of Immortality (amrtyu-padam), the same epithet which 
final annihilation receives in early Buddhism.Though 
the Nyaya liberation is negativistic, it is noteworthy that 
the Nyiya system ultimately leaves at least some state of 
existence, though stone like, to the soul, which is not 
found even so much in the Buddhist passion for universal
annihilation of every thing in the state of their Nirvāna

- _ 2as it is pointed out by Jayanta Bhatta in his Nyaya Manjari.

1. Stcherbatsky —  The Conception of Buddhist Nirvana, p.59.
2. Bha£ta Jayanta —  Nyiya Manjari. p.512.
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What ceases to exist in the state of liberation, according 
to the Nyiya Vaisesikas is pain and the various states of 
consciousness and not the soul itself nor in the least the 
eternal particles of the ultimate substances, which en̂ oy 
everlasting existence.



Chapter VII

ATMAN and MOKSA in the Simkhya System

The Simkhya system is one of the most ancient systems 
in the history of Indian Philosophy. It is as old as the 
Buddhist- Philosophy and, it also hears resemblance with 
the Upanisadic philosophy. As it contains some elements of 
the Upanisads, it is probable that it came, into existence 
in the post-Upanisadic period. The system is attributed to 
Kapila Muni —  as its first originatór. As it agrees in : 
accepting the incessant change of the world, it has resemb
lance with the Buddhist philosophy; but it is not certainly 
an offshoot of the Buddhist philosophy. Its contrast with 
the Buddhist schools is greater than its resemblance with 
it. Buddhism denies the existence of the Self and the 
permanent material world, while the Simkhya philosophy 
admits both as realities. The Samkhya does not reduce every
thing to a fleeting momentary existence like Buddhism, but 
it regards the Soul (Purusa) and Prakrti as eternal existences. 
They may be simultaneously existing in the post-Upanisadic 
period.

The Simkhya system is atheistic (Nirlsvara) in



393c,
character like Buddhism. Both agree in holding the existence 
of God unnecessary and both explain the origin and working 
of the world without any supernatural power. The Samkhyas 
do not fanatically oppose God for the sake of denial of - 
him but they refuse to admit God only for not having suffi
cient logical grounds to accept Him. As Max Müller says 
the Slmkhya atheism has its own peculiarity. The existence 
of God is denied not because God does not exist 
(ÎsvarâbhSvit) but because of the difficulty of proving 
God's existence (asiddhatvat)̂  Max Müller understands the 
spirit of the denial of God by the Samkhyas and states 
that the Samkhyas were not antagonists of God for they 
could explain the world without the interference of God as 
he had no place left in that system. Max Muller says —  
"Kapila nowhere puts himself into a hostile attitude towards 
the Divine idea. He simply says —  and, in that respect 
he does not differ much from Kant, —  that there are no
logical proofs to establish that existence, but neither

2does he offer any such proofs for denying it." In fact, 
Kapila had no quarrel with gods but as J ohn Davies says 
that his gods were only emanates of Prakrti, the nature,
1. Max Muller. The Six Systems of Indian Philosophy, p.365.2. Ibid. p. 397.
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iwhich is eternal.

Similarly, the Samkhyas did not believe absolutely in 
the authority of the Vedas. It did not definitely support 
the Vedic ritualism and sacrificialism and did not think them 
to be indispensable for the attainment of liberation.̂  It 
laid more exphasis on the knowledge of Reality and realisation 
of the nature spirit than any kind of ritualism. It had its 
own independent approach to Reality and hence it little 
engaged itself in the controversies about the authority of 
the Vedas. The Samkhya system shows pronouncedly at least 
some indifference towards the Vedic authority, though not a 
hatred and autagonism for it. John Davies states that the 
Samkhya system was decidedly against the Vedic ritualism 
and sacrificalism and that the former advocated the way of 
knowledge for the attainment of final liberation.1

Kapila seems to have taken quite an independent stand 
in his inquiry of truth and he has- interpreted the world in 
his own way. Kapila’s approach to the problem is novel and 
original and hence, it need not be a modified reproduction 
of any other system preceding it. Richard Garbe writes ”In

1. Dqvies John —  Hindu Philosophy (The Samkhya Kiriki by īsvarkrsna). An exposition of the system of Kapila. pp. 10Í-Í02.1. Davies John —  Hindu Philosophy. (An exposition of the system of Kapila). p. 102.
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Kapila's doctrine, for the first time in the history of the 
world, the complete independence and freedom of the human 
mind, its full confidence in its own powers, were exhibited."1

The Samkhya philosophy believes in the absolute 
dualism of Purusa and Prakrti, the Spirit and Matter which 
are exclusive of each other and collectively exhaust the 
sphere of Being. There cannot be anything in the world 
which is not either of the two. Whatever exists must be 
either of the two. Purusa and Prakrti are opposite of each 
other in nature and there cannot b£ anything common between 
the two. The contrast between the two is complete and they 
are mutually irreducible to each other. The Spirit or soul 
(Purusa) acts as the sole principle of consciousness and 
Prakrti acts as the source, substratum and ultimate resort 
of all the things that exist in the world with the exception 
of consciousness. Everything that exists in nature agises 
out of the original substance the Prakrti, subsists in 
Prakrti and, ultimately after destruction returns to Prakrti. 
H.T.Colebrooke translates 'Prakrti1 by 'Nature'. He i 
translates the original Kariki or verse of īsvarakrsna in 
the following way —  "Nature, the root (of all), is no 
production. Seveņ principles the Great or intellectual

1. Garbe Richard —  Philosophy of Ancient India, p. 30
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one, etc. are productions and productive. Sixteen are 
productions (unproductive). Soul is neither a production nor 
productive."^ The above Kârikâ or verse gives a clear 
understanding of the nature of Prakr̂ /ti as contrasted with 
that of the Purusa. Prakrti or Nature thus acts as the 
material and efficient cause of the world and it is so all 
pervading that it is present anywhere and everywhere in the 
world. Whatever is in the world is a modification of the 
original primeval-matter or Prakrti. The Sâmkhya system 
believes in the Satkâryavâda, a form of causal doctrine, which 
holds that the effect is already present in the cause, 
though unmanifest. The appearance of the effect does not 
mean the creation of something that is absolutely new, but 
it means the gradual unfoldment of itself that is present 
in an unmanifest form. It is a passage from the unmanifest 
to the manifest. The manifest is a clearer expression of 
the unmanifest (avyakta). According to Satkâryavâda, the 
effect is an actual transformation (Pariņāma) of the cause; 
the cause though in a changed form, is itself actually the 
effect. The effect is the cause in a changed form. As 
said in the above Kârikâ, the Prakrti acts as the first and 
the final cause of the whole material world; it is the producer 1

1. Tsvarakrsna Sâmkhya Kârikâ or Sâmkhya Yoga (Kârikâ 3, p.20).
Tr.H.T.Colebrooke.
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of all but is the production of no other thing. It is beginning 
less, but it of course, acts as the source of other things.
It is the effect Cvikrti) of no other thing though it is the 
final cause of everything. The Spirit is neither the producer 
nor the product. It is that which is not at all understandable 
in terms of any material form. The Prakrti is the producer 
of the twenty four evolutes and is itself uncreated; but the 
Spirit is neither a product nor a producer. It stands by itself 
uncreated and endless. It is eternal and imperceptible. 
Vicaspati Misra in his commentary describes the basic-primeval 
matter (Mūļa Prakrti) as "that which is no effect or trans
formation of any other thing. Prakrti is that which does 
some activity and the state of equilibrium of the three 
attributes Sattva, Rajas and Tamas, is known as avikrti 
(state of being not an effect or transformation).nl It 
is the ultimate substance of all material things. Whatever 
has physical and material qualities must be a modification 
of the original primeval matter known as the Prakrti. This 
Prakrti is extremely subtle in as much as it gets itself 
transformed into Buddhi (intellect), Manas (mind), Antahkaraņa 
(heart) which are supposed to be psychical in character, 
in general. The Prakrti is not gross but it is extremely 1

1. Miśra Vicaspati (Com.) - The Tattva-Kaumudî. Com.on 
Sutra 3. Tr. Ganginath Jha.
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fine and, it is so much pervasive that it leaves nothing 
out of itself in the universe. The whole universe is a 
modification of the fundamental matter known as the Prakrti.

Spirit or the Self-principle is exactly contradictory 
of the Prakrti. Here the Prakrti is unintelligent or 
(jada); the term jada is not here applicable in the sense 
of being inert or inactive, but it is used to indicate its 
absence of consciousness. The Spirit is only pure and 
undivided consciousness. The Spirit appears in the form 
of self and it is different from buddhi (intelligence), 
manas (mind), senses and the body. The nature of Purusa 
or the Self is unfailing light (sadâprakâsasvarûpa). It 
is the everlasting source of all illumination because of 
which the Prakrti becomes visible in all forms. Conscious
ness is its contitutive nature. Consciousness according 
to the Samkhya, is not an adventitious character of the 
soul as the Nyaya Vaisesikas think. It is not of the form 
of bliss but it is simply consciousness which serves as the 
source of all illumination.

The Prakrti or the primordial-matter remains inactive 
in its state of equilibrium (Samyivastha) of the three 
qualities (Trigunih) of which it is composed. The tÀree 
guņas are three constituent powers of the Prakrti and they
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act like the strands of a string. The first guņa is the 
Sattva which is responsible for the causation of enlighten
ment, knowledge, experience of pleasure and happiness. It 
stands for light and sweetness. The second quality is the 
Rajas which acts as the source of all movement and activity 
and it produces pain. It generates restless activity, 
uneasiness, dissatisfaction and feverish strifes. The third 
guņa is the Tamas which produces ignorance, indolence, apathy, 
sloth, indifference, heaviness, lethargy and acts as an 
impediment to quick activity, understanding and illumination. 
In the first state of Prakrti, these qualities lie in the 
state of a perfect equilibrium which when disturbed, starts 
an overhauling movement. Somehow the equilibrium of these 
three qualities happens to be disturbed in a mysterious way 
by the mere vicinity of the Purusa. The Purusa is supposed 
to induce movement in the Prakrti in an inexplicable way and 
when the original equilibrium is disturbed, Prakrti starts 
its evolution of the whole world. According to the Samkhya 
system, the effect is only an express manifestation of the 
cause; the world is only potentially existent in the 
unmanifest state of the Prakrti and, it gets actualised or 
articulately formed in its perfect form in course of its 
evolutionary process which is only initiated by the mere 
presence of the Purusa.
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After the first shock is received, the Prakrti auto- 

matically starts its activity and, begins to gradually evolve 
the twenty four products out of it. The first product of 
the Prakrti is Mahat or the Great, which acts the cause of 
all illumination . It equally causes the psychical as well 
as the physical products. From the Mahat is caused Ahamkara 
the self-sense and the five subtle essences known as the 
tanmitras of sound, touch, smell, form or colour and taste.
On the otherside, from the Mahat the Manas is created and in 
addition to the Manas or mind, are produced the five sense- 
organs, the five motor organs and the five gross elements—  
i.e. light, air, water, ether and earth. All these are the 
various factors which have their share in the formation of 
the world. All the mental and material products are only the 
successive manifestations of the fundamental Prakrti. These 
twenty four kinds of things are evolved quite in an orderly 
way from their original source. It is the Prakrti that is 
present in both the beautiful and ugly, good and bad things. 
Prakrti acts as a sùbstratum of the qualities which are only 
its manifestations. The Prakrti is at the root of every
thing of the world. It is all-pervasive and the world is a 
creation of the Prakrti out of itself.

The Purusa is pure consciousness. It is olani present,
*■
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eternal and immutable. It is entirely passive as all
movement or activity is totally confined to Prakrti. The
Purusa is only the receiver of experiences and therefore,
it is supposed to be only the enjoyer (bhoktā) and never
the doer (karti). The Purusa is wrongly supposed to be
active being identified sometimes with some evolutes of
the Prakrti. Isvarakrsna describes the Purusa in the • • • • •
following words —  "And from that contrast it follows that 
soul (Purusa) is witness, solitary bystander, spectator 
and passive.11 ̂ Gaudapada while commenting on it explains 
that the soul is solitary or aloof from all in the sense 
that it is free from the three qualities (Trigunébhyah 
Kevalah) . The Purusa is devoid of the three qualities and 
hence, it has no particular characteristics except being 
only an inert witness of the activities of the Prakrti.
All movement even in the Prakrti is caused by the distur
bance of equilibrium of the three qualities that are the 
constituents of it. But the Purusa is above the three 
qualities (guņas), hence, the possibility of movement is 
totally eliminated from the nature of the soul. As the 
soul is constituted of consciousness, it acts only as a 
seer, immutable and undisturbed. The soul acts only as a 
witness being an experiencer of the various experiences

1. Isvarakrsna - Samkhya Kariki. Com. Gaudapada. 19.96.
Tr.H.T.Colebrooke.
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but never partakes any of them as the agent or doer of them. 
In fact, the Purusa or soul is totally passive but is mis
taken to be active as it is associated with the Prakrti 
which is ever active. īsvarakrsņa says —  "Therefore, by 
reason of union with it, insensible body seems sensible; 
and though the qualities be active, the stronger (soul) 
appears as the agent."1' Gaudapida says in his commentary 
on the above sūtra "As a man caught along with thieves is 
supposed to be a thief, so also the real agents are the 
three qualities, and even if the soul is inactive or passive
(akarti), as it happens to be associated with them, it is

2wrongly supposed to be an agent." Thus the Purusa is even 
inert or inactive and it only passively witnesses the 
activities of the nature.

The existence of Purusa is not an object of direct 
perception, but the existence of the soul is known by 
inference. Certain proofs are presented for proving the 
existence of the Purusa. The 17th Kiriki of the simkhya 
system runs as follows and contains the proofs of the soul. - 
"(a) Because all composite objects are' for another's use,
(b) because there must be absence of the three attributes

1. īsvarakrsņa —  Simkhya Kiriki - Kirika 20-99.Tr. H.T.Colebrooke.
2. Ibid. See com. by Gaudapida — u u n
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and other properties, (c) because there must be control,
(d) because there must be some one to experience and (e) 
because there is a tendency towards 'Isolation' or final 
beatitude, therefore, the spirit must be therę."^

It is worthwhile to examine the proofs offered to 
establish the existence of the soul. Firstly, from our 
common experience we find that composite things like the 
bedstead, the chair, exist not for themselves, but 'for some 
one else who makes a proper use of them; similarly, Gaudapada 
says that this world being an assemblage of the five 
elements must be meant for some one who uses it; thus, 
the nature and world which are composite in nature must 
have been meant for something that is simple and non
composite in its nature, in order to avoid the fallacy of 
regressus ad n infinitum.

This argument is based upon the subject-object 
relation in the phenomenon of experience. All objects and 
their particular nature have no value unless there is 
somebody who makes their use. The experienceris the subject 
who either is favourably or unfavourably affected by the 
objects. Prakrti in all its various aspects serves as an 1

1. Miśra Vicaspati —  The Tattva Kaumudî with com. pp.
58-59. Tr.Gangânâth Jha.
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object of experience to the experiencer, the Purusa. The 
various patterns and arrangements of the things of the 
world become meaningless unless they are properly appreciated. 
An object becomes meaningless in the absence of a subject 
that enjoys it. It is an anthropomorphic argument derived 
from human experience. Men prepare things in various patterns 
to satisfy their various purposes and wants; an inference 
is drawn conversely by Gaudapida that wherever there are 
objects of certain usable patterns and arrangements, there 
must be some subjects that enjoys them. Moreover all such 
objects of use never exist in their simple and elemental 
condition; they are always composite. All composite 
things evolving from the Prakrti possess the three attributes; 
but as the spirit or the Purusa is non-composite, naturally 
it must be simple, undivided and impartible. The Tattva 
Kaumudï says —  "Thus, then, in order to escape the regre- 
ssusļinfinitum, if we accept the non-composite nature of 
spirit, we find ourselves constrained to attribute to it 
the properties of being "without the three attributes", 
"distinguishable", "non-objective" (subjective), "uncommon" 
(specific), "sentient" and "not-productive". Because being 
with three Attributes and other properties are always 
accompanied by that of ‘being composite', which latter 
being absent in the spirit, must lead to the inference of
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the absence of the three Attributes.1,1 Thus, the famous 
dualism of matter and mind, object and subject, Prakrti 
and Purusa in which the two aspects of reality are insepa
rably related is established by the Simkhya system. The 
very concept of matter (Prakçti) inevitably leads to the 
inference of the existence of the Purusa, the experiencer, 
without which the Prakrti will lose all meaning and purpose. 
Purusa and Prakrti are relative terms mutually implying each 
other, and neither is conceivable without the other. However, 
the Simkhya invariably associates the Prakrti with the 
Purusa, but at the same time it can imagine the state of 
the entire isolation (Kaivalya) of the soul from the Prakrti. 
Their union is indossoluble at least in the phenomenal 
reality, though the two are separated in the original and 
the final state of liberation.

It has already been stated that the Purusa or the 
soul, in the Simkhya system is devoid of the three attri
butes. The three attributes sattva, rajas and tamas are 
all present in every product of the Prakrti, though the 
nature of a thing is determined from the predominence of 
some one attribute in it. The proportion of one or two of

1. Milra Vacaspati —  The Tattva Kaumudī - pp.61-62.
Tr. Ganginith Jha.
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the three may be very low in a thing, but no product of 
the Prakrti is entirely free from any of the attributes in 
the phenomenal reality. All composite objects of the world 
are subject to change and variations. Changing objects 
fail to maintain their selfsameness and identity as they 
are governed by the changing operations of the three attri
butes. All things in the world possess such attributes, 
therefore, it is conceived that there must be something 
that must be totally free from mutability and variations 
and, it must be identical with itself; as all change is 
caused by the operations of the three attributes in the 
composite things, so there must be something that must be 
free from these attributes and hence quite simple in nature.

It is further argued that there is always the need 
of controlling of things by agents; the Prakrti has a very 
complicated net-work of relations in the infinite number of 
objects, therefore, it needs to have some intelligent 
controller and regulator, who must be managing the opera
tions of the world in a uniform and systematic way. It is
said in the Tattva Kaumudî"..... ‘because the objects
constituted by the three Attributes are such 'as are always 
controlled'; —  as a matter of fact it is found that every 
thing consisting in pleasure, pain, and delusion (i.e. in 
the three Attributes) is controlled by something else e.g.
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the chariot by the charioteer; and the Great Principle and 
the rest have been proved to 'consist in pleasure, pain and 
delusion', therefore, they must have a 'controller* -- and 
this controller must be beyond the three Attributes and 
independent; and this is the spirit."̂

The arguments that there must be some one who must 
be enjoying the composite things of the world and that there 
must be some controller of the vast expanse of naturê  ulti
mately imply the argument from 'design' as it is called by 
M.Hiriyanna. This argument from design implies an experience 
for experienceable objects. Usually God is supposed to be 
the contriver of such objects of experience which imply the 
existence of experiencer of it; but the Simkhya being atheistic, 
ascribes such existence to the Purusa instead of to God.
It is really interesting to note the remarks of li.Hiriyanna 
in this respect. He compares the Nylya Vaisesika doctrine 
with the Simkhya in the following way —  "In the latter 
(Kylya Vaisesika), the material out of which the universe 
is made possesses no spontaneity of its own. Its various 
parts have accordingly to be brought together and also kept 
together by some external factor —  God or Karma or both. 1

1. The Tattva Kaumudl. p.62. Tr.Ganglnlth Jha.
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But here there is a great advance in the conception of
Prakrti in that it is of an organic entity. It is able to
develop of itself. Such an entity has no need for an external
manipulator. This is at the bottom of the atheism of the
Simkhya and shows the fûtility of attempts like that of
Vijnina Bhiksu to real theism into the doctrine. But Prakrti,
though its conception is different from that of the Nyaya 

#Vaisesika atoms, does not evolve for itself and therefore 
points to sentient Purusa. It is this teleology implicit 
in Prakrti that the design argument here makes the use of.,,'L 
Thus it becomes equivalent to the teleological argument also 
which states that the production of all composite things is 
meant for the fulfilment of some purpose because composite 
things have always some kind of use and they are produced 
for that use. The use of a thing connotes the existence of 
a user or experiencer that has a mind and purpose. The 
term 'Bhokrbhāvāt1 is specially used to establish by inference 
the existence of an experiencing subject i.e. the Purusa 
or, the soul. It is said in the Tattva KaumudI regarding 
this "Thus, then something else, which does not consist of 
pleasure etc. must be the one to whom things are agreeable

2or disagreeable; and this something else must be the Spirit." 1 2
1. Hiriyanna M. —  Outlines of Indian Philosophy. Vol.II,

p.280.
2. The Tattva KaumudI. p.63. Tr. Gangānāth Jha.
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The phenomenon of experience (bhoga) naturally implies the 
three parts of experience i.e. the object of experience, 
the actual state of experience itself —  either pleasure or 
pain and that to which the experience occurs i.e. the experi- 
encer-jof the subject of experience. The phenomenon of 
experience will be meaningless and inconceivable in the 
absence of any of these three entities which are absolutely 
indispensable. The whole phenomenon of experience absolutely 
needs all these three entities. The Slmkhyas seem therefore, 
to be justified in inferring the existence of the experiencer 
or the soul, the Purusa. This experiencer of the subject 
must have its own independent nature which can have nothing 
in common with others. It possesses its unique nature which 
can never be either the object of experience or the state of 
experience i.e. pleasure or pain. The term 'bhoktrbhava* 
does not mean 'visibility' as some interpreters think, but 
it means the phenomenon of 'experience' in the broadest 
sense.

It is of course made clear by Isvarakrsņa in his 
Kirika, that though the Purusa or the soul is the experiencer 
and, the objects of experience imply its existence, the 
objects of experience are not created by it, nor are they 
willed by it. While proving that God's existence is not
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necessary to explain the world the Samkhya states that the 
appropriate adjustment between the objects of experience and 
the subject of them is natural and unwilled. The Prakrti 
and its evolutes are not purposely created for the gratifica
tion of the soul nor are they willed by the souls. They are 
naturally adjusted without any external agent. It is clearly 
stated in the following Kārikā -- "As it is a function of ' 
milk, an unintelligent (substance to nourish the calf, so 
it is the office of the chief (principles to liberate the 
soul')."1 From this verse follows that the adjustment between 
the Prakrti and the Purusa or the experienced and the 
experiencer is natural and is not willed by anybody, neither 
by God nor by the Purusa although the Purusa is endowed with 
the capacity to experience either pleasure or pain accruing 
from the operations of the Prakrti.

Another argument to establish the existence of the 
soul (Purusa) is made from the tendency of individuals to 
‘isolation’ or final beatitude. The Tattva KaumudI says —
"... the spirit must be there, "because there is tendency 
towards Isolation" —  The ‘Isolation* which is found in all 
scriptures and is recognized by all sages and others possessed
1. īsvarakrsņa —  Samkhya Kārikā. 57 227. Tr. H.T.Colebrooke.

Vatsavivrddhinimittam ksïrasya yatha pravrttirajnasya
Purusavimoksanimittam tathā pravrttih pradhanasya.
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of divine insight —  as the absolute and final cessation of 
the three kinds of pain —  can never belong to the Great 
Principle and other products; because, by their very nature, 
the pain as one of their integral components, from which, 
therefore, they can never be absolved; since a substance can 
never be absolved of something that forms its constituting 
element. It is only when one is distinct from the Great 
Principle etc. and does not consist in pleasure, pain and 
delusion, that the said isolation can be possible. Thus, the 
conclusion is that in as much as there is a tendency in all 
scriptures and among all intelligent persons towards 'Isola
tion1, there must be something beyond (pleasure etc. and 
hence) the Great Principle and the rest, —  and, this is 
the spirit."1 It is made clear from the argument mentioned 
above that the Prakrti itself being constituted of various 
experiences like pain, pleasure etc. can never make itself 
free from it, as pain or pleasure is necessarily a part of 
the essential nature of itself; however we observe a tendency 
in all persons to make themselves free from such experience 
of pain and people seek final beatitude, which is an experi
ence of painlessness. The very idea of such a possibility 
of completely becoming aloof from pain is based upon the 
presumption of such a possibility of becoming aloof from
1. The Tattva Kaumudl. p.64. Tr. Gangānith Iha.
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such painful experiences which are caused by the operations 
of Prakrti, lead us to accept something like the soul 
(Purusa) which can be completely isolated and can enjoy its 
solitary place in its isolation from Prakrti. If there were 
no such soul that could be entirely severed from the revolu
tions of the Prakrti, and if Prakrti were all-pervasive and 
omnipresent, the attainment of such an 'isolation' from 
Prakjti would have been inconceivable.- There must be, 
therefore, something that can stand aloof from the Prakrti 
and that can be only the soul (Purusa) according to the 
Samkhya. The very idea of liberation from the painful 
operations of Prakrti implies that it consists in one's 
complete severance from the ever revolving Prakrti. As M. 
Hiriyanna describes it —  "What strives to escape must be 
other than what it is to escape from, viz. Prakrti."^
That which can eternally escape cannot be the Prakrti which 
itself is the cause of such painful experiences, therefore, 
it must be the other part of reality, i.e. the soul (Purusa).

The Samkhya believes in the plurality of Purusas 
unlike the Advaita Vedântins, who believe that the Self is 
only one, though the individual souls are many. The 
simkhya believes that the ultimate souls (Purusas) are
1. Hiriyanna M. —  Outlines of Indian Philosophy, p.280.
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infinite in number although they do not possess in them
selves any distinguishing features of themselves. The 
eighteenth Kārikā states "(l) Because there is definite 
adjustment of birth, death and the organs, (2) because there 
is non-simultaneity of activity and (3) because there is 
diversity due to the three attributes —  the plurality of 
spirits is established."^ The verse mentioned above states 
the various reasons for which the Samkhyas believe that 
there is an infinite number of Purusas or souls.

The first reason for plurality of souls is based 
upon the phenomena of birth, death and adjustment of bodies 
and sense organs. According to the Samkhya system the soul 
is eternal —  it is unborn and undying; the bith of an 
individual consists in the association of a body to a spirit
ual principle i.e. the soul and,death means the disconnection 
of the two resulting in the destruction of physical body.
As Vacaspati Miśra says in his commentary on the above verse 
—  "The ’Birth' of the spirit consists in its connection with 
a new set of body, sense organs, mind, 'I —  principle',
Great Principle and feeling (Yedani) —  all these latter 
forming a composite of a particular character; it does not 
mean modification since the Spirit is essentially unmodifiable 1

1. The Tattva Kaumudī. Kiriki XVIII. Tr. by Gangànith Jha.
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(unchangeable). Death also consists in giving up of the 
body and the rest; it cannot mean destruction, as the 
Spirit is unchangeably e t e r n a l I n  reality, the soul 
being eternal, is neither born nor it ever dies, but the 
bodies are created and destroyed. Had there been only one 
soul for all the bodies, then with the birth of one all 
would be born and with the death of one all would die and 
thus, individual differences of birth and death would lose 
all distinctions. MaxMüller says —  "The Simkhya answer is 
that Purusa is clearly many; because of the variety in the 
acts of pleasure, pain, trouble, confusion and purifying 
of race, health, birth and death; also on account of the
stages in the life (Asrama) and the difference of caste

2 _ ,(Varna)." As again Vacaspati Misra points out, the absur
dity of all becoming dê f or blind or unsound on one's 

Abecoming dedf, blind or unsound would follow. In order to 
avoid such absurd results the Samkhyas deny the oneness of 
the soul (Purusa) and they believe in the plurality of souls 
in order to explain the individual differences.

Another argument is presented by the Samkhyas to

1. The Tattva Kaumudï. Karikâ XVIII. com,pp.64.65. Tr. 
Ganginath Jha.

2. Max Müller —  The Six Systems of Indian Philosophy, 
pp. 335-36.
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prove the plurality of souls and, it is based upon the non
simultaneity of actions. Activity is generally attributed 
to the soul as the body cannot function without the soul, 
if there were only one soul for all, then the movements of 
one man would mean movements of all men; but facts are quite 
contrary i simultaneously we find some men are rest and 
some carry on intense activity. In actuality the activity 
of one is restricted only to himself. Therefore, it is 
clear that there must be separate souls for separate bodies, 
each body having its own soul.

The third argument to prove plurality of the souls 
is based upon the diversity of the three Attributes. In 
actuality we find persons in whom the Sâttvic element abounds 
and hence, they turn up as deities or saints; so also those 
in whom the Rajas abounds they are extremely mobile and 
unsteady; and others in whom the Timasic element is pre
dominant, they become indolent, lethargic, passive and 
darkish. If the soul were one then all of these character
istic would have appeared simultaneously in all but they 
being contrary to each other, cannot exist together. They 
are exclusive of each other, hence the need of attributing 
one soul to each body. If plurality of souls is denied 
absurd conclusions regarding birth, death, activities and
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attributes would follow. If there were only one soul there 
should be contradictions not only in the physical sphere but 
there will be caused widescale confusion in the mental and 
moral spheres. If the soul were one for all, emotional 
experience of one would be simultaneously enjoyed by all; 
but in actuality it is found that two persons who are in 
close vicinity of each other do not possess thevsame experi
ence; one may be cheerful, the other only gloomy; one loving, 
the other full of hatred. Thus, in order to make possible 
the occurance of various mental experiences simultaneous, 
each one must possess his own soul. If the soul were only 
one for all the moral virtues and sins, it would be simul
taneously inhering in one and the same individual and hence 
there will be contradictions. The individual will be doing 
papa (sin) and punya (virtue) at the same time; this becomes 
inconceivable unless they are entirely excluded from each 
other. Moral chaos would result if the good and bad activi
ties are not followed by their corresponding rewards and, 
the distinctions of rewards would be lost if they are not 
entirely separated from each other. If there were only one 
soul, on the performance of a good deed by one, all would 
get the credit of doing a good action and all would reap 
the good fruit thereof, although, in fact some of them would 
be morally deteriorated because of their vicious actions.
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Those who are morally deficient would not have to reap the 
evil fruits of their vicious actions as they will be bene
fited by the good actions of others —  the soul of all 
being one. In order to avert such calamities and confusions 
in the moral sphere, it is really necessary that each doer 
of actions is separate and the results of his actions per
petrate on him separately. For that purpose the Bimkhyas 
are justified in recognising the plurality of souls.

The Samkhya system is in agreement with the Nyaya- 
Vaisesika in believing in the plurality of souls to prove 
the varieties of birth, death and attributes. But in the 
absence of any distinguishing characteristic in the essential 
nature of the souls, it is impossible to distinguish one 
soul from another. All souls possess only one characteristic 
and, that is simply 'sentience1 or 'consciousness' as opposed 
to Prakrti which is insentient. All souls or Purusas are 
souls only in virtue of sentience of which they are consti
tuted. On the ground of sentience all are similar and but 
there is nothing in the very constitutions' of the souls 
which makes them different from each other. There is no 
internal principle of differentiation or individuation in 
them; hence, the differences or plurality of the Purusas is 
determined not internally but by some external factor.
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Apart from such external determinant of their individuation, 
all souls are exactly like each other and hence, plurality 
of souls becomes logically unjustifiable. The Slmkhyas do 
not accept the intrinsic differences of souls like the 
bhedavādin Madhvas. It is difficult to maintain consistently 
the plurality of souls of the Samkhyas.

In this respect M.Hiriyanna writes "The Purusas are
conceived as many; and various arguments are put forward in
Support of that view, such as the divergent histories of
men and the differences in their endowment —  physical,
moral and intellectual. But such reasoning only shows the
plurality of the empirical selves. In themselves, it is
hard to see how the Purusas can differ from one another.
There is not even a semblance of explanation here as in the 
— #Nyaya-Vaisesika, where each self is stated to be inherently 

characterised by its own Visesa." Thus there is no logical 
ground to metaphysically maintain the plurality of souls.
The plurality of the Purusas can be maintained only on 
their phenomenal level by means of their associations with 
particular minds and bodies of different individuals. There 
is no sufficient ground to maintain their differences as 1

1. Hiriyanna M. —  Outlines of Indian Philosophy, p.280.
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It is necessary to understand properly the principle 
of the plurality of the Purusas when on the metaphysical 
grounds no soul can be differentiated from another because 
of the absence of any internal distinguishing feature in 
it. One soul or Purusa comes to be distinguished from 
another individual soul from the body it occupies. The 
plurality of the individual souls is thus determined from 
the different bodies and sense organs with which they come 
to be associated. S.Radhakrishnan says "The Jïva is the 
self distinguished by the conjunction of the senses and 
limited by the body.*'1 Thus the particularization of the 
soul is dependent on the separate bodies and senses with 
whom the soul comes to attach itself. A.B.Keith says —  
"The principle of individuation can only be understood as 
the principle through the action of which the several 
spirits become endowed each with a separate substratum

2which results in the appearance of human individuals."
The principle of individuation is thus extraneous, and it 
consists in the various adjuncts with which the soul comes 
to be associated in accordance with its desert. This point 1 2

1. RadhakrishnansS.Indian Philosophy. Vol.II.p.284.
2. Keith A.B. —  The Samkhya System, p.90.
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is made quite clear by Vāsudev Shastri Abhyankar in his 
commentary on the Samkhya system in the following way —  
all the particularities that are found in the individual 
souls are caused by their associations with the adjuncts 
like the pradhina; they are only apparent and adjunctival
(aupādhika).... All particularities or differences

» ļ(visesa) are only of the nature of adjuncts. It is made
still more clear by defining the term adjunct or upādhi.
'Upādhi means that abode of expression of the consciousness

Z(caitanya) of the spirit, just as fuel is to the fire.'
The upidhis are thus the causes of the plurality of 
the Purusas. All these adjuncts which give empirical nature 
to the eternal Purusa are modifications of the original 
primordial matter (Prakrti).

The Purusas are infinite in number according 
to the Samkhya system. It has been already shown that the 
plurality of the Purusas is not metaphysically tenable; 
the plurality of them is real only on the phenomenal level due 
to the various adjuncts which are the products of evolution 
of the Prakrti. Prakrti, after losing for the first time 
its balance of the three attributes produces Mahat or
1. Sarvadarsanasamgrahah. See Com. by Vasudev Stjastri Abhyankar on Samkhya System. ̂ p’.315. Jīvagata_aķhila_visesāh prqdhanidyupadhisambandhena bhasamāna aupādhika êva ... Visesāstvaupādhikā eva.2. IbidI pom.on Samkhya Sjrstem. p.315._By Vāsudeva Sāstri Abhyankar. Upādhiscātmacaitanyasyabhivyaktisthānam. Vanherindhanavat.
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Buddhi. While the term ’mahat’ brings out the cosmic aspect, 
buddhi which is used as a synonym for it, refers to the 
psychological counterpart appartaining to each individual.
The Mahat is known also as the Great or Brahma implying that 
it is the cosmic aspect of the products of Prakrti : Buddhi 
is not here the intellect of individual but it is something wider 
than that as it is the cause of the mental and material 
things which evolve from it. The buddhi, when taken in the 
psychological aspect serves as the subtle substance of all 
mental states. When the Prakrti actually gets modified 
in the buddhi the buddhi assumes the attributes of virtue 
(dharma), knowledge (jnina), equanimity (vairigya) and 
lordship (aisvarya). The buddhi is supposed here to be a 
term of wider denotation; it acts as the cause of both the 
intellect and the sense organs and elements. Radhakrishnan 
makes the distinction between the buddhi (cosmic) and the 
intellect (particular) in the following way. —  "The status 
of mahat or buddhi is left in an uncertain condition.
Buddhi, as the product of Prakrti and the generator of 
ahamkira, is different from buddhi which controls the 
processes of the sense, mind and ahamkàra. If the former 
is identified with the latter, the whole evolution of 
Prakrti must be regarded as subjective since the ego and 
the non-ego are both the products of buddhi." ^
1. Radhakrishnan-SJndian Philosophy. Vol.'ll.p.268.
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If it be approached from the subjective point of view it 
is the substratum and generator of individual intellects $ 
if it be/apporached from the objective side it acts as the 
material substance or substratum of material things like 
the five elements and sense organs.

The next evolutionary product of the Prakrti is the 
Ahamkira. Ahamkira is the self-sense or the principle of 
individuation which arises from buddhi. The Ahamkara, 
through its action supplies mental backgrounds to the 
different souls. The differences of the souls are due to 
the possession of different mental expriences which can be 
apportioned by the sense of egoity or Ihood. The difference 
between two souls is felt because of the selfsense or sense 
of I-hood of each particular soul. When seen psychologically 
the self cannot be realised unless it is contradistinguished 
from the non-self. Ahamkara is that which makes possible 
the appropriation of things in the form of 'my1 and 'miné'. 
That which appropriates the things or mental experiences 
as 'my' and 'minó' as different from those of others, is the 
'I1, the ego, the ahamkira of an individual. The function 
of ahamkira is abhimina or love of oneself. Ahamkira is 
the sense of subjectivity of an individual in virtue of which
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one mentally separates himself from others. As Max Muller
says —  "Buddhi cannot act without a distinction of the
universe into subject and object without the introduction
of the Ego or I, which again is impossible without a Non-
Ego, or something objective."'1' It is not sufficient to
have general or unparticularised consciousness to experience
the sense of I-hood; the general consciousness has to be
restricted to a particular centre having the set of sense-
organs and body and the mind which is exclusively meant only
for one individual. That which enables one to feel '1' is
the ahamkira. As it is said in the Sarvadarsanasamgraha —
"Ahamkira is the synonym of abhimāna (pride) or self love

2and it is a modification of the mahat." Vasudev Shastri 
Abhyamkara makes clear the meaning of ahamkira in the follow
ing terms in his commentary.—  "Aham here means 
here is my power, here are objects for my experience, I am

isuch and such a person^.&&eh-e&e -%h« unique e x p e r i e n c e s t
3wke»v that is ahamkira." Thus ahamkira is the self-con

sciousness of an individual in virtue of which he becomes 
himself. The souls (Purusas) identify themselves with the 
acts of the Prakrti by means the ahamkira and it feels as if 1 2 3

1. Max Mullęr - The Six Systems of Indian Philosophy, p.327.2. Sarvadarsanasamgraha,. p.317._ Ahamklratattvamabhimlnaparanlmadheyam mahato vikrtih.3. Ibid. 9.317. See Com.
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it were the doer of actions and the experiencer of the 
results of those actions. Here the ahamkâra is not to be 
narrowed down only to the psychological sense of selfhood 
of an individual, but it is much more wider than that as it 
acts also as the cause and substratum of the other evolutes 
like the organs of sense, the motor organs, the tanmatras, 
the mind and the five gross elements which evolve from it.
The adjuncts due to whose associations with the Purusa of a 
single nature there appear many souls which are caused by 
the ahamkira. The Samkhyas believe in the original plurality 
of the Purusas; they only state the plurality is felt 
by the souls due to their separate senses of selfhood or 
ahamkira. Had the ahamkira been the cause of individuation 
of the souls, it would have been analogous to the Advaita 
Vedinta stand-point which believes in the reality of the 
one single self as the ultimate reality, making all indi
vidual souls apparent. S.Radhakrishnan says —  "Ahamkira 
is not what individualises the universal consciousness, 
since the individuality is already there according to the 
Simkhya."^ Thus the Samkhyas have made vain efforts to 
prove the original plurality of the souls, but it is logically 
untenable as there is nothing in the souls in their intrinsic 
nature that can make one different from another. All
1. Radhakrishnan S. - Indian Philosophy. Vol.II.p.269
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differences seem to be due to the adjuncts (upidhis) with 
which the souls come to be associated. There is a tripartite 
division as the Sattvika ahamkira, the Rajasika ahamkira 
and the Timasika ahamkira based on the three attributes, 
as a result of which issue good, bad and indifferent 
consequences.

From the Sattvika ahamkira (vaikiirlki)are produced 
the manas (mind), the five organs of perception and five 
motor organs and, from the timasika ahamkira the five fine 
and five gross elements are produced.

Manas is the next evolute of Prakrti and it serves 
only as an instrument for the acquisition of knowledge of 
the world. The manas is not here all-pervading as the 
Naiyiyikas believe; here the mind is limited as it possesses 
movements and action. It is made up of parts as it is asso
ciated with the various senses. It is like the doorkeeper 
that regulates the flow of the sense-perceptions and synthe
sises them into percepts. It also helps discharging the 
various functions or motor actions which take place in 
accordance with the data of the sensations that are received. 
The mind is subordinate to buddhi and it helps the systematic 
functioning of the sense organs and their corresponding 
impressions, and it also helps to find new proper reactions
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to stimuli. What is peculiar with the Simkhya, is that the 
mind is not a product of a mental or spiritual substance, 
but it is a product of the material substance known as the 
Prakrti. The thirteen factors of evolution of the Prakrti, 
i.e. the five sense|>rgans, the five motor organs, the mind, 
the ahamkara and the buddhi are no doubt psychical in nature, 
but they are psychical only so far as they perform psychical 
functions; but by origin they are modifications of the material 
substance (Prakrti). M.Hiriyanna explains their real nature 
in the following passage —  "They are psychic in the sense 
that they lend themselves to be lighted up by the Purusa 
unlike the other products of Prakrti, viz. the elements 
whether subtle or gross. It is this that distinguishes the 
two series, the subjective and the objective as we may call 
them. They are the result on the part ofPrakrti to adapt 
itself to the requirements of the Purusa. In other words, 
the functions that we describe as mental are really mechanical 
processes of physical organs, which assume a psychical 
character only when illumined by spirit. The senses are 
here derived from the ahamkara, and not from the elements 
(bhutas) as in the Nyiya-Vaisesika.,fl The ahamkara, the 
manas and the buddhi are collectively known sometimes as 
the antahkaraņa as they are not properly distinguished from

1. Outlines of Indian Philosophy, pp.284-85.By Ll.Hiriyanna
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each other. The antahkaraņa along with the ten organs acts 
as the psychic apparatus mediating between the Purusa and 
the outside world thereby securing for the former the 
experiences of life (bhoga), or, if the time for it is ripe, 
final freedom (apavarga) through right knowledge (viveka).

The Purusa and the Prakrti being entirely exclusive 
of each other and the Purusa having no physical position or 
magnitude, it is difficult to understand how it comes to be 
connected with the Prakrti. The relation between the Purusa 
and the Prakrti is described in the Kariki to be like the 
association between a lame and a blind person . The Prakrti, 
being completely insentient (aćetana) possesses no vision, 
but possesses tremendous power for activity and hence, it is 
ever-moving, but due to the want of vision and intelligence, 
it does not know the way in which it should act; the Purusa 
is all-intelligence but being devoid of the three attributes, 
is eternally passive, inactive and inert. It cannot move 
by itself though it possesses the vision that reveals to 
itself the way by which it has to go. But the Prakrti is 
only physically strong and therefore, it is described as 
’blind* and, the Purusa is no doubt a visionary but it 
cannot move by itself; hence, it is described to be like a 
lame person who visualises his way but cannot move because



of the lack of physical activity. It is said in the Samkhya
Kārikā "For the soul’s contemplation of nature, and
for its abstraction, the union of both takes place, as the
halt and blind. By that union a creation is framed."1 The
Prakrti is in no direct contact with the Purusa. Their
contact is merely one of compresnence. The Purufa influences
the Prakrti only from a distance when it comes in the
vicinity (Sannidhi) of the Prakrti. The adjustment of the
Prakrti to the soul again is not purposeful; it is simply
automatic and unwilled. Had it been purposed̂ the Prakrti
would have to be regarded as 'intelligent', but the Prakrti
is devoid of any intelligence (acetana). It is again said
that the activities of the Prakrti are carried on with a
view to finally release the Purusa from its bondage. It is

2the function of the.chief (pradhana) to liberate the soul, 
just as it is the function of the milk is to nourish the calf. 
The milk, though unintelligent serves the purpose of nouri
shing the calf, so also, the mahat principle which is un
intelligent carries on its evolution in order to liberate 
the Purusa without any conscious and willed purpose.
Gaudapida holds that nature acts spontaneously for the 1 2

1. Içvarakrsna - Samkhya Kariki. p.l04.fr.H.T.Colebrooke.2. īsvarakrsņa - Samkhya Kariki. 57/227. Tr.H.T.Colebrooke.
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liberation of the soul. While Vacaspati Misra says that 
irrational nature cannot act in such a rational way to 
satisfy the purpose of the soul and therefore, there must 
be reason to direct nature. Commenting thus Gaudapada 
proceeds to infer the necessity of the divine guidance.” 
Embodied souls, though rational cannot direct nature, as 
they are ignorant of its character; therefore, there is an 
omniscient Being, the Director of nature, which is īsvara 
or God. But the atheist Samkhyas hold that there is no 
occasion for a guiding Providence but that the activity of 
nature, for the purpose of accomplishing soul's object, is 
an Intuitive n e c e s s i t y From the nature of the operation 
of the Prakrti, from the adjustment of means to end, the 
guiding principle that controls and regulates all the 
activities in alparticular planned way is suggested for the 
sake of rational understanding. The inherent teleology, 
which the Samkhyas describe as the spontaneity in the Prakrti 
does satisfy our rational demand for logical explanation.
K.Hiriyanna passes significant remarks over this and tries 
to wind up the problem̂ -- He writes^-- "Next, evolution is 
here regarded teleological; but, as Prakrti is by hypothesis 
not sentient, we cannot take it wholly so. We may characterize

1. īsvarakrsņa.- Simkhya Kiriki. See p. 226. Tr.H.T.Colebrooke.
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it as quasi-teleological, however hard it may he to understand 
that term. What is meant is that the whole process serves 
a purpose, though it cannot be described as consciously 
pursued."-*- Moreover the evolution of Prakrti in Simkhya 
system is not linear, but if is only cyclic and it hasaa 
definite pattern. It repeats in the same forms hence, there 
is no possibility of continuous progress.

It is difficult to conceive how the Purusa, the 
soul, which is totally disconnected with the Prakrti can be 
the subject of the experiences that are obtained in a 
physical body. For being an experience^the experiencer 
must be connected at least with the means of experience.
But the Simkhya Purusa or soul stands completely out of the 
Prakrti and hence, the chances of the Purusa's being the 
subject are dubitable. The Simkhyas, however, attribute 
the quality of subjecthood to the Purusa or soul. It is 
therefore, necessary to examine the structure of the 
mechanism of knowledge into details.

The subject of experience is the Purusa and the 
external objects are known by the Purusa with the help of 
the sense organs, mind, the ahamkira and the intellect 1

1. Hiriyanna M.- Outlines of Indian Philosophy, p.273.
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(Buddhi). When the sense organs get excited they convey 
impressions to the mind which properly arranges them and 
the buddhi forms their concepts. It is true that the Purusa 
cannot undergo any change; the buddhi being liable to change 
gets itself modified in the forms of objects with which it 
comes into contact through the sense organs. The buddhi 
assumes the forms of the objects that are known. But the 
buddhi is a modification of the Prakrti which is unintelli
gent and it cannot shine or reveal the object by itself.
The modification of the buddhi is manifested by the light 
of consciousness of the Purusa. The awareness in knowledge 
of the objects perceived would be impossible if it is not 
revealed by the illumination of the consciousness of the 
soul. The buddhi reflects in itself the pure consciousness 
of the soul as soon as it is modified in the form of the 
objects of its experience. Cue to the reflection of the 
Purusa in the buddhi it appears as if the Purusa itself has 
been modified after the objects of experience and hence, 
the Purusa appears to be the real experiencer. But through
out the process of knowledge the Purusa remains passive and 
inert. The reflections of it in buddhi do not cause any 
movement and disturbance in it just as the movements of 
reflections of the sun in water do not disturb the sun itself.
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The buddhi, which is non-conscious in character appears 
intelligent because of its reflection in the Purusa that 
never transfers its consciousness to any other thing but 
envoys it as its special possession. The Prakrti is extremely 
fine in its slttvic part and when the soul is reflected in 
it, the soul begins to feel as if it is what appears to it 
in the buddhi. It wrongly appropriates the movements going 
on in the buddhi and forms false ideas that it is the 
agent or doer of actions which in fact belongs to the Prakrti. 
The Purusa contributes only illumination to knowledge and 
the Prakrti contributes movement or activity. Vicaspati 
holds that due to the reflection of Purusa in buddhi the 
buddhi becomes conscious and the contact between the two 
can be made only by means of reflection since, there is no 
possibility of a direct contact (samyoga) between the two, 
as they belong to two different categories of reality. The 
ego consists in only an apparent unity of buddhi and Purusa.
As the reflection of the Purusa in the buddhi is enduring 
all mental experiences are interpreted as the experiences 
of the Purusa, but it is mistaken. On the contrary, 
Vi^ūānabhiksu holds that while Purusa is the £aksin of 
buddhi, i.e. the witness of the states of buddhi without 
any intermediary, it is the beholder (drąsta) of others 
through the aid of buddhi. The indifferent Purusa becomes
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the siksin when connected with buddhi.̂ - Radhakrishnan
brings out the difference between the two philosophers in
the following way —  "While Vacaspati thinks that the self
knows the object through the mental modification on which
it casts its reflection, VijriSnabhiksu holds that the
mental modification which takes in the reflection of the
self and assumes its form is reflected back on the self,
and it is through this reflection that the self knows the 

2object." A.B.Keith also expresses Vijnana Bhiksu's view 
*in tljļfe similar way —  "Vijnanabhiksu admits, therefore, a

real contact of spirit and intellect, while denying that
contact involves any change in spirit; change is confined
to intellect alone; when these changes are reflected in
spirit there arises the idea of spirit as an experiencer,
and when spirit is reflected back in intellect, its states

3appear as conscious," The consciousness-force that reflects

in the buddhi assumes the form of the modification of the 
buddhi, and this is known as the apprehension or upalabdhi. 
Radhakrishnan expresses this phenomenon as follows —  "The 
reflection of the Purusa is not an actual intercourse, but
1. Radhakrishnan S. —  See Indian Philosophy.Vol.il.p.292.
2. Radhakrishnan S. —  See Indian Philosophy.Vol.II.p.295, 

foot note.
3. Keith A.B .  --  The Simkhya System, p.116.
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is only apparent being due to the failure to perceive the 
distinction between the Purusa and buddhi. The connection 
of the Purusa, as reflected in the buddhi, with the object 
is called knowledge, and the connection of the Purusa with 
this knowledge is seen in the resulting determination that 
"I act", whereas in reality the "I", or Purusa, cannot act, 
and what acts, i.e. buddhi, cannot think."'1' The Samkhya 
adopts the reflection-theory to explain the contact between 
the Purusas and the Prakrti and avoids direct contact between 
the two which would contradict the immutability of the soul 
and at the same time it secures illumination of dull matter.
It seeks to maintain the grandeur and purity of the Purusa 
by completely keeping it away from the everchanging Prakrti. 
The reconciliation is a clever attempt but it fails to con
vince rationally. The relation between the Purusa and the 
buddhi is further interpreted by Vijninabhiksu as one like 
that of a crystal to a rose reflected in it; there is no 
actual transference (upariga), but only the assumption of 
such transference (abhimāna). Though the Purusas are many 
and are universal and infinite, they do not illumine all 
things at all times. They reflect only those modifications 
belonging to their respective buddhis and not those of others.

1. Badhaķrišhnan S. Indian Philosophy. Vol.II p.295



The arguments that the Simkhya has forwarded for 
establishing the plurality of the Purusas go to establish 
the plurality of the individual souls or Jivas and not 
of the transcendental selves which have been described by 
the Sâmkhya as those without attributes, without parts, 
imperishable, motionless, absolutely inactive and impassive, 
unaffected by pleasure or pain or any other emotion. Max- 
Muller writes —  "... Purusa is without beginning, it is 
subtle, omnipresent, perceptive, without qualities, eternal, 
seer, experiencer, not an agent, knower of objects, spotless, 
not-producing.1,1 MaxMüller gives a thorough causal account 
of all the characteristics of the Purusas in the following 
passage —  "And why is the Purusa without beginning? Because 
there is no beginning, no middle, and no and of it. Why is 
it subtle? Because it is without parts and super-sensuous.
Why is it omnipresent? Because, like the sky, it reaches 
everything, and its extent is endless. Why perceptive?
Because it perceives (that is, for a time) pleasure, pain, 
and trouble. Why without qualities? Because the qualities 
of good, indifferent and bad are not found in it. Why eternal? 
Because it was not made. Why seer? Because it perceives 
the modifications of Prakrti. Why enjoyer? Because being 
perceptive it perceives (for a while) pleasure and pain.

1. Max Müller —  The Six Systems of IndianPhilosophy. p.331
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Why not an agent? Because it is indifferent and without 
qualities (Gunās). Why the knower of body or of objects? 
Because it knows the qualities of objective bodies. Why 
spotless? Because neither good nor evil acts belong to the 
Purusa. Why not-producing? Because it has no seed, that is, 
it can produce nothing. Thus has the Purusa of the Samkhya 
been described."1

The above descriptions of the soul or Purusa clearly
pertain to the self that is devoid of attributes and is
above change and finite experiences. All the arguments that
the Simkhya presents go to establish the individual souls,
the JĪvas, and not the transcendental self though it is
suggested from the descriptions of the Purusas that they are
transcendental selves of the nature of seers, only experiencers
and never the doers, b.Radhakrishnan says —  "The Simkhya
arguments for the existence of the Purusa turn out to be
proofs for the existence of the empirical individuals and

2 — •not transcendental subjects." The Samkhya seeks to prove 
the plurality of souls from the possibility of simultaneous 
birth and deaths of all, had there been only one soul. But 
the Samkhyas already state that the soul is without beginning 1 2

1. Kak Mjallefr.. The Six Systems of Indian Philosophy.p.332.
2. Radhakrishnan S. —  Indian Philosophy. Vol.II. p.32l.
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and without end; therefore the argument from birth and death 
goes to establish only the individual souls and never the 
transcendental self. The diversity of experiences well 
proves the multiplicity of souls that experience separately 
for themselves; but they are only empirical selves; there is 
no "need to pass from the manyness of empirical souls, to 
the manyness of eternal selves". All the experiential chara
cteristics of the Purusas are applicable only to the individual 
souls that are subject to change and suffering; the trans
cendental souls are above them. Radhakrishnan1s remarks 
on this issue are very important and hence noteworthy. He 
writes -- "If each Purusa has the same features of con
sciousness, all-pervadingness, if there is not the slightest 
difference between one Purusa and another, since they are 
free from all variety, then there is nothing to lead us to 
assume a plurality of Purusas. Multiplicity without dis
tinction is impossible. That is why even the Samkhya comment
ators like Gaudapida are inclined to the theory of one 
Purusa. That there must be ah enjoyer of things shows that 
* there is an enjoying soul and not a passive Purusa. The 
separate allotments of form, birth, death, abode and fortune 
lead only to the empirical multiplicity of Jlvas. From the 
different conditions of the three modes we cannot infer a 
radical pluralism, since they are only the modifications of
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Prakrti.......But let us remember that the pure Purusa is
immoral and indifferent and has no longing for anything.
The play of Prakrti is not for the sake of the ever-free 
Purusas, but only for the sake of the reflected egos. There 
is no dispute about the manyness of the latter. Superin
tendence and yearning for release hold good of selves which 
suffer from want of discrimination. The different arguments 
prove the plurality of actual souls in relation to Prakrti 
and not of the Purusa we react by way of abstraction. 
Plurality would involve limitations, and an absolute immortal, 
eternal and unconditioned Purusa cannot be more than one.
If the being of Purusa were necessary for the play of 
Prakrti, one Purusa will do."1 ,The Samkhya arguments for 
the plurality of Purusas fail to establish the final plura
lity of the transcendental selves.

(continued on the next page)
1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.322.
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Moksa

Kaplla has divided the Reality into the two broad 
features, Prakņti and Purusa which are entirely Independent 
of each other in as much as they are irreducible to each 
other and, each of them is existing without beginning. They 
are beginningless and eternal. However the world has come 
into existence out of their impact. The Prakfti evolves 
the whole infinitely complicated world out of itself in a 
graduated series. But the cosmic life which evolves most 
systematically has an Inherent purpose of liberating the 
soul. īsvarakrsņa says in one of the Kârikâs —  "As people 
engage in acts to relieve desires, so does the undiscrete 
(principle) to liberate the soul."1 It is clearly stated 
that the evolution of the Prakpti is going on for the libera
tion of the soul. In another Karika it is stated that "The 
evolution of nature, from intellect to the special elements,
is performed for the deliverance of each soul respectively;

2done for another's sake as for itself." It Is made here 1 2
1. īsvarakrsņa —  The Samkhya Karika. Karika 58/p.228.

Tr.H.T.Colebrooke.
2. īsvarakrsņa —  The Samkhya Karika. Karika 56/p.224. Tr.

H.T .Colebrooke.
Pratipurusavimoksartham svartha lva parirtha Irambhah.
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clear that the evolution Is undertaken for the liberation 
of the soul as well as for the liberation of the Prakçti.
The whole process of evolution from the mahat to the gross 
elements with Ahamkāra, manas, the five sense organs, the 
five motor organs, the five tanmâtras (subtle essences) 
as the intermediary evolutes is known as the Sankara and 
Pratisankara means just the reversal of the whole process 
which consists in the absorption of the effects in their 
causes respectively. In Pratisankara the gross elements 
are dissolved in their tanmâtras, the tanmâtras and the 
eleven organs into the Ahamkāra, the Ahamkāra in the Buddhi 
and the Buddhi into the unmanifest (avyakta)• The whole 
world ultimately loses Itself into the first primordial 
matter, the Prakçti. The Prakçti or undeveloped, being 
eternal, remains. MaxMuller says —  "The undeveloped is 
nowhere dissolved, because it was never evolved out of 
anything." The Prakrti and the Purusa are uncaused as they 
are ultimate realities.

It is said that the study of the Sâmkhya philosophy 
is motivated by the desire of the attainment of liberation 
from the three kinds of pain; the âdhyâtmika, the âdhlbhautlka 
and the âdhldalvlka. The Tattva Samāsa mentions the three 
kinds of dû kha or pain in the following passage —  "Âdhyâ
tmika is pain arising from the body, whether produced by
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wind, bile, or phlegm, etc. and from the mind (Manas), such 
as Is due to desire, anger, greed, folly, envy, separation 
from what is liked, union with what is disliked etc. 
Idhibhautika is pain that arises from other living beings, 
such as thieves, cattle, wild beasts, etc. Àdhidaivika is 
pain that is caused by divine agents, as pain arising from 
cold, heat, wind, rain, thunderbolt etc. all under the 
direction of the Vedic Devas The drift of the worldly 
life is thus directed towards the removal of all these pains 
and sufferings from the lives of the souls. In fact, the 
pain can occur only to those who have the capacity to feel 
it. Nothing else but the souls are conscient or sentient; 
the suffering of wordly life is experienced only by them 
and not by any non-conscious objects of the material world; 
hence the significance of liberation or freedom from pain 
is only for the souls, the experiencers (bhokta)• The efforts 
of the Prakyti are directed towards the liberation of the 
souls (Purusas) from their three kinds of pain. The above 
list of pain is exhaustive so that it does not leave out 
any other possible pain: It appears apparently that the
Prakrti carries on its enormous activity for displaying 
its rich and variegated capacities of producing the infinite 1

1. Max Müller - The Six Systems of Indian Philosophy, p.360
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varieties of things. The Prakrti, no doubt, does evolve 
out itself such;.a great variety of things and thus becomes 
successful in causing various kinds of enjoyments in the 
soul. But all such pleasurable experiences are transient; 
they last little and ultimately they leave behind them a 
sense of deprivation and frustration. The wordly pleasures 
are inseparably bound with pains which arise either in 
course of their acquisition and maintenance or after their 
being exhausted. Anyway, the wordly pleasures fail to 
secure for the souls final enduring bliss and peace and 
hence, there is a search for a permanent freedom from 
such, experiences. It has been already sufficiently discussed 
whether the unintelligent Prakrti can carry on its evolution 
to satisfy the purposes of the souls. As the Prakrti is 
devoid of intelligence and consciousness (acetana) it cannot 
carry on its evolution with a purpose or teleology. However, 
its activities are carried on in such a way that its activities 
are automatically adjusted to the purposes of the souls.
The teleological nature of the Prakrti’s evolution, is, on 
the other hand inferred because its activities are adjusted 
as means to the satisfaction of the purposes of souls as 
their ends. It is difficult to say that the activities of 
the Prakrti are willed; hence it is better to call the 
Prakrtic evolution only as ’’quasi teleological".



It Is again disputable whether the Purufas which are 
devoid of the three qualities can have any purpose which is 
satisfied by the Prakrti. The Purufas in their transcendental 
nature are free from all desires and imperfections; but they 
seem to encounter desires when they exist on the phenomenal 
plane, being overcome by the adjuncts of the Prakrti. The 
Purusas do not feel interested in the wordly life which 
mostly breeds pain and sufferings. They seek to completely 
Isolate themselves from the influences of the Prakrti and 
enjoy their natural blissful state in which they experience 
unshaken peace and tranquillity. It is a state of perfect 
equanimity in which the mind is neither pleased nor dis» 
pleased. In the state of liberation the Purusa becomes 
entirely free from all kinds of pains which are caused by 
various causes. In the state of liberation the Purusa 
becomes entirely free from all kinds of physical pains, mental 
disturbances and worries, spiritual and moral unrest and 
all kinds of aspirations. Whatever causes a sense of longing 
and uneasiness and disturbs the equanimity and poise of the 
soul is totally absent in the state of liberation. It is 
as if a state of perfection in which nothing is lacking but 
all is gained andj/'ln which nothing remains to be aspired.
It is not definitely a state of happiness analogous to 
physical pleasures and mental joys, as mind and Intellect
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cease to operate In it. It is something more than that, and
what it is, is difficult to describe positively. It is also
doubtful whether it is a blissful state of mind; only
negatively it can be certainly said that it is entirely
free from any kind of pain. MaxMuller seeks to understand
the positive the nature of the state of liberation in the
following passage. He says —  "All that can be said is that
Purusa, freed from all Prikrtic bonds, whether ignorance or
knowledge, joy or sorrow, would remain himself, would be
what he alone can be, unrestricted, not interfered with,
free and independent, and hence, in the highest sense of the
word, perfect and happy in himself. This ineffable state of
bliss has naturally shared the fate of similar conceptions

, *such as the oneness with Brahman, the Nil̂ sreyasa or Non plus
_ iultra, and the Nirvaņa of the Buddhists."x But Kapila does 

not make it clear anywhere that the Samkhya state of libera
tion is one of unfading bliss and infinite joy. Kapila 
describes it simply by the word "Kaivalya" which means 
aloofness or isolation of the Purusa from the Prakyti.
The word pain is vague and its connotation is indefinite.
It is not restricted only to certain painful experiences 
and therefore, MaxMuller tries to give the widest possible

1. MaxMuller —  The Six Systems of Indian Philosophy, p.388
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meaning implied by Kapila, in the word •pain1. He therefore, 
further continues —  "Kapila meant something else by pain.
He seems to have felt what Schelling felt that sadness 
cleaves to all finite life; but that is very different
from always ...  being intent on getting rid of the sufferings
Inherent in life on earth. Kapila evidently meant by Duhkha 
or pain something more than physical or even mental suffering, 
namely the consciousness of being conditioned, limited, or 
fettered, which is inseparable from this life."1 Thus, Max- 
Muller restricts the meaning of duhkha not to the physical 
and mental pain and suffering, but he stretches it to the 
pain of finitude itself. The earthly life can never give 
infinite and unbound Joy. Kapila might have extended the 
meaning of liberation to a sense of infinite freedom and 
unrestrictedness from which the sense of limitation and 
bondage of any sort has entirely disappeared. But it is not 
positively stated. Kapila means by Kaivalya simply severance 
of all the connections of the Purusa with the Prakrti. It 
is clearly stated in the Samkhya Karika —  "For the percep
tion of Nature by the spirit and for the Isolation of the 
spirit, there is union of both, -- like that of the halt

1. MaxMuller —  The Six Systems of Indian Philosophy, p.390
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and the blind, and from this union proceeds Evolution."1 Thus, 
liberation consists in a complete separation of the Purusa 
from the Prakrti. In liberation nothing else is done but 
the wrong ideas of the soul arising out of its identifica
tion with the various products of the Prakrti are removed 
and, the Purusa shines then in its solitary glory. Bichard 
Garbe in the introduction of the Simkhya Sutras with Aniruddha's 
commentary says —  "The liberation of the itman is, according 
to Kapila's doctrine, its complete isolation from Matter
i.e. even from all psychic process and states, an eternal 
(XIII) absolute existence, void of pain and sorrow, but 
also void of joy and happiness. In short, the Simkhyas 
divest the liberated Stman of self-consciousness." It is 
made here clear that positively it is not a state of pleasure 
and joy and negatively it is completely free from pain and 
suffering.

It is necessary to understand the real nature of the 
bondage and its cause from which the Purusa is liberated.
The Simkhya philosophy holds that the pain or suffering of 
the Purusa is due to its false identification with the
1. Misra Vicaspati —  Sâmkhya Kiriki. XII. See Tattvakaumudī. 

Section 138. Tr.Ganganath Jha.
2. Aniruddha (com.) —  Simkhya Sutras with See Introduction.

Tr. By Richard Garbe.
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products of Prakrti. It consists in the aviveka non-discri
mination between what is the real Purusa and what is that 
which arises out of false identification. In fact, the 
Purusa is never in bondage; it is ever-free (Mukta). It is 
said in a Kārikā "Verily not any soul is bound, nor is relea
sed, nor migrates; but nature alone, in relation to various 
beings, is bound, is released, and migrates."^ Gaugapida 
in his commentary elucidates the meaning in the following 
passage —  "Soul is incapable of action, consequently is not 
liable to change. When nature attaches hereself to soul, 
when she separates from it, the converse is equally true, 
soul is attached to, or is separated from nature; and is 
consequently said to be bound, to be set free, to undergo 
change. But soul is passive in all these things; it is

2nature that is active, that finds, loosens or changes form." 
The state of liberation is known as 'apavarga' in the 
Simkhya system. M.Hiriyanna describes it in the following 1 2

1. īsvarakrsņa —  The Simkhya Kiriki. Kariki-Com. by Gaugapáda 
62/235. Tr.H.T.Colebrooke.
Tasminnabadhyaté nipimucyate nipisańsarati kascit 
Sansarati badhyatemucyate na nanasraya prakrtî .

2. Isvarakrsna —  The Simkhya Kiriki. See the Commentary 
on the above Sutra, p.237. Prakrtiréva atminam 
badhniti mocayatica.
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words —  "The self not only has no pain or pleasure in that 
condition; it is also without knowledge, for it has not the 
means, viz. the buddhl and its accessories wherewith to know. 
This reminds us of the Nyiya-Vaisesika ideal; hut sentience 
being conceived here as the very substance of the self, the 
charge of lnsentience cannot be brought against it as in the 
other system."1 In the Nyaya-Vaisesika systems the soul 
remains in the state of liberation free from any consciousness 
as consciousness arises in it as a quality due to its contact 
with the mind and the sense organs; however it remains with 
the potentiality of consciousness and a substratum of mental 
experiences. The Samkhya soul being constituted of sentience 
or consciousness, does not lose consciousness.

Salvation, in fact, is only phenomenal according to
the Simkhya system, for the Purusas are eternally free. The
soul can never be in bondage because by nature it is free
from all attachments. Out of non-discrimination the soul
appears to be connected with the Prakrti but in fact Prakrti
cannot bind it. When Prakyti is active, it catches the
reflection of Purusa and casts its shadow on the Purusa.• •
The Purusa is active only by the reflection of the Prakrti

1. Hiriyanna M. -- Outlines of Indian Philosophy, p.293



In it. Just as the image reflected In a mirror does not 
bind the mirror in any way, the Purusa which reflects in it 
the activities of the Prakjti cannot be bound by the Prakrti. 
All the experiences which appear to be of the Purusas are 
only apparent; the Purusas are not actually affected by the 
various pleasurable and painful experiences of the Prakrti. 
When the Purusa detatches itself from the Prakrti, it resides 
in its loneliness without standing in the need of any other 
thing besides itself. It remains thoroughly content in it
self. The activity of the Prakjti ceases with the result 
that there are no reflections of movement in the Purusa 
causing an impression as if the Purusa is active. When Prakçti 
ceases to act, the modifications of buddhl cease, and the 
Purusa enjoys its original nature. The soul or Purusa then 
remains lost in itself. It is said in the Samkhya Kārikā 
—  "As a dancer, having exhibited herself to the spectator 
desists from the dance, so does nature desist having mani
fested herself to the soul."^ A further explanation is given 
in its commentary "As a dancer (or actress), having exhibited 
her performances on the stage in dramatic representations, 
rendered interesting by display of love and other passions, 
in situations drawn from history or tradition, and accompanied 
by music and singing, desists from acting when her part is

1. The Samkhya Kārikā of īsvarakj>§ņa. Kāri kā 59 p.229.
Tr.H.T *C olebrooke•
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finished, so nature, having exhibited itself to soul, in the 
various characters of Intellect, egotism, the rudiments, 
senses, and elements desists."*

The Simkhya has compared Prakrti with a dancer and
shown that when Prakrti ceases to operate or it retires, the
Purusa also ceases to perceive her and hence it becomes
totally free from the empirical experiences. When the Purusa
comes to realise the real nature of Itself by contrasting
itself with Prakrti it ceases to enter into any more new
connection with it. Once Prakyti ceases to exhibit itself
to the Puru§a it never returns again to the Purusa. Once the
Purusa is released from the bondage of the Prakjti, it becomes
eternally free with no fear of relapse to the phenomenal
life. In another Kirika it is further said —  "Nothing is
more modest than Nature, such is my conviction; once aware
of having been seen she does not again expose herself to

2 -the view of the spirit." Vacaspati Misra clarifies it 
further in his commentary —  "By modesty here is meant 
extreme delicacy (of manners), the unbearability to suffer 
exposure to the Purusa*s view. If a well-bred lady, who 1 2

1. Thé Simkhya Kirika of īsvarakrsņa.p.229.Tr.H.T.Colebrooke.
2. Miśra Vacaspati —  The Tattva Kaumudl. See Tr.6l/l22.

By Ganginith Jha.
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Is not to be seen even by the sun, with her eyes cast down
happens to have her body uncovered by chance and thus seen
by a stranger, she tries to hide herself in such a way as
not to be seen again; so Nature also —  even more modest
than such a lady —  having once been seen by the Purusa
(spirit) will in no case show herself again."1 It clearly
implies that when once the Prakrti is minutely observed and
her real nature is thoroughly understood by the Purusa, the
Purusa is never again tempted to be found in its meshes;
the Purusa is no more likely to be influenced even by the
most tempting display. It goes beyond all such temptations
and remains eternally lost in its own grandeur. It remains
passive and indifferent (udâsîna) to all influences. As
Radhakrishnan describes —  "When freed, the Purusa keeps no
company, looks to nothing without itself, and entertains no
alien thoughts. It is no longer at the mercy of Prakrti or
its products, but stands as a star apart, undisturbed by

2the earthly cares." But at the same time it is not an 
utter void that is reached in liberation. There is escape 
from suffering in release, but there is no escape from 
existence itself. In liberation there is not the annihilation 1 2

1. Ibid. See Commentary on the above Kariki. p.123.
2. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.312.



452

of the Prakrti, hut there is an eternal cessation of the 
influence of the working of Prakrti on the Purusa. The 
Purusa ultimately gazes upon every thing without the least 
perturbance of mind; it stands as the ultimate witness 
(siksin), calm and tranquil, with its equanimity and poise 
unshaken•

The Kâriki describes the final state in the following
way —  "Possessed of this self knowledge, soul contemplates
at leisure and at ease nature, (thereby) debarred from
prolific change, and consequently preached from those seven
forms."1 It is further said that as both desist from each
other, there is no more possibility of any creation. Another
Kâriki states that even though their union continues, it is
no more meant for any further creation." He desists, because
he has seen her, she does so, because she has been seen. In

2their (mere) union there is no motive for creation." Thus 
the Simkhya system admits the possibility of the "JÏvanmukta", 
the freed-man who has been completely successful in discri
minating properly the Prakrti from Purusa and also in cultiva
ting a sense of detachment and indifference towards the 1 2

1. ïsvarakrsna —  The Samkhya Kâriki. 65/p.243.Tr.H.T. 
Colebrooke.

2. Ibid. Kâriki. 66/p.245.
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influences of the Prakrti. He has imbibed the real nature 
of his self and due to that he becomes perfectly immune to 
the external Influences of the Prakrti. He understands all 
but partakes none of the functions of the Prakrti. He 
experiences the isolation and detachment of the Purusa 
even when he continues to live in the bodily frame. Physica- 
lity becomes compatible with his spiritual nature. The 
Jīvanmukta no more is affected by his physical activities 
as he is completely disinterested in them. He does not 
acknowledge them as his own; nor does he appropriate any 
of them to himself. It is said in a Kiriki —  "By attainment 
of perfect knowledge, virtue and rest become causeless, yet 
soul remains a while invested with body, as the potter's 
wheel continues whirling from the effect of the impulse 
previously given to it."1 Thus, as the effects of the Karma 
of his previous birth are not exhausted, his bodily existence 
continues as a result of his prirabdha karma though his 
sancita karma (accumulated karma) is burnt by knowledge and 
no new karma is accumulated as ignorance is completely 
removed. So long his prirabdha karma continues its operation, 
his body, which has arisen out of it, continues to exist and

1. īsvarkrsņa —  The Samkhya Klrika. 67/p.247. Tr.H.T.
Colebrooke.
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hence, he is a JĪvanmukta. But when even his bodily frame 
drops and he is totally severed from any trace of physicality 
or the Prakrti, he attains final 'bodiless deliverance* or 
'videhamukti'. It is said in one Kārikā —  "When separation 
of the informed soul from its corporeal frame at length takes 
place, and nature in respect of it ceases, then is absolute 
and final deliverance accomplished."1 The final state is 
reached when all the three karmas are completely exhausted 
and when there is no more possibility of a relapse to the 
earthly life.

But what is the means of attaining such a state of 
liberation? According to the Samkhya bondage is due to 
non-discrimination (aviveka) between the Purusa and the 
Prakrti and it can be removed by a proper discrimination 
(viveka) between the two. The Simkhya advocates philosophical 
knowledge of the reality as a remedy to effect liberation.
It does not advocate performances of rites and rituals like 
the Vedas for the attainment of such a final state. Max- 
Mliller writes —  "And here the bold answer was, yes. The 
Samsara can best be stopped, man's former acts can be shaken 
off and annihilated but by one means only, by means of

1. īsvarakrsņa —  The Samkhya Kārikā. 68/p.250. Tr.H.T.
Colebrooke.



455

knowledge or philosophy. In order to achieve this deliverance 
from all suffering, from all limitation, from all the bondage 
of the world, man must learn what he really is. He must 
learn that he is not the body, for the body decays and dies, 
and with all bodily sufferings might seem to end. But this 
is again denied because through an invisible agency (AdçsÇa 
or Apürva) a new Ego would spring up, liable to suffer for 
its former acts, Just as it was in this life. A man must 
learn, therefore, that he is not even what meant by Ego, for 
the Ego also has been formed by surroundings or circumstances, 
and will vanish again like everything else. Then what 
remains? There remains behind the body, and behind the Ego, 
or the individual person, what is called the Purusa or the 
JLtman, the Self, and that Self is to be recognised either as 
identical with what was in earlier times conceived and called 
Divine, the Eternal, the Unconditioned, namely, Brahman, or 
as Purusa, perfect, independent, and absolute in itself, 
blissful in its independence and in the complete aloofness 
from everything else.” -̂ The non-discrimination (aviveka) 
of the Simkhyas consists in the Purusa*s thinking of itself 
something other than itself. Due to its associations with 
the various modifications (vrtti) of the Prakrti the Purusa

1. MaxMüller —  The Six Systems of Indian Philosophy, 
pp.363-64.
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variously identifies itself with them and supposes that it 
is those. The various mental activities are in fact the 
forms of the Prakyti which is ever active; they are reflected 
in the Purusa, therefore, the Purusa also begins to think that 
it itself is active and that it experiences pleasures and 
pains. In fact, all these activities and experiences belong 
to the Prakrti which is inconsient and dull; it becomes 
aware of its modifications when it is lighted up or illumined 
by the steady consciousness —  light of the Purusa. To the 
psychical experiences of an individual the Purusa contributes 
only its consciousness which makes the Prakrtic activities 
aware of themselves and hence, intelligible. But for the 
Purusa's association the Prakrti remains dull and non-consci- 
ous. When out of ignorance of its real distinction from the 
Prakrti, the Purusa Identifies itself with various the 
changing modifications of the Prakrti like pleasure, pain, 
ahamkira (egotism), there occurs non-discrimination (avlveka) 
which when removed, the Purusa recognises its clear distinc
tion from the Prakrti and realises its own glorious nature. 
When the Purusa makes a real discrimination of itself from 
the Prakytic activities, the Purusa comes to know that it is 
neither the body, nor the sense organs, neither the mind, 
nor the intellect; it is neither happy nor unhappy; it is 
neither great nor small and that dharma and adharma do not
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attach to it, it refuses to attach itself to any of them and 
thus, it becomes liberated from such restrictions and enjoys 
its aloofness for ever. It remains then no more liable to 
deception by the display of Prakrtl due to its discrimina
tion from the Prak̂ ti. Of course, such a knowledge of dis
crimination that the Purusa is none of the things with which 
it seems associated, is given by the intellect which itself 
is a product of the Prakrtl. The buddhi or intellect develops 
the perception faculty in the Prakjti. Max Muller says —  
"Kaplla really looks upon perception and thought as an 
instrument, ready made by Prakçtl for the use of the Purusa 
but remaining inert like a telescope, till it is looked through 
by the Purusa."1 Thus, with the help of the intellect the 
Purusa comes to become sware of itself, its real nature 
which it had forgotten through its mistaken identification 
with the Prakjtic modifications and due to them it was suffe
ring. By properly grasping its nature irith the help of 
philosophical knowledge the Purusa recognises its indepen
dence from others. It is said in one Samkhya Kirika —
"So, through study of principles, the conclusive incontro
vertible, one only knowledge is attained, that neither I am,

2nor is aught mine, nor do I exist." As Colebrooke says the 1 2
1. Max Muller —  The Six Systems of Indian Philosophy.p.373.
2. îsvarakçsna —  The Samkhya Karika Kirika 64/p.240. Tr.H.T.

Colebrooke.
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soul or Purusa develops the understanding that it is not 
agent and it is not the real experiencer. The Purusa after 
realising its detached nature isolates itself from all the 
experiences and modifications of Prakrti and, remains without 
any knowledge, even without the knowledge of its discrimina
tion from the Prakrti. Gaudapāda clarifies it in his commen
tary —  "It is merely intended as a negation of the soul’s 
having any active participation, individual interest or 
property, in human pains, possessions, or fellings. I am,
I do, I suffer, mean that material nature or some of her 
products (substantially), is, does, or suffers, and not the 
soul, which is unalterable and Indifferent, susceptible of 
neither pleasure nor pain, and only reflecting them, as it 
were or seemingly sharing them, from the proximity of nature 
by whom they are really experienced."^ When the Purusa thus 
gets rid of the ahamkara and refuses to appropriate any 
thing as *my' or 'mine', the Purusa becomes able to detach 
itself from the Prakrti and its influences. It no more 
remains subject to temptations and allurements of the Prakrti 
What exactly happens in the state of liberation of the Purusa 
is not the annihilation of Prakrti and its modifications, 
but in that state the soul or the Purusa completely withdraws 1

1. ïivarakÇsça. -ri The Samkhya Kārikā Karika 64/p.243.Tr .H.T.Colebrooke.
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its sanction and support by refusing to appropriate or own 
any of the vrttis or modifications of the Prakrti. In that 
state the soul gives up even its merit (dharma). It gives 
up even its moral excellence because moral and immoral acti
vities are real only on the phenomenal plane. Nothing 
adheres to the Purusa in its final state of liberation. The 
soul then becomes eternally free from the cycle of birth 
and death. The soul no more transmigrates and hence, there 
remains no fear of rebirth. The (Purus&) becomes free for 
ever in the videhamukti. And it is possible according to 
the Samkhya system only by knowledge and by no other action.

The soul is inert and passive. It does not even 
transmigrate. For the sake of transmigration and to effect 
rebirth the Samkhya has made provision of the subtle body 
or the linga or Suk§ma sarīra. The subtle body is hidden in 
the gross body. The gross body disappears at the death of 
an individual and the subtle body, the lingadeha. that migrates 
from one gross body to another gross body in the successive 
births, is composed of buddhi, ahamkira, and manas, the five 
organs of perceptions and the five organs of action, the five 
tanmitras and some rudiments of gross elements which serve 
as the seed of another physical body. In the lingâ ieha or 
the subtle body, are accumulated the results of the past deads.



The subtle body carries with it the samskaras and dispositions 
to the successive birth which is predetermined by them. The 
subtle body persists as long as the samskaras or the results 
of past deads are not fully exhausted. While commenting 
upon the 37th Karika it is said —  HIn order, however, 
to be placed in circumstances leading to such enjoyment or 
suffering, generated body is necessary; and therefore, 
subtle body migrates, samsarati, goes from one body to another 
continually; hence the world is called samsara, migration or 
revolution. 'Through the influence of intellect the whole 
of subtle body is affected by dispositions and conditions, 
in the same manner as a garment is perfumed from contact with 
a fragant champa flower."1 The subtle body thus invariably 
forms a link between two successive lives. The subtle body 
carries in it the germs of the successive births which have 
been accumulated by it from the deeds performed by an indi
vidual in his preceding birth. The effect of the deeds can 
never be lost; they have to be exhausted by experiencing 
them. The subtle body thus acts as a vehicle for the con
veyance of the samskaras. It also carries along with it the 
instruments or organs which are necessary for experiencing 
the fruits of its actions of the past births. It is said in

1. īsvarakrsņa —  The Samkhya Karika. See Com.p.175 by and 
Tr.H. T .Colebrooke.



one Sâmkhya Kirikâ —  "For the sake of soul*s wish, that 
subtile person exhibits (before it), like a dramatic actor; 
through relation of means and consequence, with the aid of 
nature's influence ."•*• It is said on the commentary on the 
above Kirikâ —  "Soul's purpose is either fruition or 
liberation; and to accomplish one or the other of these, 
subtle body passes through various conditions, assuming 
different exterior forms, as an actor puts on different 
dresses to personate one while Rama, another while Yudhi-

ps$hira, or again Vatsa." Thus, the subtle body represents
the soul and carries on its activities in the name of the 
Purusa. The subtle body is formed only by the samskiras 
which, when completely exhausted, the subtle body drops away 
becoming unnecessary. The subtle body comes into existence 
only for fruition or experiencing the results of actions of 
one's preceding life. It can be destroyed by philosophical 
knowledge of the reality, by burning old stock of karma and 
by not accumulating new karma. Videhamukti or bodiless 
liberation is attained when even the subtle body is destroyed 
for ever and hence, all possibilities of further earthly 
life are eliminated for ever. Colebrooke comments finally 1 2

1. Isvarakrsņa —  The Sâmkhya Kirikâ. Kirikâ 427p.183.
2. Ibid. Kirikâ —  Com.p.185.
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on liberation as follows —  "When the consequences of acts 
cease, and body both gross and subtile, dissolves, nature 
in respect to individual soul, no longer exists; and soul 
is one, single, free Kevala, or obtains the condition called 
Kaivalya. This according to Vacaspati and Niriyaņa mean 
exemption from the three kinds of pain. What condition of 
pure separated soul may be in its liberated state, the 
Simkhya philosophy does not seem to hold it necessary to 
inquire."^ 1

1. Isvarakrsna -- The Simkhya Karika. See Com. on Karika 
68 p.25l.



The Yoga System

The Yoga system goes along with the Samkhya system, 
the two systems possessing the same metaphysics of Reality. 
Yoga admits the metaphysics of the Samkhyas with a little 
alteration. The Yoga system admits the duality of the two 
eternal principleŝ ?*' the Purusa and the Prakrti and 
ascribes the material universe to the Prakrti which is 
constituted of the three guņas. It believes in the twenty 
five elements of evolution of the Samkhyas and admits the 
plurality of souls^ that are purely sentient in their pure 
state but become experienced when attached to bodies which 
are modifications of the Prakrti. Due to false identifica
tion with the Prakrti, the soul falls into delusion and 
regards itself happy and unhappy. The unhappiness of the 
soul is caused by its non-discrimination from the Prakrti 
which is ever in change except when it is in its original 
state (unmanifest or avyakta). The Samkhya does not reco
gnise ahamkira and mind as separate from buddhi or intellect. 
For all the three psychic organs of knowledge Yoga uses one 
word —  "Citta”. Moreover, it recognises two separate lines 
of evolution. Unlike the Samkhya it believes that from 
the ahamkira evolves the mind and the five sense organs and 
the five motor organs and^the tanmatras shoot out independ-
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ently from the Mahat itself and i-ffronL them are produced 
the five gross elements. The Yoga believes that libera
tion can be attained by isolating the Purusa or soul from 
the Prakrti by means of mental purification and certain 
bodily and mental practices which are elaborately developed 
by the propounder of the Yoga system, Patangali. The 
special contribution of the Yoga lies in giving a thorough
going analysis of the mind and finding ways of attaining 
the final state. The Yoga owns the credit of devising the 
Yogic practises in order to prepare an individual for 
the realisation of the final state of release. The Yoga 
gives a ready means of attaining such a mental state. The 
Yoga system has its unique place in the whole of Indian 
Philosophy for its methods of self-realization.

The main point on which the Yoga departs from the 
Samkhya is the admission of God as the creator and guide, 
by the Yoga. The Yogic practises cannot be carried on 
relentlessly in the absence of a powerful personality^ who 
assures protection and. security and final success to a 
striving individual. The Yoga is known also the ‘Sesvara 
Samkhya1 and the original Samkhya system of Kapilą is known 
as the 'Hirīsvara Samkhya1. God remaining outside the 
pale of the Prakrti removes the obstructions from the path
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of the seeker of liberation. God is the intelligence that 
adjusts the modifications of Prakrti to the ends of the 
Purusas. Out of compassion and affection He removes all 
the impediments from the path of release that is sought by 
the Yogins. The Simkhya devoted greater attention to the 
metaphysical considerations of the reality^ while Yoga 
occupied itself with discussing the nature of devotional 
exercises and mental discipline. The Yoga suggests concrete 
ways of attaining such liberation which has been already 
described in the Simkhya system. The Yoga also seeks to 
escape from the painful Samsara for ever by isolating the 
soul completely from the Prakfti.

The Yoga philosophy consists mainly in a psycholo
gical analysis of human experiences. According to the Yoga 
system, Citta is the first product of the Prakfti, like the 
Mahat of the Simkhya. The Citta is comprehensive so as to 
include in it the intellect, ahamkara and mind. The Citta 
is composed of the three attributes which determine its 
nature. The variations in the states of the Citta are 
caused by the varying predominance of the three attributes. 
In itself the Citta is insentient but it becomes conscious 
by the reflection of the soul. The movements occur in Citta 
when it is affected by external objects through the senses.
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The Citta wrongly supposes that it is the experiencer due 
to the consciousness of the soul reflected in it. The 
Citta is all-pervasive like the ikisa ande every Purusa has 
one Citta connected with it. The expanse of the Citta is 
variable in proportion to the size of the body. Expansion 
and contraction of the Citta become necessary in order to 
fit well in the varying bodies occupied by the Purusas in 
accordance with the adrsta. The all-pervading Citta that 
is common to all is known as the Karana Citta and when it 
is specifically embodied in certain bodies it becomes 
the KJrya Citta. The KSrana Citta is Vibhu, all-pervading 
and the Karya citta, on the contrary, is subject to expan
sion and contraction as required by the body. All the 
changes in the Citta in fact are caused by one*s contact 
with the external world. The movement always takes place 
in the Kirya Citta and the efforts of Yoga are to withdraw 
the Citta from the external world and, to regain in its 
original pure and passive state. The Citta is variable, 
the soul which is the cause of all awareness and consciousness 
is stable and so, it helps to retain identity. The Citta is 
material in nature but through non-discrimination, it 
appears conscious. From the connections of Citta with the 
external world arise the various kinds of desires and 
aversion, attachment and hatred, pleasure and pain, and,



the sense of one's personalitŷ  and the samsara is an 
outcome of desires and passions.

The consciousness of the Purusa is stable and un
changing, all changes are due to the changes in the Citta. 
It is said in his commentary by Vyisa on the Sutra (3) —  
"The unconditioned and pure form of the Spirit is simply 
consciousness, and the active stages are due to the pre
ponderance of the one or the other of the attributes, like 
the redness of the crystal due to its proximity to a red 
flower; as the crystal regains its pure whiteness on the 
removal of the red object; so, on the cessation of the 
functions of the Mind, does the Spirit regain its unalloyed 
abidance in its pristine form. The unchanging spirit 
itself remains of the nature of pure light, during commu
nion as well as during the active state."■*" Thus, the Citta 
is always active because of the unceasing flow of ideas and 
thoughts in it. Max Muller understands Citta broadly as 
thought or thinking. It is the tendency of the mind to 
remain active by remaining in contact with the external 
world. It receives impressions from the external world and, 
sends appropriate reactions to the things as demanded by 1

1. Jha Ganginith —  Pit an j ala Yoga Sūtrani —  See Com.by 
Vyisa —  on Sutra III.pp.9,10.



the situation. The mind works in both the ways — good and 
bad or beneficial and harmful. It is said by Vyisa in his 
commentary "The mind riverlike flows both ways; it flows 
for good and it flows for evil. That which flows towards 
the heights of isolation through the valley of discrimina
tion is said to «flow for good'; while that which flows towards 
Birth and Rebirth, through the valley of non-discrimination 
is said to ‘flow for evil'. Dispassion serves to attenuate 
the flow through worldly objects and̂ , the practice of 
discrimination serves to enliven the flow through discri
minative wisdom. In this way the 'Inhibition of the 
Functions of the Mind' is dependent upon both Practice and 
Dispassion"The mind being active and receptive is 
subject to attraction by external objects and It thus gets 
entangled into them ancLg. it results in false impression 
that the soul perceives the objects and̂ , that the soul is 
happy and unhappy when it receives favourable and unfavour
able impressions. It is said in the commentary on the 
Sarvadarsanasamgraha —  That the soul cannot suffer; for 
it is free from such (nirlepatvit). The Jiva or the soul 
never suffers nor does it make others suffer. What really 
suffers (tapyah) is the soul reflected in the slttvic buddhi
1. Jha Ganganith —  Patarijala Yoga fiūtraņi —  See Com. by 

Vyasa on Sūtra 12/27 p.129.



or the pure intellect.... Still it said that the soul
suffers ... The fools think that when the sattvic buddhi
suffers the soul that reflects in it and^ assumes the form
of it in its reflection, suffers .... Even learned people
hold that the Purusa or the soul experiences by means of
reflection.... Just as the sun by reflecting itself in water
gives to the water its lusture, similarly the soul gives the
quality of experiencing to the buddhi (Citta) in which it
reflects.... Knowing consists in assuming the shape of the
objects of knowledge. Such shapes are assumed by the buddhi
or Citta and the soul being associated with the buddhi by
reflection, is said to be the knower. Because of its
contact with the soul the buddhi is said to be intelligenty
and though the soul is pure, it is supposed to be the active 
knower from its association by reflection with the Citta.'*’ 
Thus, the confusion between the soul and the Citta is the 
cause of misapprehension and^ there is a kind of imposition 
of false nature on the soul of being active and participat
ing in the various activities;when^ the fact is quite 
contrary to it. The Purufa is in its original nature passive 
and immutable. The example that is ̂ ited in the above passage 
is exactly applicable here^ though the reflections of the 1

1. Sarvadarsanasamgraha. Com.pp.334,335.
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sun are seen to be moving in moving water it does not at 
all mean that the sun itself moves. Max Muller also ex
plains the position of Samkhya and Yoga in this respect, 
in the following passage —  "What he means is that in the 
Samkhya the Purusha is never a real maker or an agent. He 
simply reflects on Prakriti, or the products of Prakrit! 
are reflected on him; and as anything reflected in a crystal 
or a mirror seems to move when the mirror is moved, though 
it remains all the time quite unmoved; thus the Purusha 
also seems to move and to be an agent, while what is really 
moving, changing, or being created is Prakriti."1 The 
Citta in itself, is unintelligent. It cannot know the 
objects unless it is associated with the soul which alone 
reveals the objects. The Citta receives impressions of the 
external things which leave behind them certain residue, 
which act as the cause of desires and interest and^ thus 
lead to rebirth. The activities of the Citta cause 
potencies which, in their turn, cause further potencies. 
Thus, the wheel of samsara remains ever in revolution. From 
the residue of impressions arise desires and^ the sense of 
personality also develops. The development of the idea of 
self is a result of the confusion between the soul and the 1

1. Mam Muller —  The Six Systems of Indian Philosophy.p.431
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kil

Patanjali advocates the cessation of the activities
of the soul in order to attain the state of Kaivalya or
liberation. The word 'Yoga* itself is defined as the
"inhibition of the functions of the mind."^ When the Citta
ceases to operate, naturally there will be no fluctuations
in the reflection of the soul and*, the sense of activity
of the soul will disappear. The soul will no more appear
as an agent and an experiencer of various experiences. Max
Muller explains the real meaning of the nirodha or restraint
of the Citta as follows —  "Nirodha, restraint does not mean
entire suppression of all movements of thought, but at first
concentration only, though it leads in the end to something

2like utter vacuity or self-absorption." The two prime 
necessities of liberation according to Yoga, are detachment 
(vairagya) and meditation (Yoga)• Vairagya or detachment 
consists in completely turning away the mind from the lust 
for objects. It consists not only in abandoning the objects 
or in remaining physically aloof from them, but it also 
implies mental indifference and an attitude of neutrality 
towards the objects of the world. It consists in never
1. Jha Ganginath —  Pitanjala Yoga Sütrani. p.4.

Yogah Citta vrtti nirodhah.
2. Max Muller —  The Six Systems of Indian Philosophy.p.441.
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entertaining the desires for the objects of enjoyment. Only 
the complete eradication of desires from the mind can ensure 
detachment (vairagya) in the real sense. Attachment to 
objects is produced only by desire (trsni), the suscepti
bility of the mind to fall prey to the attraction of objects 
of enjoyment of various forms. Vyasa explains the real 
meaning of vairagya in his commentary in the following way —  
Vairagya is the controlled consciousness without rejection 
and acceptance and^which is constituted of absence of 
enjoyment by the power of meditation of the mind which sees 
the faults of the objects of senses which have contact with 
the heavenly and worldly objects, and which is also dis
gusted of such worldly objects as women, food, drink, wealth 
etc. and such objects mentioned in the srutis as heaven, 
disembodied conditions, attainment of the submergence in 
the original prakrti etc.1

Unless one is convinced of the futility of the 
objects of enjoymentjdetachment for them cannot be culti
vated. A forced detachment always has the fear of relapse 
as the susceptibility to temptation itself is not completely 
uprooted. All kinds of desires for earthly and heavenly

1. Jha Ganglnath (Tr.) —  Pitanjale Yoga Sūtraņi. Sutra 15. 
p.19.
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objects must be eradicated from the mind in order to make 
it free from every kind of uneasiness, restlessness and 
hope. Even a vague sense of an aspiration for the attain
ment of something causes anxiety in the mind and hence, the 
mind cannot become free in the real sense. After cultivating 
such a mental control over desires and aspirations, it 
becomes necessary to keep the mind or Citta free from the 
influences of the external objects on it. It can be done 
by controlling the functioning of the sense organs that 
convey the impressions of the world to the mind. When the 
mind is properly inhibited ideas cease to cause restlessness 
in the mind. Restraint of the mental states implies the 
external as well internal control. It implies the curbing 
of the functions of the external sense organs by arresting 
the flow of impressions from the external world, internally 
it means the cultivation of certain mental attitudes like 
indifference and detachment. Radhakrishnan describes the 
nature of our mind in the following passage —  "Our mind is 
an arena of conflicting forces which require to be subdued 
to some unity. There are some desires that seek satis
faction, some vital urges of life, such as those of self- 
preservation and self-reproduction, which refuse to be
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easily controlled. The obstacles to concentration are said 
to be the different forms of misconception namely, ignorance 
(avidya), egoism (asmiti), attachment (riga), aversion (dvesa) 
and clinging to life (abhinivesa). Others are sickness, 
languor, doubt, headlessness, laziness, worldliness, erron
eous perception, failure to attain concentration and 
instability in it when attained."1

The Yoga philosophy appears negative apparently from 
its emphasis on the need of restraint of the mind; but the 
word ^oga* itself is derived from the root 'Yuj* to join 
or connect. The essence of Yoga is to be understood not 
negatively by restraint but positively in the sense of 
joining the soul with the Supreme Self(Páramitman). It is 
clearly stated in the commentary on the Sarvadarsana- 
samgraha —  "The word Yoga has the connotation of unification 
(samyoga) and not one of restraint. Therefore,
Yajnavalkya has said —  "Yoga is unity (samyoga) of the_ gjīva (soul) with the Paramitman (God; Lord)." Max Muller 
writes regarding it —  "Yu£, from meaning to join, came, 
by means of a very old metaphor, to mean to join oneself to
1. Radhakrishnan S. —  Indian Philosophy.Vol.il.p.349.
2. Sarvadarsanasamgraha.p.346. —  Yoga sabdah samyoga 

vacana eva syanna tu nirodhavacanah. Samyoga Yoga iti 
ukt o J Îvitma' paramitmanoh.



something, to harness oneself for some work. Thus Yug 
assumed the sense of preparing for hard work, whether 
preparing others or getting ready oneself.... In Sanskrit 
this Yug is often used with such words as Manas, Kittam.f- 9 9

Ātman etc. in the sense of concentrating at exerting one's 
mind; and it is in this sense only that our word Yoga could 
have sprung from it, meaning, as the Yoga Sutras tell us 
at the very beginning, I.2., the effort of restraining the 
activities or distractions of our thoughts (Kitta-Vritti- 
Nirodha of the effort of concentrating our thoughts on 
a definite object."^ Yoga, therefore,stands for concen
tration of mind on the objects of devotion. The mind is 
very fickle; it does not remain steady even for two moments 
on an object. The mind is a busy theatre of many ideas 
simultaneously crowding together. It is therefore, really, 
very difficult to fix our attention on some particular 
object continuously for a considerably long duration of 
time. By concentration one penetrates to the deeper 
layers of consciousness.

The Citta is called Ksipta when it is tossed by the 
various objects which one seeks out of passions and interests. 1

1. Max Muller —  The Six Systems of Indian Philosophy, pp.404,405.



It is due to excess of the rajas attribute; concentration 
of this type does not last long. It comes to an end when 
the Interest is over. The Citta is said to be blinded, 
rnudha, when one is asleep being governed by the excess 
of the tāmasic attribute. The Citta is distracted (viksi 
pta) due to some natural defects or accidental troubles; 
sometimes gets pleased and sometimes displeased. Due to 
the preponderance of the three attributes the Citta 
suffers three kinds of imperfect states. When the Citta 
is dominated by the Sāttvic attribute, when it is able 
to fix attention on one single object of meditation^ îhif 
state is called 'ekagra'. When the mind is able to put 
down the multitude of thoughts arising ceaselessly in the 
mind, the way to meditation is paved. When the Citta is 
able to concentrate itself upon one single object, all 
others are denied access to the mind. The various im
pressions that are driven out leave behind them certain 
latent impressions* which remain ready to manifest them
selves as conscious states on proper occasions. In order 
to purge the mind of all such Vrttis or modifications, it 
is not sufficient to arrest the further influx of sense 
impressions; but in addition to it, it is necessary to 
eradicate the Samskaras or latent impressions which lie 
dormant in the mind ready to articulate themselves on
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suitable occasions. But when the Yogin is able to keep off 
the influx of sense impression and to uproot from his mind 
the latent dispositions, his power of concentration multi
plies tremendously. As he acquires a balanced state (sama- 
patti), the mind can concentrate itself perfectly upon the 
object of contemplation and can understand its nature 
thoroughly.

By gradually enhancing the power of concentration 
the Yogin ultimately seeks to concentrate all his atten
tion on God with whose help -he seeks to attain the final 
state of liberation. John Davies says —  "God (īsvara, the 
supreme Ruler) is a soul or spirit distinct from other 
souls, unaffected by the ills with which all men are beset, 
unconnected with good or bad deeds and their consequences. 
In him is an absolute omniscience. He is the instructor of 
the earliest beings that have a beginning (the deities of 
the Hindu mythology), himself infinite unlimited by time."1 
The Lord or īsvara of the Yoga is a kind of Purusa that 
possesses the good qualities in their superlative degree.
He is an embodiment of excellence. As there are degrees 
of goodness and greatness in the world, the Lord is the

1. Davies John —  Hindu Philosophy, p.116



highest peak of goodness, i.e. He is the best; because there 
are great and greater things in the world, He is the greatest. 
He is pure Sattva devoid of the other two attributes rajas 
and tamas^ which cause imperfection in the cases of others.
God has a perfect nature (prakrstasattva)•

Patanjali has described God (îsvara) as "The Supreme 
Lord is an extraordinary spirit unaffected by Afflictions, 
Actions, Fruition and Dispositions ."•*■

Vyasa in his commentary on the above Sutra describes 
the qualities that are possessed by God. The description 
appears negative to indicate that God is free from the 
imperfection which occurs due to those qualities which 
human beings or the individual souls possess in their 
earthly life. Vyâsa says —  "Afflictions —  Illusion 
(and Egoism, Love, Hate and yearning for Life). Actions 
good and bad fruition —  the result of actions. Dis
positions —  tendencies in keeping with the said Fruition. 
Though in reality, all these subsist in the Mind, yet they 
are attributed to the Spirit, because it is the spirit 
that experiences the results of all these (in the shape of 
Birth, Life and Experience) ... just as victory or defeat,

1. Jha Ganginath (Tr.) —  Pātanjala Yoga Sūtrāņi —  (Com.
Vyasa). Sutra 24. p.40. Klesakarmavipakisayaifc 
aparamrstah Purusavisesah Tsvarah.
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though really belonging to the actual fighters (soldiers), 
is yet attributed to their master .... In the case of the 
liberated Man, the preceding stage of Bondage is clearly 
recognised; not so in the case of the Supreme Lord."'*’
Thus, God is free from all the imperfections from which 
the worldly beings suffer. Though He is a special kind of 
Purusa possessing special attributes, He is distinguished 
from the other liberated souls for never being in bondage 
in the past. He is ever free. Further Vyisa says —  "None 
equals in excellence to him." In him rests the highest 
stage of the seed of omniscience. He is never likely to 
fall into bondage like the other Purusas$ He is the pre
eminent being among the Purusas. He is represented by 
"Aum" ♦ The God of Yoga is not the creator of the world and 
souls; He is not a cause of them. In that case the eternity 
of the Prakrti and Purusas will be challenged. God acts 
only as a guide to the evolution of Prakrti and^ sees that 
the Prakrti functions for the purpose of the souls. Prakrti 
and the Purusas are independent in existence; their inter
action is facilitated by God. Moreover Patanjali has 
stressed the need of God for practical purposes i.e. for 
helping the devotees who practise the Yogic austerities to
1. Jfca Ganganath (Tr.) —  Patanjala Yoga Sutrani.

See Com. by Vyisa —  Sutra 24. pp.39,40.



attain the final state of isolation of the Purusa from the 
Prakrti by removing impediments from their path. The 
arguments of Patanjali to establish the existence of God 
are not philosophically sound; but he was not interested so 
much in an logical account of the world. He did not deal 
much with the metaphysical nature and place of God in his 
system as his main interest was to secure an omnipotent 
being to help the Yogins in their efforts of attainment of 
liberation by means of removing obstacles from their path 
of progress towards isolation. Patanjali says —  "From the 
devotion, īsvara exists."^ God is necessity for the Yogis 
to concentrate their minds on him who in His turn enables 
them to secure total separation or aloofness from the 
Prakrti. God is not the ultimate object of attainment to 
the Yogins, nor do the Yogins seek to enter into direct 
communion with Him, nor do they wish to submerge in Him; 
because God is a (Purusa-visesah) a special Purusa among 
the many others whom He helps. Max Müller says —  "The 
idea of other Purushas obtaining union with himjf could 
therefore never have entered Patanjall's head. According 
to him the highest object of the Yogin was freedom, aloneness, 
aloofness or Self-centredness. As one of the useful means 1

1. Pātarijale Yoga Sūtraņi —  Sūtra 23. īsvarapraņidhinadva
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of obtaining that freedom or of quieting the mind previous 
to liberating it altogether, devotion to īsvara is mentioned, 
but again as one only out of many means, and not even as the 
most efficacious at all. In the popular atmosphere of 
India this belief in the one Supreme Being may have been a 
strong point in favour of Patanjali's system, but from a 
philosophical point of view so called proofs of the exist
ence of God would hardly stand against any criticism."^
The God of the Yoga is not beyond the three attributes but 
in Him the Sattva is in the purest form and exists in its 
superlative degree; therefore, He is an embodiment of 
perfect knowledge and all the best qualities. God is not 
an end to be sought for to the Yogins but He is a means to 
reach Kaivalya the state of complete isolation. God is 
the best and most reliable friend of the Yogins. God acts 
as a teacher who instructs the Yogis how to proceed in their 
way to liberation. S.Radhakrishnan says —  "The personal 
God of Yoga philosophy is very loosely connected with the 
rest of the system. The goal of human aspiration is not 
union with God, but the absolute separation of purusa from 
prakrti. Devotion to God is one of the several other ways 
of reaching ultimate freedom... īsvara facilitates the 1

1. Max Muller —  The Six Systems of Indian Philosophy.p,426
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attainment of liberation but does not grant it."

The Yoga philosophy of Patan&ali holds a unique 
position in the Indian Philosophy because of its Yogic 
practices. The Yogic practices which Patanjali has 
advocated consist in cultivating physical and mental 
discipline. It is external and internal both. The external 
features of the Yogic practices consist in the methods of 
controlling the functioning of the sense organs which work 
with the external world and internal discipline consists 
in developing certain kinds of mental attitudes.

The human mind is never steady and its working is 
always unsteady. The human mind is often distracted and 
disturbed by the various mental states. The first necessity 
for making one*s mind quiet is to understand such various 
mental states and to control them properly. Patanjali states 
these mental states in the following Sutra —  "Disease, 
Languor, Vacillation, Bemissness, Idleness, Absence of 
non-attachment, Mistaken notion, Non-attainment of the 
stage of (communion) and Instability. These are the

2distractors of the Mind; and these are the obstacles."
... The mind or Citta cannot remain steady because of the
1. Radhakrishnan S. -- Indian Philosophy.Vol.II.p.371.
2. Jha Ganginith -- (Tr.) Pātanjala Yoga Sūtrani. Sutra 30. p .47.
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various mental experiences mentioned above which in their
turn are followed by their companions —  “Pain, Irritation,
Trembling, Inbreathing and outbreathing are their
companions of Distraction.1,1 Further it is said that in
order to exercise control on these, the Yogic exercises
are to be practised. “For checking these, (there should be)

2Practice on the one Principle." As long as the mind is 
bustling with the noises of the passion̂ it is difficult 
to penetrate to the deeper level of the Purusa. The 
arrest of the mental states enables one to think coolly 
and^ to grasp the peaceful nature of the Purusa. The 
Yogin has not to behave like a frustrate or a pervert, 
but he has to remain all the while extremely fresh and 
contented. In order to attain mental peace and tran
quillity he needs to train his mental attitudes in such a 
way that he would always keep away depression, anxiety and 
melancholy. Patan̂ ali advocates the following qualities of 
the mind to be cultivated —  “Peace of mind (is brought 
about) by entertaining friendliness, compassion, satis
faction and indifference —  as pertaining respectively to

3the Happy and Unhappy, the Righteous and the Unrighteous." 1 2 3
1. Jha Ganginith —  (Tr.) Patanjala Yoga Sūtrāņi. Sūtra 31.
2. Ibid. Sūtra 32, p.35.
3. Ibid. Sūtra 33, p.54.
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Indifference to happiness and unhappiness is the main vir
tue which automatically makes the restraint on other desires 
easy. The Yogin should not feel a sense of deprivation and 
of desperation to turn away from the world of enjoyment.
He must therefore, possess a sense of genuine contentment 
which might give him enhanced vigour In his struggle for 
the final achievement.

The Yogin has to overcome the various impediments in
his way by special exertion and conscious efforts. Patanjali
enumerates the impediments as follows —  "Illusion, self-
consciousness, Attachment, Aversion and Yearning for life
are the impediments."1 Each of these impediments has its
own nature which is described in the following ways.
"Illusion consists in regarding the non-eternal eternal,

2impure as pure, pain as pleasure and not-Self as Self." 
Illusion is thus the false notion of things. It consists 
in the misconceptions of things from which deception is 
caused. "Self-consciousness (asmiti) is the apparent
identification of the perceiver —  faculty and the

3 -perception faculty." The sense of asmita is caused by
confusing the perception or buddhi for the perceiver,the

1* Jha Gangānāth (Tr.) —  Pitanjala Yoga Siitrini. p.82.
2. Ibid. Sutra 5. p.82.
3. Ibid. Sūtra 6. p.82.
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soul. Further —  ''Attachment (riga) is that which dwells 
upon pleasure."* The tendency to stick to pleasurable 
objects always ultimately makes the mental bond for the
objects permanent andj hence, attachment is caused. "Aver-

2sion is that which dwells upon Pain." It is a psycholo
gical fact that one does not like to pursue a thing which 
does not yield to him pleasure or happiness. The human 
mind has the tendency to flee away from the objects that 
cause it pain; the painful objects cause repulsion or 
aversion in the human mind. The acquisition of pleasure and 
pain or happiness and unhappiness depends upon the nature 
of the deeds which are meritorious or the non-meritorious.
It is said —  "According as they are due to Merit or De- 
merit they bring about Happiness or Unhappiness." Thus? 
the actions of merit ensure happiness and the actions of 
demerit bring with them unhappiness.

The Samkhya philosophy holds non-discrimination 
(aviveka) responsible for the sufferings in life. The 
Yoga also traces the origin of suffering to illusion or 
Avidya. It is further added —  "The cause of that is 
Illusion (Ignorance)Ignorance of the real nature of
1. Jha Ganganith (Tr.) —  Pitanjala Yoga Sūtrāņi. Sutra 7p.82.
2. Ibid. p.82.
3. Ibid. 14/73.
4. Ibid. 23/94.



the soul and of its distinction from the Citta that acts 
as an instrument of knowledge causes deception and hence, 
the sufferings which belong to the Citta are misappropriated 
by the soul who is not at all the real agent^and the roal 
agent-and the real envoyer. Pain arises mainly by calling 
those things which are not self, self.

The cessation of the mind - Citta ultimately results 
into its separation from the Prakrti which is the final 
state of liberation of the Yoga philosophy. Vyasa in his 
commentary explains the position thus —  "As a matter of 
fact, the cessation of the Mind itself is Liberation; the 
'cessation of the mind' follows when there is nothing to 
bring about 'non-seeing' (Illusion); this non-seeing is 
the sole cause of bondage, and hence it ceases on the 
appearance of 'seeing'; (Right Discernment); so that the 
'cessation of the Mind' itself being Liberation."1

Patanjali advocates the eightfold practices which 
form the eight limbs of his Yoga, in order to enable Yogins 
to secure the final isolation of the soul from the Prakrti. 
The first five form a part of the physical discipline which 
is necessary to prepare one's mental background for the
1. Jha Gangānāth (Tr. ) —  Pitawala Yoga Sūtrāņi (Com.

Vyâsa). p.129.
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final experience. The eight limbs of Yoga enumerated by 
Patarijali are the following —  "(l) Restraint (Yama),
(2) Observance (Niyama), (3) Posture (Asana), (4) Breath- 
regulation (PrinaySma), (5) Abstraction (PratyaharąJ, (6) 
Concentration (Dhirani), (7) Meditation (Dhyina), (8) 
Communion (Samādhi) .,'3' The eight kinds of practices help 
the individual to gradually withdraw himself into himself 
from his contact and attachment to the external world. 
Ultimately the aim is to purify the Yogin*s mind and to 
make it free from all kinds of bondages. The Yamas or 
(restraints) consist in practising benevolence (ahimsi), 
truthfulness (satya), abstinence (astéya), celibacy (brahma- 
carya), freedom from avarice (aparigraha). The observance 
of restraints enables the Yogin to detach his mind from 
the external world and helps him to develop an attitude of 
goodwill towards all. The body is gradually trained and 
is not unnecessarily tortured. If the sense organs and 
the mind are not properly controlled, and if they run after 
any object that they come across, there is no possibility 
of experiencing the poise of mind; the mind is not able 
to concentrate on one object and the distraction continues 
to keep a man unsteady. The Niyamas consist in cultivating,
1. Jha Ganginith (Tr.) —  Pitanjala Yoga Sūtrāņi (Com.

Vyasa). 29 p.101.
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certain mental attitudes by means of observing cleanliness 
(śauca), contentment (sańtosa), austerity (tapas), study 
(swidhyaya) and devotion to the supreme Lord, The above 
qualities help him to purify his mind of the passions and 
to develop an optimistic attitude towards things. The 
detachment does not cause in him dryness or a sense of 
pessimism. Patanjali stresses the need of developing 
contentment or santosa. The pratyahira or abstraction 
consists in withdrawing the mind from the sense organs and 
their objects* Even breath-regulation (praniyama) is 
practised in order that the irregular breathing-movements 
should not disturb the concentration of the mind. Breath- 
regulation produces a sense of rhythm which ultimately 
helps to experience an undisturbed poise. The particular 
kinds of postures also keep the mind fresh and fully awake 
to the experience. It avoids any kind of indolence and 
laziness. After a Yogin is able to exercise full control 
over the sense organs he is able to concentrate his mind 
and all his energies on his object of devotion; it is known 
as Dhāraņā. Once he is able to fix his attention on the 
particular object̂ he continues to have that concentration 
without any distraction for a considerably long period and 
thus, ultimately it culminates into contemplation (Dhyana). 
A Yogin acquires unusual powers by contemplation. When he
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is completely one with the object of contemplation he loses 
the sense of separateness of his body. If a Yogin misuses 
the extraordinary powers that he wins, he is not then able 
to make further progress towards the final experience of 
liberation or isolation. The final state is one of Samidhi. 
In samidhi a Yogi is completely detached from the external 
world. He loses the sense of his separatedness from ' o 
other objects. He is entirely forgetful of the sense of 
duality. It is a state ecstacy and not one of void as the 
Hînayina Buddhists suppose. There are degrees of Samidhi 
or concentration. The imperfect state of Samidhi is known 
as the Samprajnita or the conscious Samidhi, in which he 
continues to have the consciousness of the object of 
contemplation. The sense of duality is not totally over
come. The sense of distinction of himself and the object 
of contemplation remains although he is forgetful of the 
other objects of the external world. In the Samprajnita 
Samidhi the object of contemplation is fully illumined and 
the mind enjoys a peculiar sense of joy. The intensity 
of concentration during this state increases to such a 
high degree as if the two become one. This Samidhi again

t

assumes four forms as the Savitarka, Savicira, Sinanda, 
and Sismita. We have conscious Samidhi as long as we 
discriminate the good from the bad, we reflect on the
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nature of things, we experience a sense of joy and possess 
a sense of our individuality. But this is not the final 
experience of release though it is the penultimate state.

' During the state of the Samprajnāta Samādhi, the Citta 
•which is freed from the rājasic and tāmasic attributes; 
it is purely a sittvic state in which the things are known 
with all their beauty and light. A Yogin acquires an 
insight into the objects and understands the objects 
with an unusual clarity and distinctness in this state.
The further and more evolved state of concentration is 
known as the final Asamprajnāta Samādhi; the superconscious 
state.

The Asamprajnāta Samādhi is a more developed form 
of the former Samprajnāta Samādhi. In the Asamprajnāta 
Samādhi even the last object of contemplation disappears; 
all modifications of the Citta are totally absent in this 
state. It is a state which is free from any distinction 
of the subject and object. The manifest Cittavrttis cease 
to appear in this state^though the latent ones may remain. 
Even the best kind of knowledge, predominantly sāttvic in 
character ceases to exist in the Asamprajnāta Samādhi; 
knowledge of any sort is totally absent; therefore it is 
also known as the Nirbija samādhi, because it no more 
leads to a further birth as the residual impressions,



though they are existent, do not get any scope for their 
expression. The Sampra^nāta samādhi is also called 
Sabïjasamidhi, for, the latent deposits of Karma (isaya) 
which cause the future birth, are not annihilated in it; 
they are uprooted or made impotent in the Asamprajnita 
samādhī, hence,the Asamprajnāta samādhi leads to the final 
emancipation with no fear of a relapse. When one experiences 
the Asamprajnāta Samādhi one is free from any movement of 
the Citta and thus, he gets established in the original 
poise of the Purusa. It is a state of unshaken peace and 
silence. Then the Citta becomes desolate but the Purusa 
rests at home; it is then quite at ease. It is negatively 
defined as 'the cessation of the modifications of the 
Citta.1,1 The Purusa becomes entirely free from the 
connections or the reflections into the Prakrti and as 
there remains nothing into which it can reflect, it is 
confused with nothing. It exists in its pure tranquil 
form. No more is there any confusion with any modifica
tion of Citta which has come to a standstill. It is a 
state of equanimity. The isolation of the Purusa from the 
Prakrti becomes perfect in it. When the Asamprajnāta 
Samādhi is experienced the fear of relapse to the worldly 1

1. Sarvadarsanasamgraha. p.357. Sarvavrttinirodhe tu 
asamprajnātah samādhih.
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life is cancelled for ever. Max Müller describes the 
final state in the following passage —  "Then at last 
perfect discrimination is rewarded by what is called by a 
strange term, Dharmamegha, the cloud of virtue, knowledge 
and virtue being inseparable like cause and effect. All 
works and all sufferings have now ceased, even what is to 
be known becomes smaller and smaller, the very Gunas, i.e. 
Prakrti, having done their work, cease troubling; Purusha 
becomes himself, is independent, undisturbed, free and 
blessed.”1

The Purusas being infinite, each one attains such 
isolation for itself. The Purusa gets completely isolated 
from the Prakrti so far it is concerned and it then rests 
in its own isolated state and enjoys supreme peace that 
is inherent in it. It thinks of nothing, not even of 
itselfjin its state of isolation. But the Prakrti does 
not come to stop its working as other Purusas are attached 
to it and they enjoy it. Several other Purusas are in 
bondage simultaneously^and^ for their purpose, the Prakrti 
cannot cease to function. In the attainment of liberation 
nothing is annihilated; the Purusa and Prakrti both being 1

1. Max Muller —  The Six Systems of Indian Philosophy.p.471
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eternal, cannot come to an end. They continue to live 
but quite in separation from each other. As other 
Purusas enjoy the same Prakrti, it cannot dwindle or recoil 
in itself; but,as the Purusa severes its connections with 
the Prakrti in its individual case, it becomes eternally 
free from all the pleasures and pains of the worldly life. 
It rests in its own nature. As Patanjali says —  "There 
is involution of the Attributes when there is no further 
purpose of the Spirit to be served by them; and this is 
Isolation; or it may be defined as the abidance of the 
sentient spirit in its own nature (Kaivalyam Svarūpa- 
pratistha) .,fl It is not the creation of something new but 
it consists only in the realisation by the soul of it
self. Whether it is joyful or not, it is difficult to 
say. It is at least undisturbed peace, unshaken tran
quillity, and perfect silence.

The Yoga philosophy accepts like the Samkhya the 
doctrine of Karma and holds that it is caused by avidya 
or non-discrimination and^ it is the cause of rebirth. It 
is responsible for the continuation of the cycle of birth 
and death. When the Karma and its total stock is totally 
deptrojred, the fear of rebirth can be removed. The
1. Jha Gangānāth (Tr.) —  Patanjala Yoga Sūtrāņi. Sutra 34. 

p.207.
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attainment of liberation depends not only on the practice 
of the Yogic austerities but it presupposes also the 
knowledge of the reality which guides the Yogic practices. 
The Yoga gives equal importance to Jnanaalong with Yogic 
practices as the means for the attainment of Kaivalya or 
liberation. It never disputes the necessity of knowledge 
for Kaivalya but it stresses more the need of the Yogic 
practices as a scientific means for the final achievement.



Chapter VIII

ATMAN in the Pūrva-Mlmimsi System

The Purva MÏmimsi System is the most prominent 
orthodox system among others and it is peculiarly known 
for its adherance to, and^ the absolute belief in t̂he 
infallibility of the Vedas. This system tries to under
stand properly the thoughts embodied in the words of the 
Vedas. It gave so much importance to sound and the words 
which are formed cfromT it that it denied even the exist
ence of God as the creator of the world. The Vedas are 
eternal according to the Mimamsi. The Vedas are self- 
created and hencê  their origin and authority need not be 
challenged. The Mimamsi regards that the Vedic texts are 
eternal and hencê  God is not necessary. It denies the 
existence of God and sô it is called an atheistic system. 
It has laid special emphasis on the ritualistic aspect of 
the Brāhmaņas from which it has been derived. The Brih* 
maņas are mostly ritualistic. The Mimamsi includes more 
philosophical elements than the Brihmaņis which also had 
not admitted the fourth purusirtha (moksa) as the end to 
be attained. The Brāhmaņas were religious in character 
and hence, they emphasized mostly the ritualistic part of
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the Vedas. The Mimimsi also has not omitted itg but it 
has given to it a more scientific form and has replaced 
dharma by moksa or liberation as the end to be attained.
It has given special emphasis on the pre-Upanisadic ritua
lism of the Vedas and have interpreted them afresh so as 
to make acceptable to the people. The origin of the 
Mimimsi Sutras can be traced to Jaimini who is recognised 
as the earliest Mïmimsi-philosopher. His Sutras or aphori
sms were then interpreted by other scholars like Śabaraswimi, 
Prabhikara, Kumirila Bhatta and the works of these 
commentators were further critically presented by scholars 
like Pirthasirathi Miśra, Maņdana Miśra etc.... This 
system is called 'The Pūrva-MĪmimsi system' simply for the 
reason that it deals with the former works of the Śruti 
which was existing before the philosophical Upanisadic 
works came into existence. As M.Hiriyanna states —
"... the MÏmimsi attaches greater importance to the 
Brihmanas than to the Mantras, which means that it looks 
upon the Veda as essentially a book of ritual. It not 
only subordinates the earlier Mantras, but also the later 
Upanisads. Its designation as Pūrva-MĪmimsi has reference 
to this latter phase, viz. its being concerned with the 
teaching of those portions of the Veda that come before 
the Upanisads, the darsana dealing with the latter being
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termed Uttara-mïmimsi.,,'*‘ Moreover, this system holds^in
common with the Nyaya-vaisesika system some ideas about* ?
the soul.

The Pūrva-Mīmimsi system holds that there is some 
such entity as soul that is different from the body, the 
sense organs, the manas and the cognitions^ and it goes to 
the heaven by the performance of the rituals prescribed.
The soul is the agent of actions and the reaper of their 
rewards. It is eternal and without any change. Though 
it is an agent̂ it does the actions without moving itself.
It is responsible for actions^for it is the ultimate cause 
of energy which it supplies for the performance of acts.
It may undergo a slight change in itself but that does not 
affect its immutability. It is not atomic or of any inter
mediate size (madhyama parimāņa) but it is all-pervasive 
(Vibhu)• Knowledge is not its essential nature but it is a 
mode of it. It is immaterial and omnipresent. The soul 
is the envoyer of all experiences but it enjoys with the 
aid of the mind and uses the sense organs as the instru
ments; the internal and external things and their 
qualities are the objects of its enjoyment. The soul is 1

1. Hiriyanna M. —  Outlines of Indian Philosophy, p.299
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the abode (israya) of knowledge, intelligence and experiences 
like pleasure, pain etc. which cannot be the dharmas or 
characteristics of the body. Some Mimimsakas like the 
Prābhakaras hold that the soul is not separately percepti
ble but it reveals itself in i. all the acts of cognition} 
it is not self-illumined but it is illumined by the act 
of knowledge simultaneously with the objects of knowledge. 
Prabhākara holds that knowledge has the power of revealing 
both the soul (the subject) and the objects of knowledge; 
but some others like Kumirila hold that the soul is 
separately perceptible as the object of direct perception 
by the mind (Mānasa pratyaksa) as the substratum of the 
“I” element in knowledge. But àabaraswimî believes that 
the soul is Sva-samvedya or directly perceived as one*s 
own Self in the sense that it cannot be directly cognised 
in the same way by other persons. The souls of others can 
be cognised by the activities similar to those of ours.
The soul is eternal and it transmigrates in accordance 
with the adrsta. The souls are many in number so that 
each person possesses his own soul separately to maintain 
his independence. Kumirila and Prabhākara agree in holding 
that the soul is not self-illuminating (svayam prakisa).

The Pūrva-Mīmāmsi system is driven to the inference
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of the existence of the soul from the sacrifices which are 
performed. The sacrifices that are performed are not 
without purpose. They are supposed ultimately to enable 
the performer to go to the heaven; but the body of the 
performer being material and hence perishable, cannot rise 
to the heaven; hence the necessity of some entity which is 
the performer of action and is immaterial so that it may 
rise to the heaven and that is the soul. The word "Esha" 
in the II aphorism of the Slokavirtika indicates the exist
ence of the soul.^ As Kumārila Bhatta says —  "The Vedas 
have declared that the results of sacrifices pertain to the 
performer in some birth or other; and if the Soul were 
nothing more than mere Idea, then it could not have the 
character of the performer (of actions) and envoyer of 
results.1,2 Similarly ŚabarswimI and Kumirila both hold that 
the reference made to that which is"equipped with the 
implements'1 is clearly meant to indicate the soul and not 
the physical body. The physical body by itself cannot 
relate the means to the consequences hence, the need of 
admitting an entity like the soul,arises. The soul 
ensouls the body and is the ultimate doer of the action, 
the body functioning under its superintendance. Moreover
1. Kumirila Bhatta —  àlokavartika, Section^18.p.382.
2. Ibid. Aphorism 4. p.382. Tr.Ganganath Jha.
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Kumirila Bhatta says —  "Therefore it is with a view to 
establish the authority of the Veda, that the existence 
of the soul is sought to be proved here.,,‘L

áabara infers the existence of the soul from such 
activities as of breathing, winking of the eyes and the 
like, which cannot belong to the body, as they are not 
found in the dead body though the body is otherwise the 
same. As the relation between these functions and the 
physical body is not invariable, they cannot be said to 
belong to the physical body. Hence, they are attributed 
to the soul that runs the physical body by supplying energy 
to it.

The soul dwells in the body and uses it for differ
ent functions but it never means that the soul and the 
body are identical. The soul is clearly an independent 
entity which is eternal and above the physical body, the 
sense organs and the cognitions. Kumirila Bhatta says 
—  "We hold that the Soul is something different from the
body, the sense organs and ideas, and that it is eternal;

2while all the rest, the body etc. are perishable." The 
soul and the body cannot be identified because the body
1. Bhatta Kumirila —  àlokavirtika. Section 18. p.382.
2. Ibid, p.383. Tr.Ganginith Jha.
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is perishable while the soul is imperishable or eternal.
The simple proposition "My body is weak" clearly indicates 
that there is a difference between the body and that to 
which it belongs. The body and the possessor of the body 
are not one and the same. The possessive case denoting 
•my1 or 'mine1 leads to the inference of that which owns 
the body as his; and that is the ’soul1. Another important 
reason to distinguish the body from the soul is that the 
body does not possess those properties which the soul is 
supposed to possess. The body possesses some properties 
like the colour, height etc. which are perceptible by others 
and therefore, they can be known by others; but some 
properties like knowledge, pleasure, pain etc. are known 
only by the individual who experiences them. They cannot 
be known by others in the same objective way like the 
physical properties like colour etc. of body. One can 
only indirectly understand the pleasure or pain of others 
from the similarity of his own experience of pleasure and 
pain. Such experiences are exclusive to each individual 
an^ they cannot be attributed to the physical body.
Though they invariably depend upon the physical existence 
they cannot be called as the guņas or properties of the 
body. Had they been the properties of the body they would 
have existed in dead bodies! but it is contrary to facts.
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Dead bodies are devoid of any cognition and experiences, 
like pleasure and pain. Moreover, the body is constituted 
of the particles of earth which are unintelligent or un
conscious. It is therefore concluded by Ganginith Jha 
—  "Such phenomena as the feelings of pleasure, pain and 
the like are cognised by the person himself only, while 
the qualities of colour and the rest which belong to the 
physical body aré cognised and perceived by others also. 
This shows that there are certain qualities in the person 
which are directly cognisable by himself only."1 More
over, another fallacious conclusion will follow from 
identifying the soul with the body. If they were identical, 
and the body being perishable, the phenomenon of rebirth 
cannot be consistently explained. The doctrine of Karma 
requires for explaining the continuity of successive 
births something that endures in two successive births; 
that which does some deeds in the preceding life must 
proceed to the succeeding birth to reap the rewards of its 
deeds done formerly. If the body were the soul, who would 
transmigrate after the body is destroyed at death?
Therefore, the admission of soul is inescapable. Similarly 
if the two were identical, the soul would change with 
1. Jha Ganginith —  Pûrvâ Mîmimsi. v Ch.II.p.27.
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every change in the body and would undergo deformities 
which occur usually in the body. Moreover, if the body 
were the substratum of cognition, pleasure and pain it 
would always remain full of them; but we find that these 
experiences are transient. They cannot be, therefore, 
the essential properties of the body. Hence, the existence 
of a separate entity which can serve as the substratum of 
such properties becomes necessary and hence the soul 
exists. Both Prabhakara and Kumārila also hold that the 
soul is entirely different from the body.3"

The soul Recording to this system,is again different
— _ 9from the sense organs. Parthasarathi Misra says that even 

though the organs cease to function, the memory of the 
objects previously seen does not vanish. A blind person 
quite vividly remembers the colours of objects seen by him 
before turning blind. It shows that knowledge does not 
reside in the sense organs but it resides in something 
beyond them. The damage done to the sense organs does not 
harm the knowledge. If the sense organs were the soul, 
all knowledge would come to an end with their cessation; 
but it is contrary to reality. Another argument that can 
be forwarded against the supposition is that^ we often
1. Miśra Parthasarathi —  Sistradīpiki —  1.1.5 pp.121-22.

Also see —  Purva Mīmāmsi, pp.29,34.



503
perceive a single object by more than one sense organ,
which shows that the factor that perceives is different
from the two sense organs concerned. As A.B.Keith says
—  *'.... thus the fact that I feel with my hand and that I
see with my eyes shows that there is something beyond the
sense organs."*' Moreover, the senses cannot relate two
different cognitions taking place in two different periods
of timê one in the past and one in the present. The fact
of memory of past observations cannot be explained if the
sense organs are regarded as the soul. Keith also is
right in pointing out the fact that we usually say 'I see*
or 'I touch* or 'I smell* and not *the eyes see*, 'the
skin touches' and 'the nose smells', the various actions
of perceptions thus belong to something, the 'I' which is
beyond the sense organs and, it uses the senses to obtain

2these various experiences as instruments or Karaņas.
That which uses therefore the indriyas or sense organs as 
its instruments for acquiring knowledge is the soul. The 
soul integrates the multitude of sense perceptions and, 
provides us unitary experience, and^ it also maintains the 
continuity of the experiencer.

1. Keith A.B. —  The Karma Mimāmsā.
2. Miśra Pārthasārathi —  éâstradïpika —  1.1.5. p.l23.
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The MĪmamsi further considers the nature of the mind 

which is a necessary link in the mechanism of knowledge. 
Mind is a distinct entity separate from the soul and it 
shares some of the qualities of the soul. These qualities 
are Intellection, cognition, pleasure, pain, desire, 
aversion, and effort. The mind is one organ along with 
the other five sense organs. It acts as an intermediary 
between the objects and the soul. It discharges the most 
important function of remembrance or memory. It synthesizes 
the v̂arious sense organs together and links the various 
sense perceptions at different times. It also acts as an 
instrument of the soul for acquiring knowledge of the 
external world. It not only observes the external objects 
but it also observes the various internal states of a 
man. Ganginath Jha describes it further as "The Mind is 
a substance and not a composite body. It cannot be omni
present like the soul because then their contact would be 
everlasting. It is of atomic dimension. As it has no 
causent is eternal. It is extremely mobile. It has 
simultaneous and continuous various perceptions. Without 
it the soul cannot perceive the external world. The contact 
of the Mind with the conscious soul is due to endless 
series of Merit and Demerit accumulated in previous births 
1. Jha Ganganath —  Purva MĪmamsi. p.31.
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Thus, the mind acts as an indispensable instrument of the 
soul for the acquisition of knowledge. It is extremely 
mobile^so^y constantly moving from object to objectait 
fetches the impressions of the external world to the 
soul. The soul is immobile or immutable as it is all- 
pervasive. The distinctions of particular individuals are 
maintained by means of the different minds. If the mind 
were to fill the whole of the body it would be conversant 
with the various sense perceptions at-once and there would 
arise confusion. It is atomic, and so,it can be extremely 
active and prompt in attending to perceptions separately.
It is that which registers the sense perceptions and 
conveys them to the soul. Without mind there would not be 
attention to the various experiences. According to 
Kumārila the mind is capable to knowing the soul also in 
the form of one's Egos the knowledge of the soul is given 
by the mind by making it its object.

The soul is also different from buddhi or intellect. 
Intellect takes the form of objects and ultimately the 
soul acts as the knower who receives knowledge. Knowledge 
is tripartite. It implies the existence of the three 
elements of knowledge. The knower, the known and the 
knowledge or cognition. Cognition and soul are not identical.
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Cognition is an act and every act presupposes the doer or 
agent of it. The doer or agent must be different from the 
act itself. The soul is the agent of the act of cognising, 
desiring and the like. There are varying interpretations 
about the process of knowledge, especially about the 
knowability of the soul. Sabaraswami for example holds 
that the soul is 'self-cognisable' or knowable to oneself, 
in so far no other soul can ever know it directly. The 
soul of other persons can be known by means of inference 
or indirectly from the similar activities that the person 
does. The knowledge of the soul is exclusive for an 
individual. Ganginlth Jha explains the standpoint of 
Śabara in the following lines —  "This Soul, the Agent of 
the acts of dognising, Desiring, Feeling and the like can 
be directly cognised by each man for himself; it is in 
this sense that the 'Soul' is regarded as 'Sva-samvedya', 
self-cognised, and no Soul can be directly cognised by 
another.Thus àabaraswimî holds that the soul can be 
clearly known by oneself as the substratum of his "I- 
consciousness" as distinguished from the idam-consciousness. 
This knowledge is not transferrabie and cannot be shared 
with others. The objective knowledge or the knowledge of 1

1. Jha Ganganath —  Purva Mimāmsā. (śabara Bhisya). p.28.
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objects can be uniformly had by all but this peculiar 
knowledge, —  the subjective cognition remains only with 
the knower himself and, it is exclusive. The soul is 
neither the body, nor the sense organs, nor the mind, nor 
the desires, nor the feelings which it experiences, but 
itself transcends them all as it acts as the doer or agent 
itself. The subject and the object of experience must be 
kept separate.

Prabhakara denies the possibility of the soul's 
being cognised separately. He holds that the soul manifests 
itself in all the acts of cognition as the substratum of 
cognition. According to him, the soul necessarily accompa
nies all the acts of cognition so that cognition becomes 
impossible in the absence of it. Prabhakara finds it 
illogical to make the soul an object of knowledge when in 
fact it acts as the subject of those objects. He cannot 
accept the possibility of making a subject Oui object of 
knowledge." Soul is not self-illumined'1' (svayam praklsa) ; 
had it been so we would have had knowledge then even in 
deep sleep} but in deep sleep we have no knowledge though 
the soul exists even then. According to him cognition

1. Somanitha —  Sastradlpiki. (Com. by Somanitha). p.123.— I # — — mm 9Svaprakasate catma —  susuptavapi prakaseta} na ca 
prakisate.
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of the soul is inseparable from the object-cognition; the 
object and the soul are simultaneously illumined by know
ledge which he believes is self-illumined. Both Prabhākara 
and Kumlrila agree in holding that the soul is not self- 
illuminating and that the man lies only in an unconscious 
state during deep sleep. He has no awareness of any object 
during sleep; nay, he confesses after being awake that 
‘he was asleep for such a considerable time even forgetting 
himself', nor did he experience any kind of pain.'*’
Kumarila further denies that the soul is accompanied by 
bliss during deep sleep (susupti). He cites the illus
tration of a person given to sensual enjoyment after being 
awake from deep sleep; the person expresses grief for 
being deprived of the pleasure of being in union with his 
beloved due to deep sleep in which he had fallen. It 
clearly indicates that in deep sleep there is no experience 
of pleasure or bliss as there is no also pain. From the 
absence of consciousness in deep sleep the soul is imagined 
to be like a firefly (khadyota) which is partly shining 
and partly not-shining; the soul also is partly conscious 
and partly unconscious as in the case of deep sleep. Any 1

1. Somanātha —  Sistradīpikā (Com. by Somanitha).p.124.» — M $ ê Tasmatsusuptavaprakasannatmanah svaprakasatvam.
Prabuddhihi susptāvagatam kincidapi duhkhamasamsmaratah 
smaraņānutpattyaiva.
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kind of experience whether pleasurable or painful is 
possible only when one is awake. Therefore, though the 
soul endures during deep sleep, we are never conscious of 
it in that state. Prabhakara however denies the possibility 
of knowing the soul independently of any other object of 
knowledge. Kumlrila on the other hand, holds that our soul 
can be known by the mind as the substratum of our I- 
consciousness. Prabhakara thinks that the soul is nece
ssarily present in all the acts of cognition as the substrate 
of cognition. Cognitions cannot exist apart from the 
substratum which holds it. But Kumârila thinks that the 
I-consciousness or the self-consciousness is not present 
in all acts of cognition. For example in the cognition of 
a jar which is known as the object-consciousness "This is 
a jar" nowhere does the soul appear. "This is a jar" does 
not mean "I know this jar". Prabhakara holds that in 
every act of the consciousness of the not-self the soul is 
necessarily involved but it is not explicitly manifested.
But Radhakrishnan admitting the truth of both Kumirila 
and Prabhākar remarks —  "Between the presence of the self 
and the consciousness of the presence, there is a difference 
and it is not necessary for us to be aware of the self 
whenever we apprehend an object. The self is manifested 
only in self-consciousness, which cannot be identified
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with object consciousness.1,1 Though the soul is implied 
in all acts of consciousness as it acts as the necessary 
presupposition of knowledge in the form of the substrate 
of knowledge as the latter cannot exist without the former 
it does not follow that one is aware of its presence in 
every act of knowing the external objects. It is a fact 
of experience that one knows many things of the world 
quite precisely but one is the least aware of one's own 
soul. One does not usually know the nature of his own 
soul simply for the reason that the soul does not mani
fest itself explicitly to a knower in the ordinary acts of 
cognition. It is clearly stated in the Šastradīpiki 
"although the soul manifests itself in the acts of 
cognition of objects, it does not manifest because of the 
cognition of the objects; but manifests because of the 
self-consciousness (ahampratyaya) perceived by the mind...1 
If Prabhakar's view is admitted, it follows from it that 
the self-consciousness would never appear if one never has 
object-consciousness; the not-self becomes a pre-condition 
or an indispensable prerequite of the self-consciousness. 
The consciousness of the soul is thus conditioned by the 
consciousness of the not-self. It leads to the other
1. Radhakrishnan S. —  Indian Philosophy. Vol.I. p.412.
2. Somanitha -- Śastradlpika. p.123.
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extreme that the self is dependent upon the not-self, and̂ , 
not that the not-self is dependent upon the self. It lays 
more stress on the primacy of the matter than of the mind.
It appears to be a refutation of the idealistic theory of 
knowledge.

Another implication of Prabhikara's theory along 
with that of Kumirila is that knowledge is necessarily 
dependent upon the functioning of the sense organs. Know
ledge is possible only when one is awake. Prabhikara uses 
the word samvit to demote either cognition or the soul. 
Prabhikara considers the soul to be jada-inconscient and 
knowledge occurs to it when it comes in to contact with 
the not-self. He does not give primacy to the soul as the 
garnit r or knower that illuminates the objects of knowledge. 
In order to tie inseparably the soul with the objects he 
ascribes the 'self-luminosity' not to the soul but to the 
act of cognition which finally illumines both the knower 
and the known. All the difficulties arise logically 
from the original stand that Prabhikara and Kumirila have 
taken and, it is this —  that they do not hold that the 
soul has consciousness as its essential or constituent 
characteristic. According to both, knowledge or conscious
ness is a separable mode or property of the soul. Sometimes,
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as in deep sleep, the soul lies even without its own
consciousness or self-consciousness. Their position is
similar to that of the Nyiya-Vaisesikas who also hold
that consciousness is an adventitious characteristic of the
soul, it being separable from it. Like the Nyaya
Vaisesikas the Mimimsakas hold that the mind is absolutely
necessary to cause consciousness in the soul which acts
only as the substratum of it. Kumirila like the
Naiyayikas holds that the soul is an object of direct
perception by the mind but Prabhikara like the Vaisesikas
holds that the soul is not known directly but by inference,
on different grounds. Kumirila and Prabhikara both agree
in holding that the soul acts as the substratum of all
cognitions and experiences of different kinds, áabara did
not go into so much of details but he seems to hold that
the soul is self-illumined in a definite way, in so far as
it is known only to the person concerned and not to other
persons. A.B.Keith points out a little discrepancy in the
writings of Kumirila. He says —  "Kumirila, however, adopts
in the Tantravirtika the doctrine that the soul is pure
consciousness, though he distinguishes it from cognition,
but this characteristic is hardly more than a verbal
derivation from the view of Prabhikara, as far as practical 
results go."1
1. Keith A.B. —  The Karma MÏmimsa. p.7l.
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KumSrila himself gives his interpretation of the 

1icognisability of the soul* which is not far from that of 
Śabara. He says —  "By saying that it is "incognisable", 
in general — , the meaning would seem to be that it is so 
(incognisable) by all persons (including even the Ego 
himself). But the assertion of "self-luminosity" distinctly 
indicates its incognisability by others.

The MĪmimsā system further believes that there are 
many souls and not only one. It holds that for every 
person there is a separate soul. The main reason that is 
given for the plurality of the souls is that^ there would 
be confusion of works and their rewards if they are not 
separately associated with different persons. If the souls 
were not many, and as the soul is the doer of actions, how 
can we arrange systematically the connections of works and 
their rewards? If the doer of action does not remain the 
same as a separate person to experience the fruits of his 
actions, one would do good actions^and instead of him̂ others 
may enjoy the good fruits of his actions. Every person 
must get his rightful reward whether good or bad, accruing 
from his actions,and^ hence, the need of separate souls. 
Kumarila and Prabhikara both admit the plurality of souls.

1. Bhatta Kumirila —  àlokavirtika. 143/p.407.
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Were there only one soul for all personŝ  all would have 
been happy with the happiness of one and^ all would have 
suffered with the sufferings of one person. All would 
have been liberated with the liberation of one. On the 
contrary, we find in actuality that every person has his 
own separate experience of pleasure and pain, love and 
aversion, knowledge and ignorance. It definitely follows 
from the diversity of such experiences that there are many 
separate souls, one for each body. The doctrine of Karma 
which bases the cycle of rebirth, on the nature of the deeds 
of the previous birth?cannot be maintained consistently 
without the plurality of souls. The Purva MĪmāmsā system 
believes in the doctrine of Karma or (Adrsta); it is 
therefore logically driven to accept the plurality of souls.1 
A.B.Keith writes with regards the multiplicity of souls 
-- "Prabhakara and Kumarila are agreed as to the fact of 
there existing a multitude of separate souls, as it is 
the necessary supposition of the Sutra and the theme of 
the Bhasya. The perception of another soul is obviously 
impossible, but one sees the activities of other bodies 
and infers thence^that they must be ensouled, just as 
one’s own body is ensouled. Thus, if a pupil has learned

1. Miśra Parthasirathi —  Śastradipiki —  1.1.5. p.l25.
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half his task in one day, the fact that he continues to 
learn the next half the next day is a good ground for 
assuming that he possesses a soul. The same result can be 
arrived at from the fact̂ merit and demerit are infinitely 
various, and not one, as they must be if there were one 
soul only. The objection that pain is felt as localised 
though there is but one soul in the body is met by insist
ing that in reality the feeling is in the soul, and it is 
only the cause of the pain which can be said to be local
ised."^ Thus the plurality of soul is justified on 
various grounds. The main argument is that the differences 
of experience and those of actions and their rewards cannot 
work consistently in the absence of the separate existences 
of the souls. The souls are not perceptible like other 
objects because the soul can be known by oneself in a 
peculiar way i.e. in the form of his I-consciousness. The 
existence of the souls of others, therefore, has to be 
known by inference from their activities similar to those 
of us. As Kumarila says —  "We become cognisant of other 
people's Souls, by observing their methods and actions, 
such are not possible without the Soul; —  and also of
such cognition of other people's Souls as has been shown 

2by inferences." From similar experiences of pleasure, 1 2
1. Keith A.B. —  The Karma Mīmimsi. p.7l.
2. Bhatta Kumirila —  àloka Vartika. 145/p.408.



pain, love, aversion and cognitions and from the willed 
actions of others it becomes clear that they must have a 
soul as we do similar actions because we have soul. The 
differences of merit and demerit because of which different 
persons experience different experiences^and^ are involved if 
in the cycle of rebirths, also become explicable by the 
assumption of separate souls that act as the doers of 
actions and reapers of rewards of their actions, but they 
cannot be directly perceived by others like other percepti
ble objects; hence they can be known only by means of 
inference. To oneself the soul is self-luminous; others 
have to understand it by inference. Prabhākar and Kumirila 
are unanimous on this point.

The souls are^according to the MĪmimsā .Vibhu or 
pervasive. Śabaraswami discusses the immateriality and 
the possible of the size of the soul and is driven to the 
conclusion that the soul can neither be atomic, nor of 
any middle size but it is all-pervasive and omnipresent.
He points out that the soul itself being immaterial^it can * 
never be mixed up with material elements. As it is free 
from physical magnitudes and limitations, it cannot be 
taken from one place to another. As it itself is immaterial 
and is different from the body^and^ also does not have any
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contact with the body, it is likely to be left behind when 
the body moves from one place to another. In that case the 
soul will be separated from the body and the body will 
remain devoid of animation and experiences, which belong 
to the soul.-I- To avoid this difficulty and also the other 
difficulties of the sizê  the soul needs to be all-pervasive 
and omnipresent. When the soul will be all-pervasive there 
will not be any difficulty of experiences and cognition 
even when the body moves to any distances. When the soul 
is Vibhu or all-pervasive, there will be no difficulty for 
the body to have experiences inspite of its movements.
The connection of the soul with the body is determined by 
the nature of the Karma of the past life of a person. The 
soul, being omnipresent, can ensoul the body wherever it 
may be. The relation between the two appears somewhat 
like that of the body and space and time which also are 
omnipresent and encircle all bodies. The soul, being 
omnipresent, cannot move because it has filled all the 
space, it has no space to move in. It is immobile or 
unmoving and still it is active.

An objection is raised against the pervasiveness

1. Jha Gangānāth (Tr.) —  Tantravirtika (Śibarabhasya —  
on Jaimini's Purva MÏmimsi.) p.5l8.



or omnipresence of the soul. If it were omnipresent and 
as it is the case of the doer of actions and the enjoyer 
of experiences, all persons will be doing the same actions 
and enjoying the same experiences when they have been done 
so in one place. But, for this very purpose of avoiding 
confusion, the Mlmimsi believes in the plurality of souls.
In his summary of Kumarila's philosophy I.' .v .Ganglnith Jha 
says -- "Even though omnipresent, one soul cannot serve 
the purpose for all personalities, as that would mean that 
one and the same Soul undergoes the experiences of all 
persons. The Soul, therefore, must be regarded as many 
and existing simultaneously. Being immaterial they would 
not come in each other's way."1- Thus, the soul is immaterial 
and indivisible. It being immaterial there is no fear 
of its coming into conflict with other pervasive souls. . 
Every person has a separate soul; therefore, though all 
are all-pervading, there is no overlapping^and though all 
are simultaneous, there is no fear of having the same 
experiences for all. Because of the separate soul that 
each person has, every person can separately have his own 
experiences for himself. Thus, omnipresence is reconciled 
with the plurality of- souls. The Advaita Vedantins, on the

1. Jha Ganginath —  Purva Mīmāmsā. p.35.
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contrary, maintain one Self for all and explain the differ
ences of experiences of separate persons on the ground of 
the plurality of the egos and minds of persons.

All the Mimimsi-philosophers —  Śabara, Prabhākara, 
KumSrila, Pārthasarathi etc. again discuss the possible 
size of the soul in the same manner. They argue^if the 
soul were not omnipresent, it would be either atomic in 
size or of the size of the body.1 If the soul is extremely 
small in size like the atom then it would be possible 
to have experiences of pleasure and pain only in the part 
of the body, where the soul would be located; and hence it 
would not be possible to experience the pain in head and 
in the foot simultaneously. If the soul would be moving 
constantly, it is difficult to get any sensation in a

2particular part of the body as the soul is nowhere stable. 
If, on the contrarŷ the soul is supposed to possess the 
same size as of the body it occupies*it would involve

p

many fallacious consequences. The soul then would possess 
parts and would be eternal even with pasts. The soul would 
then be formed by the conjunction of so many parts and 
would be liable to destruction by the damage of some of
1. Miśra Parthasarathi -- Sāstradīpiki. See 1.1.5./p.124.
2. See Tantravirtika (Śabara bhisya). p.519.
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5rthe body which it fills. The Jains believe
that the soul is of the size of the body^and hence, they
are led to the absurd conclusion that the same soul is
capable of expansion and contraction to the sizes of the
elephant and the ant and it involves contradiction.̂
But the soul is immaterial, how can it then be subject to
expansion and contraction? The soul being of the size of
the body, would be suffering frequent changes and damages
due to changes and damages that take place in the body.
Moreover, as Sabaraswimî points out̂ that the various limbs
of the body are strengthened, and do not wither away,
simply because of their being pervaded over by the soul;

2because at death we find that they wither away quickly.

The soul is the real doer of actions. The soul is 
the doer of actions and the enjoyer of their rewards. In 
order to maintain the consistency of the doctrine of 
Karma, the doer of the action must remain the same to 
experience the consequences of the actions done by him.

3They cannot be two different persons. The soul is omni
present and hence it is immutable. It is active and also
1. Miśra Pirthasirathi —  Šāstradīpika —  See 1.1.5. p.125.
2. Tantravirtika —  (Śabara bhisya) (English Tr.) p.519.
3. élokavartika —  Section 18/84. p.397. (English Tr.)
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the agent of actions, still, it does not move. How can 
its activity be reconciled with its immobility? How can 
it act unless it itself moves? It appears contradictory; 
however̂ Kumarila and the other Mimimsakas trace the soul 
to be the ultimate agent and also the envoyer. The soul 
has to be the performer of the sacrifices because it has 
to go the heaven. It cannot rise to the heaven as the old 
MÏmimsakas say unless it performs the necessary sacrifices 
prescribed. According to the new Mimimsakas t̂he end of 
performing sacrifices is attainment of moksa and not reach
ing the heaven. But the person who attains the moksa must 
be that persons who undertakes the efforts for it. The 
doer and the doer alone can be the envoyer. The agent is 
generally supposed to be involved in movement due to his 
activity. But Kumarila Bhatta denies any movement in the 
agent himself. He says —  "Therefore, even though the soul 
may not itself move, yet it may be the performer (of 
actions); just as even though Devadatta is not cut (or 
pierced by the sword), yet he is held to be the performer 
(of the cutting)."1 Kumarila proves with the aid of the 
illustration given above, that though the soul moves otherŝ  
it need not itself move or be involved in any kind of
1. àlokavartika. Section 18/87. p.397. (English Tr.)

Ganglnith Jha.
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movement. Just as Devadatta, though he cuts many other 
things with his sword, it does not follows that he himself 
is cut by it, similarly the soul may act as an agent to 
other things by applying movement, but from that it does 
not follow that it itself undergoes any change. The soul 
is therefore, the unmoved mover of things. S.Dasgupta 
explains the above point in the following way and says that 
though the soul is the agent, it is only indirectly f—
“The objection is sometimes raised that if the soul is 
omnipresent how can it be called an agent or a mover? But 
Mlmlmsi does not admit that movement means atomic motion, 
for, the principle of movement is the energy which moves 
the atoms, and this is possessed by the omnipresent soul.
It is by the energy imparted by it to the body that the 
latter moves. So it is that though the soul does not 
move it is called an agent on account of the fact that it 
causes the movement of the body."1 S.Dasgupta thus inter
prets the activity of the soul and states that the soul 
supplies the necessary energy for the activities which are 
actually carried out by the mind̂  and the body through the 
sense and motor organs. The soul is not the immediate or 
direct agent of the actions but it is the proximate agent

1. Dasgupta S. —  A History of Indian Philosophy. Vol.I. p.400.
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that supplies the necessary energy for the various activi
ties $ and̂  the activities will be impossible if the energy 
is not supplied. Hence though proximate, the soul is the 
agent. A.B.Keith says that motion is not the only form 
of action and hence interprets the activity of the soul 
in terms of superintendence. He says —  MThe Soul, then, 
is essentially active, for unlike the Vaisesika school, 
the MÏmimsi does not, according to Kumarila, deem that 
motion is the only form of action, and it is through its 
superintending activity that the motions of the body are 
achieved. We must therefore, conceive the Soul engaged 
from the time immemorial in the work of directing a 
body...

The soul is thus, the ultimate enjoyer and agent of 
the actions. It acts and enjoys various experiences with 
the help of the mind; the sense organs act as the instru
ments. The soul enjoys through the sense organs the ex
ternal objects of the world. The sense organs and the mind 
have the body as their abode and all of them serve as 
instruments to the soul. Due to the good and evil deedŝ  
the soul acquires merit (punya) and demerit (pipa) which 
ultimately bear their corresponding results to experience
1. Keith A.B. —  The Karma MĪmamsā. p.66.
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which the soul takes birth in the successive lives and^ 
when the total stock of the accumulated Karma is completely 
exhausted and̂  when the soul acquires no new Karma by 
deeds, the soul becomes liberated from the bond of samsara. 
It thus becomes mukta or liberated and then en3oys for 
ever its natural state.

Moksa»
The old MĪmāmsakas like Jaimini and Śabara did not 

concern themselves with the problem of release or moksa. 
They were more concerned with finding the real meaning of 
the mantras of the sacrifices. They showed the way to the 
heaven but thought little over the necessity of and^ way 
to release from samsara which is predominently painful in 
nature. As Radhakrishnan points out̂ the later MĪmimsakas 
like Prabhākara and Kumarila dwelt over the problem of 
moksa as the thinkers of the other systems were thinking 
over it seriously. The theories of liberation,therefore, 
are the contributions especially of Prabhakaras and 
Kumarila. Ganginath Jha writes in this connection^ —
MWe do not find any thing in regard to the details of 
Liberation in the Bhisya, and it has been explained by



Prabhākara that áabara was dealing with the subject of 
Karma, Action; hence he confined himself to what benefits 
the man addicted to Action, not the man who has washed off 
his impurities and renounced all Desire and Action; hence 
he has not gone forward to deal with the subject of renun
ciation and Liberation."1 It is obvious from the above 
passage that Sahara*s attention was not drawn towards the 
problem of liberation?and hence, he did not occupy himself 
with it. It is therefore, necessary to pass on to the other 
major authorities of the MĪmāmsā system to get their 
ideas on Moksa or Apavarga.

Even among the later authorities it is found that 
Prabhākara did not concern himself with the problem of 
moksa or liberation since he too like áabara did not deal 
with the people who had transcended Karma or action. He 
occupied himself mainly with those who were interested in 
the ritualistic aspect of the system. We cannot directly 
know the views of Prabhākara on Moksa. For that purpose 
we have to turn to the views expressed by his followers 
known as the Prābhākaras. According to them, liberation 
or moksa is attained by the removal of all merit and 
demerit, which in their turn, result from actions. When
1. Jha Gangānāth —  Purva MĪmāmsā. Ch.III.p.36.
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the dharma and dharma cease to exist, the cessation of 
their existence leads- to the cessation of rebirth. There
fore, liberation comes to be described as —  "the absolute 
cessation of the body, caused by the disappearance of all 
dharma and adharma."^ The Mimimsakas hold the general 
belief that a new birth is obtained by the results of some 
past actions. The goodness or badness of the birth is 
determined from the nature of the Karma which arises from 
the past deeds. The soul continues to revolve on the 
wheel of birth and death by being born in new physical 
bodies so long as the desert is operative and it is not 
exhausted. The emergence of the physical bodies along with 
its sense organs again connects the soul with the external 
world from which actions take place, which leave behind 
them their impressions that turn into the desert. The 
Prabhikaras thus hold^ that once the total accumulated 
stock of the desert is exhausted either by enjoying or 
is destroyed by knowledge, the soul does not take fresh 
birth and thus one gets permanent freedom from the 
samara. Pirthasirathi Miśra also -defines moksa as "the 
withdrawal from the samsara."2 Thus^in liberation the
1. Śilikanatha Prakaraņapancikā. p.l56.
2. Misra Parthasirathi —  Sistradīpika —  1.1.5. p.130.# . - *Nivrttireva samsaradapavarga itiryate.



soul ceases to have any connection with bodies and̂ , sense
organs. The process by which men attain liberation is
described in the following manner. The worldly life is
supposed to be full of pain and suffering. Man frequently
has to undergo tremendous suffering in the worldly life.
Even the pleasure that one enjoys is found to be mixed up
with pain. No pure or unmixed pleasure can Qjrfs ever be
experiencedin the worldly life. As even the pleasures of
the worldly life are found to be invariably accompanied by
painjone gradually becomes desperate and begins to lose
interest in and longing for such adulterated pleasures.
Man seeks always an agreeable experience. One has the «
psychological tendency to flee away from all kinds of 
pain. He moves in search of such a place where either the 
pleasure is not accompanied by pain or at least pain has 
come to an end. He finds such a hope of terminating his 
miseries or sorrows in moksa or liberation. When he 
properly graps the nature of moksa or liberation, he stops 
the performance of the prohibited acts; not even that but 
he goes ahead and stops performing even those acts which 
lead not to trouble and misery^ but to pleasures of differ
ent sorts, either here or hereafter. Before he becomes 9 *
able to reach the final state, he has to exhaust the old 
accumulated stock of merit and demerit by experiencing them.



As he comes to exhaust the previously accumulated stock 
of merit and demerit, he prevents the further accumulation 
of merit and demerit by means of the right knowledge of 
the soul and reality. He also cultivates?side by side ? 
qualities like contentment and self-control as have been 
prescribed by the scriptures. By means of these practices, 
by knowledge and^ mainly by arresting the further influx 
of Karma^by denying any kind of experience of pleasure 
and pain̂ one can ensure no further return of the soul into 
this world. When the soul is withdrawn perpetually from 
the world^the soul rests quietly in its own natural state. 
Liberation is thus, according to thern̂ a state of utter 
painlessness as one of pleasurelessness. It consists in 
the freedom from any kind of experience. As Pārthasārathi 
describes it appropriately^1'^ such a state the liberated 
soul rests in its own natural state (svastha) as he is 
free from pleasure as well as pain.'*1

Gangānāth Jha mentions a note from Samkara Misra 
from his Vidi Vinoda (p.40) in which it is stated that 
according to Prabhākara^Liberation consists in the 
Prāgabhāva —  absence before appearence —  of pain along 
with the total absence of pain; that is a state in which
1. Pārthasārathi Miśra —  éâstradïpikâ —  1.1.5. p.130.

Sukhaduhkhavihīno ato muktah svasthoavatisthate.



there is no Pain and no likelihood of (appearance) of 
Pain.1 All future possibilities of the appearance of pain 
are eliminated for ever.

According to Kumirila Bhatta alsô  liberation consists
in the destruction of the Karma and^the prevention of
the production of a future body. Unlike Prabhakara,
Kumirila has explicitly stated his idea of moksa in
Śloka Virtika in the following passage —  "For those who
have understood the real nature of the Soul, all their
past Karma having become exhausted through experience,
and there being no Karmic residum left to wipe off, there
comes no future body; as it is only for the experiencing
of the reactions of past Karma that the soul is burdened
with the Body; therefore?the seeker for liberation should
not do any such act as has been forbidden or even what
has been enjoined for certain purposes; (as both of these
would bring about Karmic reaction which would have to be
expiated by experience); but he should continue to perform
the compulsory acts; as the omission of these would involve
sin, which would have to be expiated by painful experience

2through a physical body." Kumarila agrees with the 1 2
1. Jha Gangānath —  Purva MĪmāmsā. p.37.
2. àlokavartika —  (Sambandhaksepa Parihāra) 108-110.
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Pribhikaras in holding that^ the experience is the root 
cause of bondage and dharma and adharma which for being 
exhausted by being experienced by the doer lead to future 
birth. Therefore, in order to attain a painless condition 
one has to exhaust the previous stock of accumulated Karma 
by experiencing it and to prevent the influx of new Karma 
so that it may not bind him even in the future. Kumirila 
therefore holds that in the state of liberation the soul 
exists in its natural condition which is characterised by 
the potency of knowledge and energy. Its forms of con
sciousness like cognition or intellect̂ pleasure, pain, 
desire, aversion, effort, the impressions, merit and de
merit are destroyed. The soul lies in its natural 
condition (Svastha)

The Vedanta holds that knowledge can burn the old 
stock of Karma (the sancita karma) but Kumirila does not 
seem to agree with it in this respect; however^he holds 
like it that knowledge helps the prevention of the 
accumulation of new Karma and leads to the stoppage of 
further embodiment of the Soul. Knowledge piays^according 
to Kumirila, only a negative role of preventing the 
accumulation of new Karma, but he also holds that knowledge
1. Sistradipiki —  SeeMuktisvarūpakathanam. 11.1.5. p.130.
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cannot lead to the expiation of past Karma, which can be 
brought about only by experiencing it. He finds thus the 
necessity of knowledge to be employed for the arrest of 
future Karma (sanciyamina). He does not neglect the 
importance of knowledge for the attainment of release 
though he lays greater stress on duties.

Pirthasirathi mentions one view, that according to 
some Mimimsakas, although the external organs cease to 
exist, the mind persists in the state of liberation and 
the soul rests experiencing the supreme happiness by 
means of the mind (minasapratyaksena)The Bhatta 
Mimimsakas hold that in the state of liberation no happi
ness can be enjoyed since the soul loses its contact with
the sense organs including mind which, according to them,

2are absolutely necessary for enjoying happiness. There 
cannot be happiness because there are no sense organs with 
which happiness is enjoyed;and^ there cannot be sense 
organs since there is no body in which the sense organs
1. Miśra Pirthasirathi —  Šistradīpiki —  1.1.5 pp.126,127. 

Bihyéndriyini eva muktasya nivartante manastu 
tasyimavasthiyamanuvartate.
Tasyim muktyavasthiyiiml minasapratyaksena 
paraminandamanubhannitmivati sthate.

2 . Ibid.p.127. Na ca muktasyendriyini sambhavantïti 
kathaminandinubhavah syit.
Nahi muktasyinandinubhavah sambhavati karaņibhivit.
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residê and̂  there cannot be the body because there is no 
cause for the birth of the body as the Karma which causes 
rebirth is totally annihilated. Perhaps the soul may be 
possessing tranquillity and peace in liberation; it is 
also known as the bliss which may be regarded as the 
highest happiness; but of the supersensuous nature.
Kumārila anx Parthasirathi seem to restrict the term 'sukha' 
only to sensuous happiness which can be experienced only 
by means of the sense organs. They are perfectly justified 
in holding that the liberated soul cannot enjoy the sensuous 
happiness. There seems to be some confusion between the 
meaning of the two words ‘sukha* and 'Inanda*. Sukha —  
pleasure may be essentially an agreeable experience enjoyed 
by means of the sense organs while^ inanda of the Vedanta 
may possess a kind of different connotation which may be 
better understood as the 'supersensuous happiness’,, which 
is characterised mainly by peace, tranquillity and illu
mination. On the contrary, sukha or pleasure may be 
mainly characterised by stimulation, excitation, physical 
disturbance and evanescence. Sukha or pleasure depends 
for being evoked upon external objects of stimulation and^ 
it lasts only for a few moments and, after it reaches its 
point of satiation, it no more interests the enjoyer.
After the point of satiation is reached^it no more remains
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inviting; on the contrary beyond its proper proportion it 
begins to become disagreeable, as it is limited by the 
physical capacities of the individual. It is not so with 
bliss or ananda. It does not depend upon any external 
object for its generation and̂  it has no restrictions.
One is never tired of enjoying the peace and bliss. It 
can be eternal as the point of its satiation is never 
reached. It is beyond all physical limitations. We do 
not know whether the soul enjoys the bliss or ânanda of 
the supersensuous nature, although it is true that the 
liberated soul cannot enjoy the senÿious pleasures as there 
is no physical body and its sense organs. Moreover, such 
pleasures^even like the enjoyment of heaven,cannot mean 
the real liberation. If liberation consists in achieving 
such heavenly pleasures, then such a liberation cannot be 
lasting since^ it is caused̂ and all effects which are 
produced are evanescent. But liberation will be an ever
lasting attainment without a fear of relapse to the 
samsara. And even besides its everlasting naturą* it can 
be said that its everlasting character is negative because 
from that there is no further return to the samsara or 
phenomenal life. The Mimāmsā idea of moksa is similar to 
that of the Nylya Vaisesika Vedanta in so far as it seeks 
a state of painlessness and pleasurelessness and not of 
ananda like the Vedanta.
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Kumārila does not dogmatically oppose knowledge as 
required for the attainment of liberation. He does admit 
it as a necessity for attaining liberation. But he admits 
it on a different footing. The Nyiya Ratnikara. explains 
that there are two kinds of self-knowledge according to 
the Mimāmsakas, and it is supported by Kumirila also.

The two forms of self-knowledge are —  (l) knowledge 
of soul as an entity distinct from the body and (2) that 
knowledge which takes the form of worship and meditation. 
Kumirila says that the knowledge of the soul of the former 
type has not been prescribed as a necessary prerequisite 
of liberation. It is not absolutely necessary to have the 
direct perception of the soul or the self-realization of 
the former type^ to reach the final end of life. But the 
latter variety of self-knowledge has been prescribed as a 
necessary prerequisite of liberation by the scriptures.
The knowledge that takes the form of worship and meditation 
leads to liberation. The Purva MĪmāmsā stresses therefore, 
the need of learning the methods of right worship and 
meditation which are taught by it into details. The 
Purva Mimamsi gives instructions into details as regards 
the methods of sacrifices, worship and meditation. It 
gives also supreme importance to the potency possessed by 
the words of the mantras. Kumārila Bhatta says —  "As for
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the knowledge of the Soul, it is both Kratvartha —  helpful 
to the sacrifice and Purusirtha —  helpful to man; in as 
much as, unless one knows the Soul, he cannot undertake 
the performance of a sacrifice which is laid down as leading 
to results after death; and we find such Vedic texts as
—  'The Soul free from evil, is to be after etc....' which 
lay down the knowing of the Soul as to be acquired through 
reflection, etc.... and as leading to both kinds of results
—  Happiness and Liberation. Then again, there is the text
—  "He obtains all desires and passes beyond all sorrows"; 
which speaks of all the eight mystic Perfections (of Yoga) 
accruing to the person knowing the Soul; and then lastly 
there is the text "Passing his life thus, he reaches the 
regions of Brahman and from there never returns" which 
directly speaks of liberation (as resulting from Soul- 
knowledge)

In general̂ it can be said that the Mimimsakas from 
Jaimini to Kumirila and their followers did not believe in 
God as the ultimate creator of the world or as the 
controller and supervisor of the world. Sabaraswami did 
not accept the existence of God for it was not necessary 1

1. Tantravirtika. p.32l. under Sutra 1.3. Adhikarana 9. (English Tr.)
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and it would have challenged the supremacy of the words of 
the Vedic mantras. The Mimimsakas were very eager to 
maintain the supremacy of the Vedic hymns over all other 
things. They did not find it logically necessary to 
believe in such ultimate agency as God; Sahara maintained 
that belief in God is only through tradition and conven- 
tion; there is no philosophical ground to it. Even Prabha 
kara believes like Sahara that God is unnecessary and^ 
words of the Vedic hymns are self-sufficient. They can 
exist by themselves; they do not require any originator 
nor any support. He also believes that the words possess 
enough power to enable an individual to reach the heaven 
when he performs the prescribed sacrifices with genuine 
faith in them. The Mimamsi system is not in favour of 
believing in God as the ultimate originator or creator 
of the world. The Naiyâyikas believe in God as the ultra
mundane supervisor of the workings of the dharma and 
adharma. The problem is how God is connected with his 
control over the dharma and adharma. The control cannot 
be combined with God by means of conjunction (samyoga) 
because conjunction becomes possible only between two 
independent substances and dharma and adharma are not 
substances,̂  '., but only qualities. Nor can it be related 
to God by means of samavaya or Inherence as dharma and
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adharma inhere in other souls and hence they cannot inhere 
in God.

It is however true that the capacity of guidance 
and supervision cannot exist in the atoms or particles as 
they are unintelligent. Guidance or supervision necessarily 
implies some kind of intellectual manipulation of relations 
of the things of the world. Similarly, individual souls 
are powerless to guide and supervise the working of the 
whole world. Prabhākara does not find any necessity of 
there being any originator of the world^since^he looks 
upon the universe as a continuous process which has 
incessant internal change in it but which has no beginning 
and no end. Everything is causally related in an orderly 
fashion and the universe works systematically with the 
agelong laws of nature. He does not think that there is 
any necessity of the interference of an ultra-mundane 
agency to run the universe. The orderliness of the world 
is due to the mechanical rigidity of the operation of the 
principle of adrsta, which is supposed to be the ultimate 
determiner and regulator of the world-affairs. Therefore, 
the necessity of the existence of God does not arise. It 
is difficult to conceive that the atoms act by God's will 
since we find that the-movements of the atoms are -„v.
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controlled by the individual souls. Kumirila also criti
cally examines the problem of God and sees no reason of 
admitting the existence of God. He examines the various 
grounds on which God's existence is proved and finds that 
none of them is conclusive and convincing.



Chapter IX

ATMAN and MOKSA in the Kevaladvaita System of Śamkara

The Advaita Vedanta system of Śamkara has been a 
very renowned and powerful school of philosophy in the 
Post-Buddhist period. The onslought of Buddhism on Hindu
ism ;was great and Hinduism based upon the Śruti was facing 
a critical position, Śamkara, a disciple of Gaudapādā- 
cârya, happened to be born in the ninth century and he 
constructed a new system of philosophy based upon the 
Ved.â; and Upanisads which could meet the challenge of 
Buddhism. Śamkara assimilated some features of Buddhism 
and reconciled them with the Upanisadic thought. He 
counteracted the Influence of Buddhism by admitting their 
important features and at the same time by refuting them 
on logical grounds. Śamkara concluded in his system'that 
the world is unreal1 but he did not stop there; he further 
asserted that the Brahman or the Absolute alone is real, 
everything else is unreal or illusory. Buddhism ends in 
completely denying reality to the world and leaves nothing 
behind which survives; therefore, it is negative and 
nihilistic in character. But although Śamkara denies



539a

reality to the world his philosophy ends in the affirma
tion of the Brahman which exists eternally. It is without 
beginning and end. By admitting the unreality of the 
world with Buddhism àamkara took the weapon out of the 
hands of the Buddhists and made it blunt; but proceeding 
further he ended his philosophy by affirming the existence 
of the everlasting Brahman which made his philosophy not 
nihilistic but a positive one. For denying existence to 
the changing world^Śamkara was condemned by his opponents 
as "The Buddha in disguise" (Pracchanna Buddha),

Śamkara has thought Independently though he was 
guided by Gaudapida in the early period of his life. 
Śamkara*s philosophy is a critical philosophy as it is 
subsequent in time to the earlier systems. Śamkara has 
not devised something which is absolutely novel and 
original. He did not construct an absolutely new philo
sophy. He has written commentaries on the Brahma Sutras 
and the main Upanisads which he has interpreted from his 
own point of view^and*/reconciled all of them in a logically 
harmonious system. He has supported his arguments with 
the help of the áruti and criticised by the by the other 
prevalent and the preceding systems of philosophy from his 
point of view. He has not expounded his view separately;
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commentaries, A consistent system emerges from his 
commentaries. He has not simply repeated the Upanisadic 
thoughts as some opponents of him say; but he has logically 
examined the contentions of all the main philosophical 
systems that preceded him and were prevalent at that time; 
ančļĝ has shown a possibility of reconciling the various 
texts of the Upanisads and of interpreting the Brahma 
Sutras in such waj^ that̂ , other systems can be satisfactorily 
refuted and*. that a system can be constructed, àamkara 
had the originality of interpreting the Sutras and the 
Upanisads in a logically harmonious way. As George Thibaut 
says in his Introduction to his English translation of 
àamkara-Bhâsya —  "It has been said before that the task 
of reducing the teaching of the whole of the Upanishads to 
a system consistent and free from contradictions is an 
intrinsically impossible one. But the task being given 
once, we are quite ready to admit that Samkara's system is 
most probably the best which can be devised."^ Śamkara 
has been successful in logically reconciling the various 
incompatible views and steering through sueh- a wild mass
1. Śamkara (Com.) on Vedanta Sutras. (Tr.Thibaut G.).

Introduction page CXXII. Sacred Books of the East
Series. Volume XXXIV. Edited by Max Müller.
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of the various opinions and views. His philosophy certainly 
contains elements of philosophical insight, rigorous 
logicality and originality. He has boldly made his state
ments to which he is logically driven. Though a supporter 
of the Śrutis he never dogmatically adhered to them} on 
the contrarŷ  as against the Vedic ritualism and sacrificial- 
ism^he has stuck to JSana-Yoga by which he contends that 
moksa can be attained by knowledge of the Self.

The philosophy of àamkara is described as Advaitism,
which means that the ultimate Reality is single, or rather
it is that which has no second. According to Šamkara the
ultimate reality is only one and that is the Absolute —
the Brahman. He does not believe like the Nyiya Vaisesika
in the plurality of ultimate real substances, nor does he
believe in the dual reality like the Samkhya. He reduces
the bewildering variety of things to one final entity which
is known as the Brahman. According to Śamkara, Brahman
is the first and the last thing of the world. If Realities
are many, then difficulties of their Interrelations arise,
andf they too in their turn require some superior entity
to regulate and control their interrelations. If there
are two ultimate realities like the Purusa and the Prakrti,• * »
then again their interrelations and positions have to be 
explained. The word 'Brahman* is derived from the root
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'Brh' to grow. That which grows or extends so much that 
it embraces the whole of the existence in all times.
Brahman is thus the only substratum and root-cause of 
all the things of the past, the present and the future.
All things are born out of it, they exist or subsist in it 
and- by it and,ultimately return to it̂ at the end. It is 
the supreme and unchanging principle of existence which 
acts as the final abode and support of all things and 
phenomena that can be imagined in all the times.. It 
embraces the whole universe in all the times. It is like 
the 'plenum of Being1 of Parmenides. Nothing that has 
existence can exist outside the Brahman.

This very Brahman, the single or identical final 
Reality is known as the itman or Self by àamkara. Šamkara 
accepts fully the truth of the Upanisadic saying "All this 
is itman", "I am the Brahman", "The soul is Brahman".^ 
éamkara identifies the soul with Brahman, "The Self is the 
Brahman.” The itman is nothing else or different but it 
is the Brahman itself. The itman or Self is the Innermost 
reality or the Self of everything. It Is the essence of 
everythingjmaterial and immaterial^that exists. It is
1. Brh.Up. 14/10 and 2.5.19 Sarvam khalvayamatma. Aham

Brahmasml. Ayamatmi Brahma.
2. àamkara —  Brahma Sutra Bhisya (Nirnaya sagar - Edition).

Jljnāsidhikaraņa. Sūtra I. itma ca Brahma.



all-pervasive and therefore, infinite. It is without 
bounds or limitations. It is eternal i.e. unborn and 
undying. It is not created and hence, it is imperishable.
It is pure sentience or consciousness. It is eternal 
(nitya), pure (suddha), buddha (sentience) and free (mukta). 
It is free from every kind of change or modification 
(vikāra). It exists from the beginning and^wlll exist 
for all the times to come. It cannot be touched by time 
because it is beyond temporal determinations. It is 
existent in everything and^,still above all; it is both 
immanent and transcendent. It is not material or jada but 
it is sentient and also full of bliss or ananda. Hence it 
is characterised as the existence(sat), sentience (clt) 
and bliss (ananda). It is the perfection of everything 
and is free from any kind of determination. It is one 
whole and continuous. It is devoid of parts and^ is 
therefore indivisible and everywhere alike (Ekarasa)• It 
is beyond all dualities of good and bad, real and unreal, 
now and then, here and there^and is free from relativity 
of the world. It is immutable (avinisī and avikārī). It 
is the basis of all. All contradictions dissolve in it̂  
and^ therefore it acts as the ultimate source, support and 
resort of all the things of the world. It is immortal and 
is constituted of pure bliss (ananda) and therefore, pain



and suffering can never affjfi-ct it. It is the witness of 
all the changes that go on In the world, but it is not the 
least deceived by the world. It is supersensous because 
it cannot be perceived by the sense organs.

Such is the Ātman according to àamkara. àamkara 
further holds that this Stman or Brahman alone is real and 
all other phenomenal things as compared with it are unreal 
or illusory. The Brahman alone is real for, it is free from 
contradictions in all the time. It cannot be falsified 
or contradicted in all the three times, the past, the 
present, the future, (Trikalibidhita). All other things 
of longer and shorter durations can be falsified or 
contradicted. They, being perishable, come to the termina
tion of their life and hence, cannot remain the same for 
all the times. The Brahman is Imperishable or immortal, 
therefore, it can never be falsified by any other thing; 
and moreover, there exists no second to it. It is what 
exists in itself and for itself. As the things of the 
changing world are not trikilabidhita or free from 
contradiction they are not real; they are unreal as 
compared with the only real ultimate reality, the Brahman; 
All change is illusory and as the worldly life is changing, 
it is unreal. Śamkara calls the world or phenomenal life
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unreal (Jaganmithya). He further holds that nothing exists 
in reality. All that ive believe to exist is simply an 
appearance. It appears to exist but it does not exist in 
reality• All is only an appearance (Maya); the appearance 
that has no existence at all. What appears through the 
appearances is the Brahman. The appearance of the world 
is due to adhyasa or superimposition according to éamkara. 
Superimposition (adhyasa) consists in wrongly ascribing 
attributes of other things to a thing when they do not 
really belong to it. éamkara describes the superimposition 
as follows. He first considers various views about it and 
concludes "But all these definitions agree in so far as 
they represent superimposition as the apparent presenta
tion of the attributes of one thing in another thing."1 
He further holds that the whole world is an outcome of 
adhyasa or superimposition on the Brahman. The Brahman . 
or Itman remains what it is for ever; it never becomes, 
it simply is. All the changes which we perceive do not 
belong to the Brahman as it is the same for all times and 
never changes. The changes of the world are falsely as
cribed to the Brahman by way of superimposition. Super
imposition thus, consists in a false estimation of the

1. éamkara —  (Com.) on Vedanta Sutras (Tr. Thibaut).Vol.I. 1.1. p.5.
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Brahman. The moment the real nature of the Self comes to 
be known̂ wrong Ideas about It melt away as unreal things 
which are caused by superImposition, Śamkara further holds 
that the whole world is caused by the numerous adjuncts 
(upadhl), which are superimposed upon the real Brahman by 
nescience or avidya. The same Brahman appears in various 
forms due to the variety of adjuncts in which it appears. 
Maya is the force which causes such false impressions of 
things. The Brahman appears as the world due to Maya which 
in turn causes deception. All the particular attributes 
which the objects of the world possess are caused by the 
adjuncts (upâdhis) and they never stick to the Brahman on 
which they are wrongly superimposed. The Brahman being 
immaterial, nothing sticks to it. It is eternally pure.
No action ever belongs to it for it is immobile. All * 
attributes involving action cannot be ascribed to the 
Brahman; doershlp and experiences thus, do not belong to 
the Brahman itself. They are simply adjuncts of the 
Brahman and through them the Brahman appears as the doer 
and enjoyer. Just as the rays of the sun while passing 
through glass or water seem to bend, but they never bend 
in actuality; so also the Brahman appears in many forms, 
but never assumes the forms. Thus^the whole world or 
phenomenal existence is really nothing; it simply appears
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and hence,it is only an illusion which is caused by the 
superimposition of various adjuncts on it. The world is 
real but only on the phenomenal plane (Vyâvaharika satti).
It is real to those who are governed by nescience or 
avldya and to those who have not properly realised the 
real nature of the Brahman which is beyond all these worldly 
things which are only adjuncts of the Brahman. One who 
has the real knowledge of the Brahman or itman becomes 
Immune to the deceptions of the world as he occupies the 
transcendent position and to him the whole changeful 
panorama of the world appears only an illusion; it is like 
a dream to him. So long as one is asleep and identifies 
himself with the dreams he becomes happy or unhappy by 
the events that he sees in the dreams; but when he awakens, 
he finds that the dreams have already disappeared. Similar 
is the case of a person who attains the highest knowledge 
of the soul. When he reaches the final transcendental 
state (Paramirthika Satti) he realises that he i.e. the 
Brahman alone is real and everything else which is changing 
and transient is only illusory or apparent and that in 
reality it does not exist at all. The previous knowledge 
of its existence was a result of Ignorance. But the world 
is Illusory to him and only to him who rises beyond all 
the change and relativity of the world and completely
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by adjuncts and has become one with the infinite Brahman.
To one who has not attained such an experience and know
ledge ̂.the world with its bewildering variety is as true as 
to an ordinary man. Śamkara does not as such make the 
world unreal or rnithya; the world is mithya in a definite 
sense. It is not unreal to each and any man but it is 
unreal only to the knower of the Brahman (Brahmavld) who 
has himself become the Brahman. One who rises beyond the 
earthly existence of change and relativity becomes eternally 
free from the earthly pleasurable and painful experiences.
As he enters into identity with the Brahman or which he 
himself is, becomes full of bliss (ananda) which is the 
nature of the Brahman.

Śamkara holds that the Xtman is the Innermost 
reality of every person. It is that because of which one 
has the sense of its egohood or *I*ness. Śamkara thus, 
states that the Innermost conscious nature of a person that 
appropriates various experiences to itself and experiences 
them is the soul of that person. One knows his soul in 
his experience of *1'. The soul reveals itself to every 
person as his 'I* (ahampratyaya)• It is the knower and 
receiver of all experiences. It is the subject of the
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experiences that one has. All other things are the objects 
of this subject of the soul. One intuitively knows his 
own soul which cannot be understood in terms of any other 
thing but itself. The contrast between the 'Ihood' and 
'Thouhood' is perfect and they are opposed to each other 
like light and darkness;1 they can never mutually replace 
each other. The soul of oneself shines in him as a light 
which cannot be denied by hlm. As éamkara says —  "Hence

tuu U-trit can neither be denied nor represented as the
mere complement of injunctions; for of that very person
who might deny it is the Self. And as it is the Self .of
all, it can neither be striven after nor avoided. The
soul is imperishable."2 Thus the soul cannot be denied
by any body; in the denier that which denies is Itself the
soul. No body can ever separate himself from it. It is
ever present in all beings. Thus éamkara establishes his
statement that the soul is present not only everywhere but
in every person, it reveals to him as his 'I' which he can
never escape. It is Inseparably associated with one's
consolons life. It is that principle in each which
1. éamkara —  Brahma Sutra Bhisya (Sanskrit). 

Samanvayadhyayah —  1.
Yusmadasmatpratyayagocarayoh visaya visayinoh 
tamaprakisavat viruddha svabhavayoh.

2. éamkara (Com.) on Vedanta Sutras. (Tr. Thibaut) .Vol.I. 
1.1.4. p.37.



550

appropriates to itself objects or experiences as its own 
or as *my* and •mine*. A thing is what it is only in 
virtue of this intrinsic princip in it. It is the sub
stratum of one's self-consciousness. It is present in 
every conscious experience and, it is inalienably present 
in an individual's conscious experiences. If it is not 
explicitly present; it is implicitly present as the 
subjective revealer of the conscious experiences which 
are its objects.

Śamkara further states that the soul is constituted 
of eternal intelligence (Cit)• In contrast with the Nyaya 
Vaisesika system^Śamkara holds that the soul is self- 
shining or self-illuminating (svayamprakasa)• Śamkara gives 
an appropriate account of it in the following passage —
"To this we reply that the Soul is of eternal intelligence 
(nitya Caitanya), for that very reason that it is not a 
product but nothing else but the unmodified highest Brahman 
which, owing to the contact with its limiting adjuncts, 
appears as individual soul,.... The absence of actual 
intelligence is due to the absence of objects, not to the 
absence of intelligence; just as the light pervading space 
is not apparent owing to the absence of things to be 
illumined, not to the absence of its own nature."*' The
1. Śamkara —  Com. on Vedanta Sutras. (Tr.Thibaut). 2.3.18.Col «II .pp .34,35.
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Nyâya Vaiseslka hold: that consciousness or intelligence 
is produced in the soul as an adventitious quality when it 
is joined to the internal organ (the mind). But Śamkara 
in reply says#as mentioned above, that the intelligence is 
ever present in the nature of the soul itself; but due to 
the adjunct through which it appears, it appears to produce 
consciousness sometimes. The soul is constituted in its 
essential nature of eternal consciousness or intelligence.

The soul is permanent and imperishable according to 
Śamkara. He argues as against the Buddhists that the soul 
cannot be denied nor can it be momentary.1 Śamkara points 
out against the universal impermanence the/possibility of 
release or Moksa if there were no abiding or permanent 
entity like the soul. The sufferer alone will attain 
liberation and the sufferer alone will seek nirvaņa. It 
implies that that which suffers must continue to exist until 
liberation is attained̂ andg. it would be against the Buddhist * 
tenet of universal impermanence. Again, he criticises the 
possibility of causality of two succeeding moments; for 
the effect-moment appears when the cause moment has already 
vanished. The former momentary existence which has ceased

1. Śamkara —  Com. on Vedanta Sutras.(Tr.Thibaut). 2.2.18.
Vol.I.p.403.



to be and has entered into the state of non-existence cannot 
be the cause of the later momentary existence. How can 
negation serve as a cause of some positive thing? More
over, as Śamkara points out;'we cannot conceive the ori
gination of an effect which is not imbued with the nature

i

of the cause; and to assume that the nature of the cause 
does continue to exist in the effect is impossible as it 
will contradict the Buddhist Impermanence. Again^the 
words 'origination1 and 'cessation* will have no meaning 
if every existence is only momentary. In that case either 
the origination and cessation will be identified or the 
thing which has come into existence will be connected with 
three moments, viz. the initial, the intermediate and the 
final one; and it is against the doctrine of impermanence.
If then the alternative that origination and cessation are 
altogether different is held to be true, it would lead to 
the conclusion that the thing being entirely disconnected 
with origination and cessation, will be everlasting.
Thus, they will be lead to the opposite conclusion and 
hence the Buddhist doctrine of universal impermanence is 
untenable.*1' According to Śamkara, therefore, the soul is 
immortal, Imperishable.
1. Śamkara —  (Com.) on Vedanta Sutras. (Tr. Thibaut).

2.2.20. Vol.I. p.409.
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If again, the soul is not imperishable, the doctrine 
of Karma will be nullified; because, according to the 
doctrine of Karma, actions of persons must bear their 
rewards. The rewards of actions must be received and 
experienced by the doer of the actions. An objection can 
further be raised that if the soul were the same or immortal 
it cannot be born and it cannot die. The words like *birth* 
and 'death' cannot be applied to it. àamkara too admits 
the inadequacy of the words like 'birth* and 'death' and 
says that the words 'birth' and 'death* have reference to 
the conjunction with and separation from a body merely; 
he further quotes a statement from the Brh. Upanisad which 
says ~  "On being born that person assuming his body, etc. 
when he passes out (of the body) and dies etc. (Bph. Up.
IV,3.8).1,1 Thus, there must be an enduring and abiding 
entity which remains eternal in the chain of successive 
births so that it would be the sufferer of pain, doer of 
actions, reaper of the rewards of actions and finally the 
attainer of liberation. The bound soul alone will be 
liberated, àamkara thus, logically concludes the necessity 
of the soul's being imperishable by explaining the births 
of the individual souls due to the adjuncts with which it
1. Śamkara (Com.) on Vedanta Sutras. (Tr.Thibaut)•2.3.16 .Vol.II.p.29.



comes to be associated at various times

There is only one Self for all and it is the unborn,
undecaying, immortal and fearless Brahman itself, àamkara
differs from all others in holding that the ultimate
Reality is only one or unitary without a second (Advaita),
and that the ultimate one Reality is the Brahman or the
Itman. The plurality of souls is unreal to the Supreme
Self. The Brahman or the Supreme Self which is the soul
of all, does not get itself modified into the individual
souls as Ramanuja holds. Śamkara explains the plurality
of the individual souls by means adjuncts like the mind,

. ^the intellect, the ahamkara etc. He maintains "It is 
not, we reply, in Itself divided; for scripture declares 
that there is one God hidden in all things (éveta.üp.VI.
11)• It only appears divided owing to its limiting 
adjuncts, such as the mind and so on, just as ether 
appears divided by its connexion with jars and the like ..
What is meant there, is only the dissolution of the limiting 
adjuncts of the Self, not the dissolution of the Self itself.1,1 
The plurality of the individual souls is thus caused by 
the various limiting adjuncts like mind, intellect etc. 1

1. éamkara (Com.) on Vedanta Sutras. (Tr.Thibaut). 2.3.17.Vol.II.p.32.
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of an individual and the individual soul ceases to be a 
separate existence with the disappearance of the limiting 
adjuncts. It is indivisible. It is partless and hence, 
Immaterial. The multiplicity of the souls is an illusion, 
the final unity alone is real.

éamkara critically considers the various possible 
sizes of the soul and then concludes that the soul cannot 
have any particular finite size. The soul is according 
to him Infinite, all-pervasive and omnipresent. If the 
soul is of the size of an ".atom and if it emits knowledge 
out of it as its quality, the quality (knowledge) will 
remain restricted only to the space of the atom; it cannot 
spread outside it; as the quality and the substance remain 
in the same place. Similarly if the soul were of atomic 
size, it could not experience the various sensations 
extending over the whole body for, the soul would then be 
localised in some part of the body due to its atomicity.
If again intelligence of the soul pervades the whole body, 
the soul cannot be atomic; since intelligence constitutes 
the proper nature of it, just as heat and light constitute 
the essential nature of fire. The qualities cannot be 
separated from the objects whose qualities they are. For 
the above mentioned difficulties the soul cannot be
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atomic.̂ - Śamkara further points out that the soul cannot
have the size of the body which it occupies as the Jainas
hold,for, then^ the same soul would be as big as an elephant
and as small as an ant since* it fills completely the
bodies of these animals, and it would involve contradictions.
In that case the soul would be changing. If the soul is
continually being repleted and depleted by the successive
addition and withdrawl of parts, it of course follows that

2it is non-permanent like the skin and similar substances. 
Thus, due to its changeability the soul would be Impermanent. 
Śamkara says —  "Now this is appropriate only in the case 
of the atomicity of the soul being metaphysical while its 
infinity is real? for both statements cannot be taken in 
their primary sense, at the same time.... Hence, the 
statement about aņutva (smallness, subtlety) has to be 
understood as referring either to the difficulty of knowing 
the soul, or else to its limiting adjuncts."3 By disproving 
the possibility of the soul's having the atomic size or 
the size of the body, Śamkara is naturally driven further 
to the last alternative which states that the soul is all- 
pervading and infinite. It being all-pervading, it can
1. śamkara —  Com. on Vedanta Sutras. Tr.Thibaut.2.3.29 Vol.II. p.43.
2. Ibid.2.3.35. (Tr.) Vol.I. p.432.
3. Ibid. 2.3.29. (Tr.). Vol.II.p.44.
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both be atomic and infinite at the same time without any 
contradiction. The same Supreme Self appears to assume 
various forms of varying attitudes due to the adjuncts 
with which it is associated. Śamkara says "As light, ether, 
the sun and so on appear differentiated as it were through 
their objects such as fingures, vessels, water and so on 
which constitute limiting adjuncts, while in reality they 
preserve their essential non-differentiatednessj so the 
distinction of different Selfs is due to limiting adjuncts 
only, while the unity of all seifs is natural and 
original."1

Further Śamkara holds that the real Self or the 
Brahman is neither the doer (kartr) of actions nor the 
(bhoktr), the enjoyer of the rewards of the actions. 
Doership and enjoyership are falsely attributed to it.
In fact, they belong to the empirical or individual soul^ 
which has existence and reality on the phenomenal plane.
If the soul be held to be the doer of actions certain 
absurdities will follow. If the doership is a real and 
essential property of the soul then the soul would ever 
remain active and would always be involved in actions

1. Śamkara. Com. on Vedanta Sutras. (Tr. Thibaut).3.2.25.
Vol.II.p.172.
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with the result that it will then never become free, 
moreover, activity is painful in character, therefore, the 
soul would suffer afflictions and it would thus lose its 
purity and eternal bliss. As Śamkara says if being an 
agent belongs to the soul's nature, it can never free 
itself from it -- no more can fire divest itself of heat, 
and as long as man has not freed himself from activity, 
he cannot obtain his highest end, since activity is 
essentially painful. Scripture says that liberation results 
from the Instruction about the eternally pure, intelligent, 
free self. The soul cannot remain eternally pure and free 
if agentship becomes a part of its essential nature.
Śamkara therefore holds that the soul appears to be an 
agent because the attributes of agentship which are 
adjuncts and are superimposed upon it; it does not form 
part of its proper nature.'*' The soul is partless; it does 1

1. Śamkara. Com. on Vedinta Sutras. (Tr. Thibaut).2.3.40. 
Vol.II.p.53.
Na Svabhavlkam kartrtvam itmanah sambhavati, 
anlrmoksaprasangit .... Tasmit upidhidharmidhyisena
eva itmanah kartrtvam na svabhavlkam.
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not possess limbs and without limbs and instruments action 
is impossible as in the case of a carpenter.

Just as the soul is not an agent or doer of actions, 
similarly it is not also the enjoyer (bhoktr) of the results 
of actions. Enjoyership of actions does not belong to the 
jsohl for the soul possesses no sense organs to enjoy the 
things or the fruits of actions. As it is not the doe^ 
it cannot be the enjoyer also. The soul is supposed to 
possess qualities like desire, aversion, pleasure, pain 
etc.... which form the essential characteristics of the 
soul on the phenomenal plane, so long as it is implicated 
in the transmlgratory existence. But these qualities are 
again the results of the adjuncts like the mind and buddhl 
which qualify the soul.^ Thus, the whole empirical life 
of the soul which is mainly characterised by activity, 
experience and enjoyment of pleasure and pain is itself 
apparent and illusory. In fact, the souls also exist only 
as caused by the adjuncts like mind and buddhi. The 
empirical soul has no real existence of its own. The

1. àamkara Com. on Vedanta Sutras. Tr.Thibaut.2.3.29. 
Vol.II.p.44.
Buddhyupidhldharmidhyisanimittam hi kartrtva
bhoktrtvadi laksanam samsāritvamakarturabhoktuscāsamsiriņo
nltya muktasya sata atmanah.



Individual soul is only an appearance of the transcendental 
Self that appears through some adjuncts that cling to it.
Ajs Mahendranath Sircar describes the empirical soul or 
the Ego —  "The ego is a scientific and a pragmatic reality. 
It has a psychological and epistemological ideality, but 
no transcendent reality, a psychological continuity, but 
no metaphysical unity.The Atman which is pure and 
boundless becomes limited in its powers and size. As 
Paul Denssen points out, the following qualities character
ise the soul in the state of samsara, (l) The soul is not 
all-pervading and omnipresent but dwells in the heart, 
its size being limited to that of the Manas. (2) It is 
not also omniscient and omnipotent due to the limiting 
adjuncts which encircle it; but they remain latent in it.
(3) The soul becomes an agent (Kartr) and enjoyer (bhoktr) 
due to its connection with the Upldhis. It is entangled 
in the samsara due to these qualities produced by the 
Upidhis. He therefore remarks?—  "The beginningless and 
endless samsara depends only on the soul's true nature
hidden from it by the Upidhis due to Avidya. They make

2Brahman the Individual, active and enjoying soul...." 1 2

1. Sircar Mahendranath —  Comparative Studies in Vedantlsm. p.l23.
2. Denssen Paul. —  The System of Vedanta, p.468.
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Śamkara makes a categorical statement about it as follows 
—  MTo the highest Self which is eternally pure, intelligent 
and free, which is never changing, one only, not in 
contact with anything, devoid of form, the opposite character
istics of the individual soul are erroneously ascribed; 
just as Ignorant men ascribe blue colour to the colourless 
ether.1'*

The Brahman or the Atman is the underlying reality 
of every thing. The duality of the knowing subject and 
the objects known,is valid only on the phenomenal plane.
The ultimate reality cannot be either of the two; it 
cannot take either of the two sides and cannot reject the 
other. It being the foundation, substratum and source of 
allait can reject nothing which exists. It embraces every 
form of existence whether subject or object. It itself 
appears sometimes as the subject when encircled by certain 
peculiar adjuncts like the senses, the mind and the buddhl 
and appears as the object when it possesses certain 
perceptible qualities. It is in all the infinite number 
things and still shares the property of none of them 
particularly. As it is all, it is no one particular thing 
and does not possess any particular quality. As it is the
1. Śamkara —  Com. on Vedanta Sutras. (Tr.Thibaut).1.3.19.Vol.I.p.190.



same in all without any intrinsic difference or distinction, 
it is the highest common factor of all. It is the univer
sal element in all and has no particular attribute.
Though it is in all and though it is the essential nature 
of all, it is not exhausted by all the particulars. It 
is immanent in all and still transcends them. Such is 
the ultimate reality or Brahman or the self. It trans
cends all dualities and is unique in character. It is 
peculiar by itself and is similar to nothing else for 
there is no second to it. It is also described as the 
eternal witness or the eternal subject of the whole exist
ence. But though it is described as the subject it is 
not exclusively separated from the object of its knowledge. 
It is a synthetic unity of subject and object in itself.
It is both at once. It is exclusively neither of them.
It is described as the 'subject* or slksin simply because 
it is a mass of pure intelligence or consciousness 
(jnanamayah) without any internal distinction. It is the 
principle of existence (sat) and awareness or consciousness 
(cit) of its existence and is constituted of everlasting 
bliss (ananda). Not only is it a homogeneous unity of 
thought and existence, but it is complete homogeneity 
characterised by existence (sat), consciousness (cit) and 
bliss (ananda)• In reality it is in Itself without any
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particular quality. It is pure sentience or consciousness 
and hence, it is termed as the subject; but it is an 
objectless subject. Its subjectivity is not dependent 
upon external objects. Its subjectivity is inherent in 
it. Subjectivity is originally with it as it is perfect 
and self-sufficient. Its subjectivity is independent of 
any other external object and hence, it is described as 
self-illuminating or self-shining —  (svayam prakāsa or 
svayam jyotih)• It is the eternal subject in the sense 
that it is the fundamental presupposition of all awareness 
and consciousness. Śamkara holds that the self is the 
fundamental source and substratum of all things. It is 
the first prerequisite or fundamental presupposition of 
all knowledge and existence. Even the denier of it 
cannot escape it since he himself and his mind or intellect 
that denies it is itself dependent upon it. As A.C.Mukerji 
says —  "It may well be imagined that consciousness, though 
prior to matter in the order of knowledge, is posterior to 
matter in the order of existence....^ Epistemologically 
the knowing soul is prior to the objects of knowledge 
since it reveals the objects and thus makes it known; 
however, OYctologically or in the order of existence it
1. Mukerji A.C. —  The Nature of Self, p.238.
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manifests itself in an explicit form only through the 
living physical body. Its manifestation depends upon the 
medium of the physical body and mind but it does not 
therefore, mean at all that it is produced by the physical 
body. On the contrary it may said that it uses the physical 
body as its medium of expression. The Self or Stman which 
is the same as the Brahmanraccording to éamkara^is not 
exactly similar to the transcendental Self of Kant because 
the former leaves nothing out of it while the latter is 
differentiated from the 'Thing-in-itself' or the material 
substratum. They are unknowable according to Kant/as the 
categories of understanding do not apply to them and they 
fail to grasp their nature.

The Self is thus logically prior to all things of 
the world. It is abstract and devoid of qualities. It is 
implied in existence and in every act of awareness and 
consciousness. It does not possess any objectivity and 
hence it cannot be known in the objective way. It cannot 
be known as an object of our knowledge; it is known 
peculiarly only as our knowing subject or as the *1* 
principle. Ás it is devoid of objective nature and objective 
characteristicsjit can never be known by perception; 
similarly^it cannot be known by our mental concepts for 
they are constructed on the grounds of relativity and



distinctions. The Brahman or the soul transcends all 
relativity and distinctions and hence, the mind also is 
unable to know it in its conceptual forms.

The self is to be experienced only directly or 
immediately without the intervention of any other medium 
of senses, words, manas and Intellect. It reveals directly 
to the knower. It is to be seen face to face. Just as a 
candle is not necessary to perceive the sun as the sun 
Itself is selfshining, so also the soul being self-illu
minating, directly reveals to the perceiver or knower 
without any intermediary. Śamkara says —  "The individual 
soul is therefore called fThat whose true nature is non- 
manifest1 merely on account of the absence of discrimina
tive knowledge, and it is called 'That whose nature has 
become manifest' on account of the presence of such know
ledge. Manifestation or non-manifestation of its nature 
of a different kind are not possible, since its nature is 
nothing but its nature (i.e. in reality is always the 
same)."1 Thus, the soul is incomprehensible in the 
ordinary sense as it is not perceptible by our sense organs 
and it eludes its understanding by means of the mind and 
the intellect. It is perceptible only in our direct and

1. Śamkara (Com.) on Vedanta Sutras. Tr.Thibaut.1.3.19.VoL.I .p.187.



immediate contact with it. It is called the intutive super
sensible way of its knowledge. In fact, the Brahman can 
be known only by becoming identified with it. All the 
external ways of its apprehension are inadequate for its 
real knowledge. It consists in realising in the right way 
that 'I am the Brahman' (Aham Brahmasmi). The Brahman or 
the soul is rightly understood only when one forgets and 
dissolves his fictitious and narrow sense of individuality 
and enters into a direct and immediate communion with the 
eternal and all-pervading Brahman. The Brahman which is 
eternal, pure, Intelligence, free, omniscient, omnipresent, 
perfect, immutable and blissful is our real Self. It is 
properly known when we can have such an experience that I 
am the whole existence, that I am the Being itself. As 
long as efforts are made to understand it in any of the 
objective ways or in terms of the qualities of the objects 
of the world, it cannot be really understood. In our 
usual terms of description the Brahman has to be described 
as 'not this' 'not this' (neti neti) for it is like no 
worldly objects having the qualities with which we are 
familiar.

If the Self is everything, if it pervades all the 
things of the world^it would follow that all the particular 
objects of the world, including even the individual souls
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(Jlvātmā)( are unreal. It Is necessary to go into details 
gbout the possible relation between the Brahman, the 
self and the individual souls. The Muniaka Up. compares 
the individual souls to rivers and the Supreme Self, to the 
ocean and says that both being constituted by water are 
identical in nature but different in form and the river 
becomes one by losing itself in the ocean, so the indivi
duals lose their entire individual separate nature by being 
one with the %elf. Similarly the Mundaka Up. (11,1.1) 
compares the individual souls to the sparks (sphullinga) 
coming out from a blazing fire and the self to the blazing 
fire and points out that they are formed of the same nature 
as that of the general fire^but^the rivers and the sparks 
are not the same as the ocean or the general fire. They 
are different and not different from the ocean and firê  
similarly the individual souls are different and not 
different from the self or the Brahman. This view is 
ascribed to Sśmarathya and is known as the Bhedlbheda 
vada. But Śamkara cannot support any other view but that 
of complete identity of the individual soul and the 
Supreme Self. If the soul is a part of Brahman, it cannot 
go to it since the whole is permanently existing in the 
past. The part ceases to be a part if it goes away from 
it or out of it. Moreover, the Brahman is partless and
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hence, it cannot have any parts howsoever similar to it.
The Brahman is continuous and the same everywhere. It is
indivisible into parts. Similarly, if the individual souls
be supposed to be the effects of the Brahman it is already
reached by the effect i.e. individual souls, since, a jar
made of clay cannot exist apart from clay of which it is
made. Moreover, the Brahman being immutable, its entry
into the samsira is inconceivable. He further continues
and gives full consideration to the other possible relations
between the two and says that if the individual souls are
different from the Brahman or the Supreme Self̂  it would be
either atomic or of some Intervening size or infinite.
If it is of atomic size the fact of sensation extending
over the whole body cannot be accounted for; if it is of
some middling extent.it cannot be permanent,and if it is

7 /
infinite or omnipresent,it cannot go anywhere. The propo
sition "Thou art that" would be futile and meaningless if 
the two were not completely identical. Thus, the indivi
dual souls cannot be related to the Supreme Self either 
as its parts or its effects. Moreover, according to these 
theories, the soul could never attain final liberation 
since the world or the samsira condition is endless.
Thus jit would have to be admitted that the individual souls 
are the Self or Brahman itself, neither less nor more.
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Both are the same. The individual souls when viewed 
separately as limited are illusory. They are the Brahman 
itself appearing in certain forms (nimarupa) due to the 
adjuncts with which it happens to be associated.^ The 
JÏva is Brahman itself; it is not different from it.

Another objection is raised against their identity.
It is asked if the individual souls are one with the Supreme 
Self or parts of it, why should its knowledge and lordship 
be hidden? Śamkara says that the concealment of the 
.self's knowledge and lordship is* due to its being Joined 
to a body, the sense organs, mind, buddhi, sense objects 
and sensations. Moreover̂  as he says "as the heat and 
light of the fire are hidden as long as the fire is still 
hidden in the wood from which it will be produced by 
friction, or as long as it is covered by ashes; so in 
consequence of the self being connected with limiting 
adjuncts in the form of a body etc.... founded on name and 
form as presented by Nescience, its knowledge and lordship 
remain hidden as long as it is possessed by the erroneous 
notion of not being distinct from those adjuncts."1 2 Had

1. Śamkara —  Com. on Vedanta Sutras. Tr.Thibaut.
4.3.14.Vol.II. p.397. JÏvo brahmaiva nâparah.

2. Ibid.3.2.6. Vol.II.p.140.
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the soul possessed the power of the Supreme Self the 
Individual souls would have been able to create objects 
like chariot that they see in their dreams from their mere 
wishes.

According to the Advaita Vedanta, the individual
soul does not possess the final or the noumenal reality;
it possesses only the phenomenal reality. It lasts only
as long as it is associated with the buddhi, mind or the
antahkaraņa. àamkara says —  "And as long as its connexion
with the buddhi, its limiting adjunct lasts, so long the
individual soul remains individual soul, implicated in
transmigratory existence. In reality, however, there is
no individual soul but in so far as it is fictitiously
hypostatized by the buddhi, its limiting adjunct. —
Moreover, the connexion of the self with the buddhi, its
limiting adjunct, depends on wrong knowledge, and wrong
knowledge cannot cease except through perfect knowledge;
hence, as long as there does not rise the cognition of
Brahman being the Universal Self, so long the connexion
of the soul with the buddhi and its other limiting adjuncts
does not come to an end."̂  The individuality of the
1. Śamkara ~  Com. on Vedinta Sutras (Tr.Thibaut).2.3.30. 

Vol.II.p.47. Yavat eva ca ayam buddhiupadhisambandhah 
tāvat jïvasya jīvatvam samsāritvam ca. Paramārthaķ tu 
na jīvonāma buddhi upadhisambandhaparikalpita svarūpa- 
vyatirekena asti.
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particular soul is caused by its conjunction with a limit
ing adjunct called the mind or the antahkaraņa. Śamkara 
states it very clearly that —  "there is no reality no such 
thing as an individual soul absolutely different from 
Brahman, but Brahman in so far as it differentiates itself 
through the mind (buddhi) and other limiting conditions, 
is called individual soul,an agent enjoyer."1 Śamkara 
further compares the Higher Self and the individual soul
with the snake and its coil and explains their real

2identity and apparent difference.

Though the ultimate consciousness is one the actual 
mechanism of knowledge is very complex and elaborate. 
Vlcaspati calls the mind as the internal organ of know
ledge. The internal organ is also known as the (antah
karaņa) • It attends to the objects, receives impressions 
and arranges them systematically. The internal organ 
undergoes modifications by assuming different forms which 
reveal the objects of knowledge. Such modifications are 
known as the vrttis. The same internal organ discharges 
various functions and due to the differences of functions 
it is differently called mind, intellect, selfsense and
1. Śamkara —  Com. on Vedanta Sutras (Tr.Thibaut).1.1,31. Vol.I .p.104.
2. Ibid.' .' . 3.2.27. Vol.II.p.174.
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attention. S.Radhakrishnan describes it in the following 
way —  "The one internal organ (antahkarana) is called 
mind (manas) when it has the mode of indétermination; 
buddhi or understanding, when it has the mode of deter
mination; self sense (ahamkara) when it has the mode of 
self-consciousness; and attention (Citta) when it has the 
mode of concentration and remembrance.” "̂

The mind is different from the sense organs. Had 
it been identical with the senses, memory would have been 
impossible. Intellect analyses the percepts, knows the 
universal and the particular aspects of the percepts and 
forms concepts out of them. It relates various pheno
mena and̂ , brings system and organization to knowledge. 
àamkara distinguishes the different constituents of the 
mechanism of knowledge in the following way -- ’’The mind 
(manas) again is superior to the objects, because the 
relation of the senses and their objects is based on the 
mind. The Intellect (buddhi) is higher than the mind, 
since the objects of enjoyment are conveyed to the soul 
by means of the intellect. Higher than the intellect is 
the great Self which was represented as the lord of the 
chariot.... that the Self is superior to intelligence is
1. Radhakrishnan S. —  Indian Philosophy .Vol.II .p.486.
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owing to the circumstance that the envoyer is naturally 
superior to the instrument of enjoyment."^ The manas 
stretches in the three times and assumes various forms

odue to the variety of functions.

Śamkara further holds that the real or the ultimate 
Self is all-pervasive and to it nothing sticks. It is 
eternally free and pure. It cannot be affected by the 
Karmas. The Karmas do not stick to it. It being all- 
pervasive and infinite, it is everywhere; therefore, it 
does not transmigrate. The Supreme Self is neither the 
doer nor the envoyer,and hence, it cannot have any desert.
The individual soul is the doer and the envoyer of actions 
in the world and is finite; therefore, the individual soul 
or jīvatmā transmigrates according to its desert. Śamkara 
says —  "The Self is here said to be of the nature of the 
essence of the mind's (buddhi) qualities, because those 
qualities, such as desire, aversion, pleasure, pain and so 
on, constitute the essence i.e. the principal characteristics 
of the Self as long as it is implicated in transmigratory 
existence. Apart from the qualities of the mind the mere 
Self does not exist in the samsara state; for the latter,
1. Śamkara Com. on Vedanta Sutras (Tr.Thibaut).1.4.15.

Vol. I .pp .239-40.
2. Ibid.2.4.6. Vol.II ,p.8l.
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owing to which the Self appears as an agent and envoyer, 
is altogether due to the circumstance of the qualities of 
the buddhl and the other limiting adjuncts being wrongly 
superimposed upon the self."'*' Thus^the Brahman or the 
Self according to the Advaita system is non-transmigratory; 
only the samslri soul transmigrates along with some 
its adjuncts* The transmigration of the Self consists in 
changing only the external adjuncts or upidhis with which 
it is covered in its earthly life. The Self, although 
all-pervading, is viewed as going because it enters into 
connexion with the buddhl and the rest of its adjuncts, 
just as general space enters into connexion with jars and 
the like...1 2 Thus the rebirth of the Self consists not 
in actually being born; because it is eternaļ; but it 
consists in passing from one set of adjuncts of mind and 
buddhi to another new set of adjuncts of the mind and the 
buddhi in accordance with the results of its actions in the 
past life. The inner self remains the same and as if it 
changes its outer garments• After the dissolution of one 
body the soul enters another body which is made from the 
various elements like earth, water, air, fire etc. along

1. Śamkara Com. on Vedanta Sutras (Tr.Thibaut).2.3.29.
Vol.II.p.44.

2. Ibid.4.3.14. Vol.II.p.402.
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with the impressions or samskaras of the actions done in 
the past life. It Is said that the soul is accompanied by 
the chief vital air, the sense organs and the mind, its 
nescience, Karma when it transmigrates to another new body. 
Śamkara does not believe in this. He simply remarks —
"The subtle parts of the elements can moreover easily be 
procured anywhere; for wherever á new body is to be ori
ginated they are present, and the soul's taking them with 
itself would, therefore, be useless. Hence, we conclude 
that the soul when going is not enveloped by them."1

Śamkara admits the doctrine of Karma as a real thing 
but only it is real on the phenomenal plane. It is not 
the real principle like the Brahman. So long as one does 
not acquire the perfect knowledge of the Brahman (Brahma- 
jnlnam)̂  one believes in the reality of the body, mind, 
intellect and the Karma, i.e. the effects of his actions.
At the death of a person the gross body (deha, karya- 
karana sanghita) dissolves; it perishes along with its 
external sense organs (karaņam) and their functions which 
are known as the Vrttis and are separate from them remain 
behind in the soul. Paul Deussen says —  "Just as the soul 
carries with it the seed of the body itself in the form of
1. śamkara Com. on Vedanta Sutras. (Tr.Thibaut).3.1.1.Vol.II.p.102.
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the "subtle body" Süksamam sarïram. How these subtle
parts are related to the coarse elements In Is not further
explained. The subtle body formed of them Is material
(tanutvam) but transparent (svacchatvam)j therefore, it is
not seen at the wlthdrawl of the soul. On it depends
animal heat, the corpse grows cold because the subtle body
has left it to accompany the soul on its wanderings along
with the other organs."̂ - Thus^the subtle body is extremely
subtle and is composed of the seventeen elements, viz. five
organs of perception, five of action, five vital forms,
mind and Intellect. As S. Radhakrishnan says^the subtle
body and the vital forms persist as permanent factors of
the soul until liberation, the varying part is that of
Karma or Karmisraya due to exhaustion of some past Karma
and a constant addition of new one to the stock. He further »
says that the basis of individuality is to be found, not
in the Ātman or the Upidhis, but in moral determination,
which is a complex of knowledge (vidyâ), works (Karma),

_2and experience (prajna). Thus^the individual soul conti
nues to have this subtle body in order to connect one 
bodily life with another as long as the individual soul is 
under the illusion that it is separate and independent.
1. Deussen Paul —  The System of Vedanta, p.470.
2. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.597.
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The subtle body ceases to exist when the total stock of 
previous Karma is thoroughly exhausted and when no new 
Karma is further accumulated as the knowledge of the real 
Self the Brahman dawns upon the person. Śamkara, there
fore, says '‘Therefore the man who has once comprehended 
Brahman to be the Self, does not belong to this trans- 
migratory world as he did before. He, on the other hand, 
who still belongs to this transmigratory world as before, 
has not comprehended Brahman to be the Self.... the 
embodiedness of the Self is (not real but) caused by wrong 
conception, and hence^the person who has reached true 
knowledge is free from his body even while still alive.

t

The individual remains in bondage as long as the Karma does 
not come to an end and so long as an individual is in 
bondage ̂the subtle body exists as it holds the Karma in it.

Śamkara maintains that bondage is caused by Nescience 
or ignorance (avidya) i.e, wrong conception about the soul. 
Nescience consists in superimposing upon the soul those 
attributes which do not belong to it. It consists in 
concealing the real nature of the Brahman and in showing 
it to be something else. Śamkara says —  "This super
imposition thus defined, learned men consider to be
1. Śamkara —  Com. on Vedanta Sutras. Tr. Thibaut.1.1.4. p .43 .
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Nescience (avidyi), and the ascertainment of the true nature
of that which is (the Self) by means of the discrimination
of that (which is superimposed upon the Self), they call
knowledge ( v i d y a ) H e  makes his idea of nescience more
clear in the following passage —  “The conception that
the body and other things contained in the sphere of the
Not-Self are our Self, constitutes Nescience; from it there
spring desires with regard to whatever promotes the well»
being of the body and so on, and aversion with regard to
whatever tends to injure it; there further arise fear and
confusion when we observe anything threatening to destroy 

oit.*' Thus^nescience consists in ignorance of the real
nature of the soul and in wrongly supposing it to be the
body, the senses, the mind, the buddhi or of all other
things which are other than it. Superimposition of the
object over the subject means nescience. It consists in
confusing the subject with the object and. in supposing that
the objects are the subject. Thus^avidyi or nescience is
that which creates the sense of distinctions which actuallyofdo not exist. The sense of seeing plurality/things is 
perhaps inherent in all persons; it is the inherent tend
ency of the human mind to see things as many when in
1. àamkara —  Com.on Vedanta Sutras. Tr.Thibaut.1.1. Vol.I.

p.6.2. Ibid.1.3.2. Vol.I.p.l57.
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actuality, there is only one Reality. Avidya cannot be 
caused by Brahman for it is immutable. To the Brahman 
avidyi is non-existent. It is a peculiar principle which 
is indefinable or indescribable; it is not real, because 
it can be brought to termination by right knowledge; it 
is not uncontradicted. It is not also unreal like the 
sky-lotus since we experience its actual operations when 
we see snake in a rope, silver*instead of a shell and 
water-waves in desert. It has the double power of 
concealing (Ivaraņa) the real nature of the thing and 
viksepa of distorting or perverting its vision. It is 
not both real and unreal^and therefore, indescribable in 
either of the categories (anirvacanïya)• Avidya is 
beginningless since all persons experience it since birth 
and without being taught. It is perhaps Inlaid in our 
nature or finitude to see things in certain forms and to 
understand them in certain limited categories. It consists 
in our subjective modes of understanding the world in 
relative forms. It is perhaps the very mode of our under
standing the world In its manifoldness and with distinc
tions and relations. It is natural in our intellect to 
see things separately from one another. To one who has 
the perfect knowledge of the Brahman, the distinctions 
and relatedness become illusory. As S.Radhakrishnan puts
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it —  ,fIt is not conscious dissimulation, but the uncon
scious tendency of the finite mind, which lives by the 
imperfect stands of the world.... When we see the reality 
of Brahman, the appearance of the world flees away. That 
which is proved to be an unreality by a higher experience 
cannot be connected with reality except through a confusion 
of standpoints. The appearances stand transfigured in the 
Absolute. If we are asked to connect the image of the 
snake with the reality of rope, we say that no connection 
is possible between what is and what is not.... When we 
see the rope as rope, there is an end of thé matter, and 
we say that the rope appeared as snake. Relativity has no 
cause except defective insight."̂ ” Nescience#thus, veils 
the real nature of the Brahman just as does a cloud hide 
the sun. Nesciencê thus, exists only in the absence of 
the knowledge of the Brahman. The planes of the two 
things are different and delusion is caused when the two 
are confused. The relative knowledge of things based upon 
distinctions may be true and valid only on the phenomenal 
plane where the trinity of the knower, the known and the 
knowledge necessarily exists and when knowledge becomes 
impossible in the absence of any one of them. But when 1

1. Radhakrishnan S, —  Indian Philosophy. Vol.II.p.576
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the distinctions of the knower, the known and knowledge 
get transfigured into their final unity, such a knowledge 
becomes invalid. The analytic knowledge becomes then 
antagonistic to the synthetic experience of the wholeness 
of being. Śamkara says "As soon as Brahman is indicated 
in this way, knowledge arising of itself discards 
Nescience, and this whole world of names and forms, which 
had been hiding Brahman from us, melts away like the 
imagery of a dream."1 It causes delusion and all sorts 
of attachments from which arise the various pairs. Avidya 
is réalfybeginningless (anldi) and terminable (Santa) 
by the right knowledge of the Brahman. The two are opposed 
to each other as light and darkness and as it does not 
possess any specific nature^it is indefinable.

Śamkara explains the existence of the world with 
the idea of Maya which means that power which causes 
illusion. Maya makes the world appear as we find it.
In reality nothing exists but the Brahman. The Brahman is 
the universal substratum of everything. To the Brahman 
nothing else exists but itself. To the Brahman the world 
does not exist. The world is only an appearance (vivarta) 
which is superimposed upon the soul by the individual

1. àamkara —  Com. on Vedanta Sutras. Tr. Thibaut.3.2.21.
Vol.II.p.163.
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finite souls* The world exists and does not exist. It 
does not exist because it is not everlasting and it exists 
because the finite souls have its experience. The world 
does not exist in the Brahman; it appears to it just as we 
have dreams which disappear when we awaken or it appears 
as a snake appears on a rope. The whole world of the 
nima and rūpa is a fictitious creation of the infinite 
adjuncts which arise out of avidya or nescience. Śamkara 
describes Maya as neither real like Brahman nor unreal 
like the sky-flower.̂ * Avidya or nescience has a more 
subjective meaning while Maya has an objective reference.
It consists in actually producing things of various magni
tudes and varieties and the jīvas are deluded by them.
Like Avidya it has the two functions of concealment of the 
real and the projecting the unreal. Maya cannot be related 
to Brahman as there is no second to the Brahman. It 
cannot be related to it by means of conjunction (samyoga) 
because it takes place only between two independent 
substances or entities; but to the Brahman Maya is non
entity.

Maya exists for those who have not attained the

1. Śamkara Com. on Vedanta Sutras. (Tr.Thibaut).1.4.3.Vol.I .p.243.
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Brahman. As S.Radhakrlshnan puts it —  "Maya is the energy 
of Isvara, his inherent force, by which he transforms the 
potential into the actual world. His Maya which is un
thinkable, transforms itself into the two modes of desire 
(Kama) and determination (samkalpa). It is the creative 
power of the eternal God, and is therefore eternal; and by 
means of it the supreme Lord creates the world.... It is 
in Isvara even as heat is in fire. Its presence is 
inferred from its effects. Maya is identified with the 
names and forms which, in their unevolved condition, 
inhere in Isvara, and in their developed state constitute 
the world. In this sense it is synonymous with Prakrti."^ 
The God or Isvara is the Brahman but qualified by certain 
adjuncts like the MayS and has a personal relations with 
the individual souls that are devoted to him. God creates 
the wonderful world to delude the individual souls having 
finite and limited powers of cognition and, who are unable 
to penetrate through the veil of the Mayl; but He Himself 
knows that it is quite unreal and unsubstantial, àamkara 
quotes Gaudapada in the following passage regarding this 
point —  "As the magician is not at any time affected by 
the magical illusion produced by himself because it is

1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.572
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unreal, so the highest self (Paramātmā) is not affected 
by the world-illusion. And as one dreaming person is not 
affected by the illusory visions of his dreams because 
they do not accompany the waking state and the state of 
dreamless sleep; so the one permanent witness of the three 
states (viz. the highest self which is one unchanging 
witness of the creation, subsistence and reabsorption of 
the world) is not touched by the mutually exclusive states. 
For that the highest Self appears in those three states, 
is a mere illusion, not more substantial than the snake 
for which the rope is mistaken in the twilight."^ Thuŝ  
Maya is created out of the imagination and unique power of 
God but it does not delude Him as He himself is its 
creator and knows its insubstantiality. It operates like 
the Prakrti of the Samkhyas and comes to an end when the 
knowledge of the Brahman dawns upon the soul.

Śamkara being a strict Monist and Absolutist, does 
not admit the existence of God as the ultimate Reality.
His ultimate Reality is the Brahman, which is totally
1. śamkara. Com. on Vedanta Sutras. (Tr.Thibaut).2.1.9.

Vol.I.p.312. Yathâ svayam prasâritayâ mâyayâ mâylvî
trisu api kâlésu na samsprsyaté, avastutvât, evam
Paramātmāpi samsara mâyayâ na samsprśyata itï.
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devoid of any particular characteristic (nirguna). It is 
the substratum of all the infinite number of various 
attributes but it itself does not share any of them^how- 
soever magnanimous. It is in all, everywhere and still 
beyond all the particular objects. This Absolute or the

9 0Brahman of Samkara cannot be identified with God; he gives 
an inferior place to God in his system and calls it Saguņa 
Brahman, i.e. the Brahman with some qualities. Śamkara 
examines the various usual arguments like the argument 
from cause, teleology, moral necessity and perfection and 
shows their futility and untenability.

As Radhakrishnan points out, the proofs only tell 
us that God is a possibility. The reality of God trans
cends our rational powers of conceiving as well as compre
hending; only if we believe in the spiritual insight of 
the seers of God we come to believe in God as described 
by the áruti. The arguments as such are incapable of esta' 
blishing God, that has to be directly seen, perceived and 
experienced. The arguments may at best only point out 
the possibility of such a existence like that of God. S. 
Radhakrishnan says —  "The reality of Isvara's philosophy, 
is not a self evident axiom, is not a logical truth, but
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an empirical postulate which is practically useful.
Śruti is the basis for it."^ God is the highest appearance 
of the Brahman caused by the association of the adjunct of 
Maya (Mayôpâdhita)• Maya is the distinguishing feature of 
īivara. God is thus not the absolute Reality but He has 
relative existence in so far as the creation, destruction 
and regulation of the world is concerned. God is of 
Brahman's determination of the highest magnitude due to 
the adjunct of Maya. God also has not the final existence; 
to one who attains the highest knowledge of the Brahman^
God ceases to exist. God has a phenomenal significance.
The reality of God is revealed by the Śruti. He is the 
soul of nature, the principle of nature and the source, 
substratum and end of all the things of the world. He is 
unborn; for if he is created or his eternity is challenged; 
He is the first cause of the world and himself has no 
origin. If he is produced by some other cause His super
iority is challenged and if He is produced from non-being 
He will lack essence (nirātmaka). He is the Brahman but 
the inferior or Lower Brahman. He is all-pervading and 
all-perfections of the Brahman are enjoyed by Him. He 
is omnipresent, omniscient and omnipotent. He is above all

1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.545
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evil qualities and possesses all glory and excellence in 
Him. He is the moral governor of the world and regulates 
the world according to the principle of adrsta. He 
possesses personality but is bodiless. The whole world is 
his body as he is spread everywhere. He is infinitely 
superior to the individual souls in all respects. He is 
the repository of all perfections. He enjoys absolute 
supremacy over the world as He possesses all the powers to 
do and undo things. He is the sovereign Lord of the 
universe and possesses infinite bliss in him. He is 
related to the individual souls as their protector, guide 
and ideal.1 God or īsvara is non-doer (akartr) since He 
has no self-interest; the individual jïvas are doers of 
actions and the reapers of the rewards of actions. Isvara 
is the object of worship of the individual souls. As 
compared with the Jlvas or individual souls which are 
imperfect, weak, ignorant and mortal, God is infinitely 
superior to them. He creates the world and destroys it 
at will with his unique power of Maya. After its destruc
tion the world is again retracted in his Maya. God has a 
personality since he has self-consciousness and is aware 
of the distinctions of the individual souls and objects of
1. Śamkara —  Com. on Vedinta Sutras. (Tr.Thibaut).2.3.46.

Vol.II.p.64.



the world. He Is like the Brahman in all respects excepting 
the power of creation, destruction and the consciousness 
of distinctions. As He is eclipsed by the adjunct of Mayî  
he is inferior to the Brahman and does not therefore, enjoy 
his superb position; His reality being determined and 
particularised, does not belong to the final plane of 
noumental reality the paramlrthika satti but He has the 
perfection and reality on the phenomenal plane (vyivaharika 
satti). Śamkara says that the highest Lord does not feel 
the pain of the samsara state in the same way as the 
individual soul does. The pain is due to nescience but as 
the Lord is not deceived by nescience, He is free from all 
pains and is full of infinite bliss.

Moksa
Moksa or liberation consists/according to the 

Advaita Vedanta of Śamkara, in experiencing in the real 
sense the text that 'I am the Brahman1 (aham Brahmismi).
It is equally expressed by another famous proposition 'Thou 
art that’ (Tattvamasi) which means 'you are not different 
from 'That'' i.e. the Brahman, but you are the same as 
the Brahman. It consists in experiencing the Brahman 
everywhere by overcoming the sense of duality or difference
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which is caused by avidyâ (nescience). In the state of 
Moksa the individual soul loses all its separative con
sciousness and becomes one with the infinite, eternal, 
unchanging Brahman which is a unique experience of identity 
and unity. All bondages caused by fictitious adjuncts are 
lost and one ceases to feel separate from the ultimate 
Reality. The individual soul feels identity with the 
Absolute and enjoys the 'bliss* of the Brahman. It is an 
experience of perfect existence (sat), perfect knowledge 
(cit) and perfect bliss (ananda). It is an experience of 
absolute freedom as it is free from distinction, fear and 
pain caused by the bondage. The liberated soul eternally 
enjoys such superb bliss by becoming totally free for
ever from the adjuncts and also from the subtle body by 
attaining the perfect knowledge of the Brahman by intuition. 
It is attained by the removal of nescience, by gaining the 
right knowledge of the Brahman which was lost for some 
time due to the deception caused by the Maya. Śamkara 
says that such liberation can be attained by knowledge. 
Perfect liberation in the form of Videhamukti (bodiless 
liberation) is attained after the body of the devotee 
disappears. But an individual can attain Jīvanmukti even 
while alive and while leading a worldly life if he can 
successfully free himself from the attachments of the world,
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discard the world only as an illusion and, can overcome 
the distinctions of the world. His bodily existence being 
caused by the previous Karma continues as long as the Karma 
that has begun its operation does not get êxhausted.

The idea of liberation of àamkara is based upon his
metaphysics of the soul. The soul is the Brahman and itdistinctionsis eternally free. All/and particularities are due "to the 
fictitious adjuncts caused by nescience and they are 
wrongly superimposed upon the Stman by the finite mind.
In fact,release or liberation is not the creation of some
thing new nor an attainment of something which did not 
previously exist; on the contrary, Moksa or liberation is 
eternal. It is ageold. As Śamkara says release is not 
something which is to be brought about, but something whose 
nature is permanently established, and is reached through 
knowledge.̂ - Moksa is eternal and co-existent with the 
Brahman Itself because it is nothing else but the free and 
unbound nature of the Brahman or Self itself. It is the 
essential nature of the Brahman to be eternally free and 
unaffected and unrestricted by anyother thing outside it
self ) andjy it is also an established truth that there is 1

1. Śamkara. Com. on Vedanta Sutras. Tr.Thibaut. 3.4.52.Vol.II.p.330.
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nothing second to the Brahman. The sense of bondage In 
the individual soul is unreal and fictitious. In fact, 
there is no bondage and no release. Bondage is caused by 
nescience by Imagining oneself to be separate from the 
Brahman.* The soul is naturally infinite and continuous 
and all distinctions and limitations are superimposed upon 
it by the individual soul out of ignorance.

The earthly life is always painful and therefore, 
the earthly beings aspire to flee away permanently from 
the earthly life. But according to Śamkara, the pain is 
real only for the individual souls who possess body and 
sense organs. The Brahman or the supreme soul is pure and 
it is eternally free from all kinds of experiences painful 
as well as pleasurable. Pain is unreal to it; it is 
always full of the divine bliss. Śamkara says that the 
pain of the individual soul also is not real, but Imaginary 
and it is caused by the error consisting in the non-discri
mination of (the self from) the body, senses and other
limiting adjuncts, which are due to name and form, the

2effects of Nescience. Pain does not really exist. It 
cannot exist in the self for, to the self nothing sticks. 1 2

1. Śamkara —  Com.on Vedanta Sutras. (Tr.Thibaut).3.2.5.Vol .II.p.139.
2. Ibid.2.3.46. Vol.II.p.64.



It is full of perfect bliss and it is incompatible with 
the existence of pain which is caused by finitude. Śamkara 
describes the apparent or illusory nature of pain in the 
following passage —  "Just as the light of the sun or the 
moon which pervades the entire space becomes straight or 
bent as it were when the limiting adjuncts with which it 
is in contact, such as a finger, for instance, are 
straight or bent, but does not really become sop and just 
as the ether, although imagined to move as it were when 
jars are being moved, does not really move; and as the sun 
does not tremble, although its image trembles when you 
shake the cup filled with water in which the sun’s light 
is reflected; thus, the Lord also is not affected by pain, 
although pain be felt by that part of him which is called 
the individual soul, is presented by Nescience, and 
limited by the buddhi and other adjuncts."1 The pain and 
pleasure have reality and existence only for the individual 
soul and not for the Brahman which is the real nature of 
the jīvatmā.

Moksa is thus, already there, for ever. Its absence 
is felt only due to the obscuration of the real knowledge

1. Śamkara —  Com. on Vedlnta Sutras. (Tr. Thibaut).
2.3.46. Vol.II.pp.64,65.
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of the Self by Maya or Avidyi. Avidya like darkness which
disappears with the occurance of light. Light and darkness
cannot coexist. Similarly Śamkara says "And in the state
of final release also, the self, having dispelled the
darkness of ignorance by the light of knowledge, and having
reached the state of absolute isolation and rest, enjoys
full ease."̂  The knowledge of the self or the Brahman
itself means illumination since the self is of the nature
of self-illumination (svayam prakāsa). It eternally shines
in its natural brilliance with its unflickering flame. It
is like the sun which itself becomes visible by its own
brilliance and reveals other objects with which it comes
into contact. Therefore, the experience of the Self is
described as one of 'illumination'. It does not need any
other light to become visible. It itself means light or
Illumination. It shines with its lustre in all the three
states of the individual, i.e. in the waking state, dream
and deep dreamless sleep. The liberated soul experiences
this kind of permanent illumination. It is itself the abode
of its illumination and is itself the source of its

2illumination like a lamp. Its essence consists in revealing 1 2

1. àamkara —  Com. on Vedanta Sutras. (Tr.Thibaut).2.3.40. Vol.II .p.55.
2. Saraswati Madhusüdana —  Advaita Siddhi Vol.II.p.810.
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others; it is self-illuminating as it cannot be the object
of any other consciousness.1 Its self-shining nature
directly reveals to the perceiver in the moments of his
intuition; it need not be revealed by other means of
knowledge; for, all other means which seek to prove it are
themselves revealed by it as it is the very fundamental
principle of subjectivity. It is known only by its direct
experience^ Madhusüdan Saraswati says#our experience of
it itself is self-revealing because it is its experience;

2if it is not existent, it (soul) does not exist...
Thuŝ  the knowledge of Brahman is obtained not by other 
means of knowledge or indirectly; it is obtained by entering 
into direct communion with it and by becoming one with it.
It is not an artificial process of becoming one with the 
Brahman but it is rediscovering our lost nature due to our 
forgetting it out of nescience. The Brahman and its 
knowledge are already there; it is only a self-finding of 
one's own Self. It is analogous to comê  to waking state 
from one that of dream; when a dreamer opens his eyes and 
looks at the world he is completely free from the deceptive 
appearances with which he is confronted in his dreams. He 
becomes quite aware of the total unreality of the objects
1. Saraswati Madhusūdana —  Advaita Siddhi. Vol.II.p.790.
2. Ibid. See Sarata (Commentary), p.793.
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and experiences that he experienced while in dream. It 
is coming to a normal consciousness from that of an illu
sion or delusion. The experience of liberation is one of 
self-consciousness in which one is absolutely certain of 
his own reality. It is like coming to the consciousness 
of the rope which was formerly seen to be a snake. Thus, 
the consciousness of the soul is becoming conscious or 
aware of one's real and essential nature by being free 
from the former illusive vision which had caused false 
sufferings of life. This experience is acquired when one 
realizes that his innermost self is not the perishable 
body, nor the sense organs, nor the mind, nor the buddhl 
but it is something behind and beyond them, which is 
subtle, intelligent, unchangeable, pure (uncontaminated), 
the inner controller, revealer (prakiśakah), transperent 
and eternal.1 The knowledge of the Brahman dispels the 
darkness of ignorance and restores to the soul its original 
purity, native infinity and blissful nature which was lost 
due to ignorance. Śamkara describes the knowledge of the 
Brahman as that experience which reveals that 'I am the 
equanimous, peaceful, characterised by existence (sat), 
consciousness (cit) and bliss (inanda), unchangeable

1. Śamkara —  Aparoksānubhūtih. Slokas 16-23.
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formless, undiseased, devoid of illusion, devoid of attri
butes, passive, eternal, everfree, unstained, unflinching, 
infinite, pure, undecaying and immortal Brahman and not 
the unreal (asadrüpo) body.'^ Śamkara clearly says that 
as long one falsely perceives jar in clay and silver in 
shell and similarly individual personality (JĪvatva) in 
the Brahman, he is bound to perish. Thus bondage is the 
false estimation of one's nature which when is correctedN
properly, disappears and the same individual soul begins 
to appear in a new form. It is an internal transformation 
of the individual, of landing in a new experience, of being 
the whole Reality itself and^the old distinctions (bhedas) 
melt away like the objects of dreams and one experiences 
the fulness of his infinity and all-pervasiveness. Then 
one properly understands the real meaning of 'Thou art 
that', that he is the omnipresent, blissful and intelligent 
principle of the whole Reality. He sees everywhere the 
Brahman^which is constituted of consciousness.

Such an experience of a synthetic unity and identity 
is obtained by the knowledge of the Brahman. The Sarva- 
darsanasamgraha says that by hearing, contemplating, ex
periencing by the powerful emotions the Brahman which is

1. Śamkara —  Aparoksinubhûtih. Ślokas 24-28.
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everywhere the same or identical (ekarasa) and is consti
tuted of existence (sat), consciousness (cit) and bliss 
inanda) by dispelling the beginningless nescience (avidyi) 
by means of direct intuition is reached.^ Thus,it means 
that the Brahman is not to be understood only by our 
intellect or cognition by means of imagination, inference 
and other means of knowledge; but it is to be understood 
with our whole being by actually growing into the Brahman 
itself. It is an experience of the whole being of the 
knower when he overcomes the various distinctions of the 
knowing process, like the knower, the known and the know
ledge. The individual loses the narrow limitations of his 
individuality by discarding his limiting adjuncts and forms 
perfect and indistinguishable union with the Brahman. In 
such a pari vidya or higher knowledge of the Brahman, the 
Brahman is all and the individual is none. The Brahman is 
the knower, the known and the knowledge. The individual 
as a separate entity is lost in the Brahman and it becomes 
the Brahman. The individual loses his narrow personality 
and gains In return the infinity of the Brahman. Nothing 
remains in the state of liberation except Brahman inside 
and outside. Just as a drop of water becomes the ocean 1

1. Sarvadarsanasamgraha• p.466.
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by losing into it or a spark of fire becomes the great fire 
by entering it̂ so does the individual soul attains the 
Brahman by entering into it on abandoning his fictitious 
limited individuality. The knower of the Brahman becomes 
the Brahman itself. It is not a Void of the Buddhas but 
it is full of perfect intelligence (cit) and perfect bliss 
(ânanda). It lacks nothing and so it has no sense of 
deprivation; all restlessness, craving, aspiration come 
to an end in liberation. It is a disembodied state of the 
soul that has no fear of relapse to the NLundane existence. 
Moksa is eternal; it lasts for ever.

Moksa is a state in which the soul no more remains 
active. The soul appears an active agent only in the 
samsara state as it is enveloped by the adjuncts like body, 
mind, buddhl, ahamkira etc.... and hence, the doer of 
actions and the reaper of fruits; but the moment it realises 
the.Self^it ceases to identify himself with the adjuncts 
which made it active during the samsara state as long as 
it was under nescience. Such a liberated soul does not do 
any action either good or bad in the ethical sense; for 
any action generates its results which add to its Karma.
The liberated man abandons all kinds of actions as they 
have a tendency to involve him in further bondage. As the
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liberated soul transcends all distinctions in its experience
of complete identity (Brahmitmaikatva) with the Brahman, it
ceases to make distinction between good and bad actions.
It does not feel any impulse for activity for, all is the
same for it and, it is already perfect. It is ever-
satisfied (nitya trpta) and hence, requires nothing for
itself. It is a state of being beyond duality (dvandvi-
tïta) of good and bad, right and wrong, desirable and
undesirable, higher and lower as there are no other thing
with which it can compare its prevailing state, and is a
state of equality (Paramam SSmyam)̂  The liberated soul
abandons Karma of all kinds, because all actions good or
bad become illusory for it. Such a soul ceases to suffer
any kind of pain for it is beyond the duality of the
sufferer and that because of which it suffers. Śamkara
says}as fire cannot burn itself or Illumine itself so also
the liberated soul neither knows itself nor does it suffer

2due to want of distinction in it. When the body becomes
1. Saraswati Madhusūdana—  Advaita Siddhih. Vol.II.p.1035. 

Nāpi muktivuccanïcabhlvah tasya dvitlyasapeksatvena
•  » * —  mm * *tada asambhavit,'paramam samyamupdti* iti samya srtesca.

2. àamkara- Com. on The Vedanta Sutras. 2.2.10.Vol.I. 
pp.378,379. Tr. Thibaut.
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unreal to the liberated soul how can its sufferings be real 
to the soul that is totally separated from the body or 
which has ceased to appropriate the body as its own for 
lack of the ahamkara which is liquidated for ever? As 
Paul Deussen says —  "Even for the man who has attained 
knowledge there is no longer a world, a body or suffering, 
there is also no longer prescribed action. But he will 
therefore do no evil; for that which is the presupposition 
of all action, good and evil, —  illusion —  has been 
annihilated."̂ - He( thus; rises above all activity for it 
does not remain necessary for him any more. He partakes 
in no activity for he loses the sense of doership of the 
action and enjoyership of their results. With the un
reality of activity the unreality of the body which exists 
as the fruit of works is recognised; thereforê he who has 
attained knowledge is as little affected by the sufferings 
of his own body as by the sufferings of another; and he who
still feels pain, has verily not yet attained full 

2knowledge. Not only is such a soul free from pain and 
suffering but one enjoys in it the everlasting peace, tran
quillity and the bliss which is supersensuous.

1. .Deussen Paul —  Tr. Charles Johnston —  The System of 
Vedanta, p.477.

2. Ibid, p.477.
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The liberated individual no more undertakes any 

activity for, he does not require any activity and looks 
upon it as illusory; even if he does he does not perform 
the actions out of attachment to them. He remains complete
ly indifferent to and uneontaminated (nirlipta) by the
activities and their consequences. As Deussen says It is

?a matter of indifference if he does works or not; whether
he does them or not they are not his works and cleave to 

1him no more. As he does not do actions he does not 
accumulate fresh Karma which leads to rebirth. Hejthuŝ  
becomes free for ever from the vicious circle of the 
Karma. He burns the accumulated stock of Karma by his 
knowledge; the Karma that has been accumulated from previous 
births becomes impotent due to his higher knowledge of 
the Self or Brahman and, it can no more compel it to appear 
in rebirth. The accumulated Karma (sańcita karma) and the 
newly accumulating Karma (sańcayamina) thus cease
to be operative. Knowledge burns the old accumulated Karma 
and prevents the accumulation of fresh Karma. He thus 
breaks the vicious circle of the Karma by knowledge. But 
an individual does not get immediate cessation of his 
present body after attaining the knowledge of the Brahman.

1. Deussen Paul —  The System of Vedinta. p.477.

‘  V  ' v : >
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The present body is a result of the past Karma which has 
already begun its fruition (Prābdha Karma) and it cannot be 
brought to an abrupt end by the knowledge of the Brahman.
It completes its round, and so, the present body continues 
until the Karma that has already begun fruition, gets 
exhausted. Śamkara says —  "Origination of knowledge, we 
reply, cannot take place without dependence on an aggregate 
of works whose effects have already begun to operate, and, 
when this dependence has once been entered into we must as 
in the case of the potter's wheel —  wait until the motion 
of that which once has begun to move comes to an end, there 
being nothing to obstruct in the interim." The knowledge 
of our self being essentially non-activedestroys all works 
by means of refuting wrong knowledge; but wrong knowledge 
comparable to the appearance of a double moon —  lasts for 
some time even after it has been refuted, owing to the 
impression it has made."1 Thus} even after attaining the 
knowledge of the Brahman and transcending all distinctions 
of the world by knowing it to be illusory, an individual 
may continue to have his bodily existence in the world; 
such a liberated person is known as the Jīvanmukta.
Samkara admits the possibility of a Jīvanmukta who has

1. Śamkara. Com. on Vedanta Sutras. (Tr.Thibaut). 4.1.15.
Vol.II.p.358.



realised in the fullest degree the nature of the Self by 
entering into communion with ±tf and^ has transcended the 
realm of relativitŷ  and so, detached himself completely 
from the effects of the adjuncts of the world upon him by 
cultivating disinterestedness in all things; but still his 
physical body has not disappeared. The JĪvanmukta continues 
to live in the body though he has discarded nescience 
(avidyi) by the philosophical knowledge. The body does not 
immediately drop away even after the nescience is annihilated, 
by knowledge of the Brahman just as trembling of fear 
remains out of previous impression (samskirat) for sometime 
even after the false knowledge of the snake is terminated.
The potter's wheel keeps on revolving though the stick that 
gives it movement is detached from the wheel for the 
avidyi1s impressions cannot be immediately and abruptly 
brought to end though it itself is annihilated.1 The 
JĪvanmukta lives in the world but is not of the world. He 
is no more interested in and attached to the worldly life 
even though he discharges his earthly duties. He takes part 
in the worldly activities but is not affected in any way 
by them. Vidyaranya describes Jīvanmuktī as the elimination 
of the bondage arising out of the afflictive nature of the

1. Saraswati Madhusūdana —  Advaita Siddhi —  Vol.II.p.1029.
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mental states characterised by doership, the experiences of 
pleasure and pain of a man while alive.1 The Jīvanmukta 
seems to lead the ordinary worldly life but he is not at 
all attached to it. His body acts according to the laws of 
nature but his soul is ever free and rests in its natural 
condition (svarūpivasthā). His experiences are external 
to hln. They do not touch his innermost tranquil Atman. 
Though he does certain activities^they do not stick to his 
soul. He remains aloof from the influences of the Prakrti 
or adjuncts just as a drop of water remains aloof and un
mixed on a lotus—leaf. He completely becomes free from his 
ego and nothing sticks to his intellect; though he does
actions they do not affect him; he still remains as a non- 

2doer of them. He cannot be contaminated by the experiences 
of the world like laughter etc.... due to the total absence 
of his identification with the adhyasa or superimposed

3adjuncts. He enjoys unfailingly his inner calm.and poise 
looking upon the world and even his own body only as illusory
1. Vidyaraņya —  Jlvanmuktiviveka. p.13. JÏvatah purusasya 

kartrtva bhoktrtva sukhaduhkhadi laksanah cittadharmah.• • ♦ , » * • • I
kiesa rūpatvat bandho bhavati. Tasya nivāraņani JĪvan- 
muktih.

2. Ibid. p.13.
3. Ibid. p.12.
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things. To the JĪvanmukta the world exists only as a chimera, 
a non-entity, a dream, a snake in a serpent, silver in a 
shell, mirage in a desert. The external world is only an 
appearance to him and so he shares no joys and no griefs 
of the world. He is not elated by success nor dejected by 
failures; he is neither happy nor unhappy; he is neither 
good nor bad, for him there are no desires, no passions, no 
fear, no anger, no joy, no grief, no envy, no love, no hatred. 
He looks upon everything with his transcendent equanimity 
and all the worldly experiences of whatever magnitude, count 
equal in his sight. He is never ruffled from his eternal 
and everlasting equipoise. He is steady and permanently 
fixed in his own nature svarupivasthita. As his mind 
is thoroughly established in his immutable, infinite blissful 
'£élf, he is naturally indifferent to all the worldly experie
nces. He is a living God on earth; an immortal among the 
mortals, a perfect among the imperfect, an infinite among 
the finîtes.

The JĪvanmukta is the penultimate phase of a liberated 
soul. The really liberated soul is not attached even to 
the last appendage of body. It is entirely freed from all 
adjuncts, even its gross body which the JĪvanmukta possesses. 
The finally liberated soul is called “Videhamukta"; the 
’bodiless liberated soul’. Such Videhamukti is attained
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when a soul becomes completely separated from his last 
appendage of the body. In Videhamukti the gross as well 
as the subtle body (linga sarïra) comes to an end. All the 
three kinds of karmas are totally exhausted and for the 
soul remains no purpose to possess another adjunct in the 
form of a body. It is completely free from rebirth. It 
ceases to revolve on the wheel of karma. This is the 
final state of liberation. The individual soul is lost for 
ever in the Brahman. It is no more distinguishable as a 
drop of water fallen in an ocean is indistinguishable from 
the ocean. It is one with the Brahman and enjoys to the 
fullest extent the perfect bliss of the Brahman. Nothing 
exists for it outside itself. It simultaneously experiences 
'I am the Brahman' (aham Brahmismi) and 'All this is Brahman' 
(sarvam khalvidam Brahman). It then remains filled every
where; wherever it looks it sees itself. There is nothing 
else but itself. The state of liberation is thuŝ  one that 
transcends all spatial, temporal and mental limitations.
It is, in fact, indefinable and indescribable since, our 
thoughts are based upon the duality of the subject and the 
predicate. It is inconceivable in the sense that it cannot 
be precisely thought out with the available conceptual 
method which necessarily presupposes the distinctions and 
limitations of the subject and the predicate. Our languag®
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falls short of its description and hence, it is indescribable
(anirvacanîya). It is indescribable in the sense that it
is beyond any possible description. It escapes every kind
of description which is based upon finite characteristics
of things. It is unique in itself. It is impercaptible
and uninferrabie5 it can be known only from its descriptions
given either in the Śruti or by sages who actually lived
it for themselves. Śamkara therefore says —  "The true
nature of the cause of the world on which final emancipation
depends cannot, on account of its excessive abstractness,
even be thought of without the help of the holy texts, for
.... it cannot become the object of perception, because it
does not possess qualities such as form and the like, and
as it is devoid of characteristic signs, it does not lend
itself to inference and the other means of right knowledge."1
He further points out that it cannot be understood by our
reason also since it is a fact that what a logician
endeavours to establish as perfect knowledge based upon

2reason is demolished by another on rational grounds. The 
last and only possible alternative that is left is knowing 
the soul which is freedom itself by intuition (saksātkira) 
by entering into direct union or identity with it. Such a
1. Śamkara. Com. on Vedanta Sutras. (Tr.Thibaut). 2.1.11.

Vol.I.p.316.
2. Ibid. Vol.I. p.316.
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direct experience is immediate when the individual soul and 
the Brahman lose their distinction; when the individual soul 
realises that it is itself the whole infinite Brahman and, 
its sense of being different from the Brahman was -fictitious. 
The self is present to the individual Just as the self- 
illumined sun is to itself; his experience is flooded with 
profound light which not only reveals itself but reveals 
also the objects of knowledge. In the direct and immediate 
intuition of the knower, known and knowledge becomes united 
into one single whole. The Kantian distinction of the 
transcendental unknowable self and the empirical self does 
not remain in it. The empirical self fast melts away as it 
had only a relative and fictitious existence. Moksa is 
thus a state which has to be actually experienced and it is 
supersensuous. All external means of knowledge prove in
sufficient and inadequate to know it; it is properly known 
only by becoming it.

àamkara distinguishes those who do good works and 
stick to the old Vedic sacrificial cult from those who 
admit the doctrine of Brahman but who are unable to rise to 
the perfect identity with the Brahman and so look upon it 
as God outside them, worship Him to reach him. àamkara 
designates the knowledge of the lower Brahman, the Isvara,
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the Saguņa Brahmana as (apara vidya) and maintains that the
possessors of this apari vidya, i.e. the worshippers of the
Sagunam Brahman, all enter after death by the Devayana into
the lower Brahman, àamkara weaves the various stages of
this long way into one whole continuity of regions. The
soul of him who possesses the lower knowledge on leaving
the body by the artery of the head, passes through the
following regions. It goes first to the flame (agniloka),
then to the day, thence to the half of the month when the
moon wanes, thence to the half of the year when the days
grow longer, then to the year, to the devaloka (region of
the gods), to the vayuloka (region of the winds), then to
the sun, then to the moon and then to the lightning. These
stages help the soul only as the guides to direct them to
the further regions. When the individual soul reaches the
lightning it is received by "a man, who is not as a human
being (puruso Mlnavah) and conducts to the Brahman through
the Varunaloka, Indraloka and Prajapatiloka. The Brahman
that they reach is the lower Brahman which forms the world
out of it and perishes it at the pralaya, the destruction
of the world. In the world of this Brahman the souls
enjoy aisvaryam (lordship) which consists in a quasi-divine
but limited omnipotence and includes the fulfilment of all
wishes.1 The higher knowledge (samyagadarsanam) is 
1. Deussen Paul —  The System of Vedanta, p.473.



610

communicated to the souls here and they then at the destruc
tion of the world when the lower Brahman also perishes enter 
with him into the eternal perfect Nirvāna. This gradual 
and progressive way of entering the Brahman is termed as 
the 'Progressive Liberation' or Kramamukti. It is to be 
distinguished from the other kind of liberation which is 
directly reached by the higher knowledge (pari vidya) of the 
qualityless Brahman (nirguņa Brahman) whose rise itself 
means the rejection of the world as an illusion.1 But 
Śamkara himself gives more stress on the direct liberation 
which is attained by the real knowledge of the Brahman and̂ , 
by discarding the world only as illusory non-existent entity.

Śamkara is essentially a Jnānavādin; he believed 
that Jnana the real knowledge of the self can lead to 
liberation, because according to him bondage is caused by 
nescience of avidya which means defective knowledge of the 
self under certain adjuncts. When the real knowledge 
dawns,it necessarily implies a sudden disappearance of the 
false knowledge or nescience which had caused bondage. The 
bondage also suddenly disappears along with the nescience 
which is its cause. Śamkara gives supreme importance to

1. Deussen Paul —  The System of Vedanta, p.474.
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the higher knowledge of the Brahman or soul as the only 
means of the attainment of liberation. He admitted the 
efficacy of other moral virtues but only as auxiliaries to 
the attainment of such knowledge of *I am Brahman* or 
*Thou art that'. The knowledge as explained above, is not 
only cognition or vrttijnina but is one of experiencing 
identity with the Brahman. Such a knowledge consists in 
completely transforming the whole cognitional, affective 
and the volitional nature of man. It requires an absolute 
cessation of the separative consciousness of the ego by 
discrimination (viveka) of the eternal and pure from the 
non-eternal and impure things, of the Brahman from the 
adjuncts,howsoever subtle. He gives importance to the 
various ethical prescriptions in so far as they serve 
as means towards the realisation of his identity with the 
Brahman. The study of the Vedas and scripture (svidhyaya) 
is necessary to properly grasp the nature of the Brahman. 
As such he rejects the sacrifices prescribed by the áruti; 
he does not admit that the mechanical performance of the 
Vedic rituals lead to Moksaj however̂  he admits them as 
necessary means in so far as they help the purification of 
the mind and buddhi. They help to acquire a selfless 
tendency and to dissipate the egoism of an individual by 
reducing his pride and to cultivate modesty and humility.
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A seeker of Moksa must necessarily renunclate all his desires 
and passions for the acquisition of pleasure and happiness 
here on thé earth and beyond the earth. He must develop 
the attitude of indifference (audisinya) and detachment 
towards things to make himself free from the influences 
of the adjuncts which are the creations of nescience 
(avidya). He must experience a kind of disinterestedness 
in all the things by regarding them^illusory and unreal and 
hence, unworthy of his desires. He must get release from 
his selfish desires and narrow attachments by identifying 
himself with the wider social good̂  andr thus; must gradually 
rise above the limitations of his fictitious ego. He must 
develop tranquillity, self-restraint, renunciation, resigna
tion, concentration and belief."̂  àamkara recognised all 
the eightfold yogic practices like yama, niyama, āsana, 
prânayâma, pratyShara, dhyina, dhiraņa and samidhi as the 
means of physical and mental discipline. Self control, 
renunciation and resignation help the individual soul to 
detach itself from the worldly objects and their influences 
on it which cause attachment Cisakti) and which make the 
knot of bondage stronger. The control of the breathing 
activities, postures (Ssana) make possible the individual's 1

1. Deussen Paul —  The System of Vedanta, p.475.
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concentration on the object of devotion by becoming immune 
to other influences of the world. The development of 
vairigya or detachment and disinterestedness helps to a 
very great extent to make the soul free from the various 
adjuncts which cause afflictions to it. An attitude of 
indifference thus prevents entertaining desires for action 
and enjoyment; as new deeds are not done fresh karma is 
not accumulated( and,*. then it becomes .easier to overcome 
the karma earlier. It is better to be a sannyisin or a 
renunciate; but there is no objection even if one passes 
through the four isramas prescribed by the traditions; but 
Śamkara emphasizes the need of an attitude of Indifference, 
detachment and disinterestedness in all these activities. 
There is no objection to activity but the activity should 
not be undertaken out of attachment; he should not act under 
nescience and should not be still more entangled in the 
activities. If he looks at them with a detached mind, the 
activities cannot entangle him in further bondage. As 
Deussen remarks "Works have therefore in the plan of 
salvation not a meritorious but an ascetic role" 
Concentration and meditation also are necessary to realise 
one's real nature and, to uproot all other false attachments 1

1. Deussen Paul —  The System of Vedanta, p.476
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to various worldly objects of enjoyment. Śamkara believes 
that the Vedic rituals may lead to (abhyudaya) enrichment 
of worldly life but not to salvation. Knowledge alone can 
effect Moksa.

However Ś̂amkara does not neglect the necessity of 
purifying the body and the mind. Though the self is self- 
illuminating its light does not become visible if it is 
enveloped by opaque or a dark medium. If the physical structure 
in which the self resides is made clean and transparent by 
removing its impuritiesythe foul's brilliance becomes visible. 
Similarly, the experience of being identical with the Brahman 
is facilitated if one's sense of egoism and pride is 
annihilated and when one has totally withdrawn himself in 
the Brahman. Thus^Śamkara recognises the need and importance 
of the ethical life in so far as it works on the phenomenal 
plane, he emphasizes the good and the right as against the 
evil and wrong and helps the seekers of moksa to rise beyond 
the gross adjuncts which make the knot of bondage more and 
more tight. The ethically good and right is not the ultimate 
end to be attained, according to Śamkara. The end according 
to him, is the attainment of the Brahman itself by becoming 
one with it; it is a state of absolute perfection which is 
beyond all dualities and relativity. All our distinctions
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of good and evil, right and wrong, mine and thine are 
dissolved in the final state of liberation. It is not a 
state of highest morality but is a state of super-morality. 
Morality is valid only in the phenomenal state and not in 
the noumenal state. The highly moral life of the world 
helps to attain such an absolute Moksa in So far as the 
practice of ethical virtues liberates individuals from their 
limiting adjuncts and helps him to widen his consciousness 
of the Brahman. The practice of psychical inhibitions help 
the individuals to become progressively free from the 
vanity, pride and egoism which are falsely created by nes
cience (avidya).“ Śamkara gives importance to all these 
various kinds of ethically important actions and mental 
attitudes but he does not thereby lose the sight of know
ledge . He ultimately maintains that all these ethical 
activities may strengthen and accelerate the attainment of 
moksa but ultimately it can be attained only by knowledge 
and by knowledge alone; for moksa is nothing but knowledge 
of the Brahman and the knowledge of the Brahman Is nothing 
else but being Brahman itself. It consists in the infini- 
tisation of the finîtes.

Śamkara maintains that people of all castes can 
attain liberation irrespective of the sex-differences.
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However, he recognised the traditionally sanctioned Varna- 
srama-dharma and held that the high caste people can attain 
it from the study of scriptures^and^the others by bhakti. 
He nevertheless allows Moksa to any person of any caste, 
any sex and any race if the knowledge of Brahman dawns upon 
him even without any external means.



Chapter X

ATMAN and M0K5A in the Systems of 
Rāmānu.la, Nlmbirka. Madhva and Vallabha

The Bhagavadgîti

The Bhagavadgîtâ is a very valuable philosophical work ̂ 
as it contains important philosophical elements. It seems 
to have more leanings towards Advaitismit believes in 
the Brahman as the only ultimate Reality. It also shows its 
affinity with the Samkhya system̂ as it recognises the duality 
of Prakrti and Purusa. It also includes much from the Yoga 
philosophy. It speaks of the Brahman as the creator, 
sustainer^and destroyer of the world. It preaches a kind 
of pantheism by saying that everything is pervaded by 
Brahman (God) and that everything is generated by it. 
Similarly, it holds that the world is a modification 
(parinima) of God or the Brahman itself. -Sometimes it also 
states as if from the Prakrti the whole world is created 
with the help of the power of Maya and the Ātman is different 
from and unaffected by all the changes in the Prakrti. It 
contains many hybrid elements like the Jninay.oga, Karmayoga
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and Bhaktiyoga and gives equal importance to each of them
for the achievement of Moksa or liberation. Karma or•

action cannot be given up, because it is natural with each 
person as it is determined by the Prakrti, but the Karma has 
to be performed with a sense of complete detachment and 
disinterestedness and by dedicating it and its results to 
God by completely overcoming the sense of egoism (ahamkara).
It gives equal stress on Jnāna and holds that the knowledge 
that removes the nescience (ajnāna) and, its effects is 
absolutely necessary for the attainment of Moksa. It also 
gives supreme importance to Bhakti (devotion) and, regards 
that attainment of Moksa is dependent on a faithful surrender 
to and, worship of God (Brahman) and that God loves most 
His devotees who love Him exclusively and wholeheartedly, 
more than the jnanin and the karmayogin. The bhakti can 
be done by any means$ by any kind of action, in the form of 
one's own duty; the only condition is that every action must 
be done without pride and egoism. One must feel that he 
is God Himself and that the doer of actions and the experiencer 
of their fruits is God. He has got to negate his separate 
egoistic existence. By dedicating all actions and their 
results to God, one can experience the real detachment.
When he cultivates detachment, no cause is then left for 
him to experience grief. He has to realise that the
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individual soul is in reality the eternal, pure, immutable, 
all-pervading perfect Self. It remains always what it is 
and that the bondage is caused by ignorance, which consists 
in not perceiving the final all-embracing unity and, the 
infinitude of the Self. When the infinite, immortal and 
pure nature of the Self is realised, the soul no more 
entertains any kind of grief and sorrow that arise from 
the fin̂ tude and, the sense of egoism of the soul. After 
becoming free from the bondage of the ahamkira, the soul 
realises its own real infinite and blissful nature. It 
enjoys its eternal freedom. It is its Moksa.

The Bhagavadgïtâ is, thus, ecclectic in nature. Its 
ecclecticity is a result of its attempt to synthesise the 
various philosophical trends and the various means of attain
ing liberation (Moksa). Taking the benefit of its ecclectic 
nature, various interpretations of its contents have been 
given and different philosophers have found support from 
the Gitā in their favour. Śamkara emphasises its aspect 
of jninaļ Ramanuja, bhakti (devotion). Jninesvara combines 
the two elements and propounds the importance of the Advaita- 
bhakti. B.G.Tilak holds that the essence of the Gitā is 
the enlightened Karmayoga which means the disinterested 
performance of the moral duties with a firm faith in and
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complete spiritual surrender to God. Aurobindo combines 
all the three elements (jnana, karma and bhakti) together 
and holds that the Gîta propounds the Pūrņa Yoga (Integral 
Yoga) in which all the three have equal importance and 
Moksa can be attained not by an onesided emphasis on any 
one of them but by synthesising them in a vital unity and 
by having an integral experience of the Brahman (God) which 
has got to be translated into our day-to-day activities.
The perfect peace and bliss of the Brahman has to be 
experienced in all our actions, small or great. One has 
to live permanently in God and has to do socially useful 

i actions by completely becoming free from ahamkira and
nescience and thus,̂ expressing the Divine peace, beauty and 
joy in our day-to day activities. BhagavadgītS is thus, a 
peculiar mixture of the various trends and therefore, it 
is very difficult and unjustifiable to attribute any 
particular system to it. However, it possesses tremendous 
spiritual influence and thus proves a source of great 
inspiration to the religiously minded persons. I cannot 
therefore, emphatically attribute any definite view to the 
Gītā.

Nevertheless Glti holds a definite view about the 
nature of Atman (self). Atman is the principle of pure 
consciousness and infinite power and bliss. It is in its
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real nature infinite, all-pervading^and perfect. It assumes 
the form of the world by means of its unique power of 
creation (Maya) and it remains concealed from the finite 
souls by means of nescience. The finite souls (jïvas) 
are its manifestations; they are limited in knowledge,' and 
bliss; they suffer in the world being governed by nescience 
and they transmigrate as they are governed by the adrsta. 
The jîvas are in their essence immortal and eternal but 
their finitude and suffering is caused by their association 
with body and the adrsta. They can become free from their 
finitude and sufferings when they realise their originalf 
infinite and blissful nature, by the knowledge of the Ātman, 
by means of overcoming nescience by means of bhakti —  
complete dedication to and faith in God and testing their 
detachment by doing the works disinterestedly and not being 
affected by their good and bad results. The souls thus 
enjoy supreme bliss and unending peace, by realising their 
real nature.
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VisisÇadvaita of Rāminuja

In the post-Śamkarite period and among the successors 
of Śamkara Râmânujâcârya stands as the most prominent and 
powerful personality. Ramanuja was a profound scholar and 
a keen Vaisņava devotee. Ramanuja criticized Śamkara's 
philosophy of illusoriness of the world with a great 
vehemence and established his own philosophy and religion.
He was a great follower of Vaisņavism in the Southern 
India. His creed was widely accepted and he had at his 
credit the honour of being a powerful leader of a great 
religious sect. He lived in the eleventh century and was 
initiated in philosophy by Yadavaprakasa and Yamunacarya. 
Ramanuja was an original thinker and therefore, he has made 
his own outstanding contribution to the philosophic thought. 
He had his own differences with his predecessors and he 
maintained them with great courage and confidence.

Ramanuja has written his commentary on the Brahma 
Sutra just like Śamkara and he has interpreted the original 
Brahma Sutras in his own way by presenting supporting evi
dences from the Śruti. Ramanuja interpreted the same 
Sutras that Śamkara had previously interpreted, in his own 
new way. He is equally logical and consistent in his 
treatment. After Ramanuja there lived other Scharyas, i.e.
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Nimbārka, Madhva and Vallabha who also were equally powerful 
and independent thinkers. They too were profound scholars 
and were the pioneers of great religious movements in the 
south and in the north. They too have written their own 
fresh commentaries on the Brahma Sutras quite independently 
and stuck to their own views. All these Âchâryas, never
theless, have not neglected the Śruti. They have interpreted 
the Śruti in their own favour. The same Brahma Sutras have 
been differently interpreted in the hands of these Âchâryas 
and-therefore, it is natural to entertain doubt about the 
real meaning of the Sutras. They have been presented and 
twisted in different ways. Similarly the Upanisads also 
contain a large number of statements which are mutually 
incompatible and contradictory. Ghate after carefully 
examining the original Brahma Sutras and their different 
interpretations passes following significant remarks about 
them —  ’’All these instances of the employment by the 
Sūtrakara of vague and general words, not capable of being 
explicitly defined, leave us to believe that the Sutras, 
though they were in the first instance intended to formulate 
a system from the Upanisads, reconcile the contradictions 
which meet us at every step, represent a stage of transition
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from the freedom and absolute want of system of the Upanisads
to the cut and dry systematisation of the commentaries."^
Further.he says —  "It needs hardly to be remarked that the
more advanced a system is in the degree of systematisation
and the elimination of contradiction the farther removed
it is from the system of the Sutras whatever that be. In
any case the Sutras are absolutely unaware of the particular
dogmas enunciated by each of the different Vedanta schools

2of the later times."

Ramanuja criticises very acutely and adversely 
Śamkara's doctrine of illusoriness (Mayivida) of the world 
and tries to restore the lost reality of the world and the 
individual souls on rational grounds. He finds numerous 
faults (dusanih) with the Mayavada of śamkara and tries to 
give an important place to the world in the life of the 
Brahman.

Ramanuja refuses first, to admit the qualityless 
Brahman (Nirguņa Brahman) of Śamkara; he identifies it with 
Purusottama, the highest spirit who is by nature free from 
all kinds of faults and possesses in the highest number 1 2

1. Ghate V.S. —  The Vedanta, p.183
2. Ibid, p.184.
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the congeries of auspicious (Kalyana) qualities.1 He gives 
a clear and lengthy description of the Brahman from his 
point of view as "the highest Brahman is essentially free 
from all imperfections whatsoever, comprises within itself 
all auspicious qualities, and finds its pastime in ori
gination, preserving, reabsorbing, pervading, and ruling 
the universe; that the entire complex of intelligent and 
non-intelligent beings (souls and matters in all their
different estates is real, and constitutes the form, i.e,

2the body of the highest Brahman..." Thus, the Brahman is 
not devoid of any quality but it possesses innumerable 
auspicious qualities and possesses its own personality. 
Ramanuja usually describes the Brahman as the Purusottamâ , 
Vasudeva, Nārāyaņa, Visņu etc... and indicates that the. 
Brahman, though the Absolute, is not devoid of personalistic 
elements. His Brahman is the highest God living in the 
Vaikuntha. The Brahman is not qualityless blank Absolute, 
but it is a Savisesa Brahman, Qualified Brahman, having 
internal distinctions as its manifestations. The Brahman 1 2

1. Ramanuja —  Śrlbhasya. (Catuïisütrî). Brahma śabdena 
svabhāvato nirastanikhiladoso anavadhikitisayisamkhyeya 
kalyanagunaganah Purusottamo abhidhïyate.

2. Ramanuja - Com. on Vedanta Sutras. (Tr.Thibaut). 1.1.1. 
p.88. (Sacred Books of the East Series. Vol.XLVIII.)
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is continuous, unborn and endless and it acts as the source 
(sarga), subtainer (sthiti) and absorber (laya) of all its 
manifestations which are finite. The Brahman is the in
finite substratum in which all changes incessantly take 
place. Ramanuja is a bhedibhedavidin and he admits the 
pariņimavāda theory of causation according to which the 
effect is a transformation of the cause and both the cause 
and effect are real. The effect i.e. the world is not 
entirely different from the cause but it is the Brahman tha-t 
differentiates itself into the two main modes (prakāra) 
as the cit (soul) and the acit (matter). It carries 
duality of these two chief modes which express themselves 
in an infinite number of particular objects. The Brahman

•i

being all-pervading (vibhu) is equally present in all the 
objects animate and inanimate, the Self or Brahman acting 
as its innermost reality. Ramanuja holds that the indi
vidual souls and the inanimate objects exist as the body 
of the Brahman just as we have our bodies related to the 
soul. The highest Self, the Brahman or the Paramitmi 
enters every mode of it, and acts as its (antaryamï) inner 
controller. Ontologically the Brahman is the substratum 
or the sustainer of the effects and, morally, it is the 
inner controller of the souls and the world. In fact, the 
whole world and the individual souls (jïvas) are already
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present in the womb of the Brahman as potential (Kāraņi- 
vastha) and, they express themselves in the actual form ' 
(Kiryavasthi) by means of the wonderful power (Maya) of 
Isvara. Isvara or Brahman or the Supreme Self being one 
and entering as the inner Self (antaritmataya) in the various 
animate and inanimate (cidacit) objects assumes the various 
wonderful (vicitra) forms and does various duties through 
them in their various forms and thus, appears as multi
farious (nānārūpa)^  Thus, the whole world (acit) and the 
individual souls already exist in the Brahman, and are 
never without it. The Brahman pervades and envelops its 
whole creation. In pralaya, the world and the souls 
dwindle into their potential and unmanifest form —  Brahman 
remains uncontaminated by the imperfections of the world 
and by the sufferings of the jīvas, which are only, its 
modes. It is free from all imperfections and consists of 
pure knowledge and bliss; and that the sentient and the 
non-sentient things whether in the non-evolved or evolved 
state are merely the play things of the Brahman and their 
creation and reabsorption take place only for the sport of
1. Ramanuja —  Vedartha Samgraha. Com. by Sudarsana Suri. 

p.127. Prasasitrtvena eka eva san vicitra cidacidvastusu 
antaritmaya pravisya tattat rūpeņa vicitraprakāro vicitra 
karmmakirayan nânarüpatSm bhajate.
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the Brahman.1 The īsvara creates everything out of Him-* 
self and) acts as the material cause (upidānakaraņa) and 
also as the efficient cause (nlmltta karana) of the world. 
He creates the world out of His own stuff as His own body 
with His wonderful power and though He is one, He assumes 
the infinite number of particular objects. Thus, the world 
is a concrétisation of the potentialities existing in the 
Brahman. The Brahman is savisesa or qualified by the two 
distinctions (bheda) cit (sentient) and acit (insentient) 
in it. Ramanuja is a bhedâbhedavadin believing that the 
Brahman is identical with the world and still it possesses 
it own nature independently. Ramanuja describes the 
Brahman in the following way —  MThe highest Brahman, whose 
nature is fundamentally antagonistic to all evil andv 
essentially composed of infinite knowledge and bliss —  
whereby it differs from all other souls —  possesses an 
infinite number of qualities of unimagniable excellence, 
and, analogously, a divine form suitable to its nature, 
and intentions, i.e. adorned with infinite, supremely 
excellent and wonderful qualities —  splendour, beauty, 
fragrance, tenderness, loveliness, youthfulness and so on. 
And in order to gratify his devotees he individualises that

1. Ramanuja —  Com. on Vedanta Sutras. Tr.Thibaut.1.4.27. p.406•
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form so as to render it suitable to their apprehension, 
he who is a boundless ocean as it were of compassion, 
kindness and lordly power, whom no shadow of evil may 
touch —  he who is the highest Self, the highest Brahman, 
the Supreme Soul, Nariyana

The same Brahman thus transforms itself into the 
sentient centres, the individual souls (jīvas) and the 
matter. The individual souls are centres of consciousness 
and both the individual souls and the inanimate objects 
(prakrti) form the body of the Isvara. They are therefore, 
the emanations of the Supreme Self. In the inert material 
things the consciousness (cit) and bliss (inanda) are 
absent, and in the jīva (sat) existence and (cit) conscious 
ness are present but the bliss (inanda) of the Brahman is 
absent. The jīvas and the inanimate objects are in essence 
the Brahman though they differ in their external forms. 
Therefore, the Brahman is called the īsvara qualified by 
cit and acit (Cidacitvisistésvarah)• . The individual soul 
(jīva) is separate for each body and is of the atomic 
nature, self-luminous and eternal. The soul is the doer 
but its agentship is controlled by īsvara. There are three 
kinds of jlvas —  (i) the bound (baddlia) —  all the
1* Ramanuja —  Com. on Vedanta Sutras. Tr.Thibaut.

1.1.2i. p.240.
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phenomenal (samsSrin) souls Including gods like Brahmadeva,
(11) the freed - mukta are those who have abandoned even 
their subtle bodies by means of the devotion to the 
Tsvara and stay in the Vaikuntpha; they have an infinite 
experience of the Brahman. In the state of liberation 
their eight qualities (guņāŝ aka) like sound, touch, 
brilliance, taste, odour, power, knowledge and bliss 
(inanda) which were obscured (tirobhūta) while bondage, 
become manifest, (iii) the nitya - eternal—jīvas are the 
Ananta (the cobra), the Garuda eagle etc. God is the abode 
of experience of the freed and eternal souls.

The jïvas, individual souls are thus, the parts 
(amśa) of the Brahman and they are atomic in size. Though 
they are parts of the Brahman they are not separate from 
the cause since they rest upon the cause (adhira) and the 
Brahman is present in each of them as their internal reality 
that controls them from within (antaryamï) • The souls 
(jïvas) also form a body of the Brahman. They are like 
the attributes (visesanas) of the Supreme indwelli*̂  Self, 
the Tsvara. Just as an adjective (visesaņa) cannot exist 
without a substantive (visesya), similarly the jiva cannot 
exist apart from its cause the Brahman. Ramanuja says —
“The individual soul is a part of the highest Self; as
the light issuing from a luminous thing such as fire or
the sun is a part of the body; or as the generic characteristic
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of a cow or horse, and the white or black colour of things 
so coloured, are attributes and hence, parts the things 
in which those attributes inhere; or as the body is a 
part of an embodied being. Hence there is no contradiction 
between the individual and the highest Self —  the former 
which is a Visesana of the latter —  standing to each 
other in the relation of part and whole, and their being 
at the same time of essentially different nature.”1 The 
jīvas or souls are only attributes of the Self and hence, 
the changes taking place in the attributes remain true 
and confined to themselves and*- they do not in any way 
affect the Supreme Self just as changes in the sun-rays 
do not affect the sun itself. Ramanuja further says that 
though the Brahman is equally present in all the sentient 
and insentient things, it does not participate in their 
changes, imperfections and experiences of pain and pleasure; 
it remains untouched or uncontaminated by them. He main
tains just as ether, although connecting itself separately 
with jars, pots and so on, which undergo increase and 
decrease, is not itself touched by the imperfections; and 
just as the sun, although seen in sheets of water of un
equal extent, is not touched by their increase and decrease; 
thus the highest Self, although abiding within variously —
~~7  — -------------   " -------21. Ramanuja —  Com. on Vedanta Sutras. (Tr.Thibaut)2.3.45. p.563.
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shaped beings, whether non-sentient like earth or sentient, 
remains untouched by their various imperfections —  
increase, decrease and so on — , remains one although in 
abiding in all of them and ever keeps the treasure of 
its blessed qualities unsullied by an atom even of impurity 
Thus, the Brahman is ever free and unaffected by all the 
shadows of imperfections as it is full of exalted qualities 
All changes, imperfections and sufferings thus belong to 
the modes (prakāra) or (vikāra) of the Brahman.

The jiva is of atomic size and it dwells in the
heart. It is not all-pervasive, otherwise it would
experience simultaneously the various pains and pleasures
of all persons. It is one and single for each single
person and, is extremely minute, like a monad, or atom, in

2size and it dwells in the heart of each person. An 
objection can be raised that if it is atomic and occupies 
an extremely minute portion of the body how can it remain 
in touch with all the parts of the body and can simul
taneously experience so many sensations? The difficulty 
is real, but Ramanuja overcomes it by taking the help of 
a simile of a sandal paste and says —  "As a drop of 1 2

1. Ramanuja —  Com.*on Vedinta Sutras. (Tr.Thibaut).3.2.20. p.614.
2. Ibid. 2.3.25. p.548.
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sandal-ointment, although applied to one spot of the body 
only, yet produces, a refreshing sensation extending over 
the whole body; thus the Self also, although dwelling in 
one part of the body only, is conscious of sensations 
taking place in any part of the body.'*1 Though the soul 
thus spreads all over the body not actually, but by means 
of its quality (guna). Knowledge is the attribute (guņa) 
of the soul that is the possessor of the guna (gunīii).
The Self extends through the whole body by means of its 
quality, viz. knowledge or consciousness. As the light of 
things abiding in one place —  such as gems, the sun, and 
so on —  is seen to extend to many places, so the conscious
ness of the Self dwelling the heart pervades the entire body.2 
Thus Ramanuja does not identify the soul with knowledge 
like Śamkara, who had made soul and knowledge identical. 
Ramanuja, on the contrary, makes a distinction and maintains 
that the soul is different from knowledge and that the 
knowledge is a quality (guna) that belongs to the (guņln) 
the subject. The soul is frequently designated as know
ledge simply for the reason that knowledge is its essential 
quality and it cannot appear without knowledge.3 The jlva is

1. Ramanuja —  Srlbhasya Catuhsutrl and Com. on Vedanta 
Sutras. Tr.Thibaut. 2.3.24.

2. Ibid. 2.3.26. p.549. Catuhsutrl.
3. Ibid. 2.3.29. p.550.
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thus, not consciousness itself but the knower (jniti), 
the knowing subject. Its consciousness is not lost even 
during deep sleep. As Ghate says —  "The individual soul 
is the subject of consciousness or knower and not mere 
consciousness itself. It is, however, often called con
sciousness, simply because consciousness is its essential 
attribute. Even in the dreamless sleep though there is no
consciousness of objects, still the sense of "I" (ahamartha)

» 1  ̂„persists. Ramanuja holds that the consciousness is always 
there, but it is felt only in the waking state when it 
relates to objects. Ramanuja further concludes that 'to 
be a knowing subject is the essential character of the 
Self and that Self is of atomic size.'̂

Ramanuja distinguishes the knower from the knowledge 
and regards knowledge as an attribute of the former. He 
points out the proposition 'I am conscious', in which I, 
the subject is different from the term 'conscious'; con
sciousness belongs to it Just as a stick belongs to

3Devadatta.

The higher.Self which is self-luminous (svayamprakisa)
1. Ghate G.S. —  Vedanta, p.27.
2. Ramanuja -- Com. on Vedanta Sutras. Tr.Thibaut.2.3.31. p.551.
3. Ibid. >.1.1. p.62.
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assumes the form of the individual soul. The higher Self 
is purely intelligence in its own nature and it does not 
possess any other material impurity. Ramanuja describes 
the Supreme Self as intelligence pure, free from stain, 
free from grief, free from all contact with desire and 
other affections, everlastingly one ... the highest Lord 
Vasudeva apart from whom nothing exists.* This Supreme 
Self itself is consciousness. In its case there is no 
distinction between the substrate of consciousness and 
the consciousness itself. They are identical in its 
case. It is Self-luminous consciousness itself which 
constitutes the knowing soul (jïvltml). Ramanuja further 
identifies them and maintains that in the absence of

pintelligence the Self would cease to exist as Self.
This Self is omniscient and the eternal revealer of all 
objects. The quality of being the 'knower' belongs only 
to the finite individual souls and not to the Supreme 
Self. Knowership cannot be attributed to it since it 
belongs to ahamkira which itself is non-intelligent, 
being an effect of Prakrti, and itself an object of know
ledge.3 The ahamkira or the principle of egoity is a 
separative principle of the many individual souls and
1. Ramanuja —  Com. on Vedanta Sutras. Tr.Thibaut.1.1.1. p.23.
2. Ibid. 1.1.1. p.37.3. Ibid. 1.1.1. p.63.
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with the help of it they distinguish themselves from each 
other. It is due to their finitude and particular nature. 
The knowledge of the jīvas is limited when they are in 
samsara under bondage. The idea of '1' also is present 
only when the jlva is the awake-state (jigrtāvasthā); it 
is not present during deep sleep and swoon; therefore, 
it cannot be attributed to the Supreme Self or Isvara; 
for, Isvara persists in the form of His consciousness in 
all the times and for eternity remains immutable. The 
Supreme Self reveals the objects by its luminosity; that 
element of luminosity which is present in the form of the 
soul reveals the things in knowledge to it; the jīva 
appropriates the experiences and objects as its own with 
its association with the ahamkara, which is a mode of 
Prakrti. The egoity, the distinguishing feature of the 
jīva is its essential characteristic and it is never lost; 
it persists in it even during the state of liberation 
(mukti). The individual soul is not lost or absorbed in 
the Supreme Self but it maintains its sense of 'I* who 
achieves liberation. Bheda,(distinction^being eternal 
cannot be lost and therefore, the individual soul maintains 
the sense of its own egoity even in mukti. Ramanuja says 
that were it a settled matter that release consists in the 
annihilation of the X, the same man would move away as
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soon as release were only hinted at. '‘When I myself 
have perished, there still persists some consciousness 
different from me" to bring this about nobody truly will 
exert himself.̂ - Thus, in liberation body disappears 
but egoity persists.

Raminuja does not accept àamkara's interpretation 
that the differences of the jïvas are caused by the 
differences of upidhis like the internal organs which 
are variously associated with the same Supreme Self nor 
are they caused by the Adrsta. The differences of upidhis 
which cause differences of individual souls are explained 
as caused by the principle of Adrsta and Adrsta itself is 
proved by the various activities caused by the individual 
souls out of upidhis; it is a circular argument and does 
not properly explain the priority of either of them.
He argues —  "As the adrstas also which are the causes of 
the series of upidhis have for their substrate Brahman 
itself, there is no reason for their definite allotment 
(to definite individual souls), and, hence, again there 
is no definite separation of the spheres of experience. 
For, the limiting adjuncts as well as the adrstas cannot 
by their connexion with Brahman split up Brahman itself
1. Ramanuja —  Com. on Vedinta Sutras. Tr.Thibaut.1.1.1. 

p .5 8 .
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which is essentially one.M^ Riminuja regards that the 
differences are real but they last only as long as their 
inner unity is not realised. The exclusive differences 
as long as the souls are under the spell of Nescience 
(Avidyi); the different souls experience their inner 
substantial unity when the avidya is overcome. Then 
the soul realises its bhedibheda (differences in unity) 
relation with the Isvara. Riminuja further says "The 
difference of the soul —  presenting itself as the soul 
of a god, a man etc. from the highest Self is not due 
to its essential nature, but rests on the basis of 
Nescience in the form of workj when through meditation 
on Brahman this basis is destroyed, the difference due 
to it comes to an end, and the soul no longer differs 
from the highest Self.1,2

Every jlva is an agent (karti) of actions and reaps 
the rewards of them in its next life. Every jiva is a 
separate being and, therefore, experiences its pains 
and pleasures separately. Unlike Śamkara, Ramanuja holds 
that the individual soul is the doer of actions (karti) 
and the enjoyer (bhokti) of their consequences. Riminuja

1. Riminuja —  Com.on Vedinta Sutras. Tr.Thibaut.2.3.50. p.566.
2. Ibid. 1.1.1. p.101.
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argues that if the Self were not an agent but all activity
belonged to Prakrti in a common possession of all souls,
or else on the part of none; for as such Self is held
to be omnipresent, they are all of them in equal proximity
to all parts of the Pradhina. For the same reason it
could not be maintained that the distribution of results
between the different souls depends on different internal
organs which are joined to the souls; for if the souls
are omniprésent no soul will be exclusively connected with
any particular internal organ.! Thus, he confutes the
possibility of only one Self for all and maintains that
each individual soul acts as the doer of actions and
also he enjoys separately the fruits thereof only for
itself. If the same soul that acts in various ways
does not persist as the same to reap the consequences of
those actions, then the moral principle of adrsta will
prove invalid. The consequences will not be pepetrated *
on the same person who had done the corresponding good 
or bad deeds of which they are corresponding consequences. 
The principle of morality comes to be endangered and 
moral anarchy may arise. Ramanuja upholds the efficacy 
and validity of the adrsta or moral doctrine and maintains 
that in the case of a soul subject to karman and not
1. Ramanuja —  ®om. on Vedanta Sutras. Tr. Thibaut.2.3.36. p.555.
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knowing its essential nature, such connexion with a body 
necessarily takes place in order that the soul may 
enjoy the fruit of its actions quite apart from the 
soul’s desire.1

Thus, the soul’s birth and earthly existence is 
governed by the rigid moral doctrine; the soul does not 
acquire its existence in accordance with its desire. The 
moral doctrine maintains the moral order of the world. 
Ramanuja further maintains that though the jīvas essen
tially are constituted of uncontracted, undivided and 
pure intelligence, being enveloped by the Nescience 
(avidyi) in the form of the Karmas, they possess their 
knowledge contracted in accordance with their deeds and, 
as they have entered in all the various bodies from the 
grass to the Brahman and, have their knowledge spread in 
accordance of the magnitudes of the those bodies respe
ctively. They possess the pride of those bodies 
occupied, perform their concerned duties and enjoy their
corresponding pleasures and pains issuing from them which

. - 2constitute the current of the samsara. Thus, according 1 2
1. Ramanuja —  Com.on Vedanta Sutras.Tr.Thibaut. p.240.
2. Ramanuja —  Vedirtha Samgraha. p*123. Jīvitmanah 

swayam asankucita aparichinna nirmala jnana swarupah
santah karmmarūpa avidya vestitah tat tat karmānurūpa- 
jnānasankocam āpannāh tat anugunasukhaduhkhopabhoga 
rüpa samsirapravāham pratipadyante.



to Ramanuja the intelligence of the individual souls 
is subject to contraction (sankoca) and expansion 
(prasaraņa) in accordance with the Karma and body with 
which it comes to be associated due to its Karma. The 
original infinite intelligence of the soul is obscured, 
obliterated and delimited when it revolves in the state 
of samsara as long as it is governed by Karma. Therefore, 
it loses its omniscience and omnipotence while in samsara• 
While contrasting the powers of the bound souls with the 
released or mukta souls,Raminuja says "The non-released 
soul has its Intellectual power contracted by the influ
ence of Karman, and hence, is incapable of that expansive 
pervasion without which it cannot identify itself with 
other bodies. The released soul, on the other hand, 
whose intellectual power is non-contracted is capable 
of extending as for as it likes, and thus to make many 
bodies its own. The non-released soul is ruled by Karman, 
the released one only by its will —  this is the differ
ence.̂ - Thus, the souls under bondage possess limited 
knowledge, limited power and imperfect happiness while 
the released souls possess the qualities of the Self 
in their unhindered perfection. . 1

1. Ramanuja. Com. on Vedanta Sutras. Tr.Thibaut. 4.4.15. p.765.
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The essential nature of the individual souls (cit) 

is one of intelligence (jnanitmakam) and in this respect 
they are similar to Isvara, but Isvara is all-pervasive 
(vibhu) and the souls are atomic (anu). They have 
sajatiya difference between them but the soul is different 
by kind (vijatlya) from the acit (matter) which can never 
be conscious. Siyana Midhava says no contraction of know
ledge can take place in the intelligence that is consti
tutive of its essensial nature (svarupabhutajninasya); 
the contraction takes place because of the Karma which 
is made identical with Nescience (avidya) by Ramanuja, 
of the attributive knowledge (gunabhutajninasya). The 
attributive knowledge of the souls is also known as the 
Dharmabhutajnina. Riminuja holds that it is the nature 
of the individual souls to undergo contraction and modi
fications of its attributive knowledge (guņabhūtajnāna); 
similarly, it is in its nature to experience pleasure 
and pain by its connection (sansarga) with the objects 
of the world (acit) which are its objects of experience 
(bhogyabhuta) and its nature is to have the knowledge of 
the essential knowledge of the (Bhagavat) Isvara and 
the attainment of the feet of the Isvara (Bhagavatpada) 1

1. Sarvadarsanasamgraha. pp.110,111.



Mahendranath Sircar says —  "Jnana or dharmabhūta jnana 
is an eternal self-illuminating existence. It is an 
attribute (dharma). It admits of expansion and contra
ction, it reveals or expresses objects, other than it
self to atman. In Isvara it is always expansive and 
all-embracing, in others it is limited, in others, again, 
sometimes expansive, sometimes limited. It is a conti
nuous existence."1 The souls are bound (baddha) due to 
their karma which arises out of their mistaken identity 
with Prakrti and their intelligence thereby undergoes 
the infinite variations of contraction (sańkoca) and 
expansion (vikisa). The quality (dharmabhūtajnana) under
goes expansion and contraction but the subject itself 
remains immutable and eternal. The soul has in addition 
to intelligence (jnatrtva), the attributes of responsi
bility (kartrtva) and appetition (bhokrtva). By these 
characteristics the soul is a distinct entity and it is 
different from body, senses, mind and vital airs; it 
being permanent does not depend on other things ? It 
remains in the world and moves from birth to birth as 
long as it acts and is not free from Karma which arises 
out of the Nescience or ignorance about its own real nature.
1. Sircar Mahendranath —  Comparative Studies in Vedāntism. p.37.
2. Ramanuja —  Com. on Vedanta Sutras. Tr.Thibaut.1.1.l. p.72.



It is a fact that the jīvas are modes or modifica
tions of the Supreme Self and the Supreme Self resides 
in the souls as their indwelling reality that holds them 
Cidhara) and controls and guides them from within. How
ever, Raminuja does not deny freedom to these finite 
souls. The souls do enjoy freedom in the moral sphere 
and they are the determiners of their own pleasures and 
pains which arise in conformity of the goodness and 
badness of their deeds. The individual souls have the 
freedom to choose their actions and also the freedom to 
attain mukti or liberation. Though they are dependent 
upon īsvara they are not dummies or impotent entities; 
but they enjoy full freedom in the moral sphere. The 
individual souls transmigrate so long as their Karma is 
not exhausted. They pass from one birth to another with 
the help of the subtle body which contains in it the 
desert or the accumulated samskāras of the past birth.
If the soul chooses to be free from the samsara there 
is every opportunity to attain eternal redemption and 
to be ever free from the samsara. As Radhakrishnan 
says —  “The questions of human freedom and divine sove
reignty assume great importance in Ramanuja's philosophy, 
since he is .anxious to emphasise both. Individual souls 
depend entirely on God for their activity. God declares 
what is good and what is bad, supplies souls with bodies,
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gives them power to employ them, and is also the cause 
in ultimate sense of the freedom and bondage of the
souls .... God does not make the soul do good or evil acts

/according to his caprice, but shows his contancy of nature 
by acting according to the law of Karma .... The law 
of Karma expresses the will of God. The order of kar»nat . 
is set up by God, who is the ruler of Karma (Karmadhya- 
ksah). Since the law is dependent on God's nature, God 
himself may be regarded as rewarding the righteous and 
punishing the wickedThus, though God is the sovereign

«
power and possess«rthe power to suspend the law of Karma 
and give mukti directly to the souls, he does not want to 
use his powers in the ordinary course. His powers are 
reserved for emergency cases and He uses Mis veto when 
it becomes absolutely necessary; and, that too only in 
exceptional cases. He does not want to disturb His machinery 
already set up; and hence the souls have to gradually evolve 
their nature by means of knowledge and moral actions to 
purify their nature and make themselves worthy of 
liberation by their own strong moral will and efforts.
He encourages them in such efforts.

Ramanuja holds like all other systems of philosophy

1. Radhakrishnan S. -- Indian Philosophy. Vol.II.p.694
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that the aim of philosophical knowledge is attainment 
of release or liberation (Moksa). Like Śamkara he too 
holds that liberation consists in the realisation of 
the goal as depicted in the famous text of the áruti,
'I am the Brahman' (aham Brahmismi) or 'Thou art That' 
(Tattvamasi). Liberation for him means entering into 
identity with the Brahman. Thus., it is an intuitive 
experience in which the individual realises the presence 
of the Brahman within himself and everywhere without him.
It (soul> realises that it is inseparable from the Brahman 
and that its essential reality or the innermost reality 
is the Brahman that is present everywhere in all animate 
and inanimate things as even in the gods like Brahmadeva. 
The released soul realises its true nature of prakaratva 
or non-differentiation from Brahman as being its body. In 
the state of liberation unlike Śamkara's idea, the soul 
does not lose itself but it enters into the experience 
of inseparability with the Brahman. It persists in 
Brahman as its body but without the actual distinctions 
of name and form caused by Karma. The soul maintains 
its individuality but only as an attribute of the Brahman. 
It becomes divested from the Prakyti and its influences.
It becomes free from all Karmas and enjoys in the company 
of īsvara, all His qualities in their perfection except



the qualities of creation (sarjana) of the world and 
controlling it (niyantrtva). The souls enjoy fragmentary 
and sensuous pleasure in the world; while they enjoy the 
perfect bliss and perfect intelligence in the state of 
liberation. Their intelligence becomes omniscient and 
they become omnipotent. They become all-pervasive by 
being an inseparable part of the Brahman. They are 
not lost in the Brahman as Śamkara says; but they retain 
also the consciousness of '1' and live there for eternity 
as distinct enjoying subjects. They enjoy there the highest 
bliss of Visņu or Nariyana and become free for ever from 
the physical body, subtle body and the fragemtary experi
ences of pleasures and afflictions. This state is acquired 
by overcoming the false sense of separation from the 
Brahman,which is caused by avidyâ. The souls can rise 
to liberation, by knowledge and by exclusive devotion 
(Bhakti) to the Supreme Self, the Paramātman. The soul 
can attain eternal liberation by intellectual love 
(bhakti) and by (prapatti) total submission to the 
Divine Person. The Paramātman or God in His turn helps 
the devotee to reach Him by removing from his path the 
obstructions and impediments. He is extremely kind and 
merciful to his devotees. God is a treasure of an 
infinite number of auspicious qualities which he bestows
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upon the released souls and they enjoy them to their 
perfection. God gives eternal security, bliss and 
infinite knowledge to such souls. They no more return 
to the world which is full of afflictions.

Ramanuja agrees with Śamkara and others in holding 
that bondage (bandha) is due to (avidya) Nescience which 
consists in the identification of the soul with body, 
senses and the Prakrti (acit). The two are exclusive 
and opposed to each other. Bondage exists so long as 
the individual soul identifies itself with the bodily 
experiences and its limitations; it suffers pains and 
afflictions due to its false estimation, so long as it 
does not experience unity with the Brahman and regards 
the plurality real by losing the sight of the underlying 
unity of the Brahman and its pure, eternal, perfect 
and blissful nature. Ramanuja says —  '‘Release, which 
consists in the cessation of all Plurality, cannot take 
place as long as a man lives. And we therefore, adhere 
to our view that bondage is to be terminated only by 
means of injunctions of meditation, the result of which 
is direct knowledge of Brahman. Nor must this be objected 
to an the ground that Release, if brought about by 
injunctions, must therefore be something non-eternal; for 
what is effected is not Release itself, but only the
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cessation of what impedes it. Moreover, the injunction 
does not directly produce the cessation of Bondage, hut 
only through the meditation of direct cognition of 
Brahman as consisting of pure knowledge, and not connected 
with a world. It is this knowledge which the injunction 
produces."I Thus, bondage is only imaginary and it has 
no permanent existence. Release or liberation is eternal 
because it is nothing but the free nature of the Self 
and it is co-existent with the Self or Brahman. The 
sense of the unhindered freedom of the Supreme Self is 
lost or obscured by ignorance due to false identifica
tion of the soul with the modes of the body including 
ahamkara. When that sense of separativeness is 
successfully overcome by meditating upon the real nature 
of the Brahman or īsvara, the soul loses all its worldly 
pains and sufferings. It realises its real nature as 
pure and perfectly blissful. This experience constitutes 
the state of liberation.

Ramanuja further makes it clear that release 'isiwj 
eternal hence, ! it* cannot be produced and it cannot be

peffected by meritorious acts.*5 Bondage is essentially 
an illusory phenomenon; nescience (avidya) cannot exist 
anywhere but in the thinking mind and hence it has to be
1. Ramanuja —  Com.on Vedinta Sutras. Tr.Thibaut.1.1.4.p.188.
2. Ibid.1.1.4. p.181.
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uprooted by the right knowledge of the Brahman. It can 
be attained by properly realising the real nature of 
the soul which is in essence nothing else but the Supreme 
Self. A proper realisation of the proposition 'That are 
Thou' leads to the final liberation. Ramanuja does not 
mean 1 7 the complete annihilation of the individual soul 
(jiva) by the absorption of it in the Brahman but he 
means by it the generation of the consciousness of its 
unity and inseparability with the Brahman . It consists 
in the realisation on the part of the soul in itself that 
it is only a mode of the Brahman which is its innermost 
Self or reality; that it cannot exist apart from its 
cause, the Brahman^and that it is only an extension of 
the Brahman. Raminuja explains the meaning of the text 
'that ar̂  thou' as 'in that all this has its Self'A  
He maintains that not only is the soul not annulled ini
liberation but it maintains in it even its sense of 
egoity. Rlmanuja is not able to imagine a state of release 
in which that which attains release is not conscious of 
the attainment of the release. He says —  "The 'I' is 
not a mere attribute of the Self so that even after its 
destruction the essential nature of the Self might persist 1

1. Ramanuja —  Com.on Vedinta Sutras. Tr.Thibaut. 1.1.1. p.134.
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—  as it persists on the cessation of ignorance —  but 
it constitutes the very nature of the Self."^ That 
which undertakes severe penance for the attainment of re
lease does not desire the final state of liberation such 
in which it itself would to be extinct. According to 
Ramanuja, every self-conscious entity essentially possesses 
the sense of ’I1. Ramanuja further makes his position 
clear in the following passage. “This 'inward1 Self 
shines forth in the state of final release also as an 
'I'; for it appears to itself;the general principle is 
that whatever being appears to itself appears as an 'I'
... on the contrary, whatever does not appear as an 'I', 
does not appear to itself; as jars and the like. Row 
the emaniipated Self does thus appear to itself, and 
therefore, it appears as an 'I'. Nor does this appear
ance as an 'I' imply in any way that the released Self 
is subject to Nescience and implicated in the samslra; 
for this would contradict the nature of the final release, 
and moreover the consciousness of the 'I' cannot be 
the cause of Nescience and so on.“̂  Though the soul 
coalesces with the Self as its integral factor it still 
retains its own self-consciousness and on the ground 1 2

1. Raminuja —  Com.on Vedanta Sutras. Tr.Thibaut.1.1.1. p .70.2. Ibid. 1.1.1.pp.70,71.
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of such consciousness it envoys all the divine perfect 
qualities with the Supreme Self.

The liberated soul becomes completely free from 
all the Karmas and also from its physical surroundings 
and worldly limitations. In Hoksa the soul becomes free 
from Prakrti and the physical body; therefore, it ceases 
to experience the physical pleasures and pains and it 
also becomes free from the imperfections of such experi
ences .1 As the liberated soul becomes eternally free 
from the accumulated stock of Karma (Karma sancaya) 
it is no more required to come back to the samsara and to 
leads its transmigratory existence. As the released soul 
has freed itself from the bondage of Karman, has its 
powers of knowledge fully developed, and has all its 
being in the supremely blissful intuition of the highest 
Brahman, it evidently cannot desire anything else nor 
enter on any other form of activity, and the idea of 
its returning into the samsara therefore, is altogether 
excluded. Nor indeed need we fear that the Supreme Lord
when once having taken to himself the .devotee whom he

. - 2greatly loves will turn him back into the samsara.
The released soul is naturally free for ever from the
1. Ramanuja —  Com.on Vedanta Sutras. Tr.Thibaut.1.1.4.p.181.2. Ibid. 4,4.22. p.77l.
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whicKsubtle body/.exists as long as the desert does not come 

to end; but as there is no desert to be experienced and
_ . C O W Lthe soul is no more required to t̂he worldly life, the 

subtle body also disappears from it for ever.

According to Ramanuja the jīva or the individual 
soul becomes not only free from the sufferings and imper
fections of the worldly life in Moksa but it enjoys the 
highest bliss and all the infinite auspicious qualities 
of the Divine. The individual enjoys the company and 
grace of the Paramātman or Narayana, who is described 
as the most magnanimous personality possessing eminence, 
highest beauty, perfect brilliance, immense mercy and 
love, profound blessedness, infinite knowledge and un
surpassable power. Such a highest Self is the object of 
enjoyment of the liberated souls. Nariyaça, that is 
the highest Brahman according to Ramanuja, is described 
as that who resides in the Vaikuntha, who lies on the 
beautiful coach of the immortal cobra forming His throne 
in the ever-illuminated hall in the superb palace of 
Him, possessing body with divine lustre, divine fresh
ness, tenderness, delicacy, beauty and who has four 
arms with which he holds the divine weapons like the 
disc (cakra), conch, etc. and who is always worshipped
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and accompanied by the eagle (garuda) etc.^ Ramanuja 
gives an exquistic description of this Divine Person 
that possesses not only grandeur and divine lustre and 
divine beauty but all auspicious qualities in their 
perfection and immense love and compassion (Karima) 
for His creation. He showers love and compassion on 
his devotees and is ever eager to receive his devotees 
who worship Him as their sole end of life and their 
sole object of devotion. He is always anxious to help 
His devotees (bhaktas) to reach him and he removes from

otheir path all impediments. He is not the blank and 
qualityless Absolute of Śamkara, but, is the most 
beautiful and grand Person (Tsvara) who possesses omni
science, omnipotence, omnipresence, all faultless 
auspicious qualities and profound love and compassion 
for His devotees.

Thus the ultimate Reality, the Brahman appears 
in a personal form but without limitations. The impersonal 
Brahman of Samkara is transformed by Riminuja into a 
personal God possessing all the perfections of the Brahman. 
Samkara's qualityless Brahman is too abstract and dry

9 »1. Sarvadarsanasamgraha. p.116.
2. Riminuja —  Vedirtha Samgraha. p.237.



654

for an average individual who always seeks his end within 
the reach of his-intellectual and emotional capacities.
The Brahman of Śamkara can be understood only by the 
few most intelligent persons possessing a high power of 
abstraction. It is too dry and cold and fails to 
appeal to the heart of an average individual who also 
moves in search of something that would help him to 
rise above the worldly sufferings and imperfections and 
would give him consolation and solace in the times of 
his trials and tribulations. He seeks some power that 
is close and affectionate to him and cares to stand by 
him in the moments of his sufferings and gives him with 
love and compassion, strength and patience, inspiration, 
faith, enthusiasm and hope. Man, as he is weak and 
finite often demands such a support on which he can 
relie with absolute faith and confidence. He requires 
some power that he believes to be all-good and which 
assures him all cooperation and courage in the moments 
of his trials. Śamkara's philosophy of Brahman is 
excessively intellectualistic and it neglects the heart 
of man that seeks also emotional satisfaction from the 
object of his devotion. Śamkara's Brahman is blank and 
colourless and hence, it is incapable of satisfying the 
demands and cravings of the human heart. It evokes little



655
inspiration in the finite beings and fails to arouse 
faitîh, patience and courage, hope and enthusiasm in 
the finite beings. Ramanuja's theism, his Narayana
comes ahead with confidence, power and promise and«
seeks to give consolation, solace and promise of deliver
ance to the afflicted and troubled souls. Raminuja's 
Personal God, the īsvara or Nārāyaņa stands like a 
magnanimous support to all the weak groaning souls and 
assures them eternal bliss, perfect satisfaction, ever
lasting freedom and promise of no-more-return to the 
samsira. He is standing for ever as a resort for all 
those that seek Him. He is ever ready to embrace whoso
ever runs to Him for protection and security. He assures 
all the men everlasting freedom from pain for which they 
are ever anxious. Such a God appealed more to the people 
and hence Raminuja's philosophy came to be more appre
ciated and was popularly accepted. It turned into a 
powerful religious cult and Ramanuja proved to be a great 
religious leader who stood to embalm the troubled souls 
irrespective of their castes, creeds and social positions. 
Such a God is no doubt,infinitely superior to the individual 
souls in knowledge, power and glory but, He does not 
evoke terror and fright in the finite individuals but 
He invokes in them reverence as he enters into personal
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relationships with them and remains ever prepared to shower 
on them his immense affection, profound love and immeasurable 
graces. As He becomes personally accessible to the finite 
souls, His greatness and glory increase infinitely. He 
commands from the finite souls reverence and devotion 
voluntarily. Robert Flint passes very significant remarks 
about the necessity of God as against the excessive 
intellectualism of the atheists. He says —  ”To the 
atheist nature may be beautiful and sublime, but it must 
be, above all terrible. Nature stands to him in place 
of Deity, but is the mere embodiment of force, the god of 
the iron foot, without ear for prayer, or heart for 
sympathy, or arm for help. It is immense, it is sublime, 
it sparkles with beauties, but it is senseless, aimless, 
pitiless. It is an interminable succession of causes and 
effects, with no reason or love as either their beginning 
or end; it is an unlimited ocean of restlessness and change, 
the waves of which heave and moan, under the influence of 
necessity, in darkness for ever more; it is an enormous 
mechanism, driving and gvibding on of itself from age to age, 
but towards no goal and for no good. We can only be 
rationally free to en^oy nature when we have confidence that 
one hand of an almighty Father is working the mechanism 
of the universe and another guiding His children in the
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midst of it so that neither wheel nor hammer shall injure 
one hair of their heads."1 Thus the necessity of God is 
supreme for the satisfaction of the human heart. God must 
not be only kind and affectionate but He must possess 
absolute power to control the nature and its working so 
that He can combat any evil arising out of it successfully 
and can- extend protection and security to His children 
unfailingly. God must, therefore, be omnipotent and the 
final authority, the sovereign invincible power that 
can threaten, frighten and destroy evils of any magnitude 
that harasse His children on the earth and against which 
they seek to shield themselves under the kind hand of 
God. Rimanuja^ God thus seeks to satisfy the metaphysical, 
affectional, religious, : intellectual and moral demands
of man.

Such a Supreme God appears in five different modes 
for the purposes of the devotion of God by the devotees 
and the creation of the world etc. Bhandarkar describes 
into details these following forms —  (I) The Para or the

M M  'Vhighest, in which mode Warayana, called also Parabrahman 
and Paravisudeva, lives in a city called Vaikuntha, which 
is guarded by certain persons and which has doorkeepers;

1. Flint Robert —  Anti-Theistic Theories, p.31
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seated in a pavilion of gem» on a coach in the form of 
the serpent śesa, placed on a throne having the eight legs, 
Dharma and others; attended by áree, Bhū, LĪlā; holding 
the celestial weapons conch-shell, discus:; and others; 
adorned with celestial ornaments, such as tiara and others, 
possessed of numberless auspicious attributes, knowledge, 
power and others; and Mis presence being enjoyed by the 
eternal spirits such as Ananta, Garuda, Visvaksena and 
others, and by delivered souls. (II) Vyuha. in which the 
Para himself has assumed four forms, Visudeva, Sańkarsana, 
Pradyumma and Aniruddha for convenience of worship and for 
purposes such as creation etc. Of these, Vasudeva is 
possessed of the six qualities (jnāna, bala, aisvarya, 
virya, sakti and tējas), Samkarsaņa has two, viz. Omni
science and sustaining power; Pradyumna, two, viz. controlling 
power and unchangeableness, and Aniruddha creative power 
and all-overcoming prowess. (Ill) Vlbhava —  which mode 
consists of ten Avatiras, fish, tortoise etc. (IV)
Antaryamln —  in which mode Me dwells in. the heart and is 
to be seen by Yogins and accompanies the individual souls 
even when they go to heaven or hell. (V) Idols or images 
made of materials chosen by the worshippers."̂ - In fact 1

1. Bhandarkar R.G. —  Vaisnavism, Šaivism and minor Religious• • * ķSystems, pp.53,54. Also see Sarvadarsanasamgraha.p.ll6
and Com. on p.115.
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these six attributes exist in all the four Vyuhas but only 
two of them manifest in accordance with their functions 
apportioned to them and, the other four remain unmanifest 
or dormant in them.1

Ramanuja holds that in Moksa the individual soul 
overcomes its false sense of complete separability from 
the Brahman being caused by its false identity with 
Prakrti and the soul then, remains fused with the Brahman 
or the Supreme Self without losing the awareness of its 
own existence. Mahendranath Sircar gives a vivid and eloquent 
description of the state of liberation of the soul. He 
says —  "And in so far liberation implies this breaking of 
nature's bond, we can speak of the emancipated soul as 
getting into the infinite expanse and the transcendental 
realm. But it is in no sense the parting with a finite 
personality. In the finitude of the soul it feels and 
enjoys the infinite pulse. And this becomes possible 
through àakti, the divine influence. Liberation in 
theistic sense is not the denial of the relativity of 
consciousness for in it is fully realized the import of 
the metaphysical relativity, which does not exclude 
difference, but includes and absorbs it in the transcendental
1. Sarvadarsanasamgraha —  p.115.
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apperception of unity.... It is a freedom and necessity
and both, freedom in the sense of a release from the 
divided vision and obstruction, necessity in the sense of 
utter dependence upon the infinite.”1 He further makes the 
relation between the two clearer and says that the infinite 
expresses its power and blessedness in and through the 
finite} the infinite Divine pours: its blessedness and 
fullness into the finite and the finite receives it to its 
fullest capacities and is overfilled with the exuberance 
of the divine joy and bliss.

The realisation of the essential identity of the 
soul with the Brahman IS the aim of a mumuksu —  seeker 
of liberation. Ramanuja recognises the need of all the 
three yogas or paths, (jnânayoga, karmayoga and bhaktiyoga) 
for the attainment of the state of final release. He does 
not at all dispute the necessity of knowledge for 
liberation. Knowledge is the first necessity; for, bondage 
arises out of nescience or avidya which can be destroyed 
only by knowledge; but it is not any kind of knowledge 
such as knowledge by sense-perception or by inference or 
knowledge by word, by simply reading the texts. But the 
Brahman can be known properly and the individual’s unity
1. Sircar Mahendranath —  Comparative Studies in Vedantism. 

pp.265,266. v
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with it can be realised only through meditation on it. The 
final state of liberation can be experienced only by means 
of intuitive experience of it. Bamanuja therefore proposes 
devotion (bhakti) and total surrender to the Divine 
(Prapatti) for the attainment of liberation. His Bhakti 
or devotion is predominently loveful reverance for the 
īsvara and this love for the Divine is completely fused 
with knowledge of the Brahman.1 Bhakti means for Ramanuja 
a kind of intellectual love for īsvara. It is not a blind 
and superstitious worship of God but it consists in thoroughly 
understanding the nature of the īsvara or the Supreme Self 
and its relation with the individual souls and the objects 
of the world; it also consists in understanding that every 
soul is only a mode of the Supreme Self and the Self is 
its own innermost reality and that, in essence the two, 
the soul and the Supreme Self are of the same stuff.
Therefore, the penance for Moksa presupposes the necessity 
of knowledge ás the most fundamental prerequisite. Karma 
which consists in the discharge of the religious rites 
and moral duties and performances of religious worship of 
deities, austerity, pilgrimage, giving charity, praying 
God, offering salutations, singing songs about the glory of

1. Ramanuja —  Vedartha Samgraha. p.248. Bhakti sabdah 
ca prltivisese vartate prīti£ ca jnānavisesa eva.
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God etc. are equally necessary. But they are subordinate.1
Bhandarkar says —  "Karmayoga and jnanayoga are necessary
for the efficacy of the method of Bhakti. Karmayoga is
the performance of all acts, rites and ceremonies without
regard for their fruit. The Karmayoga purifies the soul
and leads to jnanayoga or acquisition of knowledge. This
knowledge consists in seeing oneself different from
Prakrti or matter, and an attribute of God himself (Śe?a)•
This jnanayoga leads to Bhakti. Bhaktiyoga, or the method
of Bhakti consists in continuous meditation accompanied by

2the practice of Yoga process." Bhakti is defined as ‘the 
form of intense love towards Him (God)* Nirada thinks 
that devotion is indicated by the condition of having 
dedicated all observances whatsoever to Him, and by the 
feeling of extreme uneasiness in losing Him from memory.^ 
àindilya defines it ‘as the absolute attachment to God*. 
Ramanuja says —  he who possesses remembrance, marked
by the character of immediate presentation (siksatkara), 
and which itself is dear above all things since the object
1. Sarvadarsanasamgraha —  p.119. Jnanameva mukhyam 

moks asidhanam.
2. Bhandarkar R.G. —  Vaisnavlsm, Saivism and minor Religious Systems, pp.54,55.
3. Sinha Nandlal (Tr.) —  The Bhakti Sutras of Narada.

Sūtra 2. p.2. Si tu asmln paramapremarūpi.
4. Ibid. Sutra 19. p.9.
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remembered is such; he, we say, in chosen hy the highest 
Self, and by him the highest Self is gained. Steady 
remembrance of this kind is designated by the word 'devo
tion* (bhakti); for this term has the same meaning as 
Upàsanâ —  (meditation)."1 Ramanuja employs the term 
Bhakti in the sense of 'steady remembrance'. Ramanuja 
holds that mere hearing (sravaņa) of the holy Scriptures, 
reflection and meditation by remembrance are not sufficient 
to realise the Self; but something more than that is

- 2necessary and, that is the immediate presentation (pratyaksata)• 
Such a steady remembrance in the form of immediate presenta
tion of the object of devotion is a kind of knowledge.
Ramanuja says —  it is only knowledge in the form
of meditation which - being daily practised, constantly 
improved by repetition, and continued up to death - is 
the means of reaching Brahman, and hence all the works 
connected with the different conditions of life are to be 
performed throughout life only for the purpose of originating

Osuch knowledge." Thus^all the deeds possess only an ? A, 
instrumental value in so far as they help this kind of 
knowledge by constant remembrance of īsvara. Thus, 1 2 3

1. Ramanuja —  Com. on Vedanta Sūtras. Tr.Thibaut. 1.1.1. p. 16.2. Ibid. 1.1*1. p.l5.
3. Ibid. 1*1.1. p.16.
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meditation or bhakti means concentrated and continuous 
thinking of the object of devotion by inhibiting other 
thoughts.1 The mind has the tendency to assume the form 
and nature of that object on which it dwells always. 
Therefore, reàl devotee has to cultivate indifference 
and passivity towards other objects of experience except 
the Brahman or the Supreme Self. Ramanuja quotes the 
Vakyakira and says that the development of such Bhakti 
depends upon the observance of the following discipline.
—  (i) vlvekat abstention from impure food from the point 
of view of the varnâsramadharma. (ii) Vimoka —  freeness 
of mind, abandonment of desires which bind the mind,
(iii) abhyasa —  repetition (iv) kriyi —  works, performance
of sacrifice according to one's capacity, (v) kalyana —  
virtuous conduct, truth-speaking, kindness to all, right 
disposition, charity and non-injury (vi) anavasjda —  
freedom from dejection, abandoning cowardliness,and,
(vii) anuddharsa —  absence of exultation, absence of too 
much satisfaction. The observances of these disciplines 
enable an individual to detach himself from the attachment 
to the external world and make progress in the concentration 
on his object of meditation. It is necessary to free the
1. Sinha Nandlal (Tr.) —  The Bhakti Sutras of Narada.

Sūtra 11. p.5. '
2. Ramanuja —  Com. on Vedinta'Sutras .Tr.Thibaut. l.i.l.p.17.

S
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mind from alien influences and to fix it constantly on the 
one single object which is God. Ramanuja advocates also 
the practice of the Yoga of the eight limbs (astangas) 
for such a steady remembrance of God. He stresses the 
need of observing strictly all the eight parts of Yoga 
which are the yama, niyama, âsana, priniyaâma, pratyihâra, 
dhāraņa, dhyina and samâdhi in order to actually reach 
the final experience of Isvara. When all these conditions 
which form the physical and mental discipline and go to 
prepare the mental background of the devotee for the final 
realisation of God (antimapratyaya) are fulfilled the 
bhakti becomes strengthened, the individual devotee becomes 
extremely keen and ardourous for God. He then becomes 
forgetful of his physical and mental separativeness. He 
becomes completely free from his selfishness, pride, vanity, 
narrowness of mind, passions and desires and remains always 
in the contemplation of Isvara. When he has thedepth and 
profoundity of devotion in his heart he becomes qualified 
for the final stage of Prapatti, which consists in the 
complete self-surrender (śaranigati) of the jīva to 
Isvara. In this stage the devotee negates his private 
life and surrenders himself totally to Tsvara. It happens 
only once, at the death of the individual when even the 
prirabdha karma has come to an end. Prapatti consists in 
the total surrender of the individual soul to God wüth a
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sense of absolute faith in Him and in His goodness and 
power to lift it up and make it free from the three kinds 
of pains. Rlmlnuja recognises six factors that go to form 
prapatti; (i) acquisition of qualities which would make 
one fit for offering to God (ii) avoidance of conduct not 
acceptable to God (iii) faith that God would protect him
(iv) appeal for protection (v) a feeling of one’s own 
littleness and (vi) absolute surrender. The last is one 
with Prapatti and others are means to it.”  ̂ Prapatti is 
open to the people of all classes and castes while the 
jnina and karma yogas are confined only to the upper three 
classes. When an individual has already been qualified 
(adhikirin) by means of jnāna and karma prapatti helps 
him certainly to reach the final, stage. Āļvārs of the 
southern school hold that prapatti is the only way to 
liberation. No other efforts are necessary for reaching 
the final state of liberation. While the northern school 
(Vadagalais) holds that prapatti is one and not the only 
way to liberation. The former believes in the mārjāra- 
nyaya the cat-theory according to which, the kitten is 
taken up by the cat with its mouth, the individual soul 
has only to surrender to God and has nothing else to do; 
God would release them by his grace; while the latter
1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.705(note).
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school believes in the markata-nyaya, the monkey-theory 
according to which, the young monkey is required to exert 
to stick to the mother; the individual soul has to keep 
vigilant to be always with God. Ramanuja further holds 
that the individual soul assumes complete humility before 
God and likes to serve Him as its master (swamin). It 
takes delight in giving itself up to the Supreme Self, 
it obtains His grace and enjoys the pleasure of His service 
(kainłćarya) or (Disatva) . It takes positive happiness in 
serving such an omniscient and merciful God. Rimānuja 
further believes that only those who are qualified by their 
single devotion to God are shown grace by God and, they 
finally reach the state of liberation. One who has 
superabundance of love for God he alone becomes dearest 
(priyatamah) to God.^ The Supreme Self can be reached 
only by those who develop excessive and exclusive love and 
devotion for Him (ananya bhakti) by disregarding others 
and by showing indifference and disinterest in others.2 
But the individuals* efforts and austerious penance are 
not necessarily sufficient to lift them up to Him(God).

1. Ramanuja —  Vedirtha Samgraha. p.255. Yasya Bhagavati 
anavadhikàtijsayi prïtirjiyate sa eva Bhagavatah 
priyatamah.

2. Ibid, p.146.
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Rāmānuja says —  "And with equal certainty we know 

from Scripture that this Supreme Lord, when pleased by 
the faithful worship of his Devotees - which worship consists 
in daily repeated meditation on Him, assisted by the 
performance of all the practices prescribed for each caste 
and iśrama - frees them from the influence of Nescience 
which consists of Karman accumulated in the infinite

4

progress of time and hence hard to overcome; allows them 
to attain to that supreme bliss which consists in the direct
intuition of His own true nature; and after that does not
turn them back into the miseries of samsara."I Thus, God, 
when pleased, shows His grace to the prapanna or surrendered 
devotees, picks them up and, keeps them in his own company 
for ever. The powers of such released soul then remain no 
more eclipsed and diminished as when in samsara but they 
fully develop ivi.ifc and it has all its being in the supremely
blissful intuition of the highest Brahman. As the soul
enjoys all the infinite glories and auspicious qualities 
of īsvara and are ever-contented there remains no need 
and possibility of entertaining any desire to come back to 
the earth to enjoy the earthly pleasures which are too 
inadequate and worthless for it. Moreover, God who so much

Oloves such a soul would not send it back to suffer on èarth.
1. Ramanuja —  Com.on Vedanta Sutras.Tr.Thibaut.4.4.22.p.770.2. Ibid. 4.4.22. p.77l.
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The released souls cease to be governed by karma in the 
kingdom of God but they are then governed by their will 
as they are eternally free. They possess the power to 
enjoy whatever they desire only by their will and do not 
necessarily require physical body. As their intellectual 
power is non-contracted, they can extend as far as they 
like and can experience different experiences through 
different bodies without hindrance.^ They can freely 
move about anywhere. They live in a bodiless state. They 
enjoy equality with the Brahman by casting off their 
physical bodies.2 The released souls enjoy all powers, 
knowledge and good qualities of īsvara excepting a few 
like creating the world and ruling and guiding the different 
forms of motion and rest belonging to animate and inanimate 
nature.2 Thus the released soul does not lose itself but 
maintains its distinctive consciousness «stvd attains supreme 
equality (Paramam Samyam) with the highest Brahman.

Ramanuja denies the possibility of JÏvanmukta, who 
overcomes Nescience but still continues to be in the physical 
body due to the Prārabdha Karma, the karma whose fruition 
has already begun. Ramanuja disputes such a possibility
1. Ramanuja -- Com.on Vedinta Sutras. Tr.Thibaut.4.4.15. p.765.2. Ibid. 4.4.5. p.759.3. Ibid. 4.4.17. p.766.
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and negates it on the ground that in the final state of
liberation no defect (even the body) can survive when the
knowledge of the Brahman dawns. He says therefore —  ”....
that Release, which consists in the cessation of Plurality,
cannot take place as long as a man lives.”1 Liberation
to him is the final attainment of an unbreaking-fellowship
with the Infinite and a likeness with Brahman in Being 

oand knowledge. As Mahendranath Sircar says that the 
individual soul can draw the constituent matter of the form 
that it may assume at its will after becoming free from 
śuddha sattva and visualise itself. It is visualization 
but not materialization. If it is a form it is immaterial, 
but none the less real. It is also an expression of 
spiritual being and consciousness. Ramanuja does not put 
a limit to spontaneous expression in spiritual life. It 
is a life of free expansion and free expression, beyond

3the calculation of human reason and intellect.

This is the idea of Moksa in the Visistadvaita of
1. Riminuja —  Com.on Vedanta Sutras.Tr.Thibaut.1.1.1.p.187. 

Ato sakalabhedanivrttirūpā muktih na jīvato sambhavati.
2. Ibid.4.4.4. Samya sadharmya vyapadeso brahmaprakara 

bhutasya eva pratyagatmanah swarupam tatsamati iti.
3. Sircar Mahendranath —  Comparative Studies in Vedintism. 

p.280.
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Ramanuja. Râmânuja seems to depart from the earlier systems 
like Buddhism, Carvakism, Simkhya, Purva Mïmimsi in holding 
that the state of Moksa is not only a negative one consisting 
in the absence of pain, suffering and other conscious 
experiences; it is not also like the Moksa of śamkara 
according to whom the individual soul gets ultimately 
lost and dissolved into the Supreme Self, the Brahman; but 
it is a positive state in which the individual soul^though 't£ 
loses its physical and subtle body, maintains its separate 
consciousness and enjoys all the powers of the Brahman (God) 
except that of creation and regulation of the world. It 
also enjoys overwhelmingly the perfect intelligence, perfect 
bliss and all the innumerable auspicious qualities of the 
Supreme Self. It is a state of positive unending enjoyment 
of happiness in which the soul and the Self are equal and 
remain inseparable forever.

Nimbirka
Nimbirkicarya, another powerful leader of Vaisnavism 

was a successor of Ramanuja and was a predecessor of the 
dvaitavidin Madhafvicarya. He lived in the llth century 
A.D. His philosophy resembles to a very great extent the 
philosophy of Visistâdvaita of Ramanuja. He was a Bhedā- 
bhedavādin in as much as he believed that the individual
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soul (jlva) and the world are identical in essence with 
the Brahman or Krsną and still they are different from the 
Brahman as they possess their own distinct natures which 
are peculiar only in them. Nimbarka agrees with Śamkara 
and Raminuja in holding that the Brahman is the unitary 
and ultimate Reality which stands as the source (sarga), 
sustenance (sthiti) and reabsorption (laya) of the whole 
world and the souls. But he rejects the Vivartavada or 
(illusoriness of the world and the souls) of Samkara and 
he agrees with Riminuja in holding that the Brahman as well 
as the individual soul (jīva) and the world (Prakrti) are 
equally real. He also agrees with Ramanuja in holding 
that the souls and the Prakrti are the modes (prakira or 
vikāra), the modifications of the Brahman.1 The Brahman 
is related - it., the world by the relation of Bhinnibhinna

p- difference and non-difference. The Brahman is at the 
centre of Reality and, the individual souls and the matter 
are its own transformations. It is both the material 
cause (upādana karana) and the efficient cause (nimitta 
kāraņa) of the world. It possesses unique and wonderful 
power (sakti) by means of which'it transforms itself into 
the souls and the world and it assumes the sentient (cit)
1. Nimbarka —  Brahma MĪmāmsā Bhisya. 2.1.9. Brahmavikarah 

samsirah.
2. Ibid. 4. Sarvābhinnābhinno Bhagavān Vāsudevo visvitmaiva.



and insentient (acit) forms.^ Though the Brahman is omni
scient and omnipotent, it assumes all the finite forms 
possessing defects (dosa) but still it maintains its 
absolute purity. It is not contaminated by its defects.
It always remains pure and unchangeable. All changes belong 
to its effects in so far as it appears in the phenomenal 
realm being immanent in all its particular creations. In 
its transcendental aspect it remains for ever pure; it is 
omniscient, omnipotent, omnipresent, and possesses immense 
bliss, self-glory, immortality and pervasiveness.2 it 
is full of bliss (inanda) and is independent (svatantra)• 
The world is an effect in the sense that it is absolutely 
dependent (paratantra or asvatantra) on the Brahman for 
its origin and existence. The Brahman alone is svatantra, 
self-dependent or independent in so far as it is self- 
subsistent. It does not require any other source and 
supportfbf itself, its origin and existence. It is self- 
originated and the support of itself. It is the ultimate 
eternal Being beyond which nothing exists. All the
1. Nimbirka —  Brahma MÏmSmsâ Bhisya. 1.4.26. Brahma eva 

nimitta upādānamca, Pariņāmat. Sarvaļnam sarvasakti- 
brahma svasaktiviseseņa jagadākāram swatminam Parinamayya 
akrtena swarupena saktimata parinatameva bhavati.

2. Ibid. 1.3.9.
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particular finite things are but its creations or effects 
in so far as it is their underlying substantial nature and, 
they are dependent for their origin and subsistence upon 
it*. they also return to it at,their end. They are there
fore, dependent paratantra as they are governed (niyamyatva) 
by the Supreme Self or the Brahman. They cannot exist 
apart from the Brahman. In pralaya or in the pre-creation 
state they potentially exist in the Brahman and become actu- 
alised in the visible concrete form due to the wonderful 
creative power (asādhāraņa sākti) of the Brahman just as 
a piece of cloth becomes visible with its expanse (prasirita) 
when it is unrolled.1 In all the forms the universe exists 
in the Brahman and the Brahman exists in i.tt as its innermost 
reality (antaryimin) by remaining immanent in it. Thus, 
the cosmic order is not an illusory projection of maya 
but it is the self-actualisation of the creative potencies 
(śakti) of the Brahman. The Brahman is the śakta and it 
is the very stuff and substance of the universe of mind and 
matter.

Nimbarka is a bhedabhedavidin and he brings out the 
underlying identity of the plurality of souls and matter 
by presenting the similes of the ocean and its waves and
1. Nimbarka —  Brahma Mimimsi Bhâsya. 2.1.18. Yathi ca 

pūrvasamvestitah pascitprasâritapatah tadvat visvam.



the sun and its rays which are inseparable from each other; 
though the waves are non-different from the ocean and the
rays of the sun are non-different from the sun their

?
differences are not unreal. Similarly, though the souls 
and the inanimate objects are made of the stuff of the 
Brahman and so they are non-different from the Brahman, 
they bear their own individual differences.1 Nimbirka 
says that the effects are non-different (ananya) from the 
cause in the sense that they are not absolutely different

o(atyanta bhinnatvam) from them. He maintains that the 
Brahman, or the Supreme Self (Paramâtman) is the ruler g(adhipati) of all, the controller or the regulator of all; 
these words being used in the possessive case indicate that 
though the souls are His effects and modes He is different 
from them in virtue of His independent and extraordinary 
nature. Thus, bheda or difference means the possibility of 
existence which is separate, at the same time dependent 
(paratantra sattā bhivah) while a-bheda or non-difference 
means the impossibility of an independent existence

1. Nimbārka —  Brahma Mlmâmsi Bhisya. 2.1.13. Avibhige 
api samudra^tarangayoh iva suryatatprabhayoh iva 
tayoh vibhagah syat.

2. Ibid. 2.1.14. Karyasya karanananyatvamasti na tu 
atyantabhinnatvam.

3. Ibid. 1.3.44.
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(svatantra satti abhavah). Thus in the text 'Tattvamasi' 
the word 'tat' signifies the Brahman which is omniscient, 
omnipotent, independent and the Self of all; the word 
‘tvam* signifies the individual soul which depends for its 
existence upon the Brahman; and the word ‘asi' is the copula 
signifying the relation of the two which is difference, 
not inconsistent with non-difference andywhich can be 
illustrated by the relation between the fire and its sparks 
or by that between the sun and its lustre.̂ - Thus, the 
Brahman or Paramitman is bhinnibhinna different and non- 
different at the same time with the souls and the world. 
Nimbârka gives equal reality and importance to the difference 
while Ramanuja gives primary importance to the unity of 
the Brahman by reducing the differences to its adjectives 
(visefana). Ramanuja gives more emphasis on the unitary 
aspect of the Brahman which is only qualified by the parts 
or the souls and the world; while Nimbirka puts both on 
equal par and calls both real in the same sense.

Nimbârka discards the illusoriness of the world 
being caused by superimposition (adhyâsa) as àamkara says.
He argues that the world which is superimposed out of 
ignorance upon the Brahman must exist somewhere as a real
1. Ghate V.S. —  Vedanta, pp.31,32.
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object; it cannot be entirely imaginary and illusory. He 
regards the world also real. Nimbàrka divides the whole 
reality into three parts which are equally real; (i) the 
bhoktr —  the individual, sentient soul with the capacity 
of sentience and experience, (ii) the bhogya —  the 
material world which forms the object of experience of the 
soul and, (iii) the niyantr who controls and regulates their 
functions from within and on which the bhoktr (cit) and 
the bhogya (acit) are absolutely dependent. Nimbirka 
designates the Brahman as Krsņa and describes it as the 
Paramitman who is naturally free from all faults like 
ignorance, passion, hatred and attachment. He is the 
storehouse of all beneficent attributes, is adorable by 
all, has four forms of Vyühas (i.e. Visudeva, Samkarsaņa, 
Pradyumna and Aniruddha) and appears under various 
incarnations like Matsya,Kurma etc. He is the material 
(upidina) and the efficient (nimitta) cause of the universe.̂ - 
Krsņa is (varenya) adored by all because he has a holy 
celestial body and belestial qualities such as beauty, 
tenderness, sweetness and charm. All these are non-material 
(aprikrta) though inanimate.

Thus, Nimbirka indicates the essential identity 
1. Ghate V.S. —  Vedanta, p.31.
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of the individual souls (jïvas) with Krsņa, the Paramatman 
or the Brahman and still he maintains that all the jïvas 
are different in nature from the Brahman or Paramâtmâ 
and also from the prakrti or acit. The JĪva is atomic in 
size and becomes pervading by means of its attribute of 
knowledge. The jīva is the knower (jnâtr), the agent 
(kartf) and the experiencer (bhoktr); it is limited in its 
knowledge and bliss while in samsara as it is enveloped 
by karma which is caused by avidya which is beginningless 
but terminable. The jīva is limited in its knowledge and 
powers and it suffers in the world. There are innumerable 
souls, one for each body, and each soul is the knower 
as well as knowledge at the same time, knowlage being its 
property (dharma). The soul suffers as long as it is in 
bondage, which is a result of ignorance (avidya). The 
soul becomes free from the worldly afflictions (kleśa) by 
dissociating itself from the prakrti and karma. It attains 
liberation (Moksa) when it becomes one with the Brahman 
finding its shelter in it. But tt does not lose its 
individuality in Paramatman even in Moksa. It enjoys then 
the perfect knowledge and bliss of Paramatman. It enjoys 
the divine bliss, omniscience and divine glory in Moksa. 
Moksa can be attained by prapatti, total and unconditional 
surrender to the Paramâtmâ who by His grace liberates the 
finite souls and gives them eternal rest and delight.
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The soul (jïva) is atomic in aizej"*" it iS extremely 
minute and is as minute as the hundredth part of the 
extremity of a hair when divided into hundred parts It 
occupies some one portion in the body and still it can 
experience all the sensations occuring in other parts of 
the body. It can experience any experience occuring all 
over the body without any difficulty for, it occupies the 
whole body by means of its knowledge or consciousness, 
which is its attribute Just as a sandalpaste gives delight

3to the whole body though placed on some one part of it. 
Nimbarka holds like Ramanuja that the jïva or individual 
soul is a possessor of knowledge and it spreads all over 
the body Just as the light of a lamp placed in the interior 
of a room spreads in all the corners of the room.^ The 
soul is no doubt, constituted of intelligence (Jnanasvarūpaķ) 
but it is not intelligence itself as Śamkara holds. On 
the contrary, Nimbarka maintains a difference between the 
two, by regarding knowledge as an attribute (guņabhūta) of
1. Nimbarka —  Brahma Mïmimsi Bhâsya. 2.3.19. Jīvo aņuh.
2. Ibid. 2.3.12. Eso aņuh ātma biiāgra śatabhigasya 

satadhakalpitasya ca bhago jïva...
3. Ibid. 2.3.23. Dehaikadesastho api krtsnam deham candana- 

binduh yathi lhâdayati tathâ Jlvo api prakâsayati.
4. Ibid. 2.3.25. Dehe prakāso jīvaguņāt eva kosthe 

dīpālokādivat.
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the soul; the soul that has knowledge as its attribute as 
the fragrance is to the sandalwood, is different from

i
knowledge or intelligence; it is the abode or substratum 
of such an attribute.̂  Thus, he does not identify know
ledge with the soul like Śamkara; he does not make the 
knower and the knowledge the same. On the contrary, he
maintains that knowledge is its attribute (dharma) and it

ois its possessor (dharmin). The soul is the knower, the 
knowing subject that is conscious by means of knowledge 
which acts to it as its attribute which spreads everywhere. 
The soul is a part of the all-pervading (vibhu) Brahman 
but it being not-pervading, it does not come into conflict 
with other souls in its experiences and acts. Every 
soul being atomic, is confined to itself and to its own 
body, and so, it is not able to experience the pleasures 
and pains of other souls.3 Every soul is conscious of its 
own existence which is different from its knowledge. The 
jîva presents to itself as the knowing subject in the form 
of '1'. It is also the Ego (ahamartah) and it continues

1. Nimbirka —  Brahma MÏmimsi Bhâsya. 2.3.36. Gunabhûtasya
*  9 9 9jnanasya vyatirekastu gandhavat upapadyate, etadrsa- 

gunasrayam jīvam.
2. Ibid. 2.3.27.
3. Ibid. 2.3.48. Vibhoh amsatvé api guņena vibhutvé api 

ca atmanām svarūpato aņutvena sarvagatatvibhāvāt 
karmādi vyatireko nāsti.
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own nature. He is not inferior (gauņa) to any other
Superior Being) He does not derive his powers from any
other source but Himself .**■ He derives His independence
from His own eternal nature. He is the doer (karta) of
all actions directly or indirectly. All actions are caused
by God in the sense that they are caused at the will of 

2God. No action in the world can take place without the 
will or consent of God for, He alone is the prompter or 
impeller (préraka) of the actions in all the states. His 
independence (svitantrya) is based upon his omnipotence 
(sarvasaktimatva). He is present in all the things, not 
in the gross from but in an extremely subtle form 
(paramasūksma). He is present everywhere inside and

- - 3outside. Whatever is seen and heard is pervaded by Narayaņa. 
Madhva further holds that the same Brahman or the Atman 
possesses all the infinite qualities since, it is the

4innermost Reality or the cause of all. He possesses 
wonderful powers and with the help of these powers He produces 
the multifarious things of the world, from the prakrti.®
1. Jayatïrtha - Tattva prakiliki. 3. p.42. īsvarasya 

purņasaktitvātswātantryam jïvasya tadviparyayada- 
swltantryam.

2. Ibid. 3. p.43. Switantryena kartrtvam api to Isvare- 
cchayi eva.

3. Madhva —  Madhva Bhifya. p.28.
4. Ibid. p.36.
5. Ibid. p.26. Paramātmano vicitraķ ca saktayah Santi na 

anyesim.
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He acts as the inner controller (antaritma) of all the 
things of the universe and still, He has His own different 
nature which is not possessed by any other thing produced 
by Him. Madhva further states that God, the Purusottama 
who is devoid of qualities (nirguņah) becomes many and 
still remains one (ekibhûya) and without any defect or 
contamination.1

The jïva is a finite being limited in its knowledge 
and bliss. Its capacities are limited due to its physical 
and psychical limitations which are caused by nescience 
or avidya. Similarly, the ļīva is of atomic size, it is 
neither of the size of the body which it occupies nor is 
it all-pervasive; since it does not evolve that which is 
possible for an all-pervading principle.2 The jïva or 
soul possesses two aspects (upâdhi) —  one is its own 
essential and unchanging nature (svarūpa), and the other 
is its changing external nature (bahya). The external 
aspect consists of the physical body, senses, mind, the 
subtle body and the samskāras which are perishable while, 
its real essential nature remains constant; the soul
1. Madhva -- Madhva Bhàsya. p.5. Sa devo bahudhā bhūtvā 

nirguņah purusottamah. Ekîbhüya punah sete nirdoso Harili.
2. Jayatïrtha —  Tattvaprakisika. 2.3. p.115.

Jlvo aņureva na vyiptah.
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remains in its own true nature (sthiti) in liberation 
( m u k t i ) Thus, in the state of liberation the jiva enjoys 
its native qualities constituting its own nature (svarūpa). 
In spite of the changes in its external nature the jiva 
does not lose its own inherent nature which is in essence, 
the same as that of God,being constituted of knowledge 
(Jnâna) and bliss (inanda) which are only imperfectly 
manifested in the jiva while living in the worldly life.
The infinite knowledge and infinite bliss remain latent 
or potential in the Jiva so long as it does not recover 
its own real nature by discarding ignorance (avidyâ).
As the soul becomes gradually free from its ignorance and 
realises its true nature its lost qualities like perfect 
Jnina and perfect inanda and other Divine powers beś‘X»; 
to become manifest Just as with the advancing age and 
full development of men and women begin to manifest their 
procreating capacity in their mature age. In a similar 
way, as Jayatîrtha says even though the soul possesses 
intrinsically in its real nature the qualities of 
knowledge, bliss etc. the soul becomes happy when they 
begin to get actualised by manifesting themselves by the 
grace of God. They are not newly created but they simply
---- --T"----------------     .-- ----- -----
1. Jayatîrtha -- Tattvaprakasika. 2.3. p.119. Jïvopadhih 

dvidhi proktah swarupam bahya eva ca. Bahyopadhirlayam 
yiti muktivanyasya tu sthitih.
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become explicit for which the seekers of liberation have 
to undertake special exertion.

Thus, the soul is different from the Supreme Self 
(Paramātman) in so far as its powers are limited (alpaśakti) 
and its knowledge and bliss are fragmentary. The soul is 
different from the Supreme Self as they are related to 
each other as the servant (sevaka) or the worshipper, the 
devotee, and that who is worshipped and served (sevya); 
just as a king (rāja) is served by his servants. That 
which serves is definitely different from that which is

pserved, and, this relation continues even in Moksa.
Though the jïva is different from the Ātman or the Supreme 
Self both are equally real; no one is real at the cost 
of the other. Every soul is different from another soul 
(jīva) in virtue of the differences of its experiences of 
pleasure and pain, knowledge, love, hatred. A jïva is 
not, therefore, an ephemeral entity, but it is eternal; 
it persists inspite of its external changes; it is that 
which transmigrates from one birth to another birth to 
experience the rewards of its past karmas. It recollects 
its past experiences. The jïva is, therefore, the knower, 
the sentient subject of the cognitions and other experiences
1. Jayatïrtha —  Tattvaprakāsikā. 2.3. p.ll9.
2. Sarvadarsanasamgraha. p.136. Paramesvaro jivadbhinnah, 

tam prati sevyatvit.
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that it obtains by coming into contact with the external 
world by means of its sense organs and motor organs. A 
knower has his experience through his saksī. It is evident 
to oneself as his ego. Every jīva is different from other 
jïvas in so far as it has its own unique experience in 
virtue of its unique inborn dispositions which are never 
common or the same for two souls.

The jlva possesses the freedom of choice and the 
freedom of action but that freedom of action (kartrtva) 
also is not enjoyed by the jlva unqualifiedly, uncondition
ally and absolutely. Though the jïva is possessed of the 
power to act (kartrtvasakti) it is not its entire possession 
(jīvidhīna) but, that is at the same time dependent upon 
the Divine Will (īsvaradhīna)The doing or not-doing 
of an action is solely determined by God and not by the 
finite soul. It is true that as the jīva is solely dependent 
on the God for all its powers and experiences God Himself 
must be the doer of actions and the maker of choices thereof. 
But it seems that God must not be partaking every act of 
choice of the soul for, had it been so, the soul would 
never have mistaken in its choiee and suffered for it as 
God knows what the evil is and what its consequences are.

1. Jayatlrtha —  Tattvaprakisiki. 2.3. p.121.
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In actuality, we find that men very frequently stumble in 
the selection of the good and suffer for the same. But 
God is all-wise and, he being a possessor of perfect know
ledge understands in anticipation the results of all acts. 
He cannot be mistaken in his choice and similarly, He 
would not choose a bad or an evil act, since, He possesses 
only the best things. For Him no evil exists at all, 
because, the very existence of an evil which is against His 
essentially good and auspicious nature challenges his omni
potence and delimits it. Nothing against God can ever 
exist because He is the final Reality and a storehouse 
of all powers which are invincible and hence, it cannot be 
challenged by any evil. However, if God assumes the 
doership (kartrtva) of actions of every soul God Himself 
would be involved in the fallacy of choosing the evil 
either out of ignorance of it or out of falling prey to 
its temptation; in both cases His omniscience and omni
potence and inherent auspiciousness are challenged. 
Therefore, God is responsible for the actions of the jīvas 
only indirectly in so far as He supplies them the necessary 
energy for choice and action. God adopts also the doctrine 
of Karma or the law of moral retribution by which every 
doer has to reap the consequences of his actions, good or 
bad, as the case may be. God can forgive any soul at any 
time if he is exclusively devoted to Him and thus, He
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releases him for ever; but God does not disturb the general 
law of karma, according to which, the souls which are 
the doers of actions have to reap the fruits of their past 
deeds. God is, no doubt, responsible for the actions of 
individual souls but it is true only so far as He is the 
final prompter or propeller (karayita) of actions} He 
has also adopted the law of karma strictly in prompting 
the jivas in accordance with their past deeds, and, He 
gives them works and enjoyments only as they deserve.
God adopts the law of karma in actuality to prove His 
impartiality and to make Himself free from the charge of 
being unfair or unkind (nirghrņa) to some and partial 
(visama) to some others by showing His favour in the form 
of His grace.1 He does not misuse His powers to pardon 
and forgive and to give direct release. He allows the 
souls to attain moksa in the natural course in accordance 
with their qualifications, purity, efforts and worth. Only 
in exceptional cases, He uses power to give redemption 
directly to exhibit His omnipotence and supremacy over the 
doctrine of karma.

1. Jayatïrtha -- Tattvaprakisiki. 2.3. p.121. Svasya 
vaisamya nairghrnya parihârâya ca jîvasySnldikarma- 
prayatnayogyatapeksa eva jīvam prerayati.
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All the jïvas are the various manifestations of 

ïsvara in the form of reflections (pratibimba) of the 
one ïsvara who serves as the object reflected (bimba) and 
therefore, that ïsvara who has been reflected in all the 
souls is the object of intuition for them. The infinite 
names and forms of Hari are manifested by means of grada
tions (vyuhas). Even though all the souls are the reflections 
of the one Supreme Self because of their differences 
(vaicitrya) in their cognition (vidya) and in their karma 
(adrsta) there occur differences in existence of the gods, 
demons (dinava) and human beings (minava) etc.1 Madhva 
further maintains that ïsvara who is the impeller (préraka) 
of the actions of the jīvas is also the awarder of the 
fruits of actions (phaladātā) corresponding to them; but 
this is done too indirectly. ïsvara does not directly 
participate and intervene in any action and its fruits; 
even the orderliness of the unseen principle (adrsta) of 
karma which distributes proper rewards for certain actions 
and not for other actions, depends upon ïsvara for its 
operations for, He is the ultimate source of all energy 
which is required for all kinds of activities. Not only
the particular activity of giving reward (phaladinakriya)

2but even the existence of the unseen depends upon God. 1 2
1. Jayatïrtha —  Tattvaprakâsikâ. 2.3. p.l24.
2. Ibid. 3.2. p.162.
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The adrsta depends on īsvara for the energy (cetana) which 
is necessary for connecting deeds with their results, 
and the adrsja being Itself dependent on God has to derive 
the necessary energy from God to carry on its operations. 
Thus, ultimatelŷ  the process of awarding rewards to the ? 
souls (phaladinakriya) is carried on by God only tooremotely 
as He is the only source of energy which He supplies to 
all His dependents (iśrita)-1

Madhva recognises three kinds of ļīvas or souls 
like Nimbarka and Ramānuļa. (i) Those fit for the attain
ment fif the final bliss, (ii) those always going through 
the circule of existences (samsirln), (iii) those fit for
the condition of darkness. The Rsis and the best of men• •

belong to the first class; ordinary men to the second class; 
and demons, ghosts and violent of men belong to the third ^

- t nclass. All these souls are different from each/other and
......*• rV2from the Supreme Self. Radhakrishnan mentions the tradi

tional three forms of the conscious souls as recognised by 
Madhva. According to him they are (i) those eternally free 
(nitya) like Laksmī; (ii) those who have freed themselves 
from samsara (mukta) -- devas and men, ïteis and fathers and
1. Jayatïrtha —  Tattvaprakāsikā. 3.2. p.l6l. īsvara eva 

phaladātā na karma; tasya cetanatvena phaladanopapatteķ.
2. Bhandarkar R.G. —  Vaisnavism, áaivism and minor , Religious Systems. p.6Ô*.
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(iii) the hound (haddha), including the (muktiyogya) 
eligible for liberation; it also includes those who are 
intent for hell or the blinding darkness (tamoyogya) or 
those who are bound to the circuit of samsara for all time 
(nityasamsirinah). This classification is based upon the 
three guņas or attributes. The sāttvika soul goes to heaven, 
the rijasa revolves in samsara, while the tamasa falls 
into hell.^

Moksa
Madhva holds that Moksa can be attained by the right 

knowledge of the Brahman, of one's own nature and of the 
world and their differences; but according to Him knowledge 
is equivalent to upisanā or worship of the Brahman which 
becomes possible only by a faithful total surrender to the

t
Divine. According to MadhvafMoksa is dependent on God 
(īsvarādhīna). If God is pleased with His devotee He shows 
His grace to him and gives him Moksa. In Moksa the soul 
becomes bodiless, formless and completely free from the 
karmas and the subtle body. The soul enjoys the company . 
of Isvara and lies at rest in its own nature, which is 
one of perfect knowledge and perfect bliss. It enjoys 
all the Divine powers except that of creation and governance 
of the world. The soul retains its distinction even in 
Moksa. Difference or distinction (bheda) is eternal.
1. Radhakrishnan S. —  Indian Philosophy. Vol.II. p.744.
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In Moksa too the jīva maintains its independent existence 
and enjoys the full dependence of itself upon Īsvara and 
maintains the sense of itself being a servant of īsvara.
Moksa is attained by the direct knowledge of īsvara and by 
the cultivation of ethical qualities like renunciation 
(vairigya) etc. logic practices act as auxiliary to it.

The knowledge of J:\ īsvara or Brahman also is 
dependent on īsvara Himself. Knowledge has two forms, the 
one is that of the world which leads to further attachment 
and the bondage of the world, becomes firmer thereby; 
the second is that of īsvara which leads to the attainment 
of Moksa.

According to JayatirthajBrahmajijnisi the curiosity ? 
of the Brahman is equivalent to upisani which means worship.1 
Upisani according to him, consists in the contemplation of 
īsvara after fully studying the scriptures and removing 
all kinds of ignorance and doubt from the mind about the 
nature of īsvara. The contemplation also is the contempla
tion of the pure and blissful nature of the Paramétrai,
who is free from all sinful qualities by means of observing

* 2all the rules of worship like sandhyavandana etc. Moksa 
is attained by the contemplation of Paramétrai (dhyinenaiva)
1. Jayatlrtha —  Tattvaprakisika. 3.3. p.163. Upisani 

nima brahmajijnisi.
2. Ibid. 3.3. p.164.
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and of His extraordinary (aloukika) attributes.̂ - Madhva 
gives supreme importance to bhakti as the most indispensable 
means for the attainment of Moksa. He states that merely 
attending to the scripture and the grace of the guru is 
not sufficient but the bhakti also must be practised along

Owith them. It is necessary for a seeker of Moksa to 
concentrate his full attention on the Self and he must 
worship the Self (Visņu). Everywhere he must realise the

0presence of the Itma (īsvara, Brahman). According to 
Madhva the following qualities are necessary for the 
attainment of liberation —  (i) Renunciation (vairigya)
(ii) Equanimity (sama) and self-control (dama), (iii) 
Acquaintance with love, (iv) Self-surrender (saranigati),
(v) Attendance on Guru, (vi) Acquisition of knowledge from 
Guru, (vii) Reflection, (viii) Devotion (bhakti), (ix)
Love of God (Paramitmabhakti), (x) Sympathy and love for 
others, (xi) Performance of rites without desires, (xii)
The Avoidance of'prohibited deeds, (xiii) Resigning every 
act to Hari, (xiv) Knowledge of Visņu, (xv) Knowledge of 
the five distinctions, (xvi) Distinguishing Prakrti from 
Purusa and all beingsissuing from Nariyana, (xvii) Reprobation 
of false doctrines and (xviii) Upāsanā - learning Śastras.4
1. Jayatïrtha —  Tattvaprakisikâ. 3.3. p.l69.
2. Madhva —  Madhvabhlsya. p.57.
3. Ibid. p.66.
4. Bhandarkar R.G. —  Vaisņavism, Saivism and minor Religious Systems. p.6ÍI
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Thus, Madhva stresses the need of cultivating all the 
important ethical virtues and an attitude of renunciation 
and also the Yogic practices like yama, nlyama, isana, 
prinayama, pratyihara, dhyana, dhârana and samidhi as the 
expediating agencies for the attainment of Moksa.

As Isvara is the final prompter of all actions,
Moksa also is under the control of Isvara and hence, the 
grace of God is absolutely necessary for it. The seeker 
of liberation (mumuksu) must always think of Isvara and 
Isvara only and of nothing other than Isvara.̂ - The liberated 
souls (muktih) enjoy perfect happiness and no pains; they 
cross over all the griefs of life and become free from all 
sins and merits; they become free from all defects and 
faults (nivrtta-dosih). There cannot be any other desire 
in the muktas for,any other object except Isvara is not 
worthy of their desire.̂  The worship (upāsanā) of Hari 
is extremely pleasing to the devotee; when he enters the 
blissful (anandamaya) Hari he ceases to be reborn, ceases 
to die, to diminish or to increase. He enjoys as he likes, 
he drinks as much as he desires, he plays as much as he likes.

1. Jayatïrtha —  Tattvaprakasika. 4.1. p.200. Visņurifcmi 
ityupisanam sadāsarvadā karyam.

2. Madhva —  Madhva Bhisya. p.74.
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For the mukta nothing painful (apriyam) exists; whence can 
there be pain when happiness is present always?^ Jaya- 
tirtha says that pain (duhkha) arises in the samsara or 
worldly life from dependence (asvitantrya) and the muktas 
or liberated souls are eternally liberated and hence, they 
resemble God .2 The muktas do not entertain their own desires 
but their desires are in tune with those of īsvara. The 
muktas are dependent on and therefore, governed by Para- 
mitman; they are not independent. They pursue the desires 
of Paramitman and therefore, all their desires are ful
filled and hence, they are ever-satisfied. They would 
entertain pain and suffering when they desire that which 
is not in tune with the wish of Isvara. But the muktas 
desire exactly in tune with the Bhagavan (God) and

3therefore, for them remains no cause to come to grief.
The liberated souls attain the Paramatman in the sense 
that they attain penetration in the being of Paramatman 
(siyujyata) and thus, having reached (pripya) Him the 
jīvas enjoy various pleasures (bhogan) there. Whatever 
happiness the Supreme Self or Paramatman has, the muktas 
enjoy there. They participate in the enjoyment of the
1. Madhva ~  Madhva Bhisya. p.75. Harerupisanl citra 

sadaiva sukharūpiņī na apriyam kincidapi tu muktlnam 
vidyate. Sukhameva tu sadoditam.

2. Jayatïrtha —  Tattvaprakisiki. 4.2. p.209.
3. Ibid. 4.2. p.210.
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perfect bliss (pūrņānanda) of the Paramâtman and,though
they are devoid of body of their own they enjoy by entering
into the body of the Paramâtman.̂ - Thus, the muktas enjoy
fully along with the Paramâtman all His good qualities to
their perfection. Madhva agrees with his predecessors
like Ramanuja, Nimbikka, Yamuna etc. in holding that the
soul remains distinct even in Moksa and it is not lost in
it. It enjoys positive inanda in Moksa even though in it
there is the absence of body and its pride (dehibhimina).
The soul enjoys in the state of Moksa inspite of the absence
of the body Just as though one does not have the pride of

2the external body when one enjoys in the state of dream.
The souls in the state of liberation enjoy happiness which 
is entirely devoid of any element of sorrow (nirduÇkhçh), 
for, otherwise the Bhagavan or Paramâtman will face the 
absurdity of not possessing the excellence (sarvottamattva). 
The souls being in God who is the abode of all kinds of

qperfections cannot lack there any satisfaction. They are
1. Jayatîrtha —  Tattvaprakâsikâ. 4.4. p.2l9. Ye bhogâh

mm mm *  *paramatmana bhujyantetaeva muktai£ bhujyante.
2. Ibid. 4.4. p.22l. Yathà khalu svapnâvasthâyàm bahyadehâ-

bhimânâbhâve api bhogah tathâ muktau dehâbhâve api *bhogopapatteh.
3. Ibid. 4.4. p.22l.
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all-satisfied (sarvatrpta). Discontent and imperfection
in bliss and knowledge would be incompatible with the
Divine rule in Moksa. The mukta breaks all kinds of its«
bonds with the world. The mukta does not have any relation 
with the world; still inspite of them, it has desires and 
they are duly satisfied. The liberated souls are not able 
to conduct the affairs of the world.^ As they lose all
their connections with the world no reason is left for

\them to return to the world. They attain the final 
liberation (moksa) not to return to the world again

Madhva's special contribution lies in making every
thing dependent on God and in making God responsible for 
every experience and event of the world. According to 
him, God is responsible for knowledge as well as for 
Ignorance, for bondage as well as for Moksa. Whatever 
happens, happens at the will of God and God is the ultimate 
agent of all events of human experience. Madhva consistently 
maintains that the final emancipation or Moksa occurs only 
with the grace of God who is to be sought by the most 
ardent faith and devotion for Him and also by the knowledge 
of scriptures and of Him and of the five distinctions;
1. Jayatlrtha —  Tattvaprakliika. 4.4. p.222. Na muktānām 

jagadvyiparali kintu tadvyatirikta kàmâviptireva; na 
mukto jagadvyâpârasaktimin.

2. Ibid. 4.4. p.223. Tatasca na tasya punarlvrttih.
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the karma or moral duties and religious rites help as 
subservient to it. Knowledge gets transformed into bhakti 
which ends into a total self-surrender of the jīva to the 
Paramitman who is the final authority, as He alone wields 
the Supreme power necessary to overcome the evils of the 
world and save from them the souls. The devotee has to 
undertake serious efforts to attain the grace of God by 
qualifying himself (adhikirin) by practising the various 
ethical virtues and yogic practices and other prescribed 
means. An all-absorbing love for God with aversion for 
all things other than God is absolutely necessary. He 
has to strive from below to rise above by becoming more 
and more worthy of the Divine grace and the Paramitman has 
to lift him up to His bosom by removing all the impediments 
from his path. Thus, theism cannot effect emancipation 
of the individual soul without the Divine grace. The 
purely human efforts always prove to be insufficient for 
the deliverance of the souls. Nicol Macnicol says —  "For 
Theism to be possible man must be recognized as a self- 
determining agent, whose character is not externally fixed 
but, for whom the future may be a land of hope and promise. 
He must be one, God helping him, burst the bonds of habit, 
and enter into the experience of a moral victory that is 
really his, and the God whom he knows must be one who can
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bring him into such an experience. There must be windows 
in his sky through which the light of divine forgiveness 
can stream into his penitent heart. The black clouds that 
legalism breeds - the clouds of sin and retribution must \
not be doomed to hág for ever as an unbroken pall over

N
his life."^ It is true of every theistic system that the 
human efforts prove to be insufficient and hence, futile 
to acquire the final state of Moksa; the help of God becomes 
absolutely necessary for the attainment of Moksa. Madhva's 
emphasis on the need of the Divine grace for Moksa is not 
thus unjustified. Though he starts with the five fundamental 
real distinctions (bhédas) ultimately he ends as an Abso- 
lutist by making God or Paramâtman all-in-all, responsible 
for every event of the life of man and of the earth. As 
he remarks in the Mandukya Bhasya the duality or differen
tiation is only caused by Maya which is the wonderful power 
of the Isvara and non-difference (advaita) is transcendentally 
real.2 Thus the differences not possessing their own 
independent power and worth to maintain themselves are 
deprived of their true reality by making them absolutely 
dependent on the Paramâtman. The differences lose their 
reality by being made entirely dependent on the Paramâtman.
1. Kicol Macnicol —  Indian Theism, p.229.
2. Madhva —  Mandukya Bhasya —  Mâyâmâtram idamdvaitam 

advaitam paramârthatah.
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Madhva interprets the famous text ’That art thou' as 
'thou art His' - 'Tvam tadïyah asi* or 'Tvani tasya asi', 
which means that the individual soul belongs to God,that 
it is His as it cannot exist apart from Him. According 
to Madhva, therefore, the individual soul realises 
intuitively that it belongs to the Paramātman; and that 
is its real nature.

išuddhādvaita of Vallabha

Vallabhacarya, who lived in the fifteenth century 
was a very prominent Vaisņava Âcirya. He was an extreme 
devotee of Krsņa who was his Parabrahman. He was predo
minantly a saint and a God-intoxicated man. He preached 
the gospel of Divine-love (bhakti) as a means of attaining 
salvation. He was not given mainly to scholastic and 
analytical studies of the scriptures, but he preferred to 
remain a devout worshipper of Bhagavin Krsņa. He had 
created such an enchanting atmosphere that the men and 
women around him were filled through and through with the 
most ardent love for Krsņa in various forms. He preached 
the doctrine of love and devotion (bhakti) as the necessary 
means of salvation.

Vallabha was a complete antagonist of Śamkara
y
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in as much as he denounced àamkara's doctrine of the 
illusoriness of the world (Mayavida). Vallabha was also 
a thoroughgoing Advaitin (áuddhadvaitin) who believed that 
the ultimate Reality is only one, the Brahman, which is 
the same as Kļ*sņa and is all-pervading; and it itself is 
present everywhere as it is all-pervading and every thing 
that exists in the world is nothing but the Brahman itself 
or the Krsņa Himself in different forms. The whole universe 
is nothing but purely Brahman without a second (áuddhadvaita) 
manifesting itself in different forms. He believed that 
every thing that exists is nothing but Brahman and Brahman 
itself. The Brahman is characterised as the sat (existence), 
cit (intelligence) and inanda (joy or bliss),which is with 
form (sākira), one (ekam), omnipotent (sarvasakti), the 
doer of all acts (sarvakartr) and from it is created this
world.^ The Brahman itself is the world, the effect (klrya),

-  2and, it itself is the cause (karaņa) of this effect. The
Brahman gets itself transformed into the world. The same 
and perfect Brahman possessed of saccidananda by suppressing 
some of its attributes (tirobhava) assumes the form of the 
imperfect objects of the world. When it manifests or evolves 
(ivirbhiva) its hidden or obscured attributes it becomes

1. Giridhara Mahārlja —  áuddhadvaitamirtanda. śloka 8.
2. Ibid. Śloka 6. Kiryasya brahmarüpasya brahmaiva syat tu 

kiranam.
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the same perfect and pure Brahman. The world therefore, 
appears due to the suppression (tlrobhava) of some attributes 
of the Brahman; when those qualities are manifested clearly 
the same thing begins to appear as the pure Brahman.̂ - The 
Brahman has become all this (existence) voluntarily (své- 
cchayâ) just for sporting, just as a serpent out of sport 
forms coils.2 The universe is an effect of the Brahman 
(Brahmakaryam) only voluntarily on the part of the Brahman. 
Thus, the Brahman is the whole cause of the world. The 
Brahman itself undergoes transformation by its unique powers 
isimarthya) and assumes the various forms of the objects 
of the world and the jīvas by suppressing some of its 
attributes. The multifarious differences in the world 
exist due to Brahman in its state of effect (Kiryataya) 
assumed by Hari voluntarily just sportively. The bheda 
(difference) exists only in the form of the effect 
(karyarupataya) and, in its causal state there is no differ-O „ence at all. The world is one with the Brahman (tldatmya) 
as it is nothing but the Brahman itself that has assumed 
its form by suppressing two of its attributes joy (ānanda) 
and intelligence (cit). Thus, it is the pure Brahman
1. Giridhara Maharaja —  áuddhadvaitamartanda. Sbka 11.
2. Ibid. Śloka 12. Ramanirtham idam sarvam brahmaiva 

svecchaya abhavat. Yatha sarpah sveccheyahi kundalā- 
klratam gatah.

3. Ibid. Sloka 32. ^  uv/vo?'-Nv- 
' \r

h
?!
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(śuddha Brahman) in its states of cause and effect and, it 
is not qualified by any other thing like Maya.1 Vallabha 
was a thorough monist and therefore, he was unwilling to 
admit the existence of any other thing like Miya respon
sible for the creation of the world. Vallabha says that 
the world (prapanca) is the effect of the Bhagavan and
is therefore of His stuff (tadrūpah); and the world has

—  —  2 —  —  come into existence by means of the Maya. But Maya is
not the cause of illusion according to Vallabha, as 
Śamkara held it to be. The word Maya changes its connota
tion in the hands of Vallabha and, he describes it as the

3power to become all things and it resides in God. With 
this power (Maya) God has transformed Himself and formed 
this world out of Himself. Thus, the Brahman or God acts 
as the material cause (upidāna kiraņa) and the efficient 
cause (nimitta kāraņa) of the world. The world is already 
present in a potential form in the Brahman and its creation 
lies in its manifestation by suppressing the intelligence 
(cit) and joy (inanda) of itself. Vallabha further main
tains that the world (prapanca) is not a creation of the 
prakrti, nor is it produced from the atoms of the fundamental
1. Giridhara Maharaja -- Šuddhadvaitamārtanda. śloka 28.
2. Vallabha —  Tattvārthadlpah. Śloka 27. Prapanco bhagavat- 

kiryah tadrūpo rniyaya abhavat.
3. Ibid. p.40. Mayihi bhagavatafc saktili sarvabhavana- 

simarthyarupa.
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to persist not only in the waking state but also in the 
states of dream and deep sleep; it becomes visible from 
one’s expressions after getting up from sleep as ’I slept 
happily' . It continues to persist even in the state of 
liberation. It means the ego-sense or the sense of 11- 
hood' that belongs to the Parabrahman also, for it is 
frequently found that Krsņa refers to himself in the first 
person.1 The soul or jlva does not lose its distinctive 
self-consciousness even in Moksa; it persists there as 
an independent entity to enjoy the divine bliss though it 
does not maintain any separation from the Brahman; in this 
respect he agrees with Ramanuja.

The soul (jïva) is also the agent (kartę) of actions. 
It possesses a separate body and sense organs for itself 
and it does various acts while in the samsara; the actions 
produce certain impressions (samskiras) which bind the 
soul and thus the soul has to move on the wheel of birth 
and death to experience the consequences of its acts. The 
same soul which is the agent of actions (kartr) remains 
the same and has to reap the consequences of its actions 
by experiencing them in an orderly manner. It has the 
sense of being the master (swamibhavah) of its senses and
1. Ghate V.S. —  Vedinta. p.29.
2. Nimbirka -- Brahma Mîmimsi Bhasya. 2.3.33.
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body and so, it acts also as the envoyer (bhoktr) of the 
results of its actions.^ It continues to revolve on the 
wheel of birth and death so long as it acts and it acts 
so long, as it is under spell of avidya. Its form is 
distorted and obscuwed owing to its contact with karma 
which is produced by its ignorance about its real nature 
that it is not the body or senses or the manas but is 
different from and above them and that it is the Supreme 
Self,Paramatman Himself. Nimbirka further divides the 
jïvas or souls in two kinds —  (i) those that are delivered 
imukta) and live in a supremely blissful condition, and 
(ii) those that are tied down to the circle of existences 
(samsara). He again subdivides the former ones - muktas 
into those who are eternally in a supremely blissful condi
tion such as Garuda, Visvakasena and the crown, ear- 
ornaments, the flute considered as living beings; and those 
that are freed from the trammels of life. Of these latter 
kind, some attain to the likeness of God and others are 
content with the perception of the nature of their own 
soul. Corresponding to these two last are two kinds of 
Humuksu, those who seek deliverance of either kind.̂

The Jlva suffers from its bondage so long as it
1. Nimbirka —  Brahma Mīmimsi Bhisya. 2.4.15.
2. Bhandarkar R.G. —  Vaisnavism, Saivism and minor Religious Systems, pp.63,64.
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regards itself independent and identifies itself with the 
Prakrti. The soul attains liberation when it realises 
its dependence (pâratantrya) on the Paramātman and also 
realises that it is in reality one with Him as it is only 
a mode of the Paramātman. It attains liberation when it 
realises that the sense of its complete independence and 
difference from the Paramātman are false and it is caused 
by avidyâ. It overcomes its bondage and avidyâ by the 
grace of God. The devotee of the Paramātman who seeks 
liberation must know the following five things, (i) She 
nature of the Being to be worshipped —  the nature of God 
being constituted of existence (sat), intelligence (cit) 
and joy (ānanda), and possessing a celestial body <Kiich is 
immaterial and who is omnipotent, tender, merciful and 
gracious towards His devotees, (ii) The nature of the 
worshipper - as an atom, possessing limited knowledge 
and joy and as the servant of Krsņa, (iii) The fruit of 
God's grace - the self-surrender and the giving up of all 
actions except the service of God. (iv) The feeling of 
enjoyment consequent on Bhakti or love. It arises from 
serenity, servitude, friendliness, affection and enthusiasm,
(v) Obstructions to the attainment of God —  such as 
regarding the body the soul, dependence on others than God 
and one's preceptor, indifference to the commands of God,
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ingratitude and spending life in an aimless and worthless 
manner.1 After knowing all these things and developing 
single and undivided loyalty and craving for the realisa
tion of God the devotee has to offer himself totally to 
the Divine by means of Prapatti, which means total self- 
sufferender; believing that after making complete self
surrender God would liberate him from the trammels of 
samsara and, would end his phenomenal life and bondage as 
He has profound love and compassion for His devotees.
Ramanuja gives more emphasis on upisani (worship) while 
Nimbirka gives more stress on prapatti (self-surrender). 
Nimbirka relies more upon the efficacy of self-surrender 
ÿo the Divine for the attainment of Moksa. *

Nimbirka states that the seeker of the knowledge of 
Brahman should necessarily cultivate the virtues of calm
ness and tranquillity (Santa) by means of indifference 
towards all objects of enjoyment of the world (uparati) 
by practising complete self-control over his desires and 
sense organs (dama) and^he should intensify his capacity 
to tolerate all kinds of extremes (titiksi) with the help 
of the knowledge of the Scripture as prescribed in accordance

1. Bhandarkar R.G. —  Vaisnavism, áaivism and minor 
Religious Systems, p.65.
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with the various periods (aśrama) of life. Thus he should 
concentrate his whole being in the Self and realise it for 
himself.̂ - The liberated soul (mukta) experiences non
difference (avibhaga) with that which is opposed to its 
finite nature and is different from it.2 The liberated 
soul does not lose its sense of egoity or (ahamarthah) 
even in Moksa; it retains it in Moksa and manifests itself 
there in all its perfect powers of intelligence, bliss and 
other powers which appear only in limited magnitudes in 
its phenomenal existence. The jivas attain omniscience 
in the state of Moksa.3

Nimbirka maintains further that the liberated soul 
(mukta) experiences the very Brahman which is free from the 
modifications like origin etc. and naturally it is an ocean 
of infinite qualities which are unimaginable and, it is 
possessed of glory and brilliance. The liberated individual 
soul establishes itself in such an invisible Brahman and 
enjoys the very essence of it and becomes happy for ever.̂  
The soul becomes more powerful but is free from the affairs 
of the world (jagadvyaparavarjam). It enjoys all the joys 1 2 3 4

1. Nimbārka —  Brahma MĪmamsā Bhasya. 3.4.27.
2. Ibid.4.4.4. Muktah parasmāt atminam vibhàgavirodhena 

avibhāgena anubhavati.
3. Ibid. 4.4.16. Mukti avasthâyim ca sarvajnatvam.
4. Ibid. 4.4.19.
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and the perfect bliss along with Krsņa; it becomes competent 
to enjoy all the joys of the Brahman and when it enjoys 
such a principle of intelligence and illumination (jyoti- 
rüpam) it is not required to return again to the worldly 
life.-!- The bodiless emancipation (videhamukti) is attained 
when all the accumulated karmas are fructified by experiencing 
them and thus, the process of attaining such a final state 
requires a very long period even more than one life-span.
But the attainment of such a state can be expedited by 
devotional faith and prapatti to the Supreme Self, the 
Paramatman. Dasgupta describes the final state of Moksa by 
quoting from Vedanta Kaustubha Prabha in the following 
passage —  MA saint, after the exhaustion of his fructifying 
deeds, leaves his gross body through the susumnā nerve in 
his subtle body, and going beyond the material regions 
(prikrta mandala) reaches the border region —  the river 
Vijari —  between the material regions and the universe of 
Visnu. Here he leaves aside his subtle body in the Supreme 
being and enters into the transcendent essence of God.
The emancipated beings thus exist in God as His distinct 
energies and may again be employed by Him for his own 
purposes. Such emancipated beings, however, are never sent 
down by God for carrying on an earthly existence. Though 
1. Nimbirka —  Brahma MÏmâmsi Bhàsya. 4.4.22.
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the emancipated beings become one with God, they have no
control over the affairs of the world, which are managed
entirely by God HimselfNimbarka advocates the necessity
of the performance of the Vedic duties of caste and stages
of life (Varņāsrama) so long as they help the attainment
of wisdom and they become afterwards unnecessary. He
believes there are some who can attain wisdom without
performing the prescribed customary duties of caste and 

2stages of life. He threw open the doors of moksa to the 
persons of all castes and simplified the way of attainment 
of moksa by means of bhakti to God that culminated into 
total surrender (prapatti) to God. The released soul 
envoys its inseparability with the Brahman even by main
taining its separate self-consciousness (ahamartha) in a 
mystical way. He, being a Vaisņava saint, agreed in the 
efficacy and necessity of all the modes of religious 
worship. He emphasised the importance of knowledge along 
with karma, the religious duties to be performed with a 
feeling of complete faith, love and reverance- for 
Paramātman by means of a loveful salf-surrender (saraņā- 
gati) to God.

1. Dasgupta S. —  A History of Indian Philosophy. Vol.III. 
p.415.

2. Ibid, p.416.
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Madhvicirya, a Vaisņava saint of the south was 
also known as Snandatīrtha and Purnaprajna belonged to 
the Vedanta school but proved to be a complete deviationist. 
He did not admit the monistic interpretation of àamkara 
and Ramanuja nor the semi-monistic interpretation of 
Bhiskara, Yadava, Nimblrka etc. He was a dvait/ftn or a 
pure bhedavādin, who admitted the reality of differences 
and refused to reduce them to illusoriness. Madhva is 
faithful to the Advaitic tradition as he admits that the 
ultimate Reality is the Brahman which he names Hari, 
that is the same as Purusottama or Narayaņa of Ramanuja 
and Krsņa of Nimbirka. The ultimate Reality according to 
Madhva, is one single all-pervading Brahman that is Hari, 
the Supreme Lord. Madhva believes that there are five 
final differences (bhedāh) which are mutually irreduci/fble 
to each other. The five differences are (i) that between 
God and the jīvas (ii) that between one jïva and another 
jïva (iii) that between God and the matter (iv) that between 
jlva and matter and, (v) that between one material thing 
and another. He believes that the Brahman, or Ātman or 
God is the cause of the world. God is not the material 
cause (upādanakāraņa) but is the efficient cause (nimitta- 
karaņa) of the world. The world and the individual souls
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(jīvas) are His effects not because they are constituted 
of the stuff of God for, God is formless and He does not 
possess material body. The jlvas and the world are 
effects of the Lord, Visņu or Hari in the sense that they 
are Paratantra or dependent for their existence on God, 
the Brahman, that is Svatantra, a self-subsistent and 
self-existent Reality. The individual souls and the matter 
cannot exist apart from the Brahman or the Lord and hence, 
they are called a-svatantra or paratantra. The Brahman 
or Visņu is self-caused and self-governed; while the ļlvas 
or individual souls and matter are solely governed (niyamita) 
by the Lord. According to Madhva, God is all-penetrating 
and the cause of all the eight aspects of the world (i) srsti 
- creation (ii) sthiti - protection (iii) samhara - disso
lution Civ) niyamana - controlling all things or governance 
(v) 3riana - giving knowledge, (vi) ajnana - ignorance 
(viii) bandha - bondage and worldly fetters and (viii) moksa 
deliverance liberation or emancipation. Thus the Brahman 
is the all-pervading Reality and governs the whole of the 
prakrti and the 3 v̂as by making them entirely dependent 
on itself. It controls from within (antaryimin) as well 
as from without. He maintains the distinctions of the 
jïva, prakrti and God as fundamental and eternal. The 
distinctions are never lost. The souls and the world or
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prakrti remain existent as distinct entities even in 
pralaya, but only in a subtle (sūksma) form. The differences 
or distinctions cannot be entirely abrogated or annihilated. 
The souls retain their distinctions from each other and 
from God even in the state of liberation. Madhva is thus, 
apparently a dualist (dvaitin) or bhedavadin but at the 
same time he maintains his Advaitism or monism by making 
all the pluralities dependent on the final Reality, God.
He strictly adhered to the áruti and the Vedas. The eight
fold functions which he has attributed to the Brahman or 
God simply bring out the all-pervasive and sovereign nature 
of God.

The jīva is totally dependent (paratantra) and is 
possessed of limited knowledge (jnana) and limited joy 
(bliss). There are infinite jīvas and each jiva is atomic 
in size but still it can experience the sensations taking 
place in the whole body by intelligence which is its attri
bute. The knowledge and bliss which are possessed by jïva 
are fragmentary as contrasted with those of God, who 
possesses them to their perfection. The individual souls 
are the knowers (cit), the doers of actions (karta) and 
also the experiencers (bhokti) of the fruits of actions.
God enjoys the sovereign power because He is independent 
or svatantra who does not derive his power from any other
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source. The individual soul's powers, knowledge and bliss
are limited as they are obscured by karma which is caused
by ignorance or avidyâ. The souls acquire karma due to
their worldly activities which they carry on under ignorance
or avidya. The jīvas being dependent do not cause their

•  €1 »activities but their activities are propelled (karjyita) 
by God. For every state of the lives of the jïvas God 
is responsible for, He is the impeller (karaylti) of all 
their actions. The knowledge, ignorance, bondage, deli
verance, birth and death of the individuals are caused 
and governed by God Himself. His powers are totalitarian. 
Whatever the souls enjoy or suffer is ultimately caused 
by God for them in accordance with their karmas. The 
existence and happiness of the souls is wholly a matter 
of the grace of God; God is the prompter from within of 
the whole life of the souls and He alone can effect their 
liberation or Moksa. Complete self-surrender (śaranagati) 
is absolutely necessary for the attainment of Moksa.
Madhva advocates Bhakti (devotion) and grace of God as 
the only fruitful means for the attainment of liberation.
The knowledge of the five distinctions and other austerities 
and worship of God are subsurvient to Bhakti.

God is omnipotent (sarvasaktitva) for He is independent 
(svatantra). His powers and perfection follow from His
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substances, nor is it an illusion (vivarta) of the Self,
nor is it produced even by means of the unseen principle
(adrs$a), nor is it produced out of nothing (asatah),
but it is an effect of " God (Bhagavatkiryah) and is one
with God (Bhagavadrüpah). Had it not been so, existence
or being would be produced from nothing (asat)He,
therefore, maintains that the Brahman is the material and
the efficient cause of the jīvas and the world, but it is
also the inherence-cause (samaviyikiranam) of the world and
the jīvas. The inherence-cause means that the Brahman
itself is actually present in the jīvas and in the world
and that it is inseparable from them. It forms the jīvas
and the world out of its own stuff and substance. It is
actually present in all its e f f e c t s .  The Brahman is one
with (taditmya) with the jivas and the world. He defines
the term samaviya as identity or taditmya and not a
different object. Samaviya or inherence is that kind of
relation by which the thread and the cloth are bound to
each other by interpenetration; thus it becomes both the
material cause and the creator of it and they are non- 

- 3different (svabhinna)• Thus the world is a real creation 1

1. Vallabha - Tattvirthadīpah. p.40.
2. Vallabha - Anubhisya. Tadbrahmaiva samaviyikiranam.
3. Vallabha - Tattvirthadīpah. p.113. Samaviyah ca 

taditmyam eva.
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of the Brahman out of itself produced to amuse itself 
(ramaņārtha). Vallabha, thus, believes that the whole 
universe including the individual souls is through and 
through the pure Brahman unconditioned and unqualified by 
any other thing and that it is the only and ultimate 
Reality without a second. His system is therefore, known 
as the suddhadvaita as contradistinguished from that of 
Śamkara which is described as the Kevalidvaita according 
to which the Brahman alone (Kevala) is real and every other 
thing besides it is unreal or false. Vallabha depicts 
the Brahman as the Paramitman or the God Krsņa who does 
not possess a physical body but He can produce the whole 
world merely by the force of His will. He is the 
repository of all qualities which are opposite to one 
other and He appears in multiple forms (bahurūpataļi) by 
means of manifestation (ivirbhiva) and concealment 
(tirobhiva)He is the doer of actions (karti) as well 
as the envoyer (bhokti) of their results. Even though He 
has all the qualities, He does not possess any particular 
qualities which are possessed by His parts (amśa); He 
cannot be said to be possessing qualities (saguņa), although 
He is the creator (karti) of the world.^ He assumes several 
forms as are needed by His devotees to please them.̂
1. Vallabha - Tattvirthadīpah. Śloka 73. p.ll5.2. Ibitt. p.132.
3* Vallabha - Brahma Sūtra Bhisya. 1.1.20-21.
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The jïva is atomic, extremely minute in size, 
according to Vallabha and, it becomes pervasive so that 
it may experience the sensations all over the body even 
though it occupies one portion of it. It becomes 
pervasive by means of its intelligence which is its property; 
just as the fragrance (gandha) spreads even to a great 
distance from the flower. The souls are many and eternal.
In soul the same Brahman is present but its one quality - 
bliss (inanda) is concealed and thus, the jiva possesses 
sat (existence) and cit (consciousness). It is a part of 
the Brahman which is God. The Brahman when obscured by 
ignorance loses its bliss and assumes the form of the 
jiva. In fact, it is God. Vallabha distinguishes jīvas 
into three kinds —  (i) those pure (śuddha) jīvas whose 
lordly qualities (aisvarya) are not obscured by the force 
of ignorance (avidyi); (ii) the mundane (samsārin) jīvas 
who are under the spell of ignorance and experience birth 
and death and other finite experiences; (iii) the liberated 
(mukta) jīvas who are free from the bonds of the samsāra 
as they have acquired knowledge of the Self. The soul 
when liberated regains its concealed bliss (inanda) and 
becomes one with God and thus, experiences the whole nature, 
i.e. saccidinanda of God. The same Self, God or the 
Brahman descends down even in the inanimate objects by 
obscuring its consciousness or intelligence along with
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the bliss or Inanda. Everything is spiritual in essence; 
there are the differences of degree and there is a conti
nuity from the matter to the Jiva and from the jïva to 
Tsvara. The creation and destruction of the objects of 
the world and birth and death off the individual souls are 
nothing but the manifestation or non-manifestation of the 
Supreme Self or God.

The jïvas and the inanimate objects (Jada) come 
into existence (udgamah) Just as sparks (visphulinga) 
come out of the blazing fire. The consciousness and bliss 
(cit and ānanda) of the Divine are suppressed in the 
material objects and bliss (Inanda) is suppressed in the 
souls or Jivas.^ The jlva is as minute as the extremity 
or tip of the extremity of a grain of rice and its 
consciousness spreads at long distances Just like the 
fragrance of flower, which keeps itself stationary at a

pparticular spot. Thus, according to Vallabha, the soul 
is atomic (anu) in size and it can become pervasive like 
the Brahman (Brahmavylpaka) by means of intelligence.
1. Giridhara Maharaja —  áuddhldvaitamartanda. Ślokas 9-11.
2. Vallabha - Tattvlrthadïpah. p.78. Jīvastu Iragramltro 

hi gandhavat vyatiréklt. YathI gandhala pufplpeksayl 
adhikadesam vylpnoti, tathl caitanyagunah sarvadehavylpi 
ti arthah.
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Vallabha says that just as Krsņa though sitting in the lap 
of Yasodi becomes the support (Sdhara) of the whole world 
similarly,the soul though atomic in size becomes as expansive 
as the Brahman.^

The jïva is similar to God in so far as it shares*with Him the two qualities, existence (sat) and intelligence
(cit) and they differ because of the absence of bliss
(inanda) in the jiva. When the bliss or inandimsa becomes
manifest in the soul it assumes the status of the Supreme 

oSelf. The Brahman is on the contrary, constituted of 
existence (sat), consciousness (cit) and bliss (inanda), 
is all-pervasive (vyapaka), unchangeable (avyayam), all- 
powerful (sarvasakti), independent (svatantra) and omni
scient (sarvajna) and still devoid of other properties
(guna) and,it is free from similar (sajatlya), dissimilar

- 3(vijitîya) and internal (svagata) differences (dvaitam).
The jïva is supposed to be governed by ignorance (avidya)
when it fails to understand its real nature characterised
as saccidananda and, when it falsely identifies itself with
the material objects like the body, senses, mind etc.
Vallabha advocates the realisation of the truth of the text

1. Vallabha - Tattvirthadīpah. p.83.2. Ibid. p.83.3. Ibid. Sloka 67. p.106.
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'That thou art' for the attainment of liberation. As Ghate
says Vallabha means in the real sense the identity of the
two while it is only metaphorical in the case of others.*’
The soul (jīva) is other than and beyond the body, the
senses, the manas and the intellect. It is that which
wills, acts (kartr) and enjoys the pleasurable and the
painful experiences. For such jivas bound to the mundane
life and its pleasurable and painful experiences, the omni- •
science and the bliss of the Divine are unknown. They have
a very narrow vision of the world and therefore, they develop
attachments f the objects of the world. They are deceived

%by the paraphernalia of the mundane objects. As Ghate
says the infaiiating ignorance affects the jīva and for him,—̂
endows the real and actually existing world with illusory 
or unreal forms. While the world is real it is only its 
experience (pratlti) which is erroneous. The world which 
has objectivity for us, but which is essentially of the 
nature of Bhagavan and so ; Is purely subjective; but it 
is only the objectivity with which the jïva endows the world 
that is unreal and projected by ignorance.^ Thus,the 
experience of the world is mistaken and the mistaken view 
of the soul about itself and about the world constitutes

1. Ghate V.S. —  Vedanta, p.38.2. Ibid. p.36.
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ignorance or avidyi. The world is real but its understanding 
is wrong and distorted. Thus, avidyi has only subjective 
existence for the knower and his acts remain faulty and 
defective as long as his view remains mistaken. The same 
world therefore, appears differently to different persons. 
Ghate therefore says —  "Thus,.this prapanca, which is real, 
appears to be in three different forms to three different 
kinds of persons; (i) to those who have become Brahman, 
it appears as pure Brahman, ÏÜ) to those who have got the 
right knowledge by means of the śastras; it appears as 
endowed with both subjectivity (Brahmadharman) and 
objectivity (Mayadharman), at the same time with a clear 
discrimination between the real character of the former 
and the unreal character of the latter; (iii) finally, 
to those without knowledge, the prapanca appears as endowed 
with both these forms but without any discrimination. Thus, 
all the difference or plurality is in the matter of 
perception (pratīti) of the prapanca, but none at all in 
the matter of its form (svarupa). To say that the prapanca 
itself is unreal and at the same time to- say that it is 
identical with Brahman, is against all reason, since 
relation of identity cannot possibly exist between a real 
thing and an unreal thing (cf .Sūtra II,1.14)1,1 The samsarl
1. Ghate V.S. —  Vedanta, p.37.
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soul transmigrates as long as it is under the spell of 
ignorance. It acquires karma so long as it is attached 
to the objects of experience of the world and its bondage 
becomes more and more firm as it acts with attachment and 
passion for the worldly objects. It possesses subtle 
body which stores in it the samskāras or the impressions 
of the past birth and conveys them to the subsequent birth 
for fruition. The jīva goes on revolving on the wheel of 
samsara as long as its karma is not exhausted by fruition.

According to Vallabha the Brahman has three forms
(i) the highest divine form (idhidaivika) as Kffna or Puru- 
sottam, possessing an infinite number of auspicious 
attributes which can be attained by a sincere devotee,
(ii) the aksara form - (adhyatmika), in which all the
attributes have become non-manifest and which alone is
attainable by a sage jninin and (iii) the (antarylmin)
form as seen in the different incarnations or avataras
of Visnu.̂ - • •

The jīvas are broadly divided into two kinds (i) the 
samsirins and (ii) the muktas. The samsârï jīvas move 
through the circle of existences and are subject to misery 
which is caused by the false knowledge that the body and
1. Ghate Y.S. —  Vedanta, pp.37,38.
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the senses are the soul. This state of misery continues 
till it acquires knowledge of the Brahman and is convinced 
of the futility of the mundane life and till it devotes 
itself to meditation and love of God. Such souls remain 
miserable so long as they are under bondage which is 
caused by the five kinds of avidya or ignorance.^ The Pure 
souls are free from ignorance. The souls attain liberation 
(raukti) by knowledge (jnāna) or by devotion (bhakti). 
Vallabha defines Mukti as a perfect union of the soul 
with Krsņa. Vallabha regards that liberation can be 
attained by acquiring siyujyati or penetration into the 
being of the Lord Krsņa by means of singular and intense 
devotion. Those worldly souls in whom there is no divine 
nature and evil qualities predominate, are known as the 
asura jivas and they always move in the circle of 
existences. They lack the divine qualities, labour 
under ignorance, have their objects of desire of lower 
kind (nīcabhāva) and indulge in those evil desires which 
act as prohibitory (pratibandhaka) to liberation. Due to 
such evil desires they obtain suitable gross bodies and 
engage themselves in condemnable activities (nindita karma) 
and thus, go to the lower species (nîcayoni). They ever 
remain worldly miserable souls. They always move in the
1. Bhatta Balkrishna. —  Praméya Ratnirnava. p.8.
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sub-human, devilish (āsurl) species and always suffer 
degeneration (adhamamgatini). They acquire purity and 
attain the status of pure souls (suddha jīvas) when God 
himself pleases to sport with them, He shows compassion to 
them and relieves them from the ignorance (avidya) . Thus, 
their defects are removed and they become the pure souls 
(śuddha jïvih). In them intelligence and bliss (cit and 
Snanda) manifest fully.^

The jīvas that possess the divine nature are again 
of two kinds —  (i) the maryâdâmirgïyâh or maryidajlvih 
and (ii) the pustimirgiyah or pustijïvâh. Those who 
subject themselves to certain moral discipline are known 
as the maryadijivahj and those who depend entirely on 
God’s grace are the pustijïvâh. Both the kinds of the 
souls attain the final deliverance but by two different 
paths. The maryadimarglya jīvas are distinguished by their 
following the path of knowledge (jnana), karma, religious 
and moral duties, bhakti-concentrated devotion and,the 
Yogic practices as prescribed by the scriptures. The 
pustimirgïya jïvas solely depend upon God for His grace 
and favour (visesinugraha) and by that to achieve the final 1

1. Bhatta Balkrishna —  Praméya Ratnārņava. pp.8,9.
,t
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state of mukti.  ̂ The pustibhaktas sustain on the grace 
(anugraha) of Krsna and therefore, pustibhakti is known 
as that which issues from the special favour or grace of 
God. It is characterised by the complete absence of 
desire for any object other than the essential nature 
(svarüpa) of God (Bhagavin)The pustibhakti leads to 
the attainment of the earthly (laukika) and heavenly 
(alaukika) things. The pustibhakta, therefore, totally 
surrenders himself to the Divine and relies solely upon 
the grace of God to achieve his final end. The Marylda 
margîya devotees, on the contrary, exert much to qualify 
themselves for the final attainment by acquiring scientific 
knowledge of the árutis and by vigilantly practising ethical 
virtues and Yogic practices to purify themselves. They 
believe that when they are thus qualified they become 
worthy of the Divine grace and God gives to them deliverance 
most lovingly.

Vallabha further recognises four forms of pusti
bhakti —  (i) Pravaha pustibhakti - it is the path of those
1. Bhatta Balkrishna —  Prameya Ratnirnava. p.9. Maryada 

mirgīvistu jninabhaktikarma yogadibhih sacchāstra 
pratipiditaih yathiyatham militavisesinugrahecchaya 
pustimârgïyaphalam.

2 Ibid. p.17. Visesanugrahajnya yabhaktih sa pustibhaktî ..
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who while engaged in a worldly life with their me and mine, 
which is compared to a stream (pravaha) do acts calculated 
to bring about the attainment of God, (ii) Maryadi pustibhakti
—  of those who, withdrawing their minds from worldly 
enjoyments, devote themselves to God by hearing discourses 
about Him, singing His name, and such other processes;
(iii) PustipustibhaktiA—  of those who already enjoying
God's grace are made by another grace competent to acquire 
knowledge useful for adoration and thus, they come to 
know all about the ways of God. They have to depend on 
their own efforts for the acquisition of knowledge;
(iv) śuddhapustibhakti —  is of those who through mere 
love devote themselves to the singing and praising of God 
as if it were a haunting passion. This bhakti depends
on God's grace and not upon the human will.'1' The pusti- 
mirga puts emphasis on the grace (anugraha) of God and 
cares little to take into consideration the qualification 
and preparedness (yogyata) of the devotee, but requires 
complete surrender (samarpaņa) of the whole being of the 
devotee to the Divine by renouncing all desires for the 
objects of enjoyment and,it requires complete reliance 
and faith in God. The only requirement is that the bhakta 
or devotee has to concentrate his mind on Hari by doing
1. Bhatta Balkrishna —  Prameya Ratnirnava. pp.17,18.



all kinds of worship and services to Him 1

The pustimirgïyas develop ardent love for God whom 
they look upon as their lover (preman)• The devotion of 
this kind is known as the Pramabhakti and its pitch grows 
when it assumes higher intensity and ardour because of 
excessive attachment and addictiveness (isakti) for the 
Lord, their lover. The love when deepens still more, 
becomes a vyasana or haunting passion for him. When the 
intensity of the devotee reaches such a high pitrdr» it 
leads to the final perfect bliss (inanda) of the Divine. 
When this pitch is attained the devotee enters into the 
final realm of the Divine and takes supreme joy in the 
service of Hari. When his devotion assumes the highest 
pitch and it becomes a haunting passion for him he begins 
to see everywhere Hari and hence, everything becomes an 
object of love and adoration for him. He goes further 
even to identify himself with everything that assumes the 
nature of Hari. He then identifies himself with all the 
things and the separativeness of the inner and the outer, 
the egoism of the individual is liquidated and he attains 
complete unity with the Divine. The pustimargïya thus 
takes supreme joy and satisfaction in getting an access 
into the eternal Lila of the Divine Krsņa. The liberated 
1. Bhatta Balkrishna —  Prameya Ratnirnava. pp.19,23,25.
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soul then participates in the eternal sport (nityalïlâ) 
and feels the supreme satisfaction in enjoying the happi
ness of the company of the Lord by assuming the forms of 
even cows, beasts, birds, trees, rivers etc.̂  They 
derive boundless joy from the company of the Supreme Lord 
(Purusottama) and enjoy the Divine joy by assuming even 
the celestial body. The liberated devotees derive, 
superb joy in the service of the Purusottama (sevayim) 
with whom he has sought identity (sarvātmabhāva), by sing
ing songs of praise for Him (bhajana). He drops his 
physical(gross)and the subtle body and assumes a body which
is suitable for the use of the eternal Līlā (nitya lili)

2of the Divine. Thus, the Moksa according to the pusti- 
mirga consists in the attainment of the abode of the 
Divine enjoyments that are identical with the nature of the 
Purusottama in the company of the Purusottama Himself 
It is the everlasting experience of the unfading eternal 
joy of the Divine which the liberated soul (mukta) enjoys 
in company with the Lord Purusottama.
1. Bhatta Balkrishna —  Prameya Ratnirņava. p.27.
2. Ibid. p.44. Sarvātmabhāvotpattau sadaiva Purusottami- 

virbhivit sevayim bhajaninandinubhavah phalati. 
Sthülalingasarïrayoh nise bhagavallîlopayogi deham 
pripya nityalïliyim pravisati.

3. Ibid. p.44.
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The Maryadibhaktas attain the Sayujya-mukti which 
means the actual penetration of the liberated soul (mukta) 
into the being of Purusottama by means of knowledge, reli
gious duties, bhakti and the other yogic practices and 
the moral virtues while the Pustibhaktas reject this kind 
of mukti with scorn and they seek in mukti the actual 
participation in the eternal lill of Hari. The Maryadi
bhaktas lay more stress on a highly evolved moral life by 
means of aversion towards the worldly objects (vairagya) 
and rigid self-control and indifference towards the earthly 
desires. The Pustibhaktas on the contrary, try to sublimate 
all the natural propensities and passions by redirecting 
them towards Purusottama as their object of attainment. 
Vallabha remarks about the Maryadabhikti that the highest 
aim to be attained for the Maryidimirgîyas is to attain 
sayujyati or identity with the self-illumined God who 
has revealed or manifested Himself to him who has purified 
his mind from within by means of attending to the áruti 
(sravaņa), repetition of it (manana), contemplation of it 
and by means of external practices like self-control and 
cultivation of the calm and tranquil state of mind etc.̂
1. Vallabha — Brahmasutra Bhasya —  Tasya sravaņamanana- 

nididhyisanairan^fcarangaih samadamidibhisca bahi- 
rangairatisuddhe citte swayamevavirbhutasya 
svaprakisasya sâyujyam paramapurusārthah.
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Like his predecessors he does believe that ultimately such
liberation consists in the removal of ignorance (avidyi),
and that knowledge is the most important means of attaining
Moksa.^ On the contrary the PusÇimargîyas seek an everlasting
accompaniment of the God by intensifying their loveful
devotion (Premabhakti) for Him. Ghate regarding Pusti-
bhakti says —  "... and this is the highest kind of bhakti
-- the devotee, without having recourse to any sidhanas,
depends upon nothing but pure and simple love of Himj his
goal is only the service of Hari; his highest pleasure is
to become one of the associates of Hari and to sport with
him in the Vrndavana. This pustibhakti is the privilege
of only him whom Bhagavat is pleased to favour ; it begins
with preman which removes a liking for any thing but Hari,
and passing through āsakti which produces a positive aversion
to objects not connected with Hari, culminates in vyasana

2or entire devotion to Hari."
Thus Vallabha depicts a most sportive and romantic 

picture of moksa which creates charm, thrill and an extra
ordinary and uncontrollable temptation in the mind of the 
individual souls suffering on the earth. It is filled with 
a positive enjoyment of the Divine happiness.
1. Vallabha —  Brahmasūtra Bhisya. Moksaśca avidya- 

nivrttirūpa....
2. Ghate V.S. —  Vedanta, p.39.



Chapter XI

ŽTMAN and MOKSA IN áaivism and Saktism

áaivism is a powerful •: religious creed in the
south like Vaisņavism and both are rivals of each other.
The Vaisņavas regard Visņu or Krsņa or Narayana or Vasudeva,
or Rama or Vithobâ as the ultimate Reality and the God
to whom they direct their devotion and they seek redemption
from them. The áaivas, like the Vaisņavas loiłk upon áiva
as the ultimate Reality and the cause and substratum of the
universe and they believe that redemption can be acquired
by surrendering to God áiva or Rudra who is approachable
by sincere devotion and He redeems His devotees by his
grace. Like the Vaisņavas the áaivas also emphatically hold
that Śiva can be attained by pure and exclusive devotion,Vfaith and love for him by withdrawing the objects of the 
world, áaivism is as old as Vaisņavism and is predominantly 
popular in the Southern India.

God áiva or Rudra was supposed to be a God ofi
destruction and terror in the times of the GrhyasStr 
"He was the god that held sway over regions away from 
home, over fields, wildernesses, cemetaries, mouritains,
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old trees and rivers. Whenever a man came to anything -which 
inspired awe and terror, Rudra was the God thought of 
and prayed to protect."*' £>iva is supposed to be a powerful 
God wielding superior power against all the evils like 
epidemics, diseases, poisons, serpents, storms, thunderbolt 
and other awe-inspiring phenomena of nature. Madnicol 
believes that áiva is mainly not an Aryan but an aboriginal 
God. The adoption of the euphemistic name (áiva, the 
auspicious) is itself an indication of an attempt to civilize 
a deity always terrible, but not always worthy of reverence. 
His aboriginal name may have been Bhairava. áiva by His 
very force and fury was fitted not inaptly, to represent 
that power in the universe which causelessly destroys and

pcauselessly creates. He is taken to be an antidote against 
all such evils and therefore, men approached Him to appease 
Him and to secure from Him protection, security and happiness 
against the evil forces of the world. Men approach Śiva 
out of fear while Visņu is approached out of love and 
admiration being attracted by His good and auspicious 
qualities and men seek to achieve from Him perfection, bliss,

t

1. Bhandarkar R.G. —  Vaisņavism, áaivism and minor Religious Systems, p.106.
2. Macnicol Nicol —  Indian Theism, p.161.
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peace and everlasting 3oy. The sentiment of love, admira
tion and worship is at the root of Vaisņavism, while in 
Rudra-áaivism the sentiment of fear is more predominant, 
both being monotheistic in nature.^

The philosophy of the Saiva-creed is known as the 
Saiva-Siddhānta. áaivism looks upon God as the director of 
the universe and as different from Maya, soul and Aņava 
(matter) which together form the universe. He is perfect 
and hence, immutable, however, He is omnipotent and He directs 
the affairs of the universe by His will. He guides and 
regulates the evolution of the world. As He is perfect, He 
neither thinks, nor desires, nor acts, nor likes, nor dis
likes. He is impartial to all like fire and water and loves 
all equally. He is not in space and so He must be omni
present. He is immanent in all the things of the world, 
animate and inanimate. He possesses infinite love for all 
and hates no body. His main five acts are (i) creation,
(ii) sustenance,(iii) disembodiment (death), (iv) suppression 
of Aņava and (v) enlightenment. The devotees need to love 
and adore Him out of gratitude. He is unborn and imperishable 
and so, eternal. He is free from all defects and imper
fections. He is omniscient as Aņava has no influence on Him.
1. Bhandarkar R.G. —  Vaisņavism, áaivism and minor Religious Systems. p.l06.
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He is all-doer in the sense that He is the impeller of all 
actions simply by His will. He is blissful and quiscent.

The áaivas look upon Rudra that is mentioned in the 
ávetasvatar Upanisad as the ultimate God and worship Him 
as Śiva. Rudra in the Mahlbhirata is associated with Uma 
or Parvatī, Durgā, Ķīlī, Karalī, áiva is also worshipped 
as the Pasu Pati, where Paśus are the individual, finite, 
imperfect souls and their master is the Lord Śiva. The 
Pasupatas divide the reality mainly into three aspects —  
The Lord (Pati) is áiva Himself. He cuts the Karmas of the 
souls and produces things to be enjoyed and suffered and 
their means. He exercises His power of creation only as 
impelled by the Karmas of the finite souls. He possesses a 
body which is unhuman and unfettered. The body is made up 
of powers and, five specific formulas (mantras) being 
imagined to be the different parts of the body. The five 
powers and forms are —  creation, protection, destruction, 
concealment and benefaction.̂ -

The Paśus, whom the Lord Siva rules are the indi
vidual souls being of the atomic size and self-conscious. 1

1. Bhandarkar R.G. —  Vaisņavism, Šaivism and minor Religious Systems, p.124.
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The Paśus are all-pervading and eternal and the doers of
actions. They are imperfect in knowledge and powers as 

0compared with Siva; but when they secure mukti or emancipa
tion when their fetters (Pasas) are removed and, then they 
become omniscient and possess the real powers of actions.
The individual souls are of three kinds. They are the 
(i) Vijnanakala (ii) Pralayakala and (iii) Sakala.1 The 
first kind of Pasu is Vijnanikala. Such a soul has shaken 
off his connection with all organs by destroying the 
impressions of deeds done in the past by means of knowledge, 
meditation, asceticism or by enjoying the fruits of actions. 
With it remains only the simple taint (mala). The Pralaÿâ- 
kala is that pasu whose organs are destroyed by the dissolu
tion of the world; but the impressions of deeds and their 
taints remain behind. The Sakala is that which possesses 
all the three Kalas or fetters, taint or mala. The Vijna- 
nakalas, when their taint is removed are raised to the 
status of Vidyesvaras which are eight —  (i) Ananta - 
endless, (ii) Sūksma —  atomic or subtle, (iii) Sivottamaķ 
- the most excellent áiva, (iv) Ekanetrah - the one-eyed,
(v) Ekarudra, (vi) Trimūrtikah - one with three forms,
(vii) Śrlkanthah and (viii) àikhandîT The Pralayâkalas also
1. Sarvadarsanasamgraha. p.182.
2. Ibid, p.183.
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are of two kinds —  those whose fetters have matured reach 
liberation and those others whose subtle body undergoes many 
births in accordance with impressions of deeds. Liberation 
is conferred upon the souls or Paśus in accordance with their 
deeds.

Pisas or fetters are divided into four kinds which 
are (i) Mala or taint which hides the powers of knowing and 
acting of the soul and, is like the husk that envelops the 
grain of rice; (ii) Karma —  impression of deeds for the 
attainment of fruits; (iii) Maya, the material cause into 
which the whole world returns at the time of dissolution and 
the world springs from it; (iv) Rodhalakti —  the obstructive 
power of Śiva. It regulates the other three fetters and 
conceals the true nature of the soul.̂ - Śiva is possessed of

9this power and hence, He can create the world. The Pasus 
are of two kinds, the impure and the pure; the former being 
associated with the body and the latter exist with any body.

t

The Paśus attain liberation after they become free 
from the four fetters by means of sincere and singular 
devotion to the God, áiva. áiva can be attained only by 
those who exercise self-control and dedicate themselves to 1

1. Sarvadarsanasamgraha. p.187.
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Him exclusively and love Him wholeheartedly. The souls 
(Pasus) become áiva in emancipation; they become omniscient 
and their powers also enhance excepting that of creation.
The Pasus become eternally free from ignorance, Karma and the 
miseries of the worldly life. In other systems the destruc
tion of misery is final deliverance, in the Pasupata system 
the attainment of the highest powers is also to be added.... 
With others the fruit of Yoga is the attainment of the 
absolute condition; here it is attainment of the highest 
powers. The powers that are acquired are three —  (l) 
Manojavatva —  the power of doing any thing instantly, (2) 
Kimarupitva —  power of assuming variety of shapes and forms 
or bodies and senses without an effort, (3) Vikramânadharmitva 
—  Great power. Thus then a man acquires these miraculous 
powers of knowledge and action at the end of the course of 
conduct and discipline.-'-

áaivism had its own internal divisions. Kašmira 
áaivism is a well known branch of áaivism which itself is 
again redivided into the two branches known as the 
Spandasistra and Pratyabhi.1 nāsis tra. Kismlra Saivism came 
into existence during the 9th century A.D. and it is supposed 1

1. Bhandarkar R.G. —  Vaisņavisra, áaivism and minor Religious Systems, p.124.
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to be a more humane and rational school. Vasugupta and

/Kallata are associated with the Spandasastra. This branch 
derived the existence of any material cause and, any prompt
ing cause like the Karma for the creation of the world.
They did not believe in the Parinamavlda nor in the Vivarta- 
vâda according to which the world is created by God out of 
Himself or by MiyI, respectively. The Kāsmīra Šaivism looks 
upon Maya as the Lord's power, which is peculiar 
(saktivisesah) and it accomplishes something that is impossi
ble of accomplishment for any other agency. Maya is the 
Tirodhinasakti, the wonderworking power. According to this 
school the Lord áiva is entangled in the five sheaths created 
by the Maya and He then becomes the jīva.̂  According to 
this school God is independent and creates merely by the 
force of His will all that comes into existence. He makes 
the world appear in Himself, as it were distinct from 
Himself, though not so really, as the things appear in a 
mirror, but He is not affected by them. God possesses such 
a wonderworking power and He Himself appears in numerous 
forms. The individual soul also is identical with the Lord 
áiva; the Supreme Self. But it does not perceive this 
identity with Śiva due to impurity (mala) which is of three

1. Sakhare M.B. —  History and Philosophy of Lingayat Religion. p.444.
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kinds. The soul forgets its free and universal nature 
through ignorance and believes itself to be imperfect; it 
falsely identifies with things which are not itself, like 
body and is afflicted by the pains accruing from them. The 
impurities are of three kinds —  Āņava —  caused by the 
finitude of the soul, the Miyîya —  caused by Maya and the 
Karma resulting from actions. These impurities make the 
soul forgetful of its real eternal and pervasive nature.
These impurities vanish when the devotees acquire the 
vision of Śiva that absorbs all the finite thoughts, by 
means of the most intense contemplation of Him. When this 
condition becomes stable the jīva becomes liberated for 
ever and becomes the Supreme Self, the Śiva Himself.1 
Thus, the Kasmīra school of Saivism holds that liberation 
or Moksa consists in attaining identity with Siva by the 
jlva (sivasayujya) and not in simply attaining similarity 
(sarupya) with Him. The individual soul becomes free from 
the three taints, attains complete at-one-ment with 
Para Śiva; once such a state is àttained Maya cannot separate 
them.^

1. Bhandarkar R.G. —  Vaisņavism, Saivism and minor Religious Systems, p.130.
2. Sakhare M.R. —  History and Philosophy of Lingayat Religion, p.358.
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The other branch of Klsmīra áaivism is represented 

by PratyabhijnisSstra. According to this school .'the 
jïva is neither a vikāra, modification of áiva nor an illu
sory appearance but it is Śiva Himself in essence, although 
concealed by Maya. It believes in the identity of the jîva 
with Siva and it is forgotten due to ignorance. It believes 
in the self-illumined (svayam-prakâsa) nature of the Self 
and the individual souls are different due to the adjuncts 
with which the fundamental light of the Self is associated. 
In fact, there is only the same universal infinite self- 
illumined consciousness and, it is the Supreme Self. Siva 
or Mahesvara is characterised by His sentience, absence of 
limitations, knowledge free from dependence on any adjuncts, 
independence, blissfulness.^ Everything therefore, shines 
with the light of the Self or Śiva whose it is a manifesta
tion. Similarly, Śiva is omnipotent and possesses infinite

2power and He creates the world only with His will.

The soul is in essence of the nature of God áivaj
the only thing is that their identity is not recognised.
The jïva remains unconscious of the omniscience, omnipotence
of all-blissful nature of the Supreme Self. The Pratyabhi-
jni holds that the soul can become the Self only when and """*""** """"" — — — — — —- — —1. Sarvadarsanasamgraha. p.196.2. Ibid, p.197.
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only if it recognises its original identity with the Self.
The ļīva can regain its lost divine nature by simply
recognising (pratyabhî na) that it itself is nothing else
but the Self. This is possible by two means, i.e. by
externally knowing the divine attributes of God Siva and
developing love for Him and internally by developing the
consciousness that —  I am the God Himself. The difference
between the two stages is like that of a woman who is
enamoured with a man whose fine qualities are described to
her and she becomes restless to meet him in the first stage
and in the next when she is shown the man himself for whom
she feels intense love she meets him and enters into a
union with him. Similarly, here it is necessary to recognise
the Lord Śiva as the essential nature of the 3Ïva is
absolutely necessary for the attainment of liberation.*
While the Spanda school mentions the dawning of the form or
vision of Bhairava or God on the mind in the course of
meditation and thereby clearing away of the impurities as
the way to the realisation of the identity with God, while
the Pratyabhî na school maintains that recognition of one-

2self as God is the way. 1 2

1. Sarvadarsanasamgraha. p.200.
2. Bhandarkar R.G. —  Vaisņavism, áaivism and minor Religious Systems, p.131.
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áaivism became a popular creed In the Southern India

in the form of the Vlrasalva or Lingayat Sect founded by
Basava in the 12th century. The Lingayat school continues
to be a powerful and popular creed even in the present days.
It holds the main tenet of éaivism that Siva is the ultimate
Reality, the Brahman, the Highest and He is characterised
by existence (sat), intelligence (cit) and joy (ananda). He
is the support or the resting place of all the things
(sthala) and is the non-dual (advaita) final Reality.1 The
Vïrtsaiva school is thus a monistic school and holds that
Śiva is the Absolute, the final reality devoid of any
particular attributes, áiva is the supreme entity. He is
the all-knowing, all-doing, all-sustaining being called
Prakaśa, the serene Lord, all-pervading, indivisible and
infinite. He has two aspects —  the immanent and the
transcendent, áiva as immanent appears as involved in the
changing phenomenal world and, áiva as a transcendent
entity is the immutable Reality, the substrate of all change,
permanent and non-relational absolute entity. In it He is

2beyond all manifestations. As Sakhare says He is the 
origin and source of the universe and is the Parabrahman, 
as the Vedāntins are pleased to call Him. He is self-
1. Bhandarkar R.G. —  Vaisņavism, éaivism and minor Religious Systems, p.134.2. Sakhare M.R. —  History and Philosophy of Lingayat Religion. p.43l.
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conscious. The vibration of the perfect egoity is His sakti 
and through it He holds and visualises the entire universe 
of objects as "This is". The Vimarsa, the Perfect Egoity, 
is the Śakti.

áiva manifests Himself with the help of His unique
power as the Linga and Anga; Linga being the God, the
object of worship of the Angas which are the individual
souls (jïvas) that worship the Linga. The power with the
help of which Śiva manifests Himself in these two aspects is
inalienable with Him and it can never be dissociated from
Him. It is a part of His nature, and therefore, the doctrine
of the Vīra Saivas is described as the Saktivî sistādvaita,* • • *

monism qualified by the Sakti. God is characterised by 
àakti. The relation of this power with Sakti is one of 
essential identity (samarasya) which means the union of two 
things which are identical in their essential nature. The 
idea of Samarasya is peculiar with the Linglyatas. The whole 
world of names and forms exists in áiva as His own 
externalization, an object of His own enjoyment. Sakti is 
the Stmavimarsa or Prakasavlmarsa the expressive nature of 
Śiva Himself and it works wonders in obedience to Siva's 
will which again is nothing but a phase or mode of His 
power. She possesses the common nature of Śiva and is 
styled Dharmacârinï or the lawfully wedded wife of Śiva
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acting in perfect accord with her husband*s disposition or 
will. The Parasiva is tranquil and content and creates the 
manifold world only to sport with it. The Śakti divides 
itself into two by its own will, one of the parts resorting 
to áiva is called Kali, and the other resorting to the 
individual souls is called Bhakti or devotion. Such a 
creative activity or Śakti of Parasiva has a peculiar 
suceptibility of leading to action and entanglement; it is 
downward (adhomukhī) and it tends to the creation of the 
universe associated with the vale of miseries, while Bhakti, 
another form of the same àakti or power is Ürdhvamukhï and 
it has the upward direction; it has a tendency to the 
upliftment of the individual soul into thorough union or 
at-one-ment with Parasiva leading the jlva to final deliver
ance by making it free from the malatraya three taints. 
Bhakti exists in the Anga while àakti (Kali) exists in the 
Linga (God).

Linga represents Parasiva, the highest Absolute 
Brahman in the saguna form in the form of the God that is 
merciful by nature and is related to the world and to His 
devotees. Linga is Siva Himself and not His emblem. It is 
divided into three forms —  (l) Bhivalinga —  which is
1. Sakhare M.R. —  History and Philosophy of Linglyat Religion, p.435.
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without parts and is perceived by faith. It is the highest 
existence (sat) unconditioned by space and time. (2) Prina- 
linga, has parts and is apprehended by mind. It is inte
lligence of the Supreme Self. (3) Istalinga has parts and 
is apprehended by the eye. It is the Joy. The first is 
the highest principle, the second in the subtle form and 
the third is Sthūla one.1

The VĪrasaivas hold like the Vaisņavas that one can 
attain deliverance by sincere and faithful devotion to Siva. 
The way of the attainment of Siva is called àivayoga which 
does not consist in the formal worship of images, in the 
performance of Yajna or in muttering hymns but it consists 
in the sincere devotion, aspiration and self-concentration, 
inward and upward, to the Divine Power above and Its working 
to the Divine presence in the heart and by rejecting all 
that is foreign to these. This bhakti is self-opening and 
self-expansive. It is of three kinds —  faith (Vidheya- 
bhakti), aspiration (Vicirabhakti) and surrender (Visuddha- 
''bhakti). Bhakti essentially consists in Prayer (prārthanā) 
and. (Āradhanā) worship.**

V~~ \
1. Bhandarkąr R.G. —  Vaisņavism, Saivism and minor Religious Systems, p.135.
2. Sakhare M.R. -- History and Philosophy of Lingayat Religion, p.575.
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Again the devotion takes three forms —  the Yoganga 

in which a man obtains happiness by his union with Śiva, it 
is also known as samsirabhakti; the Bhogânga in it the 
individual enjoys along with Siva and the third is the 
Tyiganga which implies the abandonment of the world as 
transient and illusory. The method of attaining deliverance 
according to this school is one of sincere devotion (bhakti) 
and one of moral and spiritual discipline. Deliverance 
means to them the realisation of sâmarasya identity in the 
qualified form, and the experience of the blissful state of 
áiva. It does not mean in the least the absorption of the 
finite individual soul into the Paraáiva or Parabrahman but 
retention of it in a highly evolved form in the company of 
the Lord Śiva, enjoying Siva's blissful company like Rama
nuja. Sakhare interprets it in a different way and says 
that the aim of éivayoga is not only to rise out of ordinary 
ignorant world —  consciousness but to bring the supramental 
power of the Divine consciousness down into the ignorance of 
mind, life and body, to transform them to manifest the divine 
Bife in matter.1 It aims at bringing down the Divine from 
the\heaven to the earth by gradually purifying the senses 
and the mïjid, the vital and mental medium of layers to make

1. Sakhare History and Philosophy of LingayatReligion, p.574.
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them worthy of the manifestation of the Śiva to bring down 
the Divine peace, joy and light on the earth. The Vīra- 
saivas also admit the possibility of the living liberated 
soul (JĪvanmuktas) who are free from ego and manifest the 
Divine peace and joy while alive.

Śjktism

The Sāktas, who are called so as they choose their 
Deity of worship (Istadevata), Śakti. The ŚSktas are the 
"Tintrikas" and they share to a large extent the philoso
phical views of the Saivas. In this cult, both in doctrine 
and practice, emphasis is laid on that aspect of the one in 
which it is the source of change and, in Time and Space, 
and all objects therein.

The Śaktas recognise Siva as the final infinite, 
omniscient, all-pervading and omnipotent God and they do not 
subordinate the power (Śakti) to God Siva, but give equal 
importance to Śakti along with Śiva. áiva equipped with 
the Śakti is the cause of the world, áiva's omnipotence 
cannot be proved without His Supreme Power over all the 
objects of the world. Śiva, without this Śakti represents 
the static Brahman that is beyond all change of the world
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and is the immutable and eternal Reality, while Śiva when 
associated with Sakti represents the dynamic aspect of the 
Reality which includes all the changing phenomena of the 
world. In fact, both are the same, the difference lies in 
the points of view and the attributes that are given 
importance, śakti is not always in the manifest formj it 
remains invisible and does not actualise itself into its 
manifestations. As Woodroffe says, until there is in fact, 
change, Śakti is merely Potency of Becoming in Being, as 
such is wholly one with it. The Power (śakti) and the 
Possessor of Power (Śaktiman) are one. As therefore, He is 
Being —  Bliss —  consciousness so is she. She also is the 
full (Purna) which is no mere abstraction from its evolved 
manifestations.'1- The two are inalienably related to each 
other, Śiva so far He is imagined to be the creator and 
sustainer of the world is associated with Sakti. Śiva and
0 m, t 0 0 _  9Sakti are related as prakasa and vimarsa. Siva is prakasa 
pure consciousness and Śakti is Vimarsa, the power latent 
in Prakasa and gives rise to the world of distinctions. If 
Siva is consciousness (cit), Śakti is the formative energy 
of consciousness (Cidrūpinī). Brahma, Visņu and Śiva 
perform the functions of creation, preservation and destruc
tion in obedience to Śakti. In the perfect experience of 
1. Woodroffe John —  Shakti and Shikta. p.39.
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Inanda, Siva and Śakti are indistinguishable. The two 
coalesce in one being.^ Śiva acts like the indeterminate
Brahman and is characterised as quiescent, while Śakti being 
determinate and dynamic is possessed of will (iccha), know
ledge (jnina) and action (kriya), and thus, the whole world 
is projected by Sakti. The two are inseparably related

9since force is inherent in existence. The Sakti is addressed
as Mother in the Mahākilī Samhiti and the prayer runs as
follows —  "Thou art neither girl, nor maid, nor old.
Indeed thou art neither female, nor male, nor neuter. Thou
art inconceivable, immeasurable Power, the Being of all
which exists, void of all duality, the Supreme Brahman,
attainable in Illumination alone"Thus, àakti is supposed
to be not of feminine gender, or a female Reality. However
Bhandarkar says "Though it admits a male element in the
beginning, still it is thoroughly subdued by the female

e-element which becomes predominant; and the highest deity is 
Tripurasundarī. The ambition of every pious follower of the 
system is to become identical with Tripurasundarī, and, one 
of his religious exercises is to habituate himself to think

1. Radhakrishnan S. —  Indian Philosophy. Vol.II.p.735.
2 . Woodroffe John —  Shakti and Shakta. p.26.
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that he is a woman.He also refers to a number of goddesses
worshipped as the forms of the Śakti, i.e. Uma, Rudrānī,
Durgā, BhavānI, Kumārī, Kālī, Kāpālī, Mahākalī, Candi,
Kityâyanî, Karaļa, Vijayi, Kausikī, Lalitā, Ānandabhairavī
and Tripurasundarī, Tripursundarī being the supreme in

oexcellence and power.

The same Śakti which is one with áiva evolves infinite 
real forms and is present in all those forms; Maya is not 
here illusory but is the real power of áiva that evolves the 
whole universe. Siva, the Self or spirit is essentially 
constituted of pure consciousness, Śakti is a part of Him 
and Śakti manifests herself in the form of Mind and Matter 
both being derived from the same cause. There is a parallel
ism. The pure-consciousness of áiva is immanent in both 
the Mind and the Matter. Inorganic matter also is conscious
ness in full subjection to the Power of Ignorance. It is 
consciousness identifying itself with inorganic matter.
Mind and Matter are the subjective and objective aspects of

3the one polarized consciousness.

The jīvas, the individual souls are thus, the

1. Bhandarkar R.G. -- Vaisņavism, áaivism and minor Religious Systems, p.146.2. Ibid, p.144.3. Woodroffe John —  Shakti and Shikta. pp.46,47.
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evolutes of the Śakti, the Maya. They are the finite 
centres of consciousness and are produced out of Ignorance. 
They are not unreal, but their reality or experience is 
limited. They cannot have the full experience of Śiya. 
Ignorance, therefore, becomes equivalent to partial knowledge 
and limited powers. Illusion, therefore is neither in God 
nor in man.̂ " God cannot have the vision of man although He 
is the cause of man and his experience. The experience of 
the jīva, though limited, is real, but out of ignorance it 
thinks that it is the agent or doer of actions; it does not 
recognise Śakti as the real agent of all actions. Its bondage 
is therefore, caused by ignorance.

The 3Ïva, the finite soul can attain liberation by 
removing from its mind the ignorance which consists in 
falsely identifying its real nature with what it is not. It 
must realise by knowledge and spiritual insight that it is 
reality the pure consciousness (prakaśa) and its limitations 
are not real. "Knowledge of Śakti is the road to salvation, 
which is dissolution in the blissful effulgence of the 
Supreme. Liberation according to the Saktas is not dependent 
on the observance of the external forms of religion like 1

1. Woodroffe John —  Shakti and Shakta. p.44
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recitation of hymns, sacrifices and other rituals. What is 
necessary for the attainment of liberation is the knowledge 
for the 3Īva that it is an evolute of Śakti and is in 
essence identical with it; and Bhakti or devotion along with 
the physical and mental discipline help it.1 The Sāktas 
admit the possibility of the Jïvanmukta and believe in the 
doctrine of transmigration of the soul. 1

1. Radhakrishnan S. -- Indian Philosophy. Vol.II.pp.736,737



Chapter XII

ATMAN and MOKSA according to 
the Valsņava Saints of the Medieval India

It is beyond the scope of this work to inquire into 
the origin and rise of the phenomenon of Bhakti or devo
tion. However, it becomes evident from the study of the 
ancient literature that the phenomenon of bhakti or devo
tion has existed repeatedly in all the periods, i.e. in 
the Vedas, Brahmaņas, Upanisads, the epics like Mahibharat 
and Ramayana, the Bhagavadgïta, the Bhagavat and in all 
the Pūriņas. All these works testify the existence of 
devotion of the finite to the Infinite God either out of 
fear and desire for security and peace or out of regard 
and adoration for that which is far more superior to the 
finite, weak and miserable souls lacking in knowledge, 
power, duration and happiness. Though the ancient men 
approached the Divine with the motive of seeking security, 
protection and prosperity, it was not true in all cases.
It was equally true that man was attracted to God to 
worship Him simply out of regard and love for His infinite 
knowledge, powers and bliss and he felt a craving to share 
His supreme happiness. It is not equally true that man
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approached God simply out of his quest for truth being 
governed by the desire of inquisitiveness and curiosity; 
but man felt it exalting to enter a personal and loving 
relationship with such an almighty, omniscient and omni
potent God, who is ignorant of sorrow and suffering, of 
finitude and limitations. The desire on the part of
man to seek communion with the Divine ultimately culmi-

intonated into the loving adoration and sacrifice,/Bhakti - 
devotion for the Divine. The knowledge of the impersonal, 
qualityless and heartless reality (Absolute) finally fails 
to quench the craving of the human heart to widen itself 
to infinity, to realise an identity with the Reality and, 
to experience for ever an unending bliss which ultimately 
relieves him from the shortcomings and the sorrows of the 
worldly life» The finite human heart therefore, demands 
the perfect and all-powerful Being, who is not only the 
creator, the sustainer and the absorber of the whole 
universe but who is also full of profound compassion 
(dayà) and love for His creation and who possesses the 
supreme power to destroy the evil by which the worldly 
beings are constantly harassed. He also possesses the 
power to redeem the individual who has for ever surrendered 
himself totally to Him by cutting short the mechanical 
operations of the AdrsÇa. The human heart thus craves
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for the attainment of such a perfect loving God who would 
become a source of everlasting peace, consolation, solace 
and contentment to Him and, would no more send him to the 
realm of sufferings. This desire on the part of man has 
ultimately led to Theism which means that the ultimate 
Reality is not the impersonal Brahman but a personal 
entity possessed of the qualities like love, compassion 
and joy. The later Advait systems of Ramanuja, Nimbārka, 
Madhva, Vallabha and other transformed the Absolute of 
àamkara into a Theos, God who possesses all the chara
cteristics of the Brahman, and, over and above them, 
possesses elements of personality and thus, can enter into 
a direct relation with the human beings or finite souls, 
and gives them solace and consolation for ever. The 
whole of Indian philosophical thought has been prompted 
not by a purely cognitive motive but is mainly guided by 
the desire of acquiring a permanent release from the worldly 
life which is predominently full of suffering and finitude. 
The devotion to I' ? God for Indian saints and philosophers 
was meant for the attainment of liberation (Moksa). The 
final state that the jīva or individual soul seeks accord
ing to the Indian Theism is not one of ethical perfection 
but it is one of spiritual perfection and eternal commu
nion with the Divine; it is a state above the duality of
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good and bad. It being the highest state of perfection 
and a state of absolute truth and absolute good trans
cends all distinctions and dualities including those of 
good and evil. It transcends all distinctions, therefore 
it is improper to describe it as unethical but it is 
supra-ethical meaning thereby that it is more than the 
ethical perfection which forms only a byproduct of the 
life of highest spiritual perfection.

In the northern India flourished Kablr, Tulasîdâsa, 
Sūradasa, Chaitanya, MÏranbâi, Narasimha Mehta and in the 
southern part Jnānesvara, Nāmdev, Tukārama, Rāmdāsa as the 
most powerful Vaisņava saints who popularised the Vaisņava 
religion among the people, removed the barriers of caste 
distinctions and, preached that any body could attain 
liberation on the strength of his pure and wholehearted 
devotion (bhaktl) to the Paramatman, who is named in 
different ways. It was not essential for the seekers 
of Moksa to be very well conversant with the original 
Sanskrit scriptures; nor was it necessary to follow the 
orthodox path of Karma and religious rituals but it was 
sufficient even for an illiterate person to know the name 
of God and he could attain Moksa by repeating the name of 
God with singular devotion, love and adoration and



754

complete surrender to the Almighty who could redeem His 
devotees by his grace. I propose to give an account of 
the concepts of itman and Moksa which occur in the 
writings of the Medieval Saints of the Vaisņava Cult. I 
propose to refer here only to the most outstanding saints 
like Jnânesvara, Kabīr, Sūradisa, Mīranbāi, Tulasīdāsa, 
Narasimha Mehta, Chaitanya, Tuklrāma and Ramakrshna 
Paramahamsa.

Jnanesvara

Jnanesvara has been recognised as the most prominent 
saint of Maharistra. He lived in the thirteenth century 
during 1271 A.D. and 1296 A.D. He ended his life quite 
prematurely at the age of twenty-five as his mission was 
fulfilled. He was an exceptionally talented person and 
could propound his philosophy at an early age of 20. He 
did not form any particular cult of religion. He had 
attained the realization of God and therefore, his writings 
possess not only intellectual integrity but also a spiri
tual insight. His main works are Jnānesvarī and Amrtā- 
nubhava. His preceptor was his elder brother Nivrttinith, 
who too was a philosophical genius. Jnanesvarī is a comment- 
aryfliok'cthe 'Bhagavadgītā by Jnanesvara. Jnanesvara has
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propounded practically his whole of philosophy in Jnānesvarī 
and in Amrtanubhava, which are supposed to be his monu
mental works.

Jninesvara was highly influenced by the absolute 
Monism or Advaitism of Śamkara as well as by the Śamkhya 
doctrine of Purusa and Prakrti. His philosophy exhibits 
a curious mixture of these two philosophies. Jninesvara 
emphasized knowledge (jńSna) and devotion (bhakti) equally 
and held that final emancipation could be attained only 
by enlightened devotion to God. Jnanesvara holds that 
the Stman is different from the body and it is a sentient 
(dinmaya) principle. It is unborn, undecaying and imperi
shable. It is omnipresent, omniscient and omnipotent. It 
is extremely subtle and is present in every thing. Whatever 
is in the world is Atman. It is eternal and beyond the 
three attributes (guņātīta). It Is indestructible and is 
characterised by the three qualities —  existence (sat),
consciousness (cit) and bliss (ananda). It is free from

isall limitations and hence/infinite.

Jnanesvara further holds the doctrine of Cidvilāsa, 
according to which this whole existence is sportive expre
ssion (Cidvilāsa) of the Absolute (Brahman) or the Atman 
which is essentially the sentient principle. Everything
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is Ātman or the Brahman which is beyond the three attributes 
and, which is devoid of any particular nature. It is 
beyond all duality and hence, beyond all relativity. The 
jīva or soulls inseparable from the Brahman. It is 
identical with Ātman in a particular way. In this respect 
he believes in bhedibhedavida or in the theory of difference 
and non-difference as true simultaneously. The Jīva is 
one with the Brahman or the Supreme Self (Ātman) just as 
a ripple (taranga) is one with ocean and still different 
from it. Jīva is one with the Brahman as the rays of the 
sun are one with the sun. He also resorts to reflectionism 
and compares the jīva to a reflection of the sun in water, 
the reflection being subject to changes while the Ātman 
that is reflected is immutable. Ātman is not affected 
by the various experiences of pleasure and pain of the 
jīvas.

Jnānesvara says in his Amrtanubhava that the world 
is neither caused by miya nor by ajnina (nescience), but 
it is a spontaneous expression of the Brahman by itself.
He denies the vivartavada and contends that the world is 
one with the Brahman; everything in the world is a sportive 
expression of the Brahman. He calls it also the ‘Sphurti- 
mitra', a spontaneous and unmotivated expression of the
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Brahman. This theory is also known as ‘Sphurtivada'.
When there arises a desire in the Supreme Itman to see 
Himself, He Himself becomes the manifold world, an 
object to Himself, and, thus comes to see Himself as.the 
visible world. Thus, the Stman, being beyond all triads, 
and of the nature of pure light, expands Himself as the 
world.^ But although Brahman itself becomes the visible 
world, and being itself seer, enjoys it, its unity is not 
in the least disturbed by it, as the unity of the original 
face is not disturbed by its being reflected in a mirror, 
or as the standing posture of an excellent horse which 
sleeps while standing is not disturbed even when it wakes 
up. Just as water plays with itself by assuming the form 
of waves, the Absolute is playing with Itself by assuming 
the form of waves; the Absolute is playing with itself by 
becoming the world. Is any difference created in fire, 
when it wears the garlands of flames? There is no duality 
between the Sun and his rays, when he is surrounded by the 
rays. The unity of the moon is not disturbed, even when 
enveloped by the moonlight. The lotus remains one, even 
when it blooms into a thousand petals.... Even when there 
are spread on a loom a number of threads, there is to be
1. Jninesvara —  Amrtānubhava (Marathi) - VII.129,131,156.
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found in them nothing but thread. Similarly, there is no 
difference in the Absolute, when it presents itself either 
as the seer of the world, or as the world that it sees; 
for,it is the Absolute alone that becomes both. Thus, 
the unity of the Ātman is not lost even when he comes to 
fill the whole universe.̂ -

Thus,everything is nothing but the Ātman itself.
Whatever is only a particular form of the Ātman and the
Ātman is free from the duality of the subject and object.
It is both and still, it transcends both. It is of the
nature of light which is self-illumined; it shows itself
and at the same time reveals other objects. It is thus
inexpressible in words and, forms no object either for

2knowledge or experience. Its richness is incomparable
3with any object other than itself.

Such an ultimate reality, the Brahman itself becomes 
the jīva in a particular and limited form. The jīva is 
in reality the Purusa, the immutable principle as contrasted 
with the mutable Prakrti. It is the nature of the Prakrti 
to be always in change and flux; while the Purusa is only
*• w  ... ,. . _ - r .. ̂  „  .

1. Ranade R.D. —  Mysticism in Maharashtra, p.159. Amrtinubhava - 132-149.
2. Jnanesvara —  Amrtinubhava. VII.252.3. Ibid. VII.257.
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reflected in the various changing states of the Prakrti.
It is the unchanging principle that appears to be changing 
but does not change actually. The jïva is the finite and 
empirical soul having the sense of being one with the body 
and its sense organs; being the subject that experiences 
pleasure, pain, aversion, love, volition and acts differently 
in different circumstances, revolves on the wheel of birth 
and death to reap the fruits of its past actions and, has 
limited powers of knowledge, feeling and willing. It acts 
as a moral agent and possesses essentially the consciousness 
of egohood, I-ness. It experiences pleasure when its desires 
are satisfied and feels grief when they are frustrated.
It is thus,always subjected to sufferings of the worldly 
life. The jiva is falsely identified with the body and 
one feels that it is fair or black, blind or deaf, old or 
young etc. In fact, all these external changing qualities 
belong to the body which is mutable and perishable as it 
is formed as a complex out of the thirty six elements.1 
But Jnānesvara distinguishes the soul from the body and 
says that the soul is mirrored in the body as the sun in a 
lake. The body is subject to Karma and it revolves on the 
wheel of birth and death. It has a temporary existence.

1. Jninelvarï. XIII.151-156.
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On the contrary, the soul is a sentient principle (cit), 
it is pure, eternal and beginningless. It is partless, 
formless; it is neither joy nor joyless. It is the silent 
witness of the changing states of the mind and the body.
It is above all these changing states and is of the nature 
of consciousness.”*'

The Self or the Brahman is not different from the 
world; the tree with all its branches, leaves, buds, 
flowers and fruits is nothing else but the original seed 
unfolded; similarly, the Self is identical with the material 
world and the jïvas. The world and the souls are only the 
manifestations of the original Self which is also termed as 
•God’. The jīva is like an ornament of the Self or Brahman 
which is like gold from which it is prepared. The wise 
man thus sees the real basic identity of the jīva and the 
Brahman or God. Jnānesvara thus regards that the under
lying cause of which the world is an expression is alone 
real because it is eternal and all other changing things 
are unreal since they are evanescent. In reality, the 
Brahman is imperishable (avinisī) but it appears to be 
born and going to destruction simply due to Maya (delu
sion) ; just as ripples seem to have been produced by a
1. Jnānesvarī. XIII. 1095-1124.2. Ibid. X. 98-118.



gust of wind on the surface of water which again becomes
calm when the wind stops blowing.̂ " Thus, the limited
experience of pleasure and pain of the soul is produced by
ignorance which is known as Mlya. But the real Self is
eternal, all-pervading, free from birth and death and
indestructible by weapons; it cannot be drowned in the
waters at the pralaya, nor can it be burnt, nor can a
hurricane move it; it is eternal, immovable, all-pervading,

2 _ »immortal and perfect. Jnanesvara describes it further as 
that which cannot be known by inference, is imperceptible. 
The mind cannot grasp it, it is infinite, devoid of the 
three attributes, beginningless, unmodified, beyond every 
form and, manifested in all forms : such is that Supreme

oPerson (Purusottam). Man forgets this nature of his 
innermost Self and comes to grief by identifying his Self 
with any of his external adjuncts, which do not belong to 
the Self or Atman. The pains, sufferings and griefs of the 
jlva do not affect the Supreme Self which is the innermost 
Self of man. HA blow given to a shadow does not cause a 
wound in the body. When a vessel full of water is up
turned, the reflection of the sun, which was visible therein,

1. Jnānesvarī —  II - 105,106.
2. Ibid. II - 145,146,147.
3. Ibid. II - 148,149,150.



is seen no longer, but the sun is not destroyed. Space 
(Ākāsa) appears in the form of a house, but on the house 
being pulled down, the space is still there. So also with 
the loss of the body the Soul is not destroyed. Like a 
man wearing a new robe discarding the old and worn out one, 
the Soul leaves one body and enters another.1,1 Thus it is 
necessary to discriminate between the immortal Self which 
often times comes to be mistaken for many transient things 
Just like the royal swan that distinguishes milk from water 
when the two are mixed and it picks up milk and leaves water*

Jninesvara holds that the jïva feels to be in bondage
due to nescience which consists in the failure to know the

3real nature of the Self. The Jïva which acts under the 
influence of the three attributes, does many actions, which 
bear their corresponding results as good and bad and, in 
order to experience them the Jïva has to revolve on the 
round of births and deaths. The jïva thus transmigrates 
as long as it acts under the spell of ignorance and regards 
itself as the real agent of actions. But according to 
Jnānesvara the world and the sense of egohood and agentship 
is a result of nescience (avidya), because only the Brahman
1. Jnânesvarl. II - 140,141,142,143.2. Ibid. II - 127.3. Ibid. XIV - 136.
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and Brahman without any other thing is real. Krsņa in 
Jnlnesvarl says to Arauna that nescience (avidya) which 
is beginningless & indescribable is. His eternally y. j 
young wife; it has no real nature of itself (i.e. has no 
positive existence), who has very great dimensions, and is 
always away while awake, but is near during sleep, it is 
awake when He is asleep and conceives only by her mere 
contact with His existence (sattisambhoga) and thus, develops 
in its womb the Prakrti and out of it the whole world of 
manifold objects.... Out of it are produced the eightyfour 
laÿ'ks of species; it assumes numerous bodies and limbs, 
assumes the ornaments of names, nourishes'them with the 
milk of infatuation (moha)Thus, the whole world, 
jîvas, their actions and sufferings, merit and demerit are 
the products of nescience (avidya) which exists only in 
the absence of knowledge. The world therefore, has only 
illusory existence. It does not exist as a real thing by 
itself. It is not in reality what it appears to us. In 
fact, the world and the jiva are the Brahman (Krsņa). All 
that exists is the Brahman just as the waves are the waters 
of the ocean and fire and flame are nothing but only fire, 
the ornaments of gold are do not cease to be gold itself and

1. Jninesvarī. XIV - 88-109.



7Ô4
the opening of petals does not destroy the lotus. There
fore, all this is only Brahman if one tries to penetrate

i __ »into and go beyond the world. Jnanesvara sometimes sounds
the Pariņāmavada also when he says that the effect, the
world is created of the same stuff as that of the cause,
the Brahman, their relation being interpreted as one of

2jar to clay and cloth to cotton. Thus, here the Brahman
seems to be the material cause of the world. He also
figuratively says that the Brahman is the father and Maya

3the mother of the world. Thus, the whole universe is 
deluded by nescience and dances due to it. Nescience 
acts as the missile of infatuation (moha), as a vessel of 
the drink of delusion its hymn (mantra) being non
discrimination (aviveka).4

Jnanesvara urges the necessity of a proper discri
mination between the non-eternal and the eternal just as 
the swan separates milk from water. The jïva which 
struggles on the earth for the achievement of happiness 
but often-times it has to undergo numerous sufferings, 
is compelled to suffer only due to nescience or the ignor
ance of its own real nature. If it properly understands
1. Jninesvari - XIV - 122,123,124,125,128.2. Ibid. XIV - 121.3. Ibid. XIV - 118.4. Ibid. XIV - 176,177.
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that Its changing nature is only illusory and its real 
nature is immutable, eternal and blissful and that, if it 
overcomes its false identification with the external 
upidhis and,if it realizes that it is in reality the 
Supreme Self or the Brahman itself it will be eternally 
free from all the sufferings and,in addition, it will 
enjoy the immense happiness of the Supreme Self. It will 
then experience the bliss of its infinite nature.

Jninesvara, therefore, advocates both knowledge of 
and devotion to God to attain the final state of emancipa
tion. He says 'Liberation is to know Me in My true form. 
The man of non-wisdom is in bondage, as he does not know 
Me, but dwells on the multiplicity.'3’ Jninesvara describes 
the state of liberation as one of communion with God by 
the absorption of the soul into the infinity of the 
Supreme Self or God; it is better to understood if we call 
it the recovery of the infinite and perfectly blissful 
nature of the Self which is lost in the course of its 
samsara state. In liberation, the jlva becomes eternally 
free from the three attributes and hence, from its 
corresponding finite experiences of pleasure and pain,

1. Subedar Manu —  Jnānesvarī (Gītā explained by 
Jnānesvara). English Translation, p.223.
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love and hatred, anger and greed etc. It becomes free 
forever from the Karmas as it ceases to have bodily life.
It becomes free for ever from rebirth. It enjoys the 
infinite consciousness and bliss by entering into perfect 
identity with the Supreme Self and has no fear of returning 
any more to the miseries of the worldly life. This state 
is attained by devotees by wholehearted and sincere devo
tion to God who gives them liberation by being pleased 
with their sincere bhakti. He comes to help them in 
their goal of liberation by showing His grace.

Jnānesvara urges most emphatically the need to be 
free from the attachment to sense objects and all kinds of 
desires. For the realisation of God one must withdraw 
oneself from the world of sensuous enjoyment and contem
plate on the nature of the Supreme Self. Jnānesvara says 
—  "Therefore, a man, who looks with great suspicion on 
all objects of senses, who constantly controls his senses 
and whose mind is never drawn by the desire of any physical 
happiness, is the true candidate for the attainment of 
Yoga. He directs his understanding on the knowledge of 
the Soul. He is firm in his heart and never forgets Me.
He knows that, even if he does not actually enjoy the 
senses but thinks of them in his mind, he will be caught
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in the cycle of (physical) life and death and, will never 
be free. A little poison can spread in the whole body 
and destroy life. A little desire of the objects of senses 
in the mind is also ruinous, because it unsettles discri-

I #mination. Jnanesvara urges the need of renunciation, 
detachment and indifference for a devotee towards the 
objects of enjoyment and asks the devotees not to do 
actions which generate in them attachment and which 
enhances their sense of egoity. He says that a Yogi 
performs only those actions which are absolutely nece
ssary; in fact, all actions are being done by Prakrti; 
but the wise person bakes his actions by the fire of his 
knowledge and, all his undertaking is without any desire
for the fruits of his actions and he does not entertain

2any kind of determination of the actions in his mind. 
Jnanesvara holds that there is no harm in doing actions 
but they must be fully dedicated to God and they should 
not be performed out of personal attachment and out of

odesire for personal gain. He who gives up attachment 
(sanga) for the works by leaving to the Brahman, is not 
affected by the good or evil results of those works and,

1. Subedar Manu —  Jriinesvarl (Tr.) p.69.
2. Jnânesvarï - IV - 103-105.
3. Ibid. Ill - 186,187,188.
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he remains untouched by them like a leaf of the lotus 
plant to which water does not stick. Thus, although he 
does he is not bound by them, because he does them 
disinterestedlyThus, Jninesvara supports the Gita 
in holding that there is no objection to lead a worldly 
active life of works, but what is necessary is an attitude 
of detachment and indifference for the actions and their 
fruits. Jninesvara says that the devotees must develop 
renunciation for the worldly objects. The sanyisi is one 
who does not desire anything out of attachment, is free 
from hatred and has overcome the sense of dualism. Even 
though he is encircled by upidhis is not bound by them

2and his mind is free from any kind of predetermination.
He must develop an attitude of equanimity towards pleasure 
and pain, gain and loss, praise and censure, honour and 
dishonour, who looks equally upon a snake and Orvasi, 
on dung and gold, gem and stone and thus on all dualism. 
His equanimity (simyabuddhï) is never disturbed. He 
must thus, rise beyond the attributes (guņātīta) and must 
remain unaffected for ever just as the sky is never 
touched by the six seasons.3 Jninesvara prescribes a long 
code of virtues under the name of Divine heritage to be
1. Jninesvarī - V.48,49,50.
2. Ibid. - V. 20-25.3. Ibid. - XIV. 351-371.



practised by the devotees in order to prepare themselves 
for the final achievement. He prescribes fearlessness 
purity, fixity of knowledge, charity, self-restraint, 
sacrifice, study of the scriptures, control of one's limbs 
and body, straightforwardness, truth, non-anger, tran
quillity, compassion, uncovetousness, softness, bashful
ness, spiritual lustre, courage, purity, love towards 
all, absence of pride.1- 2 3 4 On the contrary, he denounces 
the practices of certain qualities that go to form the 
demonic heritage, i.e. hypocracy, pride, arrogance, anger,

p —  *harshness, ignorance etc. Jnanesvara states like the 
Gitā that the practice of the qualities making the Divine 
heritage leads to liberation and that of the demonic

3qualities leads to further bondage.

The philosophy of Jnanesvara is termed as 'Inte
llectual Mysticism' by Ranade. Along with knowledge 
Jnanesvara emphasizes the need of sincere and wholehearted 
devotion to the Supreme Self. God can be realized only 
by singular devotion to Him. It is not possible to
attain to God by means of the Vedas, austerity and 

4charity. What is therefore, necessary, is the
1. Ranade R.D. —  Mysticism in Maharashtra, pp.86-91.2. Ibid, pp.91-93.
3. Jninesvarī -- XVI - 266-270.4. Ibid. XI - 686-690 and 682, 685.
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wholehearted and pure devotion to God; God would certainly
accept any trifling thing like a leaf, a flower, a fruit
or water; God would certainly he extremely pleased to
accept such offerings provided that they are offered with
the most sincere and pure devotion.1 Going ahead it is
then said that whatever one does, whatever one enjoys,
whatever one sacrifices and gives to others, whatever
penance one does all that must be dedicated to God. When
this will be done the actions will not bear good or bad
effects just as seeds which are burnt in fire do not
sprout. When all the actions are performed by offering
them and their fruits, they do not bind any more. God is
present in all the beings equally. Those who know Him to
be existent in all, they do not exist in their bodies,
but in fact they exist in God and God also exists in their
hearts; just as a huge bunyan tree is existent in its
seed and the seed exists in that tree. Thus, they simply
appear different outwardly, inwardly they are the same.
Thus, those who worship Him by forgetting their egoity

2and become one with Him they rest in Him for ever.
Going further, God assures that even a person howsoever 
sinful and vicious if he comes to worship God exclusively

1. Jninesvarī. IX. 382-396.2. Ibid. IX. 407-414.
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he will be regarded as a saint. God would gladly give 
them His immortal peace. It is vain to look for the high 
descent and to take pride in calling oneself ļnānī and to 
take pride in possessing health and youth if there is not 
the devotion for God. It is like a town without popula
tion. Life without the love for God is vain. It is not 
the descent and caste and the body that matter. What 
matters is the sincere feeling of devotion and love for
God, if that is there even beasts, like crocodile and

1 _ .elephants also reach God. Jnanesvara further denounces 
the autocracy of the upper classes which forbid liberation 
to the people of lower castes and to women. But as he 
says that those who surrender themselves to God;- 
singularly and without reservation, they meet Him as 
particles of salt dissolve in the ocean-waters, may they 
be Ksatrī, Vaisya, women, irrespective of their descent 
and family. The real devotee of Him will never come to 
ruin.2

Thus, for the attainment of liberation what is 
necessary is an exclusive and singular devotion 
(ananyabhakti) to God. God is prepared to meet His 
devotees in those forms by which they seek to worship
1. Jnānesvarī —  IX. 425-442.2. Ibid. IX. 459-474.



Him.^ God of course, loves those who do penance (tapaswins)
but he attaches greater value to Yogîns than to those who
are essentially engaged in work and in knowledge. Even
among the Yogïns he who loves Him from the heart of his

oheart with full faith he is dearest to Him.

Jnanesvara means by true devotion the vision of
identity -in-difference. ’’There is difference in the
world; but, for that reason, knowledge does not become
different. There is difference between the limbs in the
body, but they all belong to the body. Branches are
small and great, and yet they grow on the same tree. The
Sun sends an infinite number of rays, but they all belong
to the Sun. Thus, in the midst of the differences of
individualities, the differences of names, the differences
of temperaments, one should know Me as unchanging through
all the changes. Whatever one happens to see, and in what
place he happens to see it, he should regard it as non-
different from Me ... that is indeed the mark of devotion.

3 ^It is Devotion which surpasses devotion." Jnanesvara 
propounds Advaita bhakti or devotion-in-identity which is 
singular and exclusive (avyabhicharï). He describes the
1. Jninesvarī. IV. 66.2. Ibid. VI. 474-488.3. Ibid. IX. 250-261.
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Advaita-bhakti in the following passage. Krsņa says —  “He 
can destroy the Gunas, who without notion of duality in 
his heart, is devoted to Me. I am to this world, what a 
jewel is to its own lustre, what liquidity is to water, 
what space is to the sky, what sweetness is to sugar, what 
fire is to flame, what bud of the lotus is to the lotus, 
and what the tree is to the leaves, branches and fruits.
A large collection of snow has got the name of Himalaya. 
Milk in a certain condition gets the name of curd. So 
what is called the universe is nothing but Myself. The 
moon is not different from his fifteen sizes which are 
visible during the bright half of the month. Ghee when it 
sets and becomes solid does not cease to be ghee, and a 
bracelet never ceases to be gold. Cloth and threads are 
one, except on a close analysis. An earthen pot is nothing 
but earth. In order to find Me, it is necessary to look 
beyond the world. I exist in the form of this world. A 
firm belief of this kind itself constitutes an unbroken 
devotion to Me. Get over the feeling of distinctions and 
with a single purpose consider the universe including 
yourself to be Brahman.... The smallest wave is a part of 
the ocean. So are you, not separate from Brahman. With 
this belief firmly established, the feeling of real unity
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will grow, and, that is what is called devotion. Guidance 
from this sense of unity is itself wisdom."•*■

Jnânesvara holds that liberation consists in the 
final unity of the devotee with God where no trace of a 
distinction is left. It is a kind of unitive experience 
which is obtained only intuitively and it is mystical in 
character. Jnanesvara puts the following passage in the 
mouth of Krsņa —  "This is the final goal of Yoga. Just 
as between the cloud and the ocean, when rain is falling, 
all the three appear to be one, so must be the consciousness 
of unity (between the three viz. the universe, the individual 
and Brahman). Space contained in the well and space con
tained in the sky are the same. So are the awakened soul 
and Brahman one. From the sun to the reflection of the 
sun in water, there is the light of the sun. So far the 
sage has the feeling of "I am Brahman" all over the uni
verse. When the mind will admit nothing else except the 
notion that "I am Brahman", the highest branches of learning 
disappear. A lump of salt, when once dissolved in the 
ocean, cannot dissolve any more. When the straw has been 
burnt out, fire is also put out. When duality has been 1

1. Jninesvarï —  XIV - 372 to 390. Se Subedar Manu - 
Jnānesvarī (Tr.). p.230.



removed, wisdom (jriina) itself goes away. Then the feeling 
that "I, the Lord of the Universe, am great, and My devotee 
is a humble being*' also goes. There is eternal unity. —
This condition briefly is the condition of Brahman and who
ever has unbroken devotion to Me will attain it. Equani
mity arising out of wisdom and devotion towards Me, would 
lead a man to Me. Not only in this condition of Brahman 
but it is also what is called Moksa (liberation).nl This 
is Jnanesvara's idea of Moksa or liberation. It is a 
distinctionless and unitive experience of the Brahman where 
everything is Brahman and all particulars are inseparable 
expressions of the same Brahman and knowledge of distinctions 
which is ignorance, comes to an end. L.R.Pangarkar, a 
famous scholar of the literature of saints in Maharashtra 
remarks —  "We call it bhakti (devotion) when one's 
vision enlarges by the experience of the unity of Brahman, 
universe and jīva. The perfection of knowledge is such a 
devotion and the end of Yoga also Is this devotion.
Bhakti (devotion), Jnina (knowledge) and Yoga (spiritual 
practices) become here one. To rest all the states of 
consciousness in the Parama Purusa (Supreme Self) is called 1

1. Subedar Manu -- Jnānesvarī (English Tr.) —  XIV - 
392-404. Tr.p.231.
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bhakti, jnāna and Yoga. This condition is known as 
Brahmatva, Sâyujya, Moksa, Parabhakti and Abhedabhakti.""*’

Jninesvara describes such a state most eloquently 
as in the following passage. It is a state in which the 
immutable (aksara) and the mutable (ksara) are united. Even 
the experience 'That I am' disappears in it.... the seer 
and the seen lose their distinction and one experiences 
only that (Brahman). There is light without the object 
which is revealed, God without that which is governed; the 
sound being heard by the sound itself and flavour is beingi
tasted by flavour itself; the bliss (ananda) enjoys bliss 
(inanda) itself. It is a result of perfection and rest of 
rest. Happiness meets with happiness, fire fuds fire 
and the void drowns into the great void. The substance is 
not lost in the particular objects which are created out 
of it. The difference of water and waves disappears and 
there is simply an indescribable identity... Everywhere 
there is the experience of the Saccidananda, the Eternal 
is felt everywhere and all duality comes to an end.
Therein as if the sky embraces the sky and ocean of milk 
entertains another ocean of milk, nectar mixes with nectar, 
fifteen and half should be added to fifteen and half and
1. Pangarkar —  Marathi Vangmayacha Itihasa. Vol.I.p.707.
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still they should make fifteen and half. It is like the 
union of the Ganges with the ocean and the ripples are 
non-different from the ocean, lustre is one with the sun, 
so God is identical with all; know Him in such a way. This 
is the real bhakti.^

Jninesvara recognises three kinds of souls which
are —  (i) Arta - afflicted in samsara (ii) Jijnisu -
curious to know (iii) Arthàrthî - who are desirous of 

2material gain. God becomes both the devotee, his craving 
and the objects which they respectively seek. God is 
present in all of them. They are governed by ajnana or 
nescience and therefore, those things appear to them true. 
But in the final state of liberation by means of knowledge 
nescience is removed and one reaches bhakti or devotion, 
which is beyond all the visible ways and which consists in 
the union of the Brahman with itself. Devotion is nothing 
else but the realisation of the natural state of Brahman

3   ,(sahajasthiti) itself. Jnanesvara most eloquently 
describes such a state of identity (advaita) and says that 
in the final state of liberation when the Brahman alone 
exists everywhere and becomes all, all relations come to
1. Jnānesvarī —  XV. 538-570.2. Ibid. XVIII. 1112.3. Ibid. XVIII. 1113-1129.
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an end. In this state only the Atman that is free from 
illusion exists and it is beyond duality and non-duality. 
Just as salt remains with water by dissolving in it, 
camphor after burning disappears along with fire that burns 
it and what remains behind is something third, which is 
only space, similarly all the differences of 'I1, *he'
1 this1 dissolve and amalgamate together into the unique joy 
of the Brahman.1

Jnanelvara recognises also the possibility of 
Jīvanmukta who is a living liberated soul. "The Saint 
has refused to identify himself with the body, and there
fore, he feels no pangs of separation from it when he 
wants to throw it away; nor does it follow that he reaches 
Me only after he has thrown off his mortal coil; for he 
has been already during his life merged in My Being... By
having been one with Me in life, after death he also

2becomes Myself." The Jivanmukta is practically one 
with God as he has overcome the consciousness of his 
narrow ego and has not the least attachment to his body 
and ego. "Those ... who see Me with their eyes and hear 
Me with their ears and think Me with their minds, who by 
every limb make salutation to Me, whose charity and merit
1. Jnānesvarl. XVIII. 1208-1210.2. Ibid. VIII. 136-139.



are done only for My sake ... whose passion is only the 
love of God, whose only desire and love are the desire and 
love of God, who are infatuated by Me, ... these, even

ļbefore death, have already come into My Being.” Thus, 
the Jivanmukta is as good as the fully liberated soul for 
he is completely free from egoity (ahamkāra) and attachment 
and, he is not the least tempted and deluded by the external 
world. He is firm in God and always remains in God by 
being one with Him.

Kablr

Kabir was a medieval saint and he is said to have 
lived in the 15th and the 16th centuries (from 1440 A.D. 
to 1518 A.D.) being born of a virgin widow, the daughter 
of a Brahmin but being forsaken by the mother for the fear 
of social criticism, and he was brought up by Nīrū and 
Nïrni, a weavers' couple, who were Mohammedans. Kabir's 
birth date is accepted as 1440 A.D. by Evelyn Underhill, 
but is not accepted by other biographers, some holding it 
to be 1400 A.D. But anyway, he lived the major portion of 
his life in the 15th century. He was brought up in the 
atmosphere of Islamic culture and inherited the Islamic
1. Jnānesvarī. IX. 355-365.
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idea of One God and was highly influenced by the mystical 
and loving faith of the Sufis, which was an Islamic cult.
He was illiterate but a highly gifted and original

V /  ^personality. He had sought initiation (dīksi) from 
Riminanda who had carried the Vaisņava doctrine of bhakti 
from the south to the north. Riminanda happened to be the 
source of inspiration and enlightenment to Kabîr and 
Kabîr received from him the hymn (mantra) of Rimanima.
_ _ a.Ramananda was a highly powerful missionary and^religious
reformer who advocated the complete abolition of the 
caste distinctions and, preached that the low caste people 
too are qualified for liberation (Moksa) if they are 
sincerely devoted to God, and, he also preached the 
dissemination of the knowledge of God to all people in 
the language of the people.

Kabir has left in writing nothing behind him. His 
disciples carried his verses orally from place to place and 
from generation to generation. Kabîr usually uses his name 
in the last line of his verse, i.e. ’Kahata Kablra sun 
bhai sadho* and we have to accept it as his creation. His 
compositions are numerous and they were ascribed to his 
first disciple. Kabîr was opposed to the traditional 
exclusivistic tendencies of religions. He refused to admit
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the Hindu and the Mohammedan religions in their prevalent 
forms, their external observances, rituals and dogmatic 
ways of religious worship. As Underhill say^from the 
point of view of orthodox sanctity whether Hindu or 
Mohammedan, Kabïr was plainly a heretic; and his frank 
dislike of all institutional religion, of all external 
observances —  which was as thorough and as intense as 
that of the Quakers themselves —  completed, so far as 
ecclesiastical opinion was concerned, his reputation as 
a dangerous man.1 He held that each soul can Independently 
contemplate the Divine and enter into a direct communion 
with God without the assistance of religious institutions 
and rites and other external observances. He denounced 
the Hindu and Moslem means of piety like the temple and 
mosque, idol and holy water, scriptures and priests and 
sharply criticised the logins as well as the Mullahs and
maintained that the God resides neither in the temple nor

\in the mosque but held that "All the men and women of the
2world are His living forms". He denounced the necessity 

of observing the external forms of religious worship

1, Tagore Rabindranath (Tr.) —  Kablr's Poems, 
Introduction p.XV.

2. Ibid, —  Poems 67, 68, 69, pp.70-72.
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like clearing month, counting beads, performing ablution, 
bowing before the deities, keeping beard and lock of hair, 
muttering the name of God without real faith in it, going 
to the sacred places and shrines like Mecca and Medina 
etc. dyeing clothes, piercing ears, clean shaving of the 
head etc.^ He disbelieved in the significance of the 
scriptures like the pūriņa and koran and says they are 
all futile (jhufha) and what is real is the actual

Oexperience (anubhava) of God. He holds that God 'dwells 
at the heart of all things' and that He is also wrapped 
in the mantle of his heart. God is infinite Being and 
dwells everywhere in earth, water, sky and air, 'He who 
is within is without'• God is omnipresent, infinite and 
his nature is indescribable.4 Kablr says that everything 
in the world is pervaded by the Lord or God. Naught 
exists without Him. He is the underlying reality of the 
whole universe. Kabïr describes Him as —

"When He Himself reveals Himself,
Brahma brings into manifestation 
That which can never be seen.
As the seed is in the plant, as the shade

1. Dvlvedl Hajariprasad —  Kablr (Hindi). Poem 66. 
pp.271,272.

2. Ibid. Poem 42. p.262.
3. Tagore B. (Tr.) —  Kabïr's Poems. Poems 78,72.
4. Ibid. Poem 61.
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is in the tree, as the void is in the sky, as 

infinite forms are in the void —
So from beyond the Infinite, the Infinite comes; 

and from the Infinite the finite extends 
Thus, God whom Kabîr addresses as ,Ram* is nothing else 
but the Absolute or Brahman of the Advalt system. Ram 
is thus the source, sustainer and the absorber of the whole 
universe. He is the eternal reality, unborn and undying. 
He Is the noumenal reality which transcends all phenomenal 
forms. He is the ca*use of the manifold universe. The 
phenomenal and changing world (saguņa) dances before theo
Unconditioned (nlrguņa)• According to Kabîr the Condi
tioned existence l.e. the universe emanates from the 
Unconditioned (nlrguņa) like a flower and fruit from theg
seed. Carpenter describes this idea of God or the ulti
mate reality of Kabîr in the following passage —  "Here 
is a conception which embraces all contrarieties of life 
and transcends them all. Like the opposites which 
Heracleltus beheld within a higher unity, differences and 
antagonisms disappear. The right hand and the left hand 
are the same; the Inward and the outward become as one sky; 1 2 3

1. Tagore R. (Tr.) —  Kabīr*s Poems. Poem 7. p.6.
2. Ibid. Poem 28. p.35.
3. Ibid. Poem 80. p.86.
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life and death are in conflict no more, their separation

%
is ended; in the light of love day and night, joy and
sorrow, cease to be at strife; fear and trouble pass away,
and renunciation is transfigured into bliss. For he who
is within is without, and one lore pervades the whole
world.*1 Though God is the cause of the universe He
transcends it. He pervades the whole universe and
assumes the Innumerable forms; everything springs from
Him. He is full of brilliance and millions of unstruck
notes of melodies are sounded there. Within Him all the
creation goes forward and philosophy cannot comprehend

oHim. He is without form and body. He is Infinite and 
Illimitable. He is completely different from all the 
perceptible objects of the world. He is beyond the Vedas, 
beyond all the distinctions, beyond merit and demerit, 
beyond knowledge and the known, different from the gross 
and subtle; He Is unique (trallokyavilakfaņa)• He has 
neither caste nor clan, no form, no line, no colour.
Thus Kabîr's God or Bam is immanent in the world and 
still transcends it. He is devoid of any particular 
attribute and hence, is attributeless (nirguņa). KaBir's 1 2 3

1. Carpenter J.E. —  Theism in Medieval India, pp.464,465.
2. Tagore R. —  Kabîr's Poems. Poem 76. pp.78-81.
3. Ibid. Poem 81. pp.87,88.
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Bam Is attributeless (nirguņa) in the sense that He is 
beyond the three attributes sattva, rajas and tamas*
Kablr describes this nature of Bam who is beyond attributes 
(gunâtïta) by the word attributeless (nirguņa)* In fact)
He is in all and all are in Him. He is present in all 
the finite things and still is different from them* He 
is beyond the individual as well beyond the universe*
His Earl is above all those which are qualityless (aguņa) 
and above those possessing qualities (saguņa); He is beyond 
that which does not decay (ajara) and which is immortal 
(amara)* He is the nirguņa Ram.* He is neither existent 
nor non-existent* Further, Dvivedl says that the One God 
depicted by Kabīr is not accepted by the Mohammedans also, 
since the God of Kablr is just the Brahman itself which 
is all-pervading and that everything is His manifestation*
He is in all and all are in Him. The two are inseparable* 
Apart from Him exists nothing* Kablr says —  **As you 
never may find the forest if you Ignore the tree, so He 
may never be found in abstractions.”2 This Bam of Kablr 
is not therefore, the Bam of mythology, the son of Daśa- 
ratha and the husband of SÏtâ but He is the ultimate 
Beality itself* He is beyond the three attributes, 
different from different and non-different (dvaltàdvaltâ-

1* Dvlvedi Hajarlprasad —  Kablr (Hindi)*Ch*9* pp*l21,122. 
2* Tagore R*(Tr.) —  Kablr*s Poems* Poem 90*p*96.
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vilaksana), free from existence and non-existence, imper
ceptible, incomprehensible by the usual means of knowledge 
but can be understood only by Love or faith for Him*
Àcarya Ramchandra Shukla has passed very significant 
following remarks about the Saints of the nirguņa type»
He says that it is futile to search for any particular 
philosophical system in the writings of these saints. It 
will mean an exhibition of our Ignorance of the philoso
phical systems if we seek to classify them by charging 
them to belong to dualism, to monism or to qualified 
monism. The differences that appear in them are due to 
the more or less of the elements of these systems» Their 
philosophies are constructed by the combinations of these 
elements in various degrees. In some of them one may find 
the predominance of the principle of knowledge of the 
Vedanta, in some that of the means of penance of the 
Toglns, in some that of sweet principle of love (madhura 
prematattva) of the Sufles and in some that of the earthly 
devotion of God (being accompanied by the sentiments of 
agent, father, God etc.),* Only a sincerely devoted
heart, pure and unsophisticated, free from all other

2attachments except that for Him can know Him»

1» Shukla Ramchandra —  Hindi Sahityaka Itlhâsa» p»92»
2» Dvlvedi Hajariprasad —  Kablr (Hindi), Gh,9. pp,126,127.
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Another Important feature is the rhythmic and sym

phonic nature of the Reality* Kabïr interprets that the 
universe is full of the most melodious notes of the love 
and joy of Harl* Kabïr imagines that at the centre of 
the universe there is the perfect harmony which is expressed 
In the form of infinite melodious notes which are heard 
everywhere. He often calls it 'the Unstruck Music*
(anahat ghol). He says —  "Have you not heard the tune 
which the Unstruck Music is playing? In the midst of the 
chamber the harp of joy is gently and sweetly played; and 
where is the need of going without to hear it?"1 He 
imagines that the creation of the universe from Ram assumes 
the form of a wonderful symphony composed of infinite
harmonious tunes and that the whole Reality works with a^
wonderful rhythm and harmony* He further says —

"The flute of the Infinite is played without ceasing, 
and its sound is loves 

When love renounces all limits, it reaches truth*
How widely the fragrance spreads! It has no end, 

nothing stands in its way*
The form of this melody is bright like a million suns: 

incomparably sounds the vīna of the notes of truth

1* Tagore R* (Tr.) —  Kabïr*s Poems. Poem 54* p*59.
2. Ibid. Poem 50* p.56.
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The Infinite or Harl dances with His unbound joy and the 
melodies of Him serve as an eternal fountain of love and 
bliss to those who can hear His unstruck Music by loving 
Him thoroughly. Carpenter says —  "Like the seer of the 
Apocalypse, Kablr heard the whole universe singing In 
adoration day and night. The harmonies of the Divine Joy 
sounded continually in his ears; the unbeaten melodies 
filled the air like l i g h t T h i s  principle which works 
as the central symphony is within the individual and 
without him. It is filled everywhere. As Kablr says 
'He is in you from head to foot*. Kablr thus, held that 
the ultimate reality is one single God from whom all the 
manifold objects of the world issue as His manifestations. 
He thus seems to propound Monotheism and Monism.

Bhandarkar however, believes that Kablr's philosophy
is one of dualism instead of Monism. He gives an account
of the creation of the world in the following manner. In
the light of Ram there existed a substance which was the
subtle element, the sum total of all individual souls.
And then the substance was illumined by that light. He
further holds that God created the souls in the form of a

2sound at His will. 1 2

1. Carpenter J .E. -- Theism in Medieval India, p.469.
2. Bhandarkar R.G. -- Vaisņavism, Saivism and minor Religious Systems. p.?0.



Kabīr, however, holds that in the beginning there 
was only one unconditioned distinctionless existence from 
which arose all the distinctions.1 He often metaphorically
says that the Individual soul (jïva) is like a bride or

-  2 beloved and Ram or God is like the Lover or Bridegroom.
The jīva suffers from various afflictions while in the
state of samsara (world) due to its separation and

3bereavement from its Lover (pīva or plya or slheb)•
The beloved, the worldly soul suffers from the pangs of 
separation and bereavement while it is away from its 
Lover, the God. On the other hand, he depicts the identity 
of the two by metaphorically describing the non-difference 
of the river and its water. The waves of the river are 
the same as the river Itself though it appears in different 
forms. Kabīr frequently refers to the relation of the 
individual soul and the Supreme Self or God as one between 
a beloved and her Lover or Lord. He says —  "My heart 
must cleave to my Lover; I must withdraw my veil, and meet 
Him with all my body; Mine eyes must perform the ceremony 
of the lamps of love ; ... he understands who loves• If 
you feel not love's longing for your Beloved One, it is 
vain to adorn your body, vain to put unguent on your eyelids
1. Tagore R.(Tr.) —  Kabīr*s Poems. Poem 81. p.87.
2. Ibid. Poem 95. p.100.
3. Ibid. Poem 52. p.57.
4. Ibid. Poem 11. p.ll.
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Kabïr further holds like the Advaita Vedanta that

bondage is caused in the jlva by ignorance (avidya) which
is the same as Maya, the power of Ram to cause deception
in the minds of the people* It catches men into various
doctrines and sects and hides the real nlrguņa - attribute*
less nature of the God*1 . Kabïr holds that it is necessary
to go behind and beyond this veil of Maya, then and then
alone can we see the Lord or God. Kabïr asks the Maya to
depart from him as he is not going to be deceived by it

oand, thereby he does not want to displease God* . He 
therefore, holds that it is necessary to remove the sepa
rating veil (ghunghatake pa$a) to see God living behind
it and who can be properly approached by abandoning harsh- 

3ness and pride* It is absurd to aspire to secure eternal 
bliss from the world as it is illusory; how can one obtain

4butter from a barran cow which does not secret even milk? 
Kabïr .points out the impediments in path of removal of the 
Maya which causes attachment, anger, pride and vain glory* 
Vhat is thus necessary is to realise the Self or God 
within one's own heart and not to run wild in search of 
Him outside us like a musk deer*

1 * Das Shyamsundar (Editor) —  Kabïr Granthavalï (Hindi?* 
Poem 187.

2* Ibid* Poem 270*
3* Dvlvedi Hajariprasad -- Kabïr (Hindi). Poem 224. p*350* 
4* Ibid. Poem 253. p*361*
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Kabïr does not think it necessary to renounce home 
and to take resort to jungle for the attainment of libera
tion or deliverance. He therefore, says that the home Is 
the abiding place; the home Is reality; the home helps 
to attain Him who is real, so stay where you are, and all 
things shall come to you In time.* What Is necessary for 
the attainment of God Is casting away pride and vanity 
and the sense of *1' and ‘mine* which negates the all- 
pervading God. The work of the Lord can be done only when 
the love of I and mine is dead.^ Kabïr therefore, advocates 
the need of overcoming the sense of narrow egoism, of 
destroying the separative consciousness and to prepare 
oneself to offer himself entirely to the Divine, body and 
soul just as a bride does to her beloved. What Is 
necessary therefore, Is to awaken a sense of Irrepressible 
attraction and restlessness for the Lord. As he says —
*lly body and mind are grieved for the want of Thee; 0 my 
Belovedl Come to my house... I have no taste for food, I 
have no sleep; my heart is ever restless within doors and 
without. As water is to the thirsty, so Is the lover to 
the bride... Kabïr is restless t he is dying for sight3of Him.* The Lord hides Himself from the devotees and 1 2 3

1. Tagore R. (Tr.) —  Kabïr1s Poems. Poem 40. p.47.
2. Ibid. Poem 6. p.5.
3. Ibid. Poem 35. p.42.
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also wonderfully reveals Himself to them. The Lord Him
self brings the various kinds of experiences of sorrow 
and joy to souls, Kabïr believes that one can meet the 
Lord only by awakening faith and immense love for the 
Lord; he cannot be known by reason. He says —  "Hark to 
the unstruck bells and drums! Take your delight in love 
... They are blind who hope to see it by the light of 
reason, that reason which is the cause of separation —
The House of Reason, is very far away'.1*1 Thus, the world 
of Lord has to be experienced directly, and has not to be 
understood Indirectly and mediately by means of words and 
symbols. T^e way to meet the Lord is one of Intercommunion 
with Him by becoming one body and soul with Him just as 
the sense of separation cannot exist in the union of the 
bride with her beloved. He says -- "Hang the body and 
the mind between the arms of the Beloved, in the ecstacy 
of deepest longings of your heart... bring the vision of 
the Beloved in your Heart." Thus Kabïr describes the 
nature of the union of the soul with God metaphorically 
by means of the union of the bride with her lover.

Kabïr describes the state of deliverance which is 
attained by a mystical intuitive experience. It is a kind
1. Tagore R. (Tr.) —  Kabïr*s Poems. Poem 92. p.103.
2. Ibid. Poem 100. p.105.



of ecstacy In which the soul merges Itself into the Divine
joy and sweetness and finds final rest* When he reaches
such a state he becomes free for ever from the bondages
of the world, from fear, error and death* There is then
the joy for ever and no sorrow and no struggle. He enjoys
the perfect joy. As Kabīr says —  "I have known in my
body the sport of the universe t I have escaped from the
error of this world* The Inward and the outward are become
as one sky, the Infinite and the finite are united $ I am
drunken with the sight of this All* This light of Thine
fulfils the universe s the lamp of love that bums on the
salver of k n o w l e d g e T h e r e  remains then nothing to say
and nothing to hear; nothing to do. It is a source of
unending joy and happiness* One enjoys the everlasting

2and indescribable sweetness of nectar* It is a super-
sensuous joy, as Kabīr says he tasted without eating the
sweetness of nectar and without water quenched his thirst,
there is the response of delight and there is the fulness
of joy*3 He becomes mad with joy; he dances and enjoys
the grand symphony of the universe* He stands in the
midst of such a grand ocean of melodies and hears every-

4where the sweet notes of unstruck Music* Thus, the

1* Tagore R. (Tr.) Kabīr1 s Poems. Poem 17* pp.23-25.
2* Ibid. Poem 21* pp.28,29.
3. Ibid. Poem 27* p.34.
4. Ibid. Poem 28* p.39.
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liberated individual enjoys the unique unspeakable joy 
in the state of his extacy and In his complete union with 
God. Just as the river enters into ocean so does the 
heart of the devotee touch the feet of the Lord.^ The 
body and mind cannot contain themselves when they are 
touched by His great joy. One then begins to experience 
the infinite joy of the Lord in the whole of his creation 
and transgresses all distinctions, as the joy of the Lord 
expresses itself through to the whole of his creation.2 
Kablr seeks to realise God everywhere, the beautiful smile 
of God everywhere by overcoming the sense of duality by 
keeping eyes and ears open Instead of closing them.3 
Kshltimohan Sen says —  "Kablr was not for the mortifi
cation of the flesh. He believed that by living a natural 
life, in a pure manner, one can carry on one's sâdhanâ. 
"The universe", he says "is within one's own Self." So 
giving up pursuit after external things one should realise 
the universal principle within one's own self; for, the 
Lord of the universe exists there. There will then be no 
difference between in and out; for these two have met in 
the Lord. And the perfect truth and fulfilment are to be 
gained only by uniting with all in spirit."4 Râm of Kablr
1. Tagore R.(Tr.) —  Kablr*s Poems. Poem 34. p.4l.
2. Ibid. Poem 82. pp.88,89.
3. Dvivedi Hajariprasad —  Kablr (Hindi). Poem 41. p.262. 
4* Sen Kshltimohan —  Medieval Mysticism of India.pp.100,101.
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Is not one God among many but Is superior to all other 
gods like Kpsna, Vlsņu, Brahma, Ślya and His is a realm 
of sorrowlessness* The thirst of five senses is quenched 
there and three forms of misery cease there for ever.*- 
The rains of nectar ̂ our there unceasingly* The mind 
becomes calm and satisfied for ever; from there there 
is no more return to the worldly life*

Kablr further holds that there is an absolute
necessity of an initiator (Guru) to guide the devotee to

oprepare himself for the final achievement of liberation.
He holds that the word or the hymn by which one remembers 
God constantly is the means of reaching the final state.
He identifies knowledge with love for the Lord and believes 
that Uoksa can be attained by ceaselessly uttering the name 
of God (Harlnama)*

Tulasldasa

Tulasidasa, another Valsņava saint and poet of the 
northern India wielded tremendous Influence over fatyb J)  

millions of hearts and he acted as a great spiritual leader 
of the people in the 16th century* He was a devotee of

1* Tagore R. (Tr.) —  Kabîr's Poems* Poem 15* p*16*
2* Ibid* Poem 17*
3* Ibid* Poem 27* p*34.
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Rim and had produced copious religious literature. He was 
himself a keen devotee and is mainly known as a powerful 
poet in Avadhl. He bore profound love for Bam and spread 
the gospel of Bimabhakti at the inspiration of Rāmānanda•
He lived from 1532 to 1623 A.D. He was an orthodox Hindu 
unlike Kablr who refused to stick to any particular 
religious creed and believed that God, described variously 
in the different systems of religion; is one and the .same. 
Allah is the same as Bam and Krsņa is the same as Rahim.
He was a master of language and metaphors and has written 
the life of Rim In a most poetic vein. He has propounded 
his theory of social well-being (Lokakalyina) in his poetical 
works. His most famous poetical work is the 'Bam Carlta 
Manas'. Tulasldisa lived in the times of depression and 
anarchy; everywhere there was a kind confusion and dis* 
harmony and society was gradually degenerating. Tulasldisa 
preached in such a period the doctrine of extremism or 
perfectionism (Haryidivida) in the form of Rim who lived 
the most perfect kind of life in all the aspects of His 
life. He depicted Rim as an ideal or standard of perfect 
behaviour and showed the way to lead anideal life which 
was necessary for the development of the individual as well 
as for the ideal development of society simultaneously. His 
Rim is therefore, the ideal or standard of perfection in
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all the aspects of life (Maryadi Purusottama)• He «as a 
'harmonist' and his Rama Carlta lianas is from the beginning 
to the end a poem of harmony and reconciliation (samanvaya) 
of household duties renunciation, devotion «1th knowledge, 
the nlrguņa with saguņa, the high caste with low caste 
etc*.*)» He «as a master of harmony (simanjasya) In the 
different aspects of the individual and social life*

Tulasldasa depicted his Rim as the ultimate Reality* 
He sang that there is only one God. He is the Universal 
Soul, the Supreme Spirit; He is all-pervading and Uncreated* 
He is All-good, All-powerful, All-gracious and extremely 
compassionate towards His creation and His faithful devotees. 
Such an omnipotent being is God and He assumes concrete 
form and becomes incarnate out of love and compassion for 
His children to relieve them from the evil and destructive 
forces of the world* In his theology Tulasldasa attributes 
to the philosophical Reality which is thcJBrahman which is 
passionless, formless, attributeless, the quality of good
ness (sattva).1 Tulasldasa supported the Vedanta system 
in so far as the nature of the ultimate Reality or Brahman 
is concerned. The Brahman is described by him as God or 
Rim who is immeasurable, sinless, omniscient and full of

1* Carpenter J.E. —  Theism in Medieval India. p*511
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bliss. He Is the destroyer of duality andy the theme of 
the Veda and Vedanta. He is the transcendent being, un
begotten, source of light and life. He is the sovereign 
of the universe, preceptor of the gods and becomes manifest 
in the world's delight.1 Thus, as Bhandarkar says i 
Tulasīdisa was a teacher of Bhaktimirga or the path of
devotion, which is based upon a duallstlc philosophy with

oa leaning towards Spiritual monism of the Advalta system.

Tulasīdisa describes his God Ram is the Absolute
Intelligence (clt), Perfect Goodness (śubha) and Universal
Love (prît!). He is extremely loving and full of compassion
and He assumes incarnation to bestow the peace of deliverance
to serve as the bridge for erring mortals over the ocean 

4of existence. Ram, the Supreme God is the omnipresent 
centre of the universe and therefore, He acts on the 
physical side the abiding source of all power. On the 
ethical side, He is the shield of righteousness, the remover 
of impurities, the tamer of pride, lust, lying and selfish
ness and thus, ensures salvation for the saints. On the 
spiritual side He is the unbodied ruler of the soul that 
dwells for ever in the hearts of all.** Tulasīdisa does
1. Carpenter J.E. —  Theism in Medieval India, p.511.
2. Bhandarkar R.G. —  Vaisņavlsm, áalvism and minor Religious 

Systems, p.75.
3* Tulasīdisa —  Rima-Carita-ltinasa • VII.77.4. Ibid. 11.85.
5. Ibid .VII .77.
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not Ignore the other ;’gbds like Brahma, Vlsņu (Harl) and 
Ślva (Hara)• He recognises them and respects them equally 
but makes them completely subordinate to Ram. They are 
produced from the latter and act at the command of Ram and 
thus, they administer the great drama of life. The blessed 
Janakī or Sit! acts as the mother of the world and Ram as 
the father; both are beneficent and their grace destroys 
sin.

Tulasldisa interprets Hay! as the power that hides 
Brahman from the soul. He uses it in two senses —  (i) 
merely 'magic1 and Is the evil force used by demons in 
their combat with Rama's armies; (11) in other it represents 
a combination of the Gnostic deml-urge and the Christian 
'Temper', it is a personality, a female, subordinate to 
the Supreme, and to a certain extent, His agent. In the 
latter capacity she sets the whole world dancing, yet she 
herself is set a-dancing, like an actress on the stage, 
by a movement of the Lord's eyebrows. She sullies every
one, even the gods with her temptations; and the deity 
sometimes sends her forth specially to tempt some pious 
person who begins to show pride. As the world, the flesh, 
and the Devil in one, she leads mankind to sin, but, if a 
man has true bhakti, he is surely armoured against her, and 
she cannot approach him.*-
1. Tulasld!sa —  Rāma Carita Manas a. VII .Ch. 116.



Tulasīdāsa further holds that the pure essence of 
Intelligence of the transcendental principle (Ram) cannot 
be fully realised in this world in its pure form. Rim can 
be known only by reference to this relative phenomenal 
life which contains the element of nescience (ajnâna)•
There cannot be knowledge completely devoid of nescience 
nor can there be the attributeless (nirguņa) without 
reference to that which possesses attributes (saguņa)$ 
just as light stands in the need of darkness for its real 
manifestation. The nlrguņa can be well expressed and 
understood only by reference to the saguņa. The nirguņa 
cannot be understood without the saguņa.1 Tulasīdāsa 
follows the bhaktimirga or the path of devotion and 
knows God by simple, pure and Intense love. He does not 
therefore, enter into the details of the jninamirga or the 
path of knowledge. As such, at times he inclines towards 
the Kevalâdvaita when he regards the final Reality, the 
Brahman as pure (luddha) devoid of the Internal, (svagata), 
similar (sajâtîya) and dissimilar (vljitlya) differences.
He cannot then make the individual soul (jlva) a part 
(amśa) of God but he finds It necessary for maintaining 
his doctrine of bhaktl, to maintain some difference between 
the soul (amśa) and the God (amsln) and thus, tends to
1. Shukla Ramchandra -- Goswaml Tulasīdāsa. p.64.
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accept the qualified monism of Ramanuja. From the trans
cendental point of vie* the differences of the souls and 
Brahman do not really exist* they are created by Iffayi* but 
to overcome these differences and to realise the real nature 
of God it is necessary to pray to God by regarding Him as 
the soul's master by showing devotion. Thus Tulasīdāsa 
oscillates between Kevaladvaita and Vlsisfidvalta.^

t
Thus* Tulasīdāsa does not deny the nlrguņa Brahman 

which is beyond comprehension of human mind* but, for the 
sake of devotional adoration (bhakti) human beings require 
a concrete personal entity (saguņa) that acts the incarna
tion of the impersonal (nirguņa) Brahman. Hence* he depicts 
Ram as a concrete individual but describes thereby the 
nirguņa Brahman.

Tulasīdisa being a devout Vaifņava extolled the 
Lord above all and* regarded that the Supreme Being becomes 
accessible only to those who love Him Intensely and 
singularly. He believed that man is by nature sinful and 
unworthy of salvation* Nevertheless the Supreme Being 
becomes Incarnate in the person of Ram to relieve the world 
from sin. He himself is free from desires but fulfils all 
desires as He is the benefactor of all. Though he returns

1. Shukla Ramchandra —  GoswamI Tulasīdāsa. p.66.
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to the heaven and enjoys ineffable bliss, he knows by 
actual experience how great are man's infirmities and 
temptations. He is ever ready to extend His hand of help 
to him who is eager to become free from his sins and who 
repents for it, Tulasīdāsa defines sin as that which is 
contrary to the will of Rim, and it is only by acknowledging 
this, and by abandoning himself to utter loving faith in 
Rama's power to save him from its thraldom that a man can 
escape from a weary round of transmigration and can attain 
the final liberation (mukti)•

Tulasīdāsa emphasised that bhaktl or loving devotion 
to Rim is the only means of attaining liberation. Rim 
does not recognise lineage, wealth, power, virtue and 
ceremonial religion and the ceremonial religious exercises 
as useful as bhakti itself which alone possesses the power 
to remove all mental stains and impurities. Bhaktl, when 
cultivated with humility, self-control, kindness, 
contentment, prayers and praises and sincere devotion to 
the preceptor quali$’d €Ui individual for the higher attain
ment. When he is thus equipped with all these virtues Rim 
gets pleased with him and then showers love and grace on 
such a worthy devotee. Bven bhaktl is bestowed by God as 
a gift On the devotees like £lva, who deserve it by their 
sincere devotion. Bhakti also is given as a gift by God.
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Ram Is pleased only with simple and pure love and not with 
sacrifices and rituals, abstraction of thought, or Yoga - 
concentration and fasting, nor with prayer, almsgiving, 
and self mortification*1

When one attains the vision of Ram other desires 
disappear and the Influence of Maya dwindles. The liberated 
soul attains supreme and everlasting bliss. The good soul 
is like the Mlnasa lake and in it is the pure water of the 
sweet glory of Ram. Sin is washed off and the heart becomes 
pure and one becomes holy and blessed by the Divine grace 
of Ram without the fear of returning any more to the

gsufferings of the worldly life.

Tulasldisa believes that unless one becomes free 
from lust, attachment and greed one cannot attain final 
liberation. Lust, anger and greed are three inveterate 
enemies of man. They disturb the tranquillity of the

ominds of even great and holy sages. The pure persons 
lead to salvation and the impure and lustful to hell.
The devotee requires to purify himself morally and then, to 
surrender to Ood with all trust and faith. Tulasldisa

1. Carpenter J .&• —  Theism in Medieval India, p.518.
2. Bhandarkar R.G. -- Valsņavlsm, áaivism and minor 

Religions Systems, p.76.
3. Kannoo Mai Lala —  The Sayings of Tulasldisa. 24. p.17.
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says —  Without trust there is no faith or love» Without 
faith the Lord does not show His grace, without His grace 
there is no peace In the mind.3. By cultivating moral 
purity the Intellect gets purified and refined; and then 
it becomes capable of knowing Ram properly. Tulasīdisa 
says that having ignited the fire of Yoga (contemplation) 
let one offer in it his good and bad deeds; and when the 
dross of egotism (attachment) is burnt away, intellect

owould not cool as the pure butter (ghee) of knowledge.
The JÎva is governed by Maya and as long as it does not
get rid of it its^natural Lordly nature cannot be revealed
The perfect happiness can be attained only by complete
self-surrender to the Lord, self-control and proper 

3discrimination. Those who are totally devoid of all 
desires and are completely merged in devotion to the Lord,

4they swim happily like fish in the lake of divine love.

Sūradāsa
Suradlsa a famous poet and saint of the northern 

India Is revered equally with Tulasīdisa, Suradlsa lived 
in 16th century and is held to be born sometime between 
1474 and 1430. There Is no unanimity about his birth date

1. Kannoo Mai Lala -- The Sayings of Tulasīdisa. 62. p.29»
2. Ibid. 93. p»40.
3. Ible. 90,97,106,112.
4. Ibid. 114. p.47.
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He «as a little younger than Vallabhaclrya whom he had 
accepted as his preceptor (Guru)• Sûradisa was a highly 
gifted and talented poet and he «as blind for the major 
period of his life. He possessed unique powers of poetic 
composition as he possessed high power of imagination and 
sound knowledge of rhythm and classical music. He was* 
thoroughly devoted to Kjsna and his famous work the 
•Surasāgara1 is an exhaustive picture of the life of 
Śrlkęspa right from the childhood to the latter period of 
life. Sûradisa «as asked to compose a large poem on the 
llll of Krsņa by his Guru, Vallabhicirya and, Sūradāsa did 
it accordingly. Sûradisa «rote hundreds of verses on the 
life of Kçspa and his poetic genius is exhibited in every 
line of his poetic works like the Sûrasâgara, Sihltya 
Laharl etc. He has most beautifully depicted the life of 
Kf$ņa in all the phases of his life and given a detailed 
account of his love-sport (prema-llli) with his friends, 
the gopas and the milk-maids (gopls), with Ridhlki, and 
with His mother Yashodi.

Sûradisa «as a Vaisņava like Tulasldisa and, had 
derived inspiration and knowledge from his preceptor, 
Vallabha. He accepted the latter's doctrine of Pure - 
monism (suddhidvalta) totally and did not construct any new 
philosophical system for himself. Like Vallabha he
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believed that the ultimate Reality is one single and it is 
Kçsça and He is manifested in all the particular forms of 
the world by the unique powers of obscuration (§tlrtfbhiva) 
and manifestation (ivirbhava)• Kjsņa is the same as the 
Brahman and He is the ultimate source, sustalner and 
absorber of the world. Süradâsa did not develop elaborately 
his system. He applied extensively the Lllivada of Vallabha 
and depicted poetically the various kinds of sports (111!) 
of Kffņa throughout His life. But he was essentially a 
poet with a sensitive, unassuming and unsophisticated heart 
of a child throughout his life. He has described exhaustive
ly the sportive and playful life of K?sņa without an 
element of restraint and artificiality. He was never a 
reformist nor a seeker of knowledge nor did he ever pretend 
to teach any doctrine to the people. He did not form any 
sect nor did he show a kind of bitterness towards other 
sects. He himself possessed natural love and devotion for 
Kpsņa and he expressed his profound love and interest for 
the sports of Kjsņa in his poems. He accepted the devotion 
by love (premalaksaņābhakti) of Vallabha and imagined Kfsņa 
to be an embodiment of love, sweetness (madhurya) and joy 
(inanda)• The bhaktl adopted by Sürdâsa is madhura-bhaktl, 
the most tender and sweet feeling of devotion and adoration 
for Kpsņa. The object of devotion and praise according to 
Sûradâsa is Kçsna who is also addressed as Vâsudeva, Harl
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Sûradâsa describes his God as omnipotent, mho makes
the lame climb a mountain, a blind see, a deaf hear, a
dumb speak,^ mho is the father of the morld, the controllor
of the morld, the guide (guru) of the morld and mho forms

©friendship mith men mlthout selfishness. He mhom the
Vedas and the Upanlfads describe as attributeless (nlrguņa)»
becomes possessed of attributes (saguņa), «ho is extremely
deep and generous, mho is extremely loving (vatsala) to
His devotees Irrespective of their caste, origin, relatives,

5status as poor or rich, mho is all-compassionate and shoms 
grace «hen His devotees are in distress and helps them to
rise above their distress just as In the cases of Ajimlla,

.  £ _  _Vyadha etc. Further Suradasa holds that Maya is the
deceptive power which generates in him infatuation (Mahâ-
mohlnl) and it produces greed and various other desires in

7 - -men by assuming various forms. Maya is extremely powerful. 
It has created this world and has absorbed in itself the

gminds of all the people. Bondage is caused by nescience 
(avidyâ)•
1. Suradâsa -- Sürasâgara. Vol.I (Hindi). Skandha I.Verse l.
2. Ibid. Verse 3.
3. Ibid. Verse 4.
4. Ibid. Verse 8.
5. Ibid. Verse 11.
6. Ibid. Verses 16,17,12.
7. Ibid. Verse 42.
8. Ibid. Verse 44.
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The Kfsņa of Suradisa is not the Kfsna of Dwarkâ 

who stands to organise the society and the states among 
the other kings but He is the Krsņa encircled by the 
gopls Intensely filled with love. The form of Krfņa which 
they, adore Is an ocean of beauty and merriment. These 
devotees are lost In their own enjoyment and, were the 
least concerned with constructing a new Ideal of Kjsņa who 
would form norms and standards for the society. Their 
K?sņa was an embodiment of amoroslty and sport and gave 
even sensuous satisfaction to the people

Like the other spiritualists Suradisa also is affli
cted here in this world in various ways. He Is conscious 
of his defects which are caused by the various passions 
by which his mind is governed from time to time. He Is 
conscious of his own defects and degeneration. To him such 
a life full of passions and bad desires is not bearable.
He therefore, requests the Lord to dispel his Ignorance 
(avldyl). He danced much In the world by wearing In 
various forms of passion and anger, sensuous enjoyment, 
temptations, harsh criticism, delusion, desires, greed and 
mayi. Suradisa frequently realises that he Is a fallen 
(patīta) Individual and Is full of all possible vices like

1 . Shukla Ramchandra —  Hindi Sahltyaki Itihisa. p.164.
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anger, passion, greed, crookedness, cruelty, deception, 
falsehood etc,1 He clearly admits his faults and his sinful 
nature being possessed by the vices which lead him away 
and away from the Lord,

Sûradâsa is thoroughly conscious of the sinful
nature of man and the miserable nature of the worldly
life* He appeals to God who extremely loves his devotees
(bhaktavatsala) and, is an ocean of infinite compassion 

2(kfpinidhi), to relieve them from his sufferings of the
worldly life and to uplift them. Vho else than the Lord
Himself can be capable (samartha) of giving him resort,
like the Lord who is the Lord of the helpless and forsaken 

- 3(anatha)? To whom else can he go and offer himself with 
all humility? The Lord is his end (gati). Once he becomes 
of Lord, why should he seek any other resort? Vhy should 
he milk a goat when he has already secured the wish- 
fulfilling cow (Kâmadhenu)? Why should he ride an ass by 
getting down from the king of elephants (Gajendra) on whom 
he has already mounted? Why should he tie round his neck 
glass beads by removing those of gold? Why should be apply 
the black soot (Kājai) to his face by rubbing the appliance 
of kumkum? Why should he wear a torn and rough garment

1. Sûradâsa —  Sürasâgara Vol.I (Hindi)* Skandha I, Verse 
140* p.46*

2* Ibid* Verse 161* p*53 3. Ibid. Verse 160* p.53.
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prepared from different pieces of cloth (gndafll) by giving
up a beautiful and fine garment? Why should he bathe with
pond-water by giving up ocean-waves? Why should he go and
sing at others' door by leaving his own Lord?* Thus,
Suradisa seeks to achieve permanent deliverance from his
worldly miserable life and his shortcomings by offering
himself completely to God. The way to attain liberation,
according to Suradisa Is loving-devotion (bhaktl)• He
adopts the loving-devotion (premabhaktl) as the only means
of achieving deliverance. He says that the devotion of the

2Lord is his very life-breath (praņa). Therefore, he takes
his resort in the Lord by abandoning all else; he offers
himself entirely (saranigata) at the feet of the Lord and
requests Him to accept him as his own whether he is good

3or bad and requests to release him by his grace. He 
describes God as the most beautiful one, possessing a 
divine and precious body (dlvyadeha) and assuming infinite 
love and compassion In Uls eyes, He stands to protect all 
his devotees. By giving up other means of knowledge like 
Inference (anumana) and the study of the scriptures and 
the Yoglc practlces^he seeks deliverance from God only on 
the strength of his devotion and the God's grace as He did

______ ....
1. Suradisa —  Surasigara Vol.I (Hindi). Skandha I. Verse

166. pp.54,55. 3 . ibid. Verse 170. p.55.
2. Ibid. Verse 169. p.55. 4. Ibid. Verse 204. p.67.
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Sûradâsa says that he danced and danced In the world 

of Hâyâ being possessed by the passions like desire (kima)» 
anger (krodha), pride (moda)y greed (lobha), infatuation 
(moha) and assuming various forms of bodies, exhibited 
himself variously; he danced through the eightyfour lacs 
of species and still did not acquire perfection. Being 
tired of such a life he now returned and surrendered 
(saraņāgata) to the all-compassionate Lord who has owned 
him.*' Thus, Sûradâsa seeks his final rest and peace in the 
heart of the Lord who possesses immense love and compassion 
for His creation.

Sûradâsa gives supreme Importance to the name of 
the Lord as the only means of attaining liberation. He 
says that like Hari there is nothing else and there 
cannot be deliverance (mukti) without Hari» even though 
millions of other efforts be made. Without Hari no one can 
achieve bliss, neither on the earth nor in the heaven;

2therefore, His name must be uttered for the day and night. 
He advocates the utterance of the name of Hari constantly 
with full faith in Him just like a faithful wife has 
single devotion for her beloved; or remembering Him as 
Intensely as the cakora does the moon and the Câtaka prays
1. Sûradâsa —  Sûrasâgara.Vol.1.(Hindi). Skandha I. Verse 

205. pp.67,68.
2. Ibid. Skandha II. Verse 5. p.116.



812
for the clouds** He stresses the need of acquiring knowledge 
and.control over passions by means of purifying the mind 
and thus removing the darkness of Ignorance (tama)
Suradâsa being essentially a believer in the Bhaktimârga 
(the path of devotion) holds that it is sufficient to 
develop a passion and an ardent devotion for Hari (Hari- 
pada anurāga) and then it is not at all necessary to 
observe the external signs of religious life. It is 
immaterial where one is and what one does* One has simply 
to contemplate Hari and to do every action as not of 
himself but that of Hari by forgetting his narrow ego- 
hood, as Hari dwells everywhere. If one can attain freedom 
from passions and develop detachment in duties by completely 
surrendering himself and his actions to the Lord he will 
get the credit of practising the Yogic practices also.

What is important is complete faith and loving devotion
3 — — 'for the Lord. Suradasa emphasizes also knowing one's own

Self, the inward light by means of which even the blind
can see everything. The Self (itmâ) resides within us but
forgetting it we seek it outside us just as musk-deer runs
in a forest in search of the musk which dwells In its own
naval*4 What is therefore, necessary, is to seek our Self
1 * Suradâsa —  Sûrasâgara.Vol.I.(Hindi)• Skandha II. Verse

9. p.117. 3. Ibid* Verses 20,2l.
2. Ibid. Verse 19. p.120. pp.120,121.4. Ibid. Verses 25,26* 

pp•122,123.
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within us to abandon pride and to turn away from the worldly 
objects of enjoyment and to concentrate mind on Hari.*

Süradâsa holds like his Guru Vallabha, that libera
tion consists in attaining Identity (sayujya) with K^sņa, 
living in the Goloka. The jīva's duty is to serve the Lord 
in the form of its lover j( the Lord,7 and the jīva attains 
its pure state of supreme bliss only when it experiences 
Itself as full of K?sņa everywhere. The Lord delivers him 
by showing His grace only when he realises K?sņa everywhere. 
Süradâsa followed the jàuddha-puçÇl-mârga of Vallabha and 
believed that such a premabhakti, loving devotion alone is 
sufficient to effect liberation (mukti) for the soul. The 
áuddhapus^lmárga states that there is not the need of 
knowledge but there is the need of surrendering all our
objects of enjoyment, body, mind and soul completely to the

2Lord by realising identity with Him. The Advalt Vedantins 
being more negativlsts look upon the world as Illusory and 
experience the light of the Brahman outside the world.
But Süradâsa depicts his premabhakti in a different manner. 
It is not his aim to absorb the changing (ksara) world into 
the immutable (aksara) Brahman, but he makes the changing 
world (kçara) dependent (ańkita) upon the immutable Brahman 
(akfara)• The Kçsna of Surasâgara is of manifold forms
1. Süradâsa —  Sürasâgara.Vol.1.(Hindi)«Skandha II.Verses 23,24. pp.121,122. ^ ^ _
2. Vâjpeyl Nandadulare —  Vahâkavi Süradâsa. pp.101,102.
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and He gives satisfaction to different persons in different 
ways by assuming the necessary forms. He satisfies all 
persons in their own different ways. In the final state 
of liberation everything becomes one with Krsņa and enjoys 
the supreme bliss by participating in the eternal sport 
(līlā) of Kņfņa. This is the speciality of Sursigara.1

Mlranbâl

Mīranbāi appears as one of the most brilliant stars 
in the galaxy of the medieval saints, llīrinbai shines 
with her own light and she pours down her own brilliance 
in the sky of the bhakti schools. Hlranbal possessed 
originality in developing her ardent devotion for the 
Lord Kpsņa. She did not belong to any definite sect of 
the devotees. She did not establish any cult of devotion 
(bhaktlpantha)• She carried on her devotion of God 
independently, though occasionally, she visited the famous 
shrines• Mīranbāi is known for her extremely ardent 
devotion to Krsņa. Mīranbāi possessed a female heart and 
she directed all her emotions of love and respect towards 
her Lord Krsņa or Giridhara; her love-songs are therefore, 
full of profound love and the most intense devotion.

1. Vajpeyi Nandadulare —  Mahâkavi Sûradâsa. pp.109,110.
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She led a life of loneliness and Isolation since she had lost 
her mother In her early childhood and turned a widow soon 
after her marriage. She had lost the two Important centres 
of her love and, so, her life seems to be filled with . 
excessive disappointment, pathos and melancholy. She lived 
in the 15th century from 1498 to 1646 Á.D.

lliranbll's life is from the beginning to the end 
full of pathos and depression. She was bereaved In her 
earlier period of her life of her two dearest relations, 
her mother and her husband. She suffered from a sense 
of deprivation and separation and, therefore, every line 
of her poems is soaked with the pangs of loneliness and 
dissatisfaction. Sven In her youth as her husband died
considerably early and hence, she could not enjoy her

\

married life properly; as a result of that the developed 
depressive tendency and melancholia. Because of her 
highly emotional bent she felt every now and then, the 
heart-rendering and deep depression. Life was unbearable 
to her In the absence of a loving support; she made it 
good by transferring all her emotions of love (prltl) 
to God Kçsga and thus, purified them by their sublimation. 
The result was that MÎra turned the most ardent and keen 
devotee of the Lord of Kjfrta and became a spiritual person 
possessing the angelic purity and divine thrill like
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Miranbii was given to the love of Giridhara Gopal 
Krsņa right from her childhood. She came across an idol 
of Giridhara in her childhood; she was highly fascinated 
by that idol and craved to secure it from a renunciate 
who was carrying it. But it is reported that the 
renunclate came to know in his revelation in dream that 
the idol was really meant for Vīra and he was asked to 
hand over it to Mira. At the instructions of the Unknown, 
that person handed over the idol to her and Mira loved it 
most ardently throughout her life.

Mira believed in general that the samsara or the 
worldly life is ever-changing and so it is not everlasting 
(anltya) • The body which we love so much is nothing 
but a product of the earth which returns to earth at 
death. It is futile and unwise to develop attachment 
and pride for such an evanescent thing. She believed 
that the worldly life is like (chahar ki baji) or the 
sport of sparrows which comes to an end with the advance 
of the evening shadows. The Lord, Bhagavân alone is 
eternal and He can end the miseries of the worldly life 
by stopping for ever the rebirth and the Karma. Hari, 
the Lord is eternal (avinasi) and that He survives the
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destruction even of the sun, the moon, the earth, mind, 
mater and the sky; and hence stable love can be developed 
only for such a person*1 He Is beyond all finite things 
(atïta) and therefore, Incomprehensible (agama)* He Is 
an ocean of good attributes (guņasigara), mhlle she is 
full of many Inauspicious attributes (auguņa)* She Is 
devoid of good attribute (nlguņī) mhlle He possesses all 
attributes*2 She addresses the Lord as her lover 
(Prîtam, Pyara, Plyi) and believes that the Lord can be 
loved as her lover* The all-pervading Lord is the Lord 
of heart also* She says that there is no difference 
betmeen herself and the Lord; they are Inseparable being 
related as the rays of the sun and the sun Itself* She 
thus maintains a relation of part and mhole (amśa, amśin)

oand an identity of a peculiar kind betmeen the tmo.
She further holds that the Lord is approachable by means 
of complete surrender of the jīva (saraņāgata) and that 
He is extremely kind and compassionate and can help to 
cross the ocean of s a m s a r a If He be approached by His 
devotees with proper preparation, mith the sense of 
humility, and sincere devotion, He delivers them by showing

1* Chaturvedi Parashuram —  Mlranbaikl Padavall.
Poem 20* pp.8,9.

2* Ibid. Poem 113* p.40.
3* Ibid* Poem 115* p.41.
4* Ibid. Poem 114. p*41*
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Although Mira regarded Kfsņa as her Lord, the ideal
of worship, she did not hate other Gods. She addresses
the Almighty In different ways by the name of Bam also.
She believes that liberation (mukti) cannot be obtained
without the name of the Lord Bam ( S a m a n ā m a ) She thinks
it Improper to join the company of the traditional Sādhus,
wherein the Lord may even be adversely criticised; how-
ever, she believes In the efficacy of offering oneself to

©a good preceptor (sadguru) to reach the final state.
Mira Is doubtful about the efficacy of the traditional 
ways of devotion (bhaktl), the vldhlbhaktl, where too 
much Importance is attached to the external forms of 
purity and observances. She says that it isno use to 
observe the external signs of bhaktl or devotion without 
purging the heart of the passions like desire, greed, 
anger and pride. The mind must not Indulge in these 
desires andjf must detach Itself from the objects of 
enjoyment. Vhat is Important is an inner sense of detach
ment (vairāf^O and not merely the external abandonment of 
the objects of desire. One must effect a natural detach-oment from within honestly. She does not favour also the 1 2 3

1. Chaturvedi Parashuram —  Mlranbilkl Padivall (Hindi)• Poem 160. p.56.
2. Ibid. Poem 160. p.56.
3. Ibid. Poem 162. p.56.
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logic practices for the attainment of salvation. She 
says that the Yogin has not grasped the real truth of 
devotion to God; the physical postures and annoitlng the 
body with ashes does not bring liberation; one who is 
destined to attain it» he alone attains it.*" The only 
remedy and reliable -way of the attainment of liberation 
is according to her,the muttering of and contemplation of 
the name of Ram. Rimanima is sufficient to destroy all 
the sins of all the births and the devotee secures complete 
identity with the Lord. Ulra describes the joy of her 
union with Lord. She says that she is full to the brim 
with the joy of the union of the Lord and» her body and 
mind are filled in every particle with the bliss of the 
Lord. She has achieved full satisfaction through her 
five sense organs and has welcomed the Lord. All her 
past pains are forgotten and desires are satisfied for 
ever. Her beloved Rama the Lord» an ocean of bliss has

Oarrived at her place to day. Mira experienced a kind of 
superb and Inexpressible joy when she felt her union with 
her Lord. When she received her Lord (plya) she felt so 
much overjoyed that she could not contain the joy in her 
body.4

1. Chaturvedi Parashuram —  Mlranblikl Padavall (Hindi). 
Poem 186. p.64.

2. Ibid. Poem 200. p.6 8.
3. Ibie, Poem 142. p.50.
4. Ibid. Poem 148. p.51.
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Uīra loved her Lord with the ardent fervour of the

chakora for the moon and Patanga for the lamp. She was
all her life restless for her union with the Lord and
found It difficult to live without her Lord just as fish
finds it difficult to exist without water. The sight of
the Lord is to her a love-dagger that pierced through her
and she lost the consciousness and understanding of her
body and herself in her union with her Lord; His love had
occupied her body and mind through and through and she
was His sincere and devoted servant. 1 Uīra says that
their love is not newly formed but is very old, continuing

2for a number of births. She has accepted her Lord as
her only Lord (Bhatara) forever and her mind does not

‘3deviate even a little from Him to any other man. He is 
the full Brahman and that He should give her the ever
lasting place near Him; she was suffering from the
separation from Him and therefore, her request was to Him

4was that He should take her in His charge. She was drunk 
with the love of her Lord and she danced in the moments 
of her ecstacy of love for the Lord caring not the least,

5for the shame of the people. She had offered herself 
totally to the Lord body and mind without any reservation,
1. Chaturvedl Parashuram —  Mïranbàlkî Padâvalï (Hindi)• 

Poem 176. p.60.
2. Ibid. Poems 17,46,47. 4. Ibid. Poem 129.
3. Ibid. Poem 126. 5. Ibid. Poem 14.
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and wherever she saw Rama she served Him with all her 
fervent devotion and) wherever she put her step she used 
to dance in the passion of His love. She had worn the 
body of the five colours as a covering for her soul (jlva) 
and) she became one with the Lord by abandoning the physical 
garment of her body the moment she obtained realisation; 
so far in the world she was playing various sports (lîlâ) 
with the Lord t She has depicted her Lord as the most 
handsome young man and the sports played with Him were 
even of the amorous type. However, her love for Him was 
pure.

The devotion of Mira to the Lord is understood as 
the Madhura-rasa-bhakti or sweet-devotion in which the 
devotee experiences servitude (dasya), friendship (sakhya) 
or affection (vitsalya) for the object of his love. 
According to Uadhurarasa, a devotee looks upon the object 
of his devotion as his sole ideal and the Intimacy of 
their relation can reach its climax only by imagining to 
be the beloved wife of the Lord; as to a man the most 
intimate and closest relative is his wife. The object 
of the Madhura-raSa is supra-mundane, and hence though 
it assumes amorous forms of sport, in fact it is a 
supersensuous (lndriyatlta) experience of sweet madness 
for the object of love. Such a kind of love is free from
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the physical enjoyment and the attachment of the body and 
from the passions (kâmavlsanl); on the contrary it reaches 
its culmination in a completely selfless surrender to the 
Lord to experience identity (tadâtmya) with Him by totally 
negating the narrow egohood of the worshipper. Mira 
strove to attain the supersensuous joy of Identity with 
the Lord by experiencing the 'Goplbhava'; the experience 
of being a close companion of the Lord, sporting and 
dancing forever with Him.

Mira possessed a genuine loving-heart of a woman 
and sought to behave like wife and a faithful servant 
with her Lord. She felt overjoyed by the beautiful and 
loving looks of her Lord, developed attachment for Him 
and sported with Him in all possible ways including even 
those which appear to be amorous. She imagined Him to be 
her actual husband and hence, she adopted all the ways of 
sporting with Him to gratify her desires. She felt the 
most heart-rendering sense of separation from Him and she 
was burning with the fever of separation like a married 
woman that feels for her beloved husband due to their 
separation. She led a life of a renunclate (vairīga) 
by becoming indifferent towards the other objects of 
worldly enjoyment. 1 But her being spiritual from the
1 . Chaturvedl Parashuram —  HĪranbāikl Padlvall (Hindi).

Poem 44. p.lS.
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beginning did not degenerate her; on the contrary, It 
purified her more and more and ultimately burnt the elements 
of physical!ty and lifted her for ever, to the Divine 
realm of K^sņa. She sublimated her sentiments and adopted 
the path of the saints to cultivate a superior spiritual 
character (Šīla vrata), cultivated virtues of courage, 
forgiveness, truth, good intentions, generosity, content* 
ment and illumination by knowledge. 1 She developed a highly 
moral and pure character and enhanced her spiritual ardour 
of love for the Lord by disregarding the lowly pleasures 
of the body. All the amorous descriptions of her sport 
with the Lord are not to be literally understood. They 
are symbolic of her supersensuous participation in the 
Divine sports of the Lord. It is believed that Mira once 
said that she regards that there is only one male person 
in the universe and that is her Lord Krsņa. The men 
(male persons) on the earth also are like females to 
Kçsça. Her love for K?sņa vus highly sublimated and 
spiritual and hence, it was free from passions and 
sexuality. It is pure and supersensuous. Mira had that 
singularity of devotion and profundity of love which 
finally lifted her to the realm of Kffņa. She experienced

1 . Chaturvedi Parashuram —  Mïranbâikï PadāvalI (Hindi).
Poem 192. p.65.



824
that thrill and excitement of love for the Lord whieh 
Chaitanya had. Mira ultimately secured identity tilth the 
Lord by means of her powerful and pure love for her Lord. 
She is reported to have finally disappeared in her Lord 
in her final trance.

Naraslmha Mehta

During the medieval ages every province produced 
great saints who were most powerful living personalities 
devoted to God and who attained liberation on the strength 
of their faith in and devotion to God. In the galaxy of 
such reputed saints of India, Naraslmha Hehta shines with 
his own brilliance which was original in him. Naraslmha 
Mehta was a famous Gujratl saint and poet; he was born in 
the 15th century in the year 1414 Â.D. and died at the 
age of 6 6, in the year 1480 A.D. His birth date is not 
still out of controversy, however it is certain that he 
lived in the 15th century and was contemporary of Mira and 
Chaitanya.

Naraslmha was born in a high-bred family of a 
Nagara Brahmin, but he did not avail much of higher 
training in the classics. He was however, original and 
he developed his philosophy of his own accord. He had to
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undergo numerous serious trials in his life and he failed 
in them; and, as a result of them out of desparatlon he 
gave up the practical life and took himself to Kpsņa- 
bhaktl or devotion of Kçspa. He had also the inherent 
urge for the realisation of God and it fostered in his 
early youth.

Narasimha was a devout Vaisņava and the object of 
his devotion and worship was àrîkçspa. Narasimha believed 
in the efficacy of bhaktl or devotion as the only sure 
and practicable means of attaining salvation. Narasimha, 
like Tulasīdāsa, Suradāsa and Hlranbli believed that the 
ultimate Reality is not nlrguņa but it is saguça, possessed 
of attributes in so far it is related to the devotees 
who can communicate with it only in its saguņa form. His 
Lord Kpsņa is the all-pervading and infinite Reality.
He is present in each and every object of the world; He 
is Immensely vast and is present in the beginning, in the 
middle and in the end. He is existent in the sun and 
moon and in His search He expands to those realms where 
the eye does not reach. He is ever-shining and is in
comprehensible as He is often described as 'not this',
'not this*. He is the upholder of the earth and the Lord 
of the crores of Brahmangas; the crores of the Brahmandas 
form only a pore (roma) of His body : His nature is both



Nirguņa and Saguņa (possessed of attributes)* He is not 
different from the universe but His power is all-pervading* 
He is all-good and full of bliss (anandamaya) and the 
beautiful Ridhika is his devotion. 1 Thus^like Kabïr he > A 
also holds that the Lord or God is attributeless (nirguņa) 
and still manifests Himself in a concrete form of attri
butes (saguņa)* He is infinite and immeasurable* His
immensity and expanse are beyond our understanding. In

. Lianother song Narasimha says who is that roams in the sky
and says 'That I am', 'That I am'. He is very charming
and the intellect cannot understand Him. He is both
Insentient (ja$a) and sentient (caitana); He has to be
known by actual experience. He shines in the crores of
the suns. He is saccidananda (existence, consciousness
and bliss) that sports and rocks in the beautiful cradle
of gold. He shines with his own eternal brilliance without
the help of wick, oil and flame. He sees without eyes
and is recognised without form and He tastes the supreme
drink without the tongue. He is free from change and is
immutable and imperishable (avinisī)• He is all-
pervading and, he can be comprehended only by the subtle 

2thread of love. He is immeasurable (agaņita) and it is

1 * Desai I.C. (Editor) —  Narasimha Mehtakrta 
Kavyasamgraha (Bhakti songs). Song 49. p*489.

2. Ibid. Song 39, p*484.



futile to know Him by calculating and connecting together 
His separate manifestations. As He is spread all over,
He is also in the heart but one does not know Him Inside 
himself. One, whose mind bathes in His formlessness 
(nlrâkâra), his delusion that the world is different from 
Him disappears. Narasimha further gives out his experi
ence of transcendental Illusion when he says that when he 
awakes in knowledge, he finds that there is no world; the 
human mind (individual soul) and the Brahman or Lord 
(caltanya) are identical, the Brahman lives with the 
Brahman. The five elements are born of the Brahman, ... 
flowers and fruits are to be understood as belonging to 
the tree; a branch of it cannot exist apart from it, the 
Vedas say and the śjti and Smrtis testify that there is 
no difference between the gold and earrings prepared from 
gold; name and form are to be seen after the gold has 
been given a particular form; but at last it is all gold 
and only gold. Similarly, the jīva and the áiva, have 
been due to our desire and we have formed the fourteen
worlds and the samsara or prapanca; Narasimha says that

2’That thou art* 'That thou art'. Thus Narasimha seems 1 2

1 . Desai I.C. (Editor) —  Narasimha Uehtakçta 
Kavyasamgraha. (Bhaktl songs). Song 38i* p.484.

2. Ibid. Song 42. p.486. '
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to oscillate between Kevaladvalta and Vlslf$£dvalta, 
sometimes regarding the world Illusory and sometimes 
regarding the world and the jïva real effects, modifica
tions or vikāra of the Brahman, the latter being its 
upadana karana also. The world and the jïva are one with 
the Brahman in their causal condition (kāraņāvasthi)• He 
expresses the same idea elsewhere. He says in the whole 
Brahmanga, there is only one Śrlhari who appears in in
finite forms; He is there in the body, fire, void, wind 
and water; you are the earth and are flowering by means 
of becoming the tree; He has assumed the form of the 
soul (jïva) to experience, the numerous experiences.1 
Thus, God is the infinite cause of all and is beyond all 
distinctions; He is the same for all and above all castes

oand groups. God is present everywhere, whereever the 
eyes are turned. He is simultaneously seen in different 
places, outside the window, outside the door, in the 
lane and where not? He accompanies and sits by the devotee 
at the meal-time and shares the bed of the devotee. When 
He begins to love a devotee He loves him too much and 
gives him perfect joy of His company. He does not leave 
the devotee for a moment even; He lives in the heart of

3the devotee. Such an all-pervading and infinitely great 1 2
1. Desai I.C.(Editor)—  Bçhat Kâvya Dohana. Song 2. p.29.
2. Ibid. Song 22. p.25. 3. Ibid. Song 21. p.10.



Kfsņa can be also easily Included in a pitcher of curds
and thus he assumes even such a small form. 1 Thus the
Lord is the subtle principle that is all-pervasive and
is the final cause of the whole material universe and
the Jlvas. Everything is His manifestation. The world
is his sportive creation. The Lord has intentionally got
Himself entangled in the meshes of ltây& by being incarnated
on the earth in order to forward the cause of bhaktl;
He can be pleased and won only by (bhaktl), it is no use

2torturing the body.

Whatever happens in the world happens at the will 
of God. Naught happens without Him. All actions are 
being done through men by God Himself. The jïva is not 
the real agent of actions (kart?). Narasimha clearly 
states that the sense that 'I do the action1 is clearly 
indicative of nescience (ajnina), it is a false sense in 
the same way as a dog walking under a running carriage 
feels as if it itself drags the carriage. The universe 
is a system and it works according to certain set laws; 
we wrongly attribute the actions to ourselves. One 
gets what he deserves. One has to experience whatever
1. Desai I.C.(Edltor) —  Byhat Kavya Dohana. Song 27.p.l3.
2. Desai I.C.(Editor) -- Narasimha Mehtakçta Kâvyasamgraha. 

Song 37. pp.483,484.
3. Desai I.C.(Editor) —  Brhat Kavya Dohana. Song l.p.29.
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has bean destined fop him*^ All the actions are wrongly 
attributed to us as the doers• In fact everything is 
determined by the actions of the past birth. Everything 
happens according to the chain of causes and effects and 
according to the doctrine of Karma. What one experiences 
is not a matter of his choice. The soul being governed 
by ignorance revolves on the wheel of births and deaths 
and continues to revolve so long as it is not delivered 
by the grace of the God.

Naraslmha held that liberation or mukti could be 
achieved only by muttering the name of the Lord with sincere 
devotion and profound love for Him. Naraslmha does not 
dogmatically say that mere faith or devotion without 
knowledge can bring about the final release. However he 
holds that philosophical deliberation without genuine 
faith and wholehearted devotion to the Lord is Incapable 
of bringing about release (mukti)• The pondering of 
paddy does not give the real taste of it» similarly 
merely scholastic study of the scriptures does not give 
us the real knowledge of the Lord. The knowledge of all 
sciences and the scriptures is not sufficient to effect 
liberation unless the ego (ahamkāra) is destroyed.
1. Desai I.C.(Editor)-- Bçhat Kâvya Dohana. Song l.p.29.2. Ibid. Song 19. p.24.3. Ibid. Song 3. pp.29̂ 30.
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At the same time, he very sharply criticises those who 
adhere to the external forms and rites and rituals of 
religion without the proper understanding of the Self and 
the Brahman. He says what is the use of taking sacred 
bath and carrying on worship, of besmearing the body with 
ashes and growing hair on the head, of visiting the shrines 
and wearing the necklace of the Tulsī-leaves, of drinking 
the sacred waters of the Ganges, of learning grammar 
and knowing the six systems, all these being the means of 
earning livelihood in the worldly life (prapanca) if one 
has not realised his innermost Self?1 At the same time 
he condemns the simple muttering of the name of the God 
mechanically without knowing the real nature of Him. He 
holds that bhaktl without knowledge of the Lord is as 
futile as is cradle in a hoqse without a child; one's 
hunger cannot be satisfied by simply speaking about it; 
without the knowledge of Hari how can one become of 
Hari?^ Thus it becomes clear that Naraslmha has not 
overvalued either bhakti or knowledge at the cost of the 
other; both have value for the achievement of release in 
their own way* and proportion. The knowledge of God can 
lead to God but it cannot ensure the actual living
1. Desai I*C.(Editor) —  Brhat Kavya Dohana. Song 6.pp.30,31.
2. Desai I.C.(Editor) —  Naraslmha Mehtakyta Kavyasamgraha.Song 38. p.484.
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experience itself; it has to he actually felt. Love 
unites the two objects in one single whole and hence) the 
real experience of union with the God cannot be attained 
by knowledge which only points out the object of knowledge 
just as one can take the horse to the water but cannot 
make it drink. The realisation of God, thus, depends on 
a living emotional experience of uniting with Him by sub
duing one's ego and losing pride and assuming humility 
before Him.

But it is not exactly release or mukti that Nara- 
slmha seeks from God. He asks not for everlasting libera
tion for the soul by absorbing the individual soul into 
the Lord or Brahman but, he asks for eternal service and 
eternal vision of the Lord by constantly singing the songs 
of praise of Him. And this becomes possible by means of 
bhaktl or devotion which is not obtained in the whole of 
the BrahmSnda except on the earth. This devotion or the 
experience of bhakti is not known by all; very few select 
persons like Śamkara, Śuka, Yoglns and some Gopis from 
Vraja can know its real essence.^ Bhaktl is thus the 
actual experience of love (premarasa) that a woman bears 
for her beloved husband. Such an experience of real bhakti 1

1. Desai I.C.(Editor) —  Narasimha Hehtakrta Kavyasamgraha.Song 1. p.469.
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has bean the rare possession of only some Gopis, the 
female companions of Kjsņa. Naraslmha says that the man 
who does not possess such pure and elevating bhaktl and, 
who does not sing the praise of God leads an Inauspicious 
and dejected life (sutakl)Therefore, Naraslmha entreats 
the God to give him bhaktl and to lead him through, know
ing that he Is weak; he requests the Lord to remain with

2him day and night. The devotees of Lord Krsņa do not 
seek mukti but they seek everlasting bhaktl or devotion 
to the Lord Kfsņa* Naraslmha expresses his desire not to 
seek Valkun$ha and mukti but to have permanent residence 
In the Vrndāvana very frankly. He says that the Vçndâvana 
Is more precious and beautiful and therefore, he does not 
desire to go to the ValkunÇha. He does not want to dwell 
In the Valkun$ha where he has only to sit silently and to
simply gaze and where he will not enjoy the joy of eating

— 3 •and drinking like that in the Vçndlvana. Thus, Naraslmha
does not want to be a passive spectator and witness by
overcoming all the sensuous experiences in the VaikunÇha
but he wants to actively participate by eating and drinking
In the pleasures of the Vçndâvana and live a more lively
and happy life In the Vçndâvana more freely. What he seeks
1. Desai I.C.(Editor) —  Brhat Kavya Dohana. Song 6.p.20.2. Ibid. Song 13* p.24*3. Ibid. Song 20. p.10.
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is the liberation from the three kinds of pain, from 
transmigration and positively he seeks the everlasting 
company of the Lord so that he can serve him without 
Interruption.

Narasimha imagines the relation of a wife and her 
beloved husband to be the relation between the soul (jîva) 
and the Lord and, holds that the joy of union of the soul 
with the Lord is exactly as intense as that of the union 
of an earnest wife with her beloved husband. He describes 
all the amorous sports of them including kisses and 
sharing the common bed with the desire that the night of 
their union should not end. He imagines as if they are 
rocking on a swing in their ecstatic joy and where the 
Lord plays all kinds of sweet mischiefs with the jlvas 
who adore and worship Him."*" Narasimha describes the joy 
of the soul to meet his Lord as the happiest occasion by 
calling it 1Divali' when the houses are illumined as an 
expression of unending joy. The Gopls manage to supply 
sufficient oil and a long wick to the lamps and also to 
protect their burning flame from the gushes of wind so 
that the light may remain steady and unending. The 
Gopls look upon such event as the happiest oner as if the
1. Desai I.C.(Editor) —  Narasimha Uehtakçta Kivyasamgraha Songs 23,24,25,26. pp.448,449.
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aim of their lives is to enter into an everlasting union 
vlth the Lord Kysņa and they seek to bind Him permanently 
to their bosoms by the delicate threads of their love 
for him. 1 Going further, Naraslmha holds that those who 
obtain the birth as females and get such a chance of 
loving so ardently and so intensely the Lord and at last 
secure the supreme joy of union with Him, are blessed

g ♦(dhanya) ones. Thus, Naraslmha extolls the soul*s assum
ing the relation of a beloved wife to Krsņa and says that 
only in such a form can the jlva attain the highest and 
perfect joy and satisfaction.

The may to attain such a state of highest joy and 
ecstacy is to contemplate the name of Krsņa. The un
interrupted recitation and contemplation of His name for 
all the hours of the day and night and the desire to 
serve him at last lead to Him.^ By such a faithful and 
singular devotion the Lord gets bound to the Bhaktas or 
devotees and then, He is ever prepared to give any kind 
of satisfaction to them.1 2 3 4 Such a bhaktl or devotion

1. Desai I*C.(Editor) —  Naraslmha Mehtakrta Kivyasamgraha. 
Songs 513,514. p.417.

2. Desai I.C.(Editor) -- Byhat Kivya Dohana. Song l.^p.5.
3. Desai I.C.(Editor) —  Naraslmha Mehtakrta Kavyasamgraha. 

Song 18. p.476.
4. Ibid. Song 20. p.476.
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that wins the Lord Is possible for all people Irrespective
of their social status, complexion and caste• God looks
at all with equality and does not disrespect any body on
these grounds. It Is a sufficient qualification for one
to reach God that he possesses a genuine love and devotion
for the Lord.* Naraslmha has absolute faith in the
efficacy and goodness of bhakti and therefore, he says if
others say that ve are such and such, then ve are like
that, if others call us fallen and degenerated, ve shall
carry on the service of Damodara. He is prepared to
admit the charge that he is a bad man, any body may call
him any vay he likes, but Naraslmha is profoundly attached
to Hari and therefore, he does not care for the orthodox

2vays of behaviour. God is available to all the eighteen 
castes by means of bhakti and It is never exhausted and 
it cannot be controlled by the rulers nor can it be 
stolen by thieves; it is an unending vealth of the 
devotees, 3

Vhat then is necessary to realise vhat you are in 
reality! Why do you say 'This is mine* 'This is mine'?
The body is not yours. You break your relation vlth it

1 . Desai I.C.(Editor) —  Bjhat Kavya Dohana. Song 22,p.25.
2. Ibid. Song 23. pp.25,26.
3. Desai I.C. —  Naraslmha Mehtakçta Kavyasamgraha.

Song 13. p.474.
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and assume nem bodies; your love for your son, wife and 
wealth acts as an impediment in your path; your beloved 
Lord is with you, why have you forgotten Him?* The 
external means of penance, like contemplation etc. are 
not at all necessary t what is necessary is to partici
pate with a heart full of love and admiration for the

2Lord in his sportive games and to sing his praise.
Human life, mind, act and speech is futile if they .do 
not cherish devotion for the Lord.3

Narasimha does not prescribe any special code of
behaviour for leading such a life of the devotee of Krsņa.
He says what is necessary is to say always that 'Thou
alone art1, 'Thou alone art' and then one should mind his
own usual work. One has to work with the constant
remembrance of the Lord and to feel that he is none and

4all that is and that acts is the Lord. He describes . 
such an ideal Vaisņava as one who realises the sufferings 
of others, helps others but is free from pride, prays 
to him as in all the things, speaks no ill of others, 
has controlled all his senses, has cultivated renunciation

1. Desai I.C. —  Narasimha Mehtakçta Kâvyasamgraha.
Song 33, p.482.

2. Ibid. Song 56. p.49l.
3. Ibid. Song 55. p.47l.
4. Ibid. Song 15. p.475.
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and abandoned all desires, has developed the sense of 
equality for all and loves the name of Rama.^

Narasimha has depicted In his éçngâramàlâ and 
Surata sangrāma In a most romantic way the sport of the 
jiva with the Lord K^sņa by using the metaphor of the 
sport of a young couple of beloved persons in their 
privacy. But they have to be understood only symbolically. 
Narasimha was a highly spiritually developed personality. 
The amorous sports depicted in his songs are therefore, 
the spiritual communications of the soul (jïva) with the 
Divine Lord. Narasimha was a mystic like other medieval 
saints and his experience of communion with the Lord has 
been described as one of madhura-bhāva, the tremendous 
love and devotion of the Gopis for the Lord Kysņa. The 
metaphor of Gopi and Krsņa was inevitably used to indi
cate the utmost Intimacy of love and faith for each other. 
The way of the realisation of God is more agreeable and. 
pleasing being freed of the austerity, rigorosity, mono
tony and hardships which are usually the accompaniments 
of penance. Narasimha has shown a simple and more, 
pleasing way of achieving salvation and it could be 1

1 . Desai I.C. (Editor) —  Narasimha Mehtakjta Kivyasamgraha• Song 148. pp.54,55.
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practised by the people of all castes and even by those 
«ho «ere quite ignorant of the traditional philosophical 
doctrines. He thre« open doors of salvation for all the 
lo«ly persons and thus brought peace and blessedness to 
the ordinary and downtrodden strata of the society. He 
resisted the autocracy of the higher classes in the 
sphere of spiritual development even by writing the 
great philosophical truths of the past in the Gujratl 
language which could be easily followed by an ordinary 
person^, His appeal to the social mind was deep and 
profound. He relieved religion of spirituality from its 
orthodox rigidity and complexity and made the faith in 
God a more living principle of the social life.

Chaltanya

Prabhu Chaltanya, otherwise also known as Lord 
Gauranga or Hlmal was a very powerful and inspired 
Valsņava saint who flourished in Bengal between 1485 and 
1533, He was a highly gifted personality from his early 
childhood and was taken to be an actual incarnation of 
the Lord Kjsņa himself. He had a fine, weli-cut, fair 
and shining personality. He possessed marvellous beauty 
and it is known from his biography that a light of a



peculiar combination of the rays of the sun and the moon 
used to emit from his body. He had the heart-searching 
eyes and he possessed a mysterious power of evoking 
excitement of love in others simply by his loving looks. ' 
He possessed an unusual power of generating inspiration 
and spiritual zeal in other people by his maddening dances 
and fervent kirtanas. He was called K^sņa Chaitanya for/ 
he possessed the unique power of inspiring love and 
devotion for Kpsņa in all those who happened to come in 
his contact. He possessed the power of throwing a 
peculiar spell on the minds of his associates and thus, 
thereby producing in them God-intoxication. He himself 
lived for the whole of his life-time a God-intoxicated 
person and, he used to fall very frequently into trances 
as a result of his mystical experiences of communion with 
the Lord Kpsņa. Falling into trances, or in the states 
of Swoons and unconsciousness was a peculiar feature of 
the personality of Chaitanya. He also possessed the 
unusual power of communicating his spiritual joy and love 
to others by actually instilling in them new thrilling 
experiences of joy. He would convert his opponents not 
by philosophical discourses and collaborations but by his 
mere presence and loving gazes full of profound love and 
joy of the Divine. He possessed the miraculous power of 
winning over his opponents by means of his power to create



quite a different atmosphere of love, faith and a living 
presence of the Divine all around him. Chaltanya spoke 
less, preached less, taught less, but he used to sweep 
his audience and associates by a storm of spiritual joy 
and faith by means of transforming their minds. He was 
a spiritual dynamo and he used to produce large quantities 
of spiritual enthusiasm and zeal in the people by his 
trances, powerful dances and inspiring sounds of hunkārs 
and the Haribole.'

Chaltanya as such has left nothing in writing 
behind him. All that we can know of him has to be known 
from his account given in the literary works of his asso
ciates and devotees like Vçndâvan Das, Krsņadis Kavlrlj, 
the authors of Chaltanya Bhagvata and Chaltanya Charit 
Amrfca respectively.

Chaltanya was completely against the vivartavâda 
or Hiyâvida of Śamkara as well as against the suddhadvaita 
of Vallabh. He discarded the principle Monism or Absolu
tism according to which the Brahman or the Self is all 
and the individual is a non-entity, a fictitious existence. 
Chaltanya on the contrary, being a devout devotee upheld 
distinction of the two as real and it was somewhat akin 
to the Madhvas, as he was a dualist. He has to be reco
gnised as a dualist since he maintained the distinction



between God and the jīva or individual soul* Chaitanya 
does not deny the infinite, immeasurable and formless 
nature of the Lord Kçsça but at the same time he holds 
that the Lord appears in a most beautiful and charming 
form for His worshippers* This theory is in accordance 
with the Bhagavat, the source book of the Valsņavlsm. As 
Shishir Kumar Ghose states —  "The bhaktas admit that 
there is such a thing as Brahmananga, but they contend 
that a man has to destroy all his human feelings by Yoga 
to attain it. The ananda is derived by emasculating 
one's Self, and, therefore, it can never be natural. That 
process is only natural which keeps a man as he is; and 
worshipping God by Premananda, does this. If it were the 
intention of God that a man should ultimately merge in 
Him, He would have never given him a separate existence 
etc.etc."1 Chaitanya also did not go much out of the 
way and did not adopt unnatural and artificial methods 
to effect his spiritual realisation of the Lord Kfsņa. 
Like other Valsņava saints Chaitanya also held that the 
royal and easiest way to attain deliverance from the 
evils of the worldly life of man is that of devotion 
(bhakti) and unshakable faith in the Lord Krfņa.

1. Ghose Shlshlr Kumar —  Lord Gauranga. Vol.II. p.26
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Bhandarkar on the contrary, points out the philo
sophical position of Chaltanya differently and likens 
him to Nimbarka. As he says the Supreme Self (Paramâtman) 
Is boundless and Is full of intelligence Itself. The 
Individual soul Is an atom having intelligence. They 
are necessarily connected together and this connection 
can never be destroyed. Krsņa is the support (Israya) 
and jlva rests on him (Isrita) • The relation between 
the two is one of identity as well as difference. Thus, 
the Vedantic theory of Chaltanya1s system is the same 
as that of Nimbarka. As the bee is distinct from the 
honey and hovers about it and, when it drinks it, is full 
of it, i.e. is one with it, so the individual soul is at 
first distinct from the Supreme Self, seeks the Supreme 
Self consistently and continuously and, when through love 
it is full of the Supreme Self, it becomes unconscious of 
its individual existence, and becomes, as it were, absorbed 
in Him. Herein is described the ecstatic condition in 
which the individual soul becomes one with God, though 
they are really distinct. K^sņa is the lord of the power 
of delusion or ignorance (Uayi), and JĪva is the slave of 
it. When the latter cuts off its shackles, he distinctly^ 
sees its nature and his true relation to God. Krsņa is 
to be approached and attained by Bhaktl alone.1 It is
1. Bhandarkar R.G. —  Vaisņavism, áaivism and minor 

Religious Systems, p.85.
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difficult to decidedly make any conclusive statement 
about the philosophic system of Chaitanya. His philosophy 
oscillates from one extreme of monism to the other of 
dualism. Only his leanings in partial forms can be pointed 
out. However, Carpenter also shares Bhandarkar's view. 
Carpenter says about Chaitanya nHls metaphysic seems to 
have approximated most nearly to Himbarka's though a 
modern interpreter has ranged him with Madhva. His 
protests against worldiness remind us of Kabïr. But his 
attitude towards traditional pieties is less austere. He 
can worship before an image, and bathe in the holy waters.
He is as devout in a temple o t ’ Źiva as in one of Visnu. 
Whatever form or emblem had acquired sanctity served to 
remind him of the object of his love. This was not the 
result crude pantheism. It was the recognition of the value 
conferred by the devotion of others on objects which had 
aided them to approach the Deity. A flower, a cloud, 
the light upon the ripple of the sea, displayed to 
Chaitanya the love of God, and threw him into ecstacy.
For him there was only one object of adoration, known 
under different names as Brahman, Paramatman.*^ Chaitanya 
had no objection against other gods, however, the Supreme

1. Carpenter J.E. »  Theism in Medieval India, p.445
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God or the God of gods was Srlkrsna according to him.
He subordinates the other gods like Vasudeva, Samkarsaņa, 
Pradyumna as the manifestations of the Supreme Lord 
Krsņa being caused by the latter from His Self-multiplying 
power (Vaibhavavilasa); thus He creates the four Vyühas 
out of Himself. According to the predominance quality of 
Sattva, Rajas or Tamas, Kņsņa becomes Visņu, Brahmadeva, 
or áiva respectively. His eternal sports are carried on 
in the Goloka. Kņsņa has three powers; the Internal which 
is intelligence, the external which generates appearances, 
and the differentiated which forms the Jīva, or individual 
soul. His chief power is that which creates dlletatlon 
of the heart, or joy. This appears to be the power of 
love. When this love becomes settled in the heart of the 
devotee, it constitutes Mahibhāva, or the best feeling. 
When love attains to the highest pitch it constitutes 
Itself into Râdhâ, who is the most lovable of all and 
full of all qualities.1

The soul of man is the eternal servant of Krsņa.
The ta$astha power of Kņsņa manifests differences (between 
the creator and his creatures), - just as a ray of the 
sun transforms itself into a flame of fire. Krsņa has

1. Bhandarkar R.G. —  Valsņavism, áalvlsm and minor 
Religious Systems, p.85.
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by nature three powers : viz* the child, the life, and 
the Illusion powers. When a creature forgets K^sņa he Is 
occupied by the external things and so under the Influence 
of Illusion he undergoes the misery of being born In the 
world, now rising to heaven, now sinking to hell* One 
can get rid of Illusion If he worships with full faith In 
K?sņa who In his turn has created the Vedas and the 
Puraņas to remind his suffering creatures of himself.
The Vedas treat that the Relation Is the attaining of 
K?sņa, faith Is the means of this attainment, the epithets 
are his names; love is the (supreme) need, the most precious 
treasure and the highest achievement of humanity. Uadhura 
service Is the means of joining Krsņa; by serving Him we 
can enjoy the relish of him.1 The teaching of Chaitanya 
was based upon the Bhagavata according to which the nature 
of Kņsņa is infinite, His powers are Infinite, heaven 
and universes are the works of his powers and that He 
is the repository of essence, power and work. By means 
of the three Sadhanas, viz. knowledge, abstraction (Yoga) 
and faith, Krsņa manifests Himself in the three forms of 
Brahma, ïtmâ, and Bhagavan.

The perception of God is full through bhakti and

1. Sircar Jadunath —  Chaitanya's Pilgrimages and 
Teachings, pp.252,253*



the one God assumes countless forms, of which the three 
are (i) the swayam form, (ii) the tadekatma form, and 
(iii) the ivesa form. In the first form He appeared as

t*1® cowboy of Vjndavan and as such He was perceived 
in two ways : (i) prabhâva and (ii) vaibhava. In the 
former of these, His one body multiplies itself into many 
identical ones, as during the rasa dalliance and the 
marriages with His queens. The variety of the multitude 
of His body and shape, under the Influence of various 
passions is called Vaibhava. K|>sņa's image is not changed; 
only his shape, colour, and weapons differ and so gets 
a different name in each case. Krsņa possesses the 
Parabrahma àakti (power) that pervades the universe and 
assumes a corporeal form by his wonder-creating power 
(Uayisakti), though He is the soul of all. He possesses 
a self-multiplying power (Vllisasakti) which manifests 
in two ways; (i) according to Prabhâvavilâsa the four 
Vyûhas, Vas tide va, Sankarfaņa, Pradyumna and Anlruddha 
are produced by K^sņa.^ Thus there are many details of 
the manifestation of K?sņa in wide variety of details 
as found in the Bhlgavata and which was acceptable to Chal- 
tanya. It will be a digression to go into their details.

1. Sircar J. -- Chaitanya's Pilgrimages and Teachings. 
pp.252-257.
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Chaitanya however, preached that faith and devotion 

are the powerful means of attaining salvation. No other 
means except ardent and singular devotion for Kffņa can 
rid a man from the pains of the worldly life, Chaitanya 
further practised and preached the Ifadhura bhaktl or 
Madhura rasa as essential for reaching God. In the 
Madhura rasa is a synthesis of the other four kinds of 
emotions knows as the śinta rasa, dâsya rasa, sakhya 
rasa and vitsalya rasa and it becomes a unique fusion 
by the acquaintance with the true nature of God, His power, 
equality and frankness and tenderness. The Madhura rasa 
represents an extraordinary fusion of all these attributes 
and so it possesses wondrous deliciousness. When one 
is governed by the Uadhura rasa, he is enlightend, is 
full of profound love and tenderness, a deep sense of 
unity and freshness and universality of the spirit.^"
The rise of bhaktl or loving devotion in the heart of a 
man is preceded by sraddhi or unshakable faith in the 
goodness and omnipotence of the object of devotion, l.e. 
Kfsņa. Śraddha qualifies a person to become a bhakta or 
devotee. So also there are other qualities which mark a 
Vaisņava; a real Valsņava is compassionate, spiteless,

1. Sircar J. —  Chaitanya*s Pilgrimages and Teachings. 
pp.243,244.
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essentially true, saintly, innocent, charitable, gentle, 
pure, humble, a universal benefactor, tranquil, solely 
dependent on Krfņa, free from desire, quiet, equable, a 
victor over the six passions (sadguna), temperate, self* 
controlled, tender, friendly, learned, skilful, free 
from pride and silent.1 Thus, all the high ethical virtues 
are accompaniments of such a spiritual and divine life 
that a devotee adopts for and from Kfsņa.

The tapasya or sâdhanâ is of two kinds, external 
and internal. In the external form of penance the devotee 
through his physical organs performs listening (to chant) 
and chanting, while in his mind he imagines himself to be 
identical with his ideal Kçszia and thus serves Him. 
Withdrawing himself into his own mind, such a votary 
ever remains close to his object, the dearest Krsņa and 
thus serves Him incessantly. In the path of inclination 
(râga) he takes K?sņa as the object of his chief emotion, 
viz. as master, comrade, child or sweet heart. The view 
of Bhâgavata is supported and actually adopted by 
Chaltanya. Chaitanya holds that first there arises taste 
(ruchl) for God, then a strong attachment >for Him 
(isakti) which further generates passion (rati) for Him

1. Sircar J. —  Chaltanya's Pilgrimages and Teachings, 
p .287.
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which ultimately when sufficiently deepened culminates 
into constant love (prema)» The constancy of love is 
sustained by unflinching faith or sraddhi in K?fņa.
What Chaitanya insists on is an unfading passion to be 
always in the company of the Lord K^sņa, and an unfailing 
experience of joy and calm which is never disturbed by 
the happenings of the world. As the devotee is steady 
and steadfast in his object of devotion he has no fear 
left to be afflicted by the usual sufferings of the world. 
The prema or love that gets deepend in the devotee takes 
progressively the forms of sneha, mâna» pranaya, raga, 
anurāga, bhiva and m a h ā b h ā v a These higher stages of 
love ultimately make the devotee drunk with God and then 
he is no more for a moment without Him. He enjoys an 
everlasting fountain of love, joy, calm, freshness and 
enthusiasm of the Divine. The communion with God brings 
an unparalled peace with it. That communion, when it is 
successful, is followed by bliss, (a bliss which has no 
parallel in the world) with the visible symptoms thereof, 
such as tears of joy, and at last a swoon. The man 
whose so-called communion with God does not bring him 
bliss may rest assured that he has gained very little by 
his efforts, and that communion for which he has striven, 
has not been brought about.* Thus, when a devotee is 
1. Ghose Shishir Kumar -- Lord Gauranga.Vol.II.p.184.
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fully satisfied by drinking God's love to the fullest 
extent he falls into swoon or in an unconscious state by 
totally forgetting his narrow individuality. Chaitanya 
himself had such a long communion with Kpsņa for a period 
of twentyone hours and once he had become even breathless 
for seven hours but possessed the bodily heat.

Chaitanya used to fall into swoons of ecstacy when 
he used to be overwhelmed with the love and joy of Kpsņa. 
His love was completely devoid of any kind of impurity 
and no parallel to it could be shown in the world. As 
Shishir Kumar Ghose remarks the love which Lord Gauranga 
showed for God has no parraljel either amongst human 
beings, or saints or Messiahs. No man or woman had ever 
loved his or her lover in the way Lord Gauranga loved 
God. Messiahs have preached love to God, but Lord 
Gauranga alone preached it, not only by words, but in 
practice.^ Such was the unique love of Chaitanya for 
Kpsņa. His love was always followed by torrents of 
tear flowing from his eyes and he used to be completely 
unconscious-'* of any other thing of the external world. 
Their communion used to be perfect and Chaitanya used to 
be completely forgetful of the external world when he 
used to be in his trance.
1. Ghose Shishir Kumar —  Lord Gauranga.Vol.il.p.250.
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The Samādhl according to the Prema Yoga does not

require the mortification of the body and senses but
requires a complete conversion of them by enabling the
soul (jīva) to obtain a view of its Great Partner and
taste of His sweetness s the result is that the woman
(soul)t seeing that her husband (Kysna) is incomparably
more beautiful and sweeter than her gallant (the body),
is led to forsake the latter and to cleave to the
former. ... In this union of the human soul with God it
experiences Samâdhi in which state all the external
senses, one by one, refuse to perform their functions,
and a new world opens to the senses of the mind.1 The
austerity of penance of the kind of premabhakti is not
felt as a physical torture, on the contrary, before the
sweetness and delightful presence of God the devotee
naturally forgets his own existence, of body, senses and
mind; he is forgetful of his limited existence and hence
there is no sense of martyrdom in him. Valsņavas become
more naturalists and believe that martyrdom is not
possible, and that the man who really gives his life for
God is somehow or other protected by Him. They say that
the so-called martyrs of the world were moved more by

2vanity and pride than by piety. 1 2
1. Ghose Shlshlr Kumar -- Lord Gauranga.Vol.II«p.l30.2. Ibid, p.134.
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According to Chaltanya the relation that a devotee 
has to bear to Kçsiia cannot be one of a son to his father 
or that of a son to his daughter but it is of a different 
type. It has to be understood simply metaphorically. 
Shishir Kumar Chose describes the relation of the jlva 
(soul) to the Paramâtman or the Self most eloquently.
That feeling which God, rather the Loving, the Personal 
and the beautiful God Śree Kysna evokes in the hearts of 
men, can only be likened to that of a woman who is in 
love. A woman, who is in love, will forsake her child
ren, husband, position, nay, brave scandal to possess 
her ’beloved. It is just the same with a soul which 
has fallen in love with Kfsņa.1 The peculiarities of 
this kind of love analogous to that of the Gopls for 
Krsņa is chosen for the Irresistibility of the influence 
, of the call of the Lord over His devotees, just as the 
Gopls, when heard the sweet call of the flute of the Lord 
Kysņa used to be so powerfully attracted towards it, 
that they used to forsake their duties in which they 
used to be engaged; they used to forsake their husbands 
and even their children whom they were suckling. The 
call of the Divine is irresistible and the devotee never 
hesitated to forsake anything howsoever dear andi
1. Ghose Shishir Kumar —  Lord Gauranga. Vol.II.p.43.
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important to it, for the sake of the union with Kysna,
such a kind of love can be most approximately obtained
in a pair of lovers and especially in the woman fallen
in love with her lover. Chaitanya had assumed the role
of Bidhi to experience this kind of intensity of love
for Krsņa. He preached this way of love and bhakti
(devotion) for the attainment of the highest supersensuous
eternal bliss in mukti or liberation which also cannot
be accomplished simply by one's own effort but which
stands in need of the descent of the Divine grace. Vhat
therefore, gave Chaitanya power over other minds was
his Impassioned religious consciousness, his vivid sense
of the personal presence of God, and his conviction
that the whole world was the scene of the Divine Love...
He loved a being who could love him in return eternally.*
Chaitanya believed that the chanting of the name of God
(Harlnama) was quite sufficient to effect eternal
deliverance, as the name of God possessed the power of

2wiping off the sins of men. Thus Chaitanya showed by
< this own Instance that the Harlbole, ecstatic dances and 

pure and unadulterated exclusive devotion to the Lord 
Kçsna could bring the highest possible bliss to mankind 1 2

1. Carpenter J.E. -- Theism in Medieval India, p.445.
2. Ghose Shishir Kumar —  Lord Gauranga. Vol.I. p.233.
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and it Is usually Indicated by trances, swoons of uncon
sciousness, tears of love, peace and sweetness. And It 
is possible to any one who professes profound devotion 
for God. Thus Chaitanya opened the gates of salvation 
even to the low caste men, ignorant and illiterate 
millions of persons. He sought to remove religion from 
the carefully guarded ceremonies of Brahmanlcal ritual 
and threw open its hope and privileges to men and women 
of every rank and caste, of every race and creed. It 
needed no priest, for the offering of love required no 
sacerdotal sanction, and the grace of God was in no 
man's keeping. He promoted the Ideals of charity, gentle
ness and sympathy and conferred new values on humanity.*"

Tukarama

Maharashtra possesses a long chain of Vaisņava 
saints that lived in the post-Jninesvaric period.
Nlmadeva is supposed to be a contemporary of Jnanadeva.
Along with Namadeva the other prominent saints like 
Ekanâtha, Tukarima, Bāmadāsa possess remarkable achievements. 
It is a fact worth-noting that in Maharashtra saintly 
persons arose from all the different castes and thus the

1. Carpenter J.E. —  Theism in Medieval India, p.448.
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Bhlgavata religion which is characterised by the pure and
sincere devotion of the devotee for God and abolition of
caste-distinctions in the sphere of spiritual devotion
came to be more firmly established and its roots were
strengthened* The other well-known saints of Maharashtra

* - (13th century)from different castes are Gora Kumbhāra (potter), Visobi
Khechar (13th century), Samvati Maļ! (Gardener) - 13th
century, Naraharl Sonar (Goldsmith) 14th century; Chokhi
an Untouchable, 14th century; Janibil, maid-servant of
Nimadeva; Senā NhivI (Barber) - 15th century; Kanhopitra,
a dancing girl, 15th century. Similarly the brothers of
Jninesvara —  Nlvrttl, Sopina and his sister Uuktâbâî
also were saintly persons and each has left behind some
bhakti-songs.

Tukirima lived as a very powerful and most ardent 
devotee of the God Vithobi of Pandharpur belonging to 
the Sholapur District. Tukirama was born in a Kunabï 
family and, possessed his spiritual nature inborn. He 
was not much conversant with Sanskrit, but he has written 
quite extensively in Marathi. His songs are known as 
Abhangas and they exceed four thousand in number. 
Tukirama, though not brought up in the family of an 

orthodox Brahmin, displays his genius in his writings and 
what is peculiar with him is his honesty^(simplicity,
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earnestness and sincerity of devotion. He has not then 
cared much for a refined language, still his Ahhangas 
possess liveliness and their own charm. TukSrama has 
made the name of Pandharpur immortal and his Influence on 
the masses is tremendous and unfading. Tukârâma's poems 
are the most valuable bhakti-songs and they reflect his 
frankness and sincerity.

Tukârima believes in the one single ultimate 
Reality which is God. His God is eternal, unborn, 
infinite, formless, devoid of the three attributes, all- 
pervading, omnipresent, omniscient, omnipotent, unfathom
able, immutable, unpolluted by the defects, shortcomings 
and pleasures of the world. Although He is attributeless 
He appears in a personal form to His earnest devotees.
He is extremely loving and profoundly compassionate. He 
bears profound love for His devotees and redeems His 
devotees by helping them in their spiritual penance by 
showing His grace. He is an embodiment of goodness and 
beauty. He possesses power to combat all evils of the 
world and thus, He gives protection and security to His 
devotees. God is not different in essence from the 
world and the jïvas. God is one with the world in 
stuff although His manifestations are numerous. He is 
as sweet as nectar and in His company devotees enjoy the



supreme joy and everlasting peace. Tukârâma does not 
seek liberation or absolution but he seeks the supreme 
bliss and Divine joy in the company of God whom he 
prefers to serve for ever. It is a kind of supersensuous 
experience in which the devotee enjoys all the joys of 
God. God's company gives him the sweetness of nectar 
and he becomes eternally free from karmas and rebirth.
Such a state can be attained only by profound love, by 
singular and exclusive devotion to God and by the 
destruction of egoity. Egolty is the cause of pain in 
the worldly life.

Tukârâma depicts his ultimate Reality, God, whom
he addresses frequently as VlÇhobâ, Vi$thaï, Vithaï,
Kysna and Rāma. God is deathless and He persists in
all the times. He looks upon God as his Innermost soul
and holds that He persists in all the three stages of his
life and that He is d e a t h l e s s G o d  is infinite, un-
embodled, inconceivable, incapable of falling, void of

2attributes, Intelligent and Supreme. He has neither 
form, nor name, nor place of abode. He is present 
wherever we go. He knows neither form nor change of form; 
He pervades the moving and Immovable world. He is neither
1. Fraser J.N. and Marathe K,B.(Tr.) -- The Poems of

Tukârâma. Vol.I. 172. p.65«
2. Ibid. Vol.II.1646. p.153.
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with nor without attributes.1 Tukārāma holds like Jnâne- 
svara that God Is not only devoid of the three attributes 
but He transcends all dualities and distinctions. Going 
further he holds that God is extremely subtler and hence,
He is greater than the skies and yet the very centre of 
an atom,2

God is the spirit of the world and he assumes
different forms in different ways, just as water takes on
itself the nature of that seed which it enters."3 Thein
spirit of God is/all things; their final place is in the 
undivided Self, which is without blemish or partner.
That self changes into 'mine* and 'thine1, but do away with

f:4these and it is all one again. Thus, the same undivided 
Self which is God Himself, differentiates into the 
infinite number of things and souls without undergoing 
any change in its essential nature. God deceives men
by assuming infinite forms with the help of illusive

5 __power which cannot be fathomed. However;Tukarama
holds that the world and the jīvas are identical with God
as He is present in everything and everything is His own
manifestation. It is through ignorance that we feel the

1. Fraser J .N. and Marathe K.B.(Tr.) —  The Poems of
Tukarama. Vol.II.i65l. p.154.

2. Ibid. Vol.II.l648. p.153. 4. Ibid.Vol.H.1666.p.159
3. Ibid. Vol.II.1655.p.155. 5. Ibid.Vol.II.1656.p.156
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multiplicity and differences, just as me perceive a snake 
in a rope; but in actuality it is all God just as neck
lace, the collor, the golden bee, which when melted are 
only gold and nothing else.^* Thus the same God appears 
in different forms but in essence He is all. God is 
identical with His creation. The world is to God like 
ripple on the ocean or just as the cloth is to the 
threads. Tukārāma also holds that the world is only 
something that God has created only out of humour (vlnoda);
he is in God and God dwells in him; God speaks through

ohis mouth and the two are one. Thus God and the world 
are totally identical and the world is only a humour of

i

God. God plays with the world which la turn is Himself;
God thus sports with Himself. He sports with Himself by 
assuming various forms of the things by means of adjuncts 
(upadhl), just as- the same space appears of different 
dimensions when enclosed in jar and house.® God is thus 
different from the adjuncts and beyond the adjuncts; He 
is immutable and that He has no samśara, the empirical

4life and so, He is free from the botheration of the world. 1 2 3 4

1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of
Tukārāma. 1654 p.155.

2. Panashikar (Editor) —  Tukārāmachl Gathā. 3494.p.713. 
Nlrnaya Sagar Press.

3. Ibid. 3491. p.712.
4. Ibid. 3484. p.711.



He is so much Infinite and expansive in size that the 
Brahmangas fill only the single pores of his body.1 
God is everything in the world. Tukarima falls into 
confusion and does not understand with what thing he should 
worship God. Whatever thing he approaches is nothing but 
God Himself. He says how can he bathe God with water when 
water presents to him as nothing else but as God Himself, 
the fragrance of sandal and flowers is God Himself, the 
metal, food and sound are God Himself, God is the grains 
of rice even the flame of the lamp that he seeks to use 
in the worship of God; he does not understand what to 
offer to Him since there is nothing else but God Himself 
everywhere.1 2 3

The difference of the soul and God is only of 
form and not one of kind unlike the Hadhvas. Tukarima 
describes his substantial identity with God by using the 
simile of salt and camphor. He says —  "When salt is 
melted in water, what remains as a separate substance?
Even so I am melted, I am lost in thee. When fire and
camphor mingle, is any blackness of sort left behind?

- 3My flame and thy flame, says Tuka, become one.1* God
1. Paņashikar (Editor) —  Tukirimachī Gathi.3480.p.710.

Nirnaya Sagar Press.
2. Ibid. 3501. p.714.
3. Fraser J .N. and Marathe K.B.(Tr.) —  The Poems of 

Tukarima. Vol.II.1679. p.162.
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resides within and without him; God (Harl) is all-pervad
ing. 1 Thus although God Is present everywhere in every 
object of the world Tukârima does not preach pantheism 
only and does not restrict God to the world. He does 
not identify Him with the world, but holds that God still 
transcends the world. God is both immanent in the world 
and still transcends it. God is immutable and he dwells 
away from the world although he pervades the world. He 
has no form, no size, no name, no end, no origin, no
head, no feet and no hands; he is non-consclent but has

o _ _become sentient for the happiness of devotion. Tukarama's
is

God is nothing but the Brahman which/attrlbuteless, but 
it assumes the form of a personal God for the sake of 
the devotees that seek his resort. God is like the 
Brahman; it becomes evident from the following poem. ...
He creates, preserves and destroys! various are the forms 
of His skill. He is neither very dark nor blue; he is 
neither hard nor soft; He has none of three attributes, 
yet He is endowed with great strength. He exists and 
exists not in all things; He is incomprehensible by mind

3or reason; He is a sea of grace... Thus God is an abode 1 2 3
1 . Paņashlkar (Editor) —  Tukārāmāchi Gâthâ. 3474 p.709. 

Nirnaya Sagar Press.
2. Ibid. 3477. p.710.
3. Fraser J.N. and Uarathe K.B.(Tr.) —  The Poems of 

Tukirāma. Vol,II.l657. p.156.
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of contradictory attributes and is incomprehensible by 
reason. He is beyond the capacity of the human mind.
But although He is exactly like the Brahman He has a 
personalistic nature. Tukarama says in the same above 
poem "Though he pervades the world, there is s cane what 
left of him, he stands at Pandhari, tempted by the bliss 
of devotion." Tukarama gives importance to the eternal 
existence of God and as compared with Him he regards all 
the transient things of the world and the world, in
significant. He calls it illusory and false. He says 
—  False is the world; Hari alone is real : apart from 
Him all the senses are futile. Silence is futile, a 
deceiving dream; all is fugitive, save thoughts of Hari. 
Futile is any acquisition save that of Hari; if you cling 
to Him, says Tuki, you will speedily pass to VaikunÇha.^ 
Tukarama is not willing to make distinction between 
himself and God. He says "...God and his worshippers 
are not distinct... Fuel becomes fire through contact

owith fire, a brook becomes the sea when it meets it."

Tukarama describes the oneness of God and the world 
in another poem. He says —  "Sugarcandy and sugar in 1 2

1. Fraser and Marathe (Tr.) —  The Poems of Tukarama. Vol.II• 1665. p.159.2. Ibid. 1673. p.161.
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grains; this is a difference of names only; if you try
to distinguish their sweetness at table, you find they
are the same essentially* Tell us, 0, Pinguranga, whether
you and we are different; the world is cheated by the
words "I" and "mine".^ Thus Tukârâma holds that the
unity of God and the world is more fundamental; and the
differences have only secondary and phenomenal reality.
Maya is so indistinguishably mixed with the Brahman that
they are Inseparable. Host eloquently Tukârâma describes
their union and identity in the following way —  "Brahma
and Maya exist together, as the shadow follows the body.
If you try to cut it off, you fail; if you try to
destroy it, it has an existence of its own; if you cover
it up beneath you, it is there, out of sight. When it

«

is inseparable, why should you persist in calling it
separate? We lead ourselves into a confusion of mind.
Tukâ says, The taller you grow, the taller it is; the

2shorter, the shorter; it various with yourself." Thus, 
Maya exists for a person who is under Ignorance and it 
ceases to exist for him who obtains the knowledge of God.

oSuch God is the Self of a person and exists in his soul. 1

1. Fraser J.N. and Marathe K.B. (Tr.) —  The Poems of 
Tukârâma. Vol.11.1671. p.l60.

2. Ibid. Vol.I. 177. p.66.
3. Ibid. Vol.II. 1698. p.168.
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He hides Himself in the innermost recesses of the mind.'*’ 
He is not contaminated by the evil qualities of the world; 
just as the Sun draws to himself all fluids but no tint 
of their good or evil qualities cling to him/*

God Is an embodiment of omnipotence and perfection. 
He can do and undo things in the world at his desire. As 
compared with Him the individual soul is an insignificant

3creature like the gnat. God is infinitely large and 
hence immeasurable. His magnitudes cannot be measured. 
Jiva is limited in knowledge, powers and in all other 
respects. The jiva is finite. It enjoys pleasures and 
pains in the worldly life. It is affected by its Karmas, 
it acquires merit and demerit, pleasure and pain, good 
and evil and revolves on the cycle of birth and death 
while in samsara• God on the contrary, is unchangeable 
and He is free from all imperfections and hence, from 
merit and demerit, from pleasure and pain, from good 
and evil. The actions of the jïvas are determined by 
their past Karma, while God is independent and He acts 
according to His free will. The jïva is sinful and gets
1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of 

Tukârâma. Vol.II. 1758. p.l85.
2. Ibid. Vol.II. 1649. p.153.
3. Ibid. Vol.II. 1709. p.171.
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birth due to its past sins; and the nature of the worldly 
life is painful; it causes all kinds of pains.1 The acqui
sition of body is due to the past Karma and suffering isocaused by one’s desires.

The Jlva is subject to various desires which ulti
mately cause in it evil qualities. In fact the trouble 
of the worldly life is caused by the evil qualities Just 
as a scorpion’s sting brings him trouble.^ There is no 
pleasure in entering the world : one should not be filled
with foolish greed. This world is a prison of sorrow;

4it has no means of contriving happiness. In the body is 
a heap of filth and ordure; kindred are the acquisitions

gthe mind makes for itself. It is no use carrying on 
this bodily life in the world which is full of so many 
defects and evils. There is no everlasting peace in 
the world. Worldly life is full of attachments and their 
consequent sufferings. The world is hollow grain; the 
innermost reality is God. It is therefore, better, to 
forget all worldly purposes and remember the name of 
Vifhobi.6 Tukirâma does not feel interested in such a
1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of 

Tukârâma. Vol.II.1849. p.2ll.
2. Ibid. 1828. p.205.3. Ibid. 1821. p.203•4. Ibie. 2328. p.336.5. Ibid. 2338. p.339.6. Ibid. 2339. p.339.



transient worldly life and its afflictions. The worldly
pleasures fail to bring the final peace and contentment.
He is tortured in this world and therefore, he requests
God to wipe off the source of birth and death.1 He
seeks to acquire freedom from such ever repeating process
of birth and death of samsara. He is disgusted with the
world and therefore, seeks the grace of God who can
redeem him from the samsara forever. His merit and demerit
may not be easily and early exhausted and therefore, his
hope for liberation can be fulfilled only by the mercy 

2of God. To him the world appears arid and he most 
intensely desires to flee away from it.

Tukarima being a Vaisņava, believes that God can 
be reached only by devotion (bhakti) and sincere love 
for Him and not by learning, sacrifices, Yogic practices 
and by other means by retaining in tact one's attachment 
to the world and to one's ego. He holds that renunciation 
of one's personal belongings.and that of ego are absolutely 
necessary for attaining the final union with God. Tuka
rima says that he must renounce all' who would conquer doHarl>. He must/away with the fascinations of the world, 1 2

1. Fraser J.N. and Harathe K.6.(Tr.) —  The Poems of 
Tukarima. Vol.II. 1844. p.209.

2. Ibid. 1846. p.209.



with love, affection, and anxious care; he must burn upV
the very root of sensual desire. Pear of men, vainglory 
and pride and envy he must banish. Peace, forbearance 
and compassion he must make his hand maids and send them 
to bring the wheel-handed one near him. The pride of 
caste and learning must be shunned.1 The real devotee of 
God must cultivate these qualities and conquer his senses 
and must not love any other thing but God only.

Tukirima holds that there is no need of penance or
self-subjugation; these are present in the preaching of
Hari. These are present in it mystic union, attainment,
. the ïogl's transfigured countenance; they will come to dwell

2there and liberation has its home with the saints.
Tukirima believes that the name of Hari (God) alone can
save the jïva and he can attain final bliss by uttering
God*s name. He crossed the waters of the world in the
boat of Hart's name; Harl's name is a horse and spear
and he can pierce the burly world with His name. Through
His name and its power His devotees are exalted high in

3the three worlds. The desire for difference must be cast 
away and one must worship God by uttering His name. God
1. Fraser J .N. and Marathe K.B.(Tr.) —  The Poems of 

Tukirima. Vol.II. 2343. p.341.
2. Ibid. 1827• p.204.
3. Ibid. 1728. p.177.
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delights in faith alone; he dwells wherever his name is 
uttered.3" Hari’s name alone can save men from the cycle 
of rebirth. The labour on wife, son and wealth is wasted; 
where the seed is sorrow, the fruit is sorrow. What is 
therefore, necessary for reaching God is bhakti or 
devotion. Tukârâma says "There is no force strong 
enough to prevail over faith. It controls God himself,

aand who is higher than God?" The jīva must feel the
most intense love and devotion for God just as a chaste
widow feels for her just departed husband and she throws
herself lln the burning pyre of her husband; she then

4does not 'ithink of wealth, family, children. Faith in 
Him alone is enough for God; that in itself will give

ethe devotees a place at His feet. God if He is pleased
with the sincere love and devotion of his devotee shows
mercy to them and simply by his mercy and grace He can

6 —bring to an end his worldly life. Tukârâma therefore, 
holds that one can meet God simply by sincere love and 
tremendous and unshakable faith in Him. What is necessary 
is to throw the burden of works on God. In fact, the
1. Fraser J.N. and Marathe K.B.(Tr.) -- The Poems of 
. Tukârâma.Vol.II. 1729. p.l77.2. Ibid. 1730. p.178.3. Ibid. 2034. p.257.4. Ibid. 2040. p.258.5. Ibid. 2071. p.266.6. Ibid. 1846. p.209.
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jlvas falsely appropriate works to them. God is the 
real doer. God moves the strings as a puppet player 
moves the strings of his puppets.1 The jïva feels through 
mistake that it is the doer of actions. It is only an 
instrument of God to perform the actions. The devotee 
should overcome his egolty and realise that God is the 
real doer of actions. For that purpose it is necessary 
on the part of the devotee to surrender every thing of 
him to God to part with his store of merit past and 
future. Then the sprouts of the seeds of action will he 
burnt up; and there will not be future birth any more.
The devotee has to surrender himself to God body, mind 
and soul.2

Tukārāma looks upon God as his closest relative 
and by regarding him his all possible closest relatives 
he detaches himself from his other relatives. God is 
to him mother, father, brother and bosom friend; treasure, 
family and darling of the soul.3 Tukārāma does not 
seek liberation by completely submerging himself in 
God; on the contrary, he repeatedly seeks to maintain 
his distinction from God and desires to remain eternally 
as His servant. He says —  "Cursed be that knowledge which
1. Fraser J.N. and Kara the K.B.(Tr.) —  The Poems of

Tukārāma.Vol.II. 1806.p.l97.
2. Ibid.1845. p.209.
3. Ibid. Vol.I.2l5.p.77.



makes me one with thee; I love to have precepts from thee 
and prohibitions. I am thy servant; thou art my lord; 
let there be still between us such difference of high and 
low ... Water cannot taste Itself, nor trees taste their 
own fruit. The worshipper must be separate, thus, alone 
pleasure arises from distinction. The diamond looks 
beautiful in its setting; gold, when it is fashioned 
into an ornament... After heat one enjoys shade; at the 
sight of her child the milk cones into the mother's 
breast - what delight there is when they meet each 
other*. ... I am thoroughly resolved to desire liberation 
no more."* Tukarima does not demand liberation; he wants 
to retain their distinction and to enjoy the joy of 
their union. He says —  n0 Pânduranga, grant me not 
liberation*. Grant me future lives wherein I may serve 
thy feet. ... We are happy in this land of death, happy 
as thy slaves, 0 Pinduranga!"2 He asks God to grant him 
that "I" and "thou" may never pass away; he does not 
delight in the loss of their difference.2 TukSrâma 
wants freedom from pain and suffering, freedom from re
birth but he does not want to be absorbed in God. He

1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of 
Tukirāma.Vol.1.211. p.76.

2. Ibid .Vol. II. 1692. p.166.
3. Ibid«Vol•II•1690• p.166.
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wants to remain separate and enjoy the supreme joy and 
love of God in His company forever. He desires to re
joice in singing the songs of praise of God.

Tukarima imagines that he is a child and God is
his mother. He says "Thou art our merciful mother, 0
ViÇthala, a shadow to that suppliant; the milk of love
ever flows in thy breast, thy sight is pure and sweet as
nectar. Thou canst discern the inward parts and
sufferest not hunger or thirst, pain and weariness to
vex us. Thou dost chase :'£ar away the thirst of desire
and illusion; thou givest us a place to play in. Tuki-
says, Set me with the saints, where the hand of time
cannot reach me."^ The mother Vithobi evades the
child for a long time and then the child becomes too
much Impatient to get the mother for suckling. Tukirima,
being tired of the world, becomes very impatient to meet
the mother Vlfhobi. He says entreatingly "Suckle me, 0
mother, with the milk of love, run towards me with

2swollen breast." God is extremely sweet and has a very 
smoothening effect. God is full of love and peace. He 
says —  "Thou art more loving than a mother, cooler than 
the moon, more yielding than water, a billow of love...
1. Fraser J.N. and Harathe K.B.(Tr.) —  The Poems of

Tukarima. Vol.I. 312. p.110.
2. Ibid. Vol.II• 1970. p.242.
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Thou madest the nectar sweet, yet thou are sweeter than
nectar He seeks a personal communion with God and to
enjoy to the fullest extent the joy of the company of
God in a mystical way. Therefore, Ranade describes the
form of his devotion of Tukarima as "Personalistic
Mysticism**. Tukarima describes his experience of union
with God in the following poem —  ”1 have found a sea
of love, an inexhaustible flood; I have opened a treasure
of spiritual knowledge, it diffuses the lustre of a
million suns, arises in thy worshipper*s soul. Ī have
now beheld him in whose sight is all goodness, a sea of
happy augury, the supreme power of mystic words. I have
attained him, whose name is nectar, whose nature is
pure, Intellect free from passion. The very joy of peace
and compassion is found in this joy, that accompanies
the knowledge of the being and knowing God.... Pandhari

2has unfolded the delight of infinite joy...** Thus, 
Tukārāma enjoys the highest joy of God. He achieves un
ending satisfaction from the sight of Him. He says —
MI have tasted a sweet taste, my stomach is filled, for 
his name suddenly occured to me...** "All his desires 
are accomplished... I have found peace and repose*, my
1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of

Tukarima. Vol.II.2005.p.250.
2. Ibid. Vol.1.573. p.193.



distress vanished when I remembered him».. God dwells in
my speech, he never stirs from my side; within me I feel
a stream of life... The measure is filled and heaped up,
and it overflows like the Ganges in f l o o d T h u s
Tukârâma*s heart overflows with the love and joy of God.
All his distresses are ended and he is lost in the sea
of love. God is the essence of the whole world and, he
thus, attains the essence of all. He says —  "My spirit
is infused into this essential juice of all; my joy is
unbounded; in him who pervades the world I have found
father, family and bosom friend t I recognise them all

2under one name.” It is a kind of illumination and the 
light then never vanishes. The experience of union with

3God is indescribable. It is a kind of supersensuous
experience; for, Tukârâma says that he received all
although nothing, he has been fed without eating anything,

4he speaks without speaking, hears without hearing etc... 
Tukârâma describes the effects of his union with God in 
the following manner —  "While I utter his name, my 
throat is cooled; my senses forget their business. It 
is sweeter and more delicious than nectar; my soul has
1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of

Tukârâma. Vol.I. 580,581. p.196.
2. Ibid. 588. p.198.
3. Ibid. 599. p.201.
4. Ibid. 600. p.201.
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espoused its cause. The lustre of my body is heightened 
by nourishment of love; my limbs shake off the triple 
fever... We need talk of disease no more; all will be 
satisfied.1*! He describes the state of him during his 
union with God. He says —  "Our throats are choked, 
our eyes are filled with tears; further there is an end
less shower of joy. I shall enjoy the comfort of this 
blissful passion, leaving guilt and merit from me."** To 
him everything is filled with Brahma. He says that the 
mind becomes stable and the vital breath becomes stranded

3as he is thoroughly suffused with joy. By the favour of
Panduranga all the Intellectual hesitations have vanished

- - 4Tukarama has slept in his own nature by himself.
Tukārāma built a house in God or in the passionlessness
and that he lived in the formless forever. He has become
identical with the God in the land of disillusionment.
His ego is mortified and he has become one with the

5eternal and pure. In that state he obtained a new 
divine vision and the ideas of duality and identity
1. Fraser J.N. and Marathe K.B.(Tr.) —  The Poems of 

Tukârüma. Vol.II. 2106.p.277.
2. Ibid.2107.p.277.
3. Paņashikar (Editor) —  TukarāmachĪ Gāthā.3637.p.721.
4. Ibid. 3647. p.723.
5. Ibid. 3548. p.723.
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vanished» All differences of space and time dropped away
and the Self became one with the universe» The world
remained no more and what Is left Is Parabrahman. He
embraced the Brahman as himself. Tukirima attained the
joy of the Brahman by properly realising the meaning of
"That thou art".1 He becomes eternally free from rebirth
as a baked seed does not sprout and the sugar cannot be

2retransformed into sugarcane. In the final state of 
union all ripeness is achieved; passions like desire, 
anger, greed vanish and the universe is filled with joy; 
all ideas of existence and non-existence are forgotten 
as he himself has become Pin$uranga... There is no 
trace of merit and demerit, of happiness and pain, death 
is overcome while alive; the roots of samsara are 
destroyed; all distinctions of caste and colour dis. 
appear and falsehood Is forgotten forever.

Tukirima attained immortality as his death itself
4died; he saw his own death with his own eyes and becamecfree forever from the round of births and deaths. It 

is an experience of perfect and indistinguishable identity

1. Panashikar (Editor) —  Tukirimachī Githi.3549. p.723.
2. Ibid. 3560. p.723.
3. Ibid. 3551,3553, pp.723,724.
4. Ibid. 3560. p.725.
5. Ibid. 3559. p.725.
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just as water seems to be one with the sky reflected in
it.^ The devotee becomes completely forgetful of the
objects of senses as he becomes one with God just as the

2Ganges becomes one with the sea at their confluence* 
Tukirama obtained the final rest and he was free from all 
botherations and engagements of the worldly life. As all 
the worldly experiences come to an end what ultimately 
remains there is the experience, experiencing the 
experience of God, only one joy filling the whole universe

3being left* All had become God just as gur is sweet
4through and through* All the illusions are overcome 

and the world is seen to be filled with Visņu through 
and through, leaving no place for distinction.5

In the final state of liberation the jïva becomes
one with God by losing all the separative individual
consciousness just as a piece of salt should completely
dissolve in water and become one with it without leaving
any trace of its original nature behind.or camphor should

6completely burn and disappear along with the fire. 1 2 3 4 5 6
1. Panashlkar (Editor) —  Tukirïmâchl Gāthā.3570.p.727.
2. Ibid. 3584. p.729.
3. Ibid. 3592. p.737.
4. Ibid. 3605. p.733.
5. Ibid. 3679. p.746.
6. Ibid. 3493. p.713.
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Everything being offered to the fire of Brahman the jlva
completely negates its body. What is left then behind
is nothing but Nâriyaça and Narāyaņa alone.* Thus Tuka-
rama seems to lose himself in the Divine or God and enjoys
the joy and peace of Brahman. It is thus a unitive and
supra-relational experience of a mystic in which all
the differences vanish and what remains behind is only
the final Reality*In Itself in the form of God. In it

2nothing else remains but only God. The senses also are 
filled with the joy of the Brahman and the love of God

oshowers there. The sweetness of the juice of Brahman 
(Brahmarasa) is obtained only by him whose passions have 
quieted down; it is pure and cannot be polluted by the 
adjuncts of passions. The mind becomes steady in it and 
nothing lacks in such an experience. Hari (God) makes 
him speak by his mouthy that the same Ràrâyaçta dwells in 
the hearts of all and hence, one should not bear hatred 
and envy towards others. Although Tukarima desires to 
retain his separate individual existence in the final 
state of union with God, from his poems it becomes clear
that he lives not as a separate individual apart from

\

1. Paņashlkar (Editor) —  Tukaramachl GathS.35ll. p.716.
2. Ibid. 3617. p.735.
3. Ibid. 3667. p.742.
4. Ibid. 3684. p.747.
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God but lives only in God by becoming God as God takes his 
possession inside and outside.

Thus, in comparison with the reality of God to 
him everything appears only illusory. He says "They do 
not know how the Self is playing with Self; how the ocean 
has mingled with rivers. The seed now points to the 
seed : the leaf and flower are only an illusion." Further 
Tukirlma finds himself unable to describe the actual 
final experience. It is something which eludes all con
cepts and description; everything then becomes illusory. 
"God indeed is an illusion. The Devotee is an illusion. 
Everything is an illusion. Only those who have got this 
experience, says Tuka, will come to know the truth of my 
remark."3- Thus, it is not a matter of intellectual 
understanding but one can have such an experience only 
in a mystical vision of Him. He holds that God can be 
known only by those who actually see him face to face 
in their intuitive experience and feel Him actually 
inside and outside. The realisation God Is possible 
only in such a spiritual communion with Him. He says —  
"Vhat is the use of those dry words? I want experience,
and nothing else. You talk of knowledge but I know that

2you have had no mystical experience."
1. Paņashlkar (Editor) —  Tukaràmachï Gâthâ. 3707.p.751.
2. Ranade R.D. —  Mysticism in MahârâfÇra. pp.344,345.
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Ranade looks upon hlm as a saint of a very high 

order because he was not a born saint like Jnânesvara, 
but "he supplies us with a typical Illustration of what 
we have called 'Personalistic Mysticism'. Tukarima 
exhibits all the doubts and the disbeliefs, the weak
nesses and sufferings, the aanxleties and the uncertainties, 
through which every aspiring soul must pass before he 
can come into the life of light, spirit and harmony...
In Tukarima, .. we find these traces from the beginning 
to the end of his spiritual career. Jninadeva is a 
light that dazzles too much by its brilliance. Tukarima's 
light is an accomodative, steady, incremental light which 
does not glitter too much, but which soothes our vision 
by giving it what it needs. It is for this reason that 
we say that the humanistic and personallstlc element is 
more predominant than in any other Saint."

Ramakrshna Paramahamsa

Sri Ramakrshna, formerly named by his parents 
after the divinity of their Gadidhar was born on 17th 
February 1836 in a poor Brahmin family and left the 
world in 1886. He was highly imaginative and a person of 
1. Ranade R.D. —  Mysticism in MahârâsÇra. p.355.
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Independent spirit and courage. He possessed a naturally 
rebellious trend. He had a dislike for academie study and 
a scholarly way of life although he had high Intellectual 
powers of understanding and retention. He was more 
Interested In the creation of artistic things and in 
devotional music. The signs of his devotional nature 
were visible right from his childhood. He possessed a 
passionate longing and insatiable and most ardent spi
ritual craving for the Divine, With the most trying and 
torturous penances prompted by the most earnest and 
sincere craving for having a vision of God, he finally 
succeeded in gaining it and, since then,he lived always 
in God. He used to be drunk with the Divine love and 
used to occasionally fall into trances. He used to 
communicate intuitively with the Divine in his mystical

i

experiences and he actually lived a Divine life. His 
union with the Divine was a living experience for him 
as his deity who acted as the power of the Divine. 
Although married, he never led his married life; he 
looked upon his wife as the Divine Mother, adored her 
as his Divine Mother and tested his spiritual fitness 
by overcoming his personal relations with her. He 
belonged essentially to the bhakti-school as he believed 
that bhaktl or devotion is the most useful and powerful 
form of worship and it serves as the only real means of
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attaining salvation or moksa.

Ramakjshna believed that there is only one ultimate 
Reality from which everything is born, by which every
thing exists and to which everything returns at its end* 
Whatever exists is Brahman in essence. Brahman is his 
God. Brahman is without attributes, without motion, 
immovable, unshakable, firm as the mount Meru.1 He
addresses the Brahman as God or Lord and says that the

2Lord is the unseen cause of all things. He dwells in 
all things as the inner essence of everything. He is 
present even in^tiger, in wicked persons, in the ugliest

othings of the world but in various forms.'' He exists 
in serpent, in poison, in the judge in the culprit. He 
exists in everything that exists. The existence of 
everything is due to Him. However, there are differences 
in His manifestation in them all. The manifestation 
of Śaktl (the Divine power) varies in varying centres of 
activity; for variety is the law, not sameness. God 
is Immanent in all creatures. He is even in the ant.
The difference is in manifestation only. God exists 
in all things in different degrees from the lowest and 1 2 3

1. Sayings of Sri Ramkrishna. Saying No.837. Published 
by Sri Ramkrishna Hath.

2. Ibid. 27.
3. Ibid.37-40.
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meanest of the things to the most evolved ones. He 
exists in the body and is still different from it.^- 
His name is Intelligence (Cinmaya) : His abode is

oIntelligence; and He, the Lord, is All-Intelligence.
Thus, the Brahman or God is not a material and insentient 
thing but is through and through constituted of intelli
gence. He is omnipotent and therefore, nothing is 
impossible for Him. He is like the wish-yielding tree 
of the celestial world (Kalpataru), which gives whatever 
one asks of it.3 Thus, God Is the creator of all things 
and He possesses all kinds of perfections. He is all-' 
pervasive and omnipresent as He lives in all the things 
for all the times. He is omnipotent and therefore, lacks 
nothing. He is the perfection Itself. Ramakrshna derives 
everything from the Brahman or God and logically attri
butes all things and qualities to Him. Even though God 
manifests Himself in all the things, He is not identical 
with them. In case He identifies Himself with them 
totally He will be subjected to variations, modifications 
and destruction by which the material things are character
ised. In that case He will be a transient thing among
other worldly objects. But God is unborn and undying.
- ------------------ — —  -------------------- -— — — --------------- —
1. Sayings of Sri Ramkrlshna. Saying No.892,894. Published

by Sri Ramkrlshna Hath.
2. Ibid. 1058.
3. Ibid. 1059.
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He is eternal and everlasting. Bamakrshna therefore, 
describes Him as the Brahman that Is above and beyond 
both knowledge and Ignorance, good and evil, dharma and 
adharma. He is indeed beyond all dual things. He is 
beyond mind and speech, beyond concentration and medi
tation, beyond the knower and the known and knowledge, 
beyond even the conception of the real and the unreal.
In short, He is beyond all relativity.1 He is thus the
Absolute beyond all attributes; beyond whatever is

-  -  2connected with Maya. The Brahman or God is thus the 
final absolute Beallty and, it is forever free from any 
particular characteristic although it manifests itself 
in all of them. It appears through infinite qualities 
but it does not share any of the qualities exclusively. 
Bamakrshna further describes the Brahman as the absolute 
and unconditioned, and, it is realised in Samadhl alone. 
Then it is all silence - all talk of reality and unreality, 
of Jiva and Jagat, of knowledge and ignorance, is hushed. 
There remains, then, only 'Is-ness1 (Being), and nothing 
else. For verily the salt doll tells no tale when it

3has become one with the infinite sea. Thus he holds that 1 2 3

1. Sayings of Sri Bamkrlshna. Saying No. 839,840.
2. Ibid. 841.
3. Ibid. 846.
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the finite and particular souls are constituted of the 
same stuff of the Brahman and, the former is totally 
lost in the latter at the time of deliverance* As such 
the Brahman or God can be known only partially and 
approximately so long as it admits differentiation from 
the individual soul that knows it; but when the two 
become perfectly identical/all distinction is lost and p L 
nothing can be said about it. It simply remains in
describable. Ramakrshna says that after the vision of 
the Brahman a man becomes silent. He reasons about it 
as long as he has not realized It. If you heat butter1 
in a pan on the stove, it makes a sizzling sound as long 
as the water it contains has not dried up. But when no 
trace of water is left the clarified butter makes no sound. 
If you put an uncooked cake of flour in that butter it 
sizzles again. But after the cake is cooked all sound 
stops. Just so, a man established in samâdhi comes down 
to the relative plane of consciousness in order to teach 
others, and then he talks about God... The bee buzzes as 
long as it is not sitting on a flower. It becomes 
silent when it begins to sip the honey.1

The Brahman is attributeless (nlrguna) in its transcendental

1. Nikhilananda Swaml —  The Gospel of Sri Ramakrishna. 
p.29.
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aspect but it becomes possessed of attributes (saguņa)
when it operates with its power and manifests itself in
its active form. I?. ; God as the Absolute or the nlrguņa
Brahman is not different from the personal God. God
the Absolute and God the personal are one and the same.
A belief in the one implies a belief in the other. Fire
cannot be thought of apart from its burning power; nor
can its burning power be thought of apart from it. Again
the sun*s rays cannot be thought of apart from the sun,
nor the sun, apart from its rays. You cannot think of
the whiteness of milk apart from milk, nor milk apart
from its milky-whiteness. Thus, God the Absolute cannot
be thought of apart from the idea of God with attributes,
i.e. Personal God, and vice versa. The distinction between
the Brahman and Śaktl is really a distinction without a
difference. Brahman and Śaktl are one, just as milk and
the whiteness of milk are one. Brahman and Śaktl are
one, just as gem and its brightness are one. One cannot
be conceived without the other.... Wherever there is
action, preservation and destruction —  there is Śaktl.
Water is water whether it is calm or disturbed. That
one Absolute Existence - Intelligence - Bliss is the
eternal intelligent Energy that creates, preserves and
destroys the universe...* The two are the two aspects 
1. Sayings of Sri Ramakrishna. 856,857,858.
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of the same thing viewed differently* Thus, he regards
that the actionless Brahman and the active Śakti are in
fact one and the same* He further calls the Absolute
Existence - Intelligence - Bliss as the All-knowing, the
All-intelligent and All-blissful Mother of the universe.1
It is further said that the Brahman or God is the inactive
Purusa and the active Prakçti, both at the same time.
Water is water whether it moves or is still. A snake is
a snake whether it wriggles along or stays still and 

2colled up. The two aspects Nitya (permanence) and Lila 
(change) belong to the same God. In one form He is the 
Absolute, and in another the Lila. Even though the Lîli 
is destroyed, the Nitya always exists.®

Ramakrshna further holds that the individual soul 
(jîva) is not different from God in essence. Their 
difference is apparent and it is caused by Maya, the 
power of illusion. As a current of water seems to be 
divided into two when a plank of wood is placed against 
it edgewise, so the Indivisible appears divided into 
two, the JĪvitman and the Paramitman due to the limitation 
of Maya. The Jivitman is the same as the Paramitman just

1. Sayings of Sri Ramakrlshna. 855.
2. Nlkhilananda Swami (Tr.) —  The Gospel of Sri 

Ramakrlshna. p.819.
3. Ibid, p.784.
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as a bubble of water floating on it is the same as the
water, the difference between the two being that the former
is limited, temporary and dependent and the latter infinite
and independent.1 God Himself plays in the form of man.
He is the great juggler and this phantasmagoria of JĪva

oand Jagat is His great jugglery. He compares the JĪva withsometimes a doll of sugar or salt which seeks to 
understand the depth of an ocean which is compared with 
God. Thus, his position is somewhat like the Advaita 
Vedanta regarding the JĪva or the individual soul. The 
finltude is due to the egotism which is caused by many 
upādhis or limited adjuncts. The JĪva falsely identifies 
Itself with these external upādhis like the body, manas, 
senses etc... and suffers from finltude and its conse
quent worldly miseries by forgetting its real nature. In 
fact;the JĪva is the Paramitman Himself, the Supreme Self 
and it is separate from the body it occupies just as the 
snake is separate from its slough which it occasionally

ocasts off without being affected in the least.

Han's bondage of the world is caused by the opera
tion of Maya which makes him forget his own real nature 
ané shows him to be something else. It.is deceptive power
1. Sayings of Sri Ramakrishna. 21,22.2. Ibid.26.3. Ibid.28,30.
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that distorts the real natnre of him. And this Kayi 
consists in Kan's ego itself.1 Egotism is like á cloud 
which keeps God hidden from our sight. It vanishes by

othe mercy of the Guru; God is perceived in all His glory.
Kiya acts as an impediment in the way of realisation of
God by creating the false sense egoism which is produced
in the false identification of the Self with the body, with
mind and the other external adjuncts in which the Self is
encircled. Ramakrshna says that until one sees God, one
cannot help believing that the soul is the same as the
body. The idea clings to the Ignorant man - to him who
has not seen God, but not to the knowing one; to him it

3is plain that the soul stands apart from the body. This
sense of being separate from God continues as long as one
feels that he is one with the body and that he is the
agent (Karti) of actions. But Ramakrshna holds that God
alone is the real agent or doer of actions and so the *
actions with their results should be dedicated to Him.
Ken are only Instruments in His hands, and, He is the 
real inspirer, promotor and doer of the actions. He 
says "The true devotee says "Lord, I am the Yantra 
(machine), Thou art the Yantri (engineer); I am the room,

1. Sayings of Sri Ramakrishna. 101.
2. Ibid. 100.
3. Teachings of Sri Ramakrishna. 828.



Thou art the tenant; I am the chariot) Thou art the 
charioteer; I speak just as thou makest me speak: I act 
as Thou makest me act; I behave as Thou makest me behave."1 
Thus man is totally governed and guided from within and 
without by God Himself. The existence of 11', the ego 
is fictitiously created. He says that egoism is so 
injurious to man that as long as it is not eradicated 
there is no salvation for him. Freedom or salvation will 
come when one‘s 'I-hood’ (egoism) vanishes and one is 
merged in the Divinity.2 He further says, that to think 
in terms of 'I' and 'mine* is Ignorance and true knowledge 
consists in thinking in terms of ‘Thou* and ‘Thine*. The 
true devotee regards God (Thou) as the real doer (Karti) 
of actions and himself only an instrument in His hands.3 
Thus, the worldly bondage and sufferings come to an end 
with the cessation of egotism or 1I-hood1.

Ulya is further defined by Ramakrshna as the lust 
which forms an obstacle to spiritual progress; and hence, 
Iliya consists in the lust for 'woman and gold'. According 
to him, unless one overcomes the irresistable lust for 
woman and gold one cannot realise God; these two things

1. Teachings of Sri Ramakrishna. 389.
2. Sayings of Sri Ramakrishna. 106,107.
3. Ibid. 109.
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are the causes of worldly bondage and Its sufferings.1 
Thus, ultimately Maya which creates the false sense of 
Illusion of the Self Is responsible for the worldly 
sufferings of the souls. Mâyâ resides In God Himself but 
it cannot deceive Him. Ramakrshna says "The snake 
itself is not affected by the poison of its fangs, but 
when It bites, the poison kills the creature bitten.
Likewise Maya is in the Lord but does not affect Him, while

-  -  2 -  -  the same Maya deludes the whole world. Maya causes all
actions and the jlva has to experience the consequences
of the actions performed under the influence of Maya.
According to him the Self is not attached to anything.
Pleasure, pain, sinfulness,righteousness etc. can never
affect the Self in any way; but they can affect those who
identify themselves with the body, as smoke can blacken

3only the wall but not the space enclosed in it. The 
Self or Paramātman in His pure form unaffected by these 
upadhis, He is never in bondage, He is eternally free.

According to Ramakrshna the Jlvitman attains 
liberation when it achieves God-realization. The state 
of realization of God is full of infinite and inexhaustible 
pure bliss. The JÏva ultimately becomes one with God by
1. Sayings of Sri Ramakrishna. 68,73,86.
2. Ibid. 53.3. Ibid. 31.
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being totally absorbed In Him and so it loses the sense
of distinction from Him. Then all becomes one. It is a
state of ecstatic joy and unending peace. It is a state
of perfect illumination) sweet joy and profound peace.
Ramakrshna says that the Znanda, or the enjoyment of
perfect bliss within is one of the signs of God-vision.1
One who realises God becomes drunk with His love and joy
and therefore, he loses all his pains and sufferings. He
is not conscious of his limited Individual existence at 

2all. God is found in one's own heart and He is always 
present with the devotee. He further says that one who 
does not find God within himself will never find Him 
outside himself.1 2 3 4 5 God is realized only when one becomes 
free from the sense of egotism. So long one's ego is 
not annihilated one cannot realise Him.4

The superb joy that one experiences in the union 
with Him is inexhaustible. Ramakrshna says that God 
is like a hill of sugar; and the devotees are like ants 
who become ecstatic even with a little of a single 
Divine attribute. The inexhaustible joy of God can never

gcome to an end. After the attainment of God-realization,

1. Teachings of Sri Ramakrlshna. 757.2. Ibid. 758.3. Ibid. 739.4. Ibid. 894.5. Sayings of Sri Ramakrlshna. 656.
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one sees Him everywhere in everything.1 The Divine bliss
which is enjoyed by an emancipated soul is like millions

2of the highest worldly pleasures solidified into one.
The emancipated soul is fully drunk with the Divine joy 
and experiences Illumination everywhere when he attains 
the knowledge of God; it is like the midday sun, in 
which one looks around but finds no shadow of oneself. 
Similarly in the state of Samadhi one retains no shadow

3of egoism. Such knowledge is attained only in the 
Nirvikalpa Samadhi when one passes beyond the realm of 
relativity and where all dualities are overcome forever.
The emancipated soul then leaves its nest of the body and 
roams freely in the infinite expanse of the sky of the 
Supreme Spirit.4 So long as the jīva exists on the level 
of conditioned existence it cannot know God. But God can 
be realised by the pure mind (suddha manas), which again 
is the same thing as the pure unconditioned spirit. He 
cannot indeed be realised by the finite reason, or by the 
finite, relative and conditioned mind that has a sensuous 
nature due to its attachment to 'woman and gold'.... When 
freed from all worldly tendencies, desires and attachments, 
it becomes one with the unconditioned Spirit... God is

1. Sayings of Sri Ramakrishna, 946.2. Ibid. 9.3. Ibid. 917.4. Ibid. 290.
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beyond mind and Intellect so long as they are bound within
relativity but He manifests Himself to them when they are
purified and, become free from ignoranceThe state of
the highest Samādhi is indescribable. No one can say what it
is*- it is the absolute transformation of one's own soul
into God. The doll made of salt plunged into the ocean
to measure its depth. But no sooner did it touch the water
than it was dissolved. Who can then give the idea of
the profundity of the Divine joy and perfection when the

©measurer himself is lost in it? Ramakrshna had experienced
such a Nirvikalpa Samādhi for a considerably long period
and from his own experience he says that knowledge finally
culminates into such a highest Samādhi which has Ineffable
peace; its experience is Indescribable and incommunicable
just as it is in the case of the Supreme joy which is
enjoyed by a yonsjg lady in her union with her beloved
husband and it cannot be properly described and under*

3stood externally by an unmarried girl.

The way that Bamakrshna advocates for the attainment 
of liberation is that of bhaktl or exclusive devotion to 
the Lord. He believes that unless one cultivates the most 1 2 3

1. Sayings of Sri Ramakrishna. 924, 925.
2. Ibid. 988.
3. Ibid. 919.
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earnest and intense craving for God one can never realize 
Him. The yearning for the union with God must be deep 
and profound. The love for God must be like that of a 
miser for gold, like the panting of drowning man for breath, 
like the love of a devoted wife for her beloved husband 
and it should be singular by neglecting all other things 
of the world.3, The devotion or bhakti that he preaches 
is not simply a blind surrender to God but it is accompanied 
by perfect knowledge of Him. Ramakrshna therefore, 
Identifies pure knowledge and pure love. God comes to 
help the devotees in attaining such realization if t£ey 
surrender themselves totally to Him by renouncing all 
other things. God meets His devotees in the form of the 
Divine Mother. Knowledge finally leads to Love and bhakti 
which when reach the highest pitch of intensity, attains

O ««His revelation. But knowledge or jnana never comes without 
renunciation of lust and possession. With renunciation is

_ odestroyed all ignorance, all Avidya. One cannot realize 
God until one does not become free from the attraction of 
woman and gold. Ramakpshna urges the necessity of culti
vating selfless devotion to God by progressively detaching 
oneself from the worldly objects. He says that bhakti

1. Sayings of Sri Ramakrishna. 619,620,623.2. Ibid. 800,799.3. Teachings of Sri Ramakrishna. 786.



alone will wipe off all sins provided that it is sincere
and exclusive.̂ * When one has such a bhaktl in his heart*/
other things like visiting shrines and going on pilgrimage

Qare unnecessary. He values the path of bhaktl as* Ihe 
supremely important and useful for the realization of 
God. He says "Bhaktl-Yoga is communion with God, by 
means of devotion or Bhaktl and Self-surrender. It is 
specially adapted to this age. Kali Yuga. It is the Yuga 
Dharma, - the way for the present age. It reduces Karma, 
or work, to a minimum. It teaches the necessity of prayer 
without ceasing.,|3 It is a rare thing. Such bhaktl can 
arise only when there is a wholehearted devotion to God 
such as that of a chaste wife for her husband. In bhaktl 
the mind and soul must be absorbed in God. What is 
necessary is to offer everything to God, the work as well 
as its fruit and works have to be performed with utmost 
earnestness, sincerity and longing for God. The worldly 
actions gradually come to be dropped off when the love of

cGod swells up in the heart. One gradually becomes in
different to the worldly actions when one derives unusual 
satisfaction from the contemplation of God. He says 
"The more you come to love God, the less you will be

1. Teachings of Sri Ramakrishna. 354.2. Ibid. 355. 4. Ibid. 363.3. Ibid. 359. 5. Ibid. 356.



Inclined to perform action

y

»»1

There are four kinds of jlvas or souls according
to their respective conditions although they are the same
in their ultimate nature. The four kinds of jïvas are
Baddha or hound, Uumuksu or struggling for liberation,

2Mukta or emancipated and Nityamukta or ever—free. Â 
devotee may continue in the worldly life as long as the 
effects of his past actions whose resultant the body is, 
are fully exhausted. However, he can fully experience

3the joy and peace of the Divine mentally. Such men may
live like a JĪvanmukta who continue to live in the world
even after attaining jnāna; they are like men living in
glass-houses; they can see Inside the house and outside
the house at the same time, while others as if live in

4houses with walls of mud. He further describes the 
emancipated soul in the worldly existence as one who 
lives in the world like the diver-bird. It dives into 
water, but the water does not wet its plumage; the few 
drops of water which may possibly stick to its body are 1 2 3 4

1. Hikhilananda Swami (Tr.) —  The Gospel of Sri Ramakrishna. p .3S.2. Sayings of Sri Ramakrishna. 3434.3. Teachings of Sri Ramakrishna. 805.
4. Nikhilananda Swami (Tr.) —  The Gospel of Sri Ramakrishna. p.776.
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easily shaken off when it once flaps its wings.1 Thus he 
does not outdo the possibility of such emancipated souls 
living in the world, although there are other possibilities 
of attaining liberation directly by the grace of God. A 
liberated soul is no more likely to be reborn to enjoy 
worldly life as a burnt seed no more sprouts.

Ramakyshna enumerates the requirements of such a 
spiritual life and says that Faith, Resignation to God, 
Truth, Abstinance, Discrimination, Indifference, Persever
ance, Bhakti are absolutely necessary for concentrating the 

omind on God. He also stresses the need of Yogic and 
spiritual practices like concentration and Meditation for 
the final state. He also preaches the necessity of expe
riencing God in all forms. He had realised the same identi
cal nature of God in all religions and therefore, believes 
that in essence all the religions are similar and their

4God is the same although He is differently described.
God appears in infinite forms and, He can be approached 
through any of these forms. In whatever form and name 
one may worship Him, through that he will realise Him.
Thus Ramakçshna relieved religion from the barriers of 1 2 3 4

1. Sayings of Sri Ramakrishna. 953.2. Ibid. pp.159,164,168,169,170,173,178.3. Ibid, p.185.4. Ibid. pp.457,458.
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the orthodox religion and preached that any body can 
attain emancipation irrespective of his caste, status, 
religion, language, race and colour provided that he 
cultivates singular and pure devotion to God by renouncing 
lust for worldly objects of enjoyment and fame.



Chapter XIII
Côhdluslon

(a) A synthetic account of the concepts of ITMAN and MOKSA 
In the different systems. as previously discussed

It is necessary at the final stage to weave together 
all the different ideas of '£tman' and 'Moksa1 scattered 
in all the different systems of Indian Philosophy and, to 
arrange them in an orderly way, and, to trace a line of 
continuous development in them. So far, in all the previous 
chapters a detailed account of the ideas of 'ítman' and 
'Koksa' has already been taken and, hence, it will be a 
monotonous repetition if they are again dealt with, in 
their detail̂ . At the same time it is necessary .to bring 
them together and to know them at a glance simultaneously 
and comprehensively, to understand the kind of evolution 
that these ideas have undergone. I propose now, to take 
such a comprehensive view of these ideas by bringing their 
broad features together and, by linking them properly.

It is a fact, as it has become evident from the 
discussion in the previous chapters that, no two systems 
hold identical view of Itman and Koksa and, that their 
ideas have gradually evolved in different directions.



9 0 0 a

Inspite of the differences in the nature of Atman (Self) 
and Hoksa (Liberation), certain features concerning them 
have been possessed in common by the different Systems.
It will be quite sufficient to take a consolidated view 
of the changes in the features of 'ítman* and *Moksa', 
and they will make articulate the lines of development. 
Certain lines of evolution in these ideas will be coming 
up and will become visible and articulate. I shall base 
my conclusion on a comparative study of the changes in 
their ideas under the following heads. Stman, however 
has appeared as the principle of sentience, and 
Intelligence, the ezperiencer of pain, pleasure, desire; 
the moral agent of actions and the reaper of the fruits 
of those actions; the persistent entity that desires to 
attain liberation and enjoys it by undertaking the 
necessary efforts for it. It also appears as the principle 
of self-consciousness. It can broadly be said 
Moksa (liberation) also repeatedly appears as the destruction 
of pain and suffering, cessation of rebirth and Karma 
and, sometimes as the enjoyment of supersensuous happiness 
and, the highest bliss, perfect knowledge and power by 
becoming free from the bondage of Ignorance and other 
worldly limitations, by means of knowledge (jnāna), work 
(karma) and devotion (bhaktl) to God.
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The soul in its pure, metaphysical and transcendental 
aspect is known as the 'Self and has been sometimes 
identified with the ultimate Reality or Brahman; while 
the 'Self as standing in contradistinction to body and 
as that which knows, feels and wills, experiences pleasure, 
pain, desires, will, which is the agent of actions and 
reaper of their fruits and that which is subject to 
illusion, ignorance, deception, the subject of all empirical 
experiences is known as the 'soul'^and it is employed here 
in the sense of the JÎva. The terms liberation, release, 
deliverance, emancipation, freedom and redemption stand 
for the idea of 'Moksa*•

S

(1) Soul -- Its Nature *
The term 'soul' is employed in the RgVeda as the 

principle of vitality (breath) - prāņa, animation, inte
lligence; as the body, initiator of actions and the owning 
and active principle that survives the death of body, 
being different from the body* It is also used as the 
'essence' of the body. Hiraņyagarbha is employed in the 
sense of the cosmic-mind. The Iraņyakas sometimes used 
it as the abstract and intelligent principle present in 
all the things in varying grades. The Upanlsads do not 
propound any particular view but represent a collection 
of many hybrid ideas about the soul^'^īn^he Upanlsads



the soul is identified with the material things like 
reflection in mirror, shadow, person in dream, body, 
natural agencies, food, sense-organs, prāņa, manas (mind), 
and intellect. It is gradually freed from them and then 
is held to be an immaterial principle which is immortal, 
all-pervading, sentient, blissful,universal, omnipresent, 
infinite, eternal, devoid of attributes, imperceptible by 
sense-organs, the substratum and essence of all, the 
inner controller of everything, beyond comprehension but 
the ultimate Subject of all knowledge. About its size 
various opinions are expressed. Some hold it to be 
extremely subtle like oil in seed and butter in milk, 
like the onehundredth part of the tip of a hair that is - 
divided into hundred parts. Others hold it to be of the 
size of a thumb, others of a very wide expanse, and, 
finally according to one view it is Infinite and 
immeasurable, being the same as the Brahman, that resides 
in the heart as well as everywhere in the universe. It 
is the Self of every thing. It is not affected by any
thing of the world. Thus, the Ātman has become gradually 
free from corporeality, limitations, concreteness, attri
butes, destruction and has become immaterial, sentient, 
abstract, attributeless, infinite and eternal; it has 
become one with the ultimate Reality itself which is the 
source, sustainer and absorber of all things of the world.



In Cârvâkism itman is nothing hut the living body Itself
and it exists only so long as the body functions. It is 
mortal like the body. The Susikfita Carvikas believe that 
it is separate from the body, and it enjoys pleasure and 
pain. Buddhism does not admit the existence of an entity 
like îtman. Buddhism Is anitmavadin. It holds that the 
Self is a fictitious name given to a series of the states 
of consciousness which are everchanging and which arise 
out of the five aggregates (skandhas)• Everything being 
momentary there exists nothing like a permanent individual, 
soul nor a substratum of the states of consciousness. 
According to Jainism - Ātman is eternal, sentient, infinite 
in number, all-pervading, the agent of actions and the 
reaper of their consequences, capable of expansion and 
contraction. It can be besmeared with Karmic matter, 
revolves on the wheel of birth and death and it is 
possessed of infinite knowledge, infinite power and infinite 
bliss in its pure form. The Nyâya Yalśesiką systems
believe that itman is the substratum of the states of 
consciousness and it is a substance, all-pervading, Immortal 
and infinite in number. îtman is the same as the Purusa
in the Simkhya System. It is pure consciousness, the 
principle of subjectivity, devoid of any attribute, immu
table, eternal and infinite in number. The Yoga system
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admits the concept of the Samkhya - Purusa, but. it 
believes also In the Supreme Self (Paramatman), the Self 
having perfect knowledge, perfect power and perfect bliss. 
Both believe that the Jtman Is self-Illumined. The 
Pûrva MÎmimsakas believe that the soul is Immortal, doer 
of actions and reaper of their fruits, it is Jada (in
sentient) according to the Prabhikaras, while it possesses 
potency of knowledge according to Kumârlla. Bhatta; it is 
not self-illumined and is known by inference. The souls 
are all-pervading and infinite in number. Advalta Vedanta 
of Śamkara holds that îtman is the ultimate principle of 
consciousness. It is pure, intelligence, eternal and free 
described as the Saccidananda. It is devoid of attributes 
and self-illumined. It is the same as the Brahman itself. 
It is one for all and is the self of all. The plurality 
of individual souls (Jïvas) is illusory. The Vlsls$S- 
dvalta of Ramanuja holds that Itman is the principle of 
knowledge forming the body of the Brahman and that the 
soul is a modification of the Brahman related as vlsesana 
(adjective) to the Brahmanj souls are many, their differ
ences are real and they are atomic in size but become 
pervading due to the pervasiveness of their intelligence. 
It is immortal and capable of infinite knowledge and 
infinite Joy in the state of liberation. God is its 
inner-controller (antarylmln). Kimbârka is a Bhedabheda-



vādin. He believes that the soul is identićal with and 
still different from God like the waves of ocean and the 
ocean or the rays of the sun and the sun. It is atomic 
and the souls are infinite in number, dependent on God 
and the jlva*s essence lies in sentience; It is capable 
of infinite knowledge and infinite joy in the state of 
liberation. It is the agent of actions and the enjoyer 
of their fruits. Madhva is Dvaltln and holds that the 
soul is really different from the Brahman or God. It is 
solely dependent on God, is atomic and imperishable. I t . 
becomes all-pervading by means of its intelligence. The 
ŚuddhSdyalta of Vallabha holds that the soul is Brahman . 
or God Himself, His one attribute Inanda (bliss) being 
obscured in it. It possess sat and cit. It is atomic 
and immortal. It possesses Inanda in its perfection or 
in liberation. The áalvas like the Vaisņavas believe in 
the personal ultimate Reality and it is Śiva and Lthey 
believe:* that the souls are His manifestations; they 
become pervasive and immortal in liberation; while in 
samsara they are weak, bound by Karma and limited in 
knowledge, power and joy. The Saktas also hold that the 
souls are imperfect in knowledge and power and that they 
are the expressions of àakti that is Inseparable from 
Śiva, the highest Reality.
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The Medieval Vaisņava Saints being the worshippers

of God believe that the ultimate Reality is not abstract, 
but it is concrete; and hence they believe in a Personal 
God like Rama, Krsņa, Vithobi, Pānduranga and Nariyana.

with God like the waves with the ocean, lustre of jewel 
with jewel and it can be fully absorbed in God as does 
salt in water, in Moksa. Jnânesvara propounds Advaitabhaktl 
and gives more emphasis on Advaita or non-difference.
Kabir believes that the ultimate Reality is attributeless 
and that the souls are parts of God like the sparks of 
fire and the waves of water; the souls are governed by 
Maya and ignorance. Tulasîdgsa holds that Ram is the 
highest Reality and He is all-pervading and therefore, 
immanent in all things. He governs all the beings from 
within. Suffering is due to Maya. Tulasldasa adopts a 
relation of servant and master between the devotee and 
God. Sûradâsa loves much the Lila of Krsņa and His

to be the female beloved of God Kfsņa who is her .sole 
support and the only object of devotion and love. 
According to her Kpsna is the only male person in the 
Universe. The concept of sex is sublimated in her mys
ticism. Narasimha Mehta believes in the essential

ai  tJnanesvara believes that the soul is identical in essence

loving and merciful nature
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identity of the soul and God but he seeks to maintain 
their difference to enjoy the Supreme happiness of the 
company of the Lord Kysna. The jïvas are the faithful 
servants of God and are like the Gopis to Krsņa. Tuka
rania believes like Jnanesvara that the soul and God 
(Brahman) are the same in their essence like the waves of 
the ocean and ocean, salt and sea-water. He adopts the 
relation of a child to mother and that of a servant to 
his master, to God and also other relations like those of 
brother and friend. Chaitanya believes in the difference 
of the soul from God. He mainly adopts the relation of 
Râdhâ (jīva) to the Lord Kysņa. Ramakyshna Paramahamsa 
also believes that the soul is identical with God 
(Brahman) and that their differences are due to Maya, 
upadhis and ignorance. He looks upon God as his mother. 
All the Saints believe in the relation of child and mother, 
of wife and husband, of servant and master between the 
soul and God. They do not like to lose the jīvas in God 
in Hokfa.

(2) Nature of Knowledge :
The HgVeda looks upon the soul as the intelligent 

principle. The Upanisads hold that the Xtman is essen
tially a sentient principle, consciousness being its



908
essential nature. Cārvākas on the contrary hold that 
consciousness is an attribute of the living body that 
arises out of its reaction to the external world• Buddhism 
also believes that consciousness arises as a quality out 
of the interaction of five aggregates (skandhas)•
Jainism holds that knowledge or consciousness is the 
essential nature of the soul and it assumes perfection in 
the state of liberation. In Nyâya Vaisesika systems the 
soul is only the substratum of consciousness and conscious- 
ness arises in it when it comes into contact with the 
external world through the sense organs and the manas. 
Consciousness is its adventitious attribute. The Simkhya 
system regards that the Puru§a is constituted of pure 
consciousness. Its consciousness is stable and there are 
no changes in it. It reveals other objects by reflection. 
The Mlmamsakas also look upon the soul either as jada 
(insentient) or only possessing the potency of knowledge, 
consciousness being its separable and adventitious 
quality like the Nyiya-Valsesika systems. The Advalta 
VedSnta holds that the Self (Ātman) is constituted of pure 
consciousness and remains so eternally. Rarnanuja holds
that consciousness or intelligence is an attribute (guņa) 
of the soul and soul is the knower. It is capable of 
expansion and contraction; he does not Identify them



like Śamkara. Kinibārka, Madhva and Yallabha also regard 
like Ramanuja that consciousness is an attribute of the 
soul; it is like the light of lamp which becomes visible 
when it comes into contact with the objects if reveals• 
Consciousness being an adventitious character of the 
soul, the soul remains devoid of it when it has no 
connection with the body, i.e. in the state of pralaya 
and liberation, although there remains a potency of know
ledge. The Buddhists also believe that consciousness can 
be terminated for ever when the aggregates do not combine. 
Consciousness is not lost in the state of liberation 
according to the Medieval Saints although the separative 
consciousness of particularity vanishes; but the con
sciousness of the Divine bliss remains.

(3) The Soul i Doer of actions :
The Vedas and Iraņyakas hold that the soul does 

the actions good and bad, and, reaps their corresponding 
results. The Upanisads also admit that the soul is the 
doer of actions. The CarvSkas do not believe in the 
existence of the soul as the moral agent; they do not 
recognise moral deeds; the soul does not survive to reap 
the fruits of those actions, although in the present life 
the soul (?) does the actions and experiences their
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results. The Buddhists do not admit the soul Itself; 
therefore, there Is no doer but only deed; the deed acts ' ' 
as the doer and It Is followed by Its corresponding results. 
Jainism and Nyjya-Valsesika systems admit that the soul Is 
the doer of actions. The Simkhyas on the contrary hold 
that the soul (Purusa) is the enjoyer (bhoktr) of the results 
of actions but it is not the agent (kartr) of them since 
it is immutable. The Mlmamsakas, Advaita Vedantlns,
Raminuia, Nimbarka, Vallabha, Śąjyąs, éâktas and other 
saints of the Bhaktl school hold that the soul is the 
agent of actions. Madhva. however, regards that the 
soul is asvatantra and hence it does not act by Itself; 
all actions are done by God. In fact all the systems 
agree in believing that the soul is governed by God and 
so He is the real agent, however, the soul identifies 
itself with its ego (ahamkira) through nescience and 
regards itself the agent. The medieval Valsņava saints 
and the Saivas also admit that the soul is the agent of 
actions and has the freedom to choose the good and to 
reach God by good moral actions and spiritual practices,

(4) The Soul - as the Envoyer of Fruits of Actions, and 
as experiencing Pleasure and Pain :

All those systems, l.e. Vedas, Āraņyakas, Upanlsads, 
Buddhism, Jainism, Nyaya-Vaisesika, Simkhya, Purva-MÏmâmsâ,
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Advaita Vedanta, Hāmānuja, Nimbirka, Madhva, Vallabha, 
áaivas, Śiktas and all the Medieval saints admit that 
the soul is the enjoyer of the fruits of actions. The 
good actions are followed by happiness and evil ones by 
pain and suffering. The doctrine of Karma demands that 
the doer must reap the fruits of his actions, otherwise 
there will be the fallacy of Krtapraņāsa and akrtabhyi- 
gama. The Carvikas do not believe in the persistence 
of the soul; the soul is neither the moral agent nor the 
enjoyer of the fruits of its deeds. According to the 
Advaltlsm of Śamkara, the soul itself is illusory, hence 
as long as the soul does not recognise its identity with 
the Self (Brahman) it regards itself as the karti and the 
bhokti due to nescience (ajnina)• The saints of the 
Bhaktl-school also hold that the soul is the karti and 
the bhokti as long it is ruled by egolty (ahamkira) when 
the soul dedicates everything, every action and every 
desire to God, it no more remains the agent and the 
enjoyer (bhaktr)$ nothing pertains to it after the 
dissolution of ahamkira, in the state of Jïvanmukti and 
Videhamukti.

The Soul experiences pleasure and pain which 
result from the actions that are performed by it. The 
soul, in its empirical or worldly life (samsira), enjoys
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pleasure and pain. In the state of liberation, the soul 
becomes free from the physical body and, experiences 
happiness without the sense-organs. It is a super-sensuous 
happiness, Chat is enjoyed by them in the company of God.

(5) The Permanence of the Soul :
According to the Vedas the soul does not perish 

with the body, it survives the latter's destruction and 
hence, it is more durable than the physical body. The 
soul that enjoys the heavenly happiness after the death 
has got to be permanent. Similarly the permanence of 
the soul is implied in the sacrificial rites of the 
Brāhmaņas and lraņyakas. The Upanisads also maintain 
that the soul is beginningless and imperishable. The 
soul that transmigrates on the wheel of birth and death 
must be permanent. The Cârvâkas identify the soul with 
the living body and hence hold that it is Impermanent.
The Buddhists maintain that there is no such permanent 
entity like the soul; the permanence of the soul is felt 
only due to the continuity of the succeeding states of 
consciousness. Jainism. Wyâya Valsesika systems,
Sàmkhya. Mimimsa and all the Vedāntlns believe in the 
permanence and transmigration of the soul. Similarly the 
Śaiyąs, Śaktas and all other Valfņava saints of the
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Medieval ages admit the permanence of the soul. According 
to all the systems, the j î v a  (soul) is said to be born 
and to die due to its associations with and separation 
from various bodies, in accordance with the karmas. Even 
after the karmas are exhausted the soul exists permanently 
being free from the worldly limitations. The soul shines in 
them in its transcendental nature and it being unborn 
exists permanently.

(6) Pervasiveness of the Soul t
The Vedas are silent over the pervasiveness of 

the soul. Finally the Upanlgads attribute subtlety and 
pervasiveness to the soul. Carvaklsm and Buddhism being 
anitmavidins deny its pervasiveness. Soul is strictly 
confined to the individual. Jainism holds that the soul 
is of the size of the body it occupies (madhyama Pariņāma), 
it is capable of expansion and contraction. The Wyâya 
Valseslka* Sjmkhya. Purva Mīmāmsž and Advalta-Vedānta 
systems hold that the soul is all-pervasive. While 
Ramami j a % Nimbirka. Madhva. Vallabha. Kablr, Mlrańbai .
Chaitanya hold that the soul is atomic and becomes pervasive 
by its attribute of intelligence (cit) which is like light 
that spreads all over. JnSnesvara, Tukarāma, Narasimha 
Mehta and Ramakrshna Paramahamsa hold that there is an
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essential identity of the two, although the soul appears 
to possess limitations that are caused by temporary upâdhis. 
The souls being immaterial and subtle can be all-pervasive 
without overlapping one another.

(7) The Soul and the Body :
The body is supposed to be the vehicle and instru

ment of the soul; the body furnishes knowledge by means 
of the sense-perceptions to the soul. The soul depends 
for actions on the body for the knowledge by sense-per
ception. The Vedas, Upanlsads and the īraņyakas and 
Brāhmanas look upon the soul as different from the body 
that it occupies. Cârvâkas identify the soul with the 
living body, Buddhism establishes a correspondence between 
the two series of mental and bodily states. Jainism.
Wyiya Valsesika, Sąmkhya. Purva MÎmamsa. Advalta Vedanta. 
Visistâdvalta, Nlmbârka. Madhva. éuddhadvalta. all the 
Valsņavas, Saivas, éâktas agree in holding that the soul 
and the body are different from each other. Souls obtain 
bodies which are suitable to them in accordance with 
their previous karmas, the body is perishable and some
thing which is filthy. The senses are deceptive and being 
liable to temptation of sensuous experiences, the soul is 
dragged down and polluted by the body. The soul can
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control It by knowledge and will. All the systems except 
Carvākism discard body and Its pleasures and extol the 
value of the bodiless soul and its supersensuous'happiness• 
The Vaisņava saints, áaivas Yoga and Advaita Vedanta seek 
to exploit the body for the purposes of the soul by 
purifying it with self-control and by dedicating it in 
all the ways to God. Body is generally held as opposed 
to the soul as is darkness opposed to light, body being 
jada (non-conscious)• The corporeal body does not exist 
in the state of liberation except in the case of the 
Jlvanmukta. The Carvikas alone look upon bodily pleasures 
as the highest pleasures. All others suppose that the 
body is the abode of all sufferings and therefore they 
reject the bodily existence in all its forms. In Moksa 
the body ceases to exist, as it is subject to decay and 
destruction.

(8) The Soul and the Manas and the Buddhl :
The soul is sometimes taken to be the Intellect 

(Buddhl) in the Vedas and in the Upanlsads, but, later on 
a regular hierarchy of these means of knowledge came to be 
established. It is said in the Upanlsads that beyond the 
senses is the manas, beyond the manas is the buddhl and 
beyond buddhl is the soul. Manas attends to the percepts
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and governs the various mental experiences including
affection* Volition, effort etc. The buddhi relates,
compares and discriminates. Both act as the subordinates
of the soul. cSrvāklsm does not make much difference
between the two. All other systems hold that the manas
(mind) and the buddhi (Intellect) are the most useful
means of acquiring knowledge. Mind Is that which attends
to the sense-perceptions, organises the percepts, forms
ideas and arranges them; buddhi abstracts, compares the
similar and dissimilar elements and forms universal
generalisations. It is the principle of discrimination.
It is only the Simkhya system that holds a peculiar view
about Buddhi which is made the cause of the whole world.
According to the Simkhya buddhi is material in nature as
it is a product of the Prakyti;'it is pure and transperant
due to the predominance of Sittvic attribute in it; it
reveals the objects of knowledge by reflecting the light
(consciousnesa) of the soul (Purusa)• All the changes in

0

the mental states belong to the buddhi, the light of the 
Purusa being steady and permanent. Hanas (mind) and 
ahamkira (ego) are its evolutes. Buddhi or the manas ais 
not the real knower^ (jnitç). Mind experiences pleasure 
and pain; but all the systems hold that the real jnitç 
and bhoktr is the soul and not the manas and buddhi which 
although serve as the most useful instruments of knowledge.
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(9) The Soul and Adrs$a s
Adrsta - the unseen principle or the doctrine of 

karma means every action has its corresponding good and 
evil effects and the doer of the action has to experience 
those effects in the succeeding birth. Rebirth takes 
place to experience the fruits of one's actions in the 
past life. One enjoys happiness if he has performed good 
actions in the past life and, suffers pain if he has done 
evil deeds. None can escape these results. This principle 
of moral retribution is admitted by all the systems 
except Cârvâkism. Cârvâkism does not believe in morality 
and Adrsta and therefore, according to it there is no 
rebirth. The death of the body is the final thing. 
Buddhism does not believe in the transmigration of the 
soul still it admits the AdrsÇa or the doctrine of karma. 
The soul transmigrates from one body to another and 
assumes another body for the fruition of karma that it 
has accumulated in its previous life, and the stock of 
karma is carried by the soul through the subtle body 
(sūksma sarlra)• Cârvâkas do not believe in the permanence 
of the soul and hence there is no transmigration of it.
The Buddhists reject the soul but explain the process of 
rebirth on the basis of the continuity of the series of 
the states of consciousness. AdrsÇa remains operative
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as long as the body acts and the soul is attached to it. 
Rebirth does not come to an end until actions are completely 
given up and the old stock of karma is not exhausted 
either by knowledge of God or by religious rites or by 
sincere devotion to God* The freedom of the soul from 
the AdrsÇa leads to liberation. All the systems of 
philosophy and the Valsņava and áaiva cults of bhaktl 
admit the validity of the Ad?s$a.

(10) The Soul and Nescience (AJnSna) *
Almost all the systems except Cirvaklsm are unani

mous on the point of tracing the worldly life and its 
suffering to ajxiana or nescience or ignorance. The TJpa- 
nisads, Buddhism, Jainism and all other later systems 
including the Valsņava saints and the áaivas hold that 
ajnina (nescience) is the cause of worldly life and 
suffering. It is out of ajnana or nescience that the 
soul is wrongly supposed to be that which it is not and 
thus the attachment to those worldly perishable things 
under the false sense of soul, actions are undertaken, 
which bear their results which the soul has to experience 
in its succeeding lives. AdçsÇa remains operative due to 
ajnlna and as long as one is led by nescience, by the 
wrong knowledge of the soul, karma does not come to an end.
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The first creation is caused by God only for sport; but 
later on the Adçsta established the Infinite chain of 
rebirths with the help of the actions which are performed 
under nescience. Knowledge (jnâna), Karma (religious rites), 
Yoga (physical and mental discipline and penance) and 
sincere bhakti (devotion) to God remove nescience that 
results in the prevention of new rebirth and thus it leads 
to liberation (ttoksa)• According to Advalta Vedanta of 
Śamkara the whole world is a product of avldya (nescience) 
and therefore illusory. Ajnina or nescience generally 
means not the absence of knowledge but the presence of 
wrong knowledge that distorts the perception of Reality.
It possesses the two powers of concealment (avarana) and 
distortion (vlksepa)• 11

(11) The Soul - Its Pure and Empirical aspects s
The Vedas do not develop an elaborate distinction 

between the two forms of the soul. The soul according to 
the Upanlsads in its pure"and transcendental aspect is 
infinite, all-pervading, immutable, omniscient, omnipotent, 
omnipresent, the witness (Siksin), free from all worldly 
limitations and imperfections, and is therefore, character
ised by sat (existence), cit (consciousness) and ânanda 
(bliss). It is pure, eternal, pure intelligence, eternally
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free while the same Self becomes soul «hen enveloped by 
nescience; it becomes the «orldly soul that suffers from 
the «orldly pains, limitations and Imperfections and 
revolves on the «heel of samsara, does actions and expe
riences the fruits of them good or bitter. It is deluded 
by Maya. It has desires and is ruled by passions. It is 
weak and finite in all respects. The 8arvlkas do not 
believe in the soul, for them and for the Buddhists no 
problem remains; however, the Mahayana Buddhism believes 
in the existence of the Dharmakaya which acts as the source, 
support and end of all ideas and other mental states. It 
is the spirit that governs all the beings from within 
and acts as the ideal of perfection of knowledge, purity 
and love. But it is more like God. Jainism admits the 
distinction between the pure Self and the empirical soul. 
The soul in its pure and transcendental form is, infinite, 
all-pervasive, characterised by perfect knowledge, perfect 
happiness and perfect power. It is free from Karma-matter 
and enjoys in the highest^degree the supersensuous happi
ness. The soul in the samsara or in empirical life is 
governed by ignorance, and is besmeared with the Karmic- 
matter. It is fallible and it transmigrates in accordance 
with its Karmas. In samsira it has to reap the sweet or 
bitter fruits of its actions. The Nyaya-Vaisesika systems
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also admit such a difference and they identify the Supreme 
soul with God who is perfect, pervasive, omniscient, 
omnipotent and omnipresent* The worldly soul is all- 
pervading, substratum of knowledge and possesses actual 
knowledge when connected with a body, sense-organs and 
manas* In Moksa it loses all consciousness* It trans
migrates and is like the soul as in other systems in other 
respects. The Simkhya System admits no distinction of 
the soul. According to it there is one kind of soul 
(Purusa); all are constituted of pure consciousness, are 
eternal, all-pervading, immutable and self-evident. The 
Purusa is not the agent of actions (Karti) is supposed to 
be the enjoyer (bhoktr) of pleasure and pain. But in 
reality, all the changing experiences belong to the Prakçti 
with special reference to buddhi to egoity (ahamkara)•
The soul is falsely supposed to be the transmigrating 
soul, but really it sis unchanging and stands only as the 
principle of pure sentience* The Purva-Mlmimsa system 
attributes all the relevant characteristics to the soul 
while it lives in the world. It is all-pervading; but 
it is not constituted of consciousness. Consciousness 
is its attribute which is absent in its pure state. It is 
jada (non-sentient) according to Pràbhâkaras but it retains 
only the potency of knowledge in the state of liberation
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according to Kumārila. Consciousness being Its adventi
tious attribute arises In it only when it Is connected 
with the manas and sense organs. The soul transmigrates 
as it is the agent (karta) and the enjoyer of pleasure and 
pain (bhoktā) and the knower (jnātā) while in the world.

The Advaita Vedanta holds that the soul is not 
different from the Brahman or the Self which is the self 
of all things. It is infinite, eternal, ever-free, pure 
and perfect. It is characterised as saccidānanda. It is 
the source, support and end of all the particular things. 
The soul is really the Self but it appears in the form of 
the worldly soul that is the karta and bhoktā, is governed 
by nescience, is finite due to the adjuncts (upādhis) 
which are stuck to it due to nescience. The soul in its 
pure nature is never born nor does it die. It never 
enjoys pleasure nor suffers pain. It is unborn and 
immortal. It does not get rebirth and does not trans
migrate. All these attributes are superimposed on it 
out of ignorance. It is the Brahman Itself and it 
possesses perfection of all kinds. It is full of unfading 
inanda. It is singular and common for all. The differ
ences are due to the differences of the adjuncts of manas, 
buddhi, ahamkāra, body and karma. The soul in its pure 
form (Self) is free from these things. Nothing sticks to
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it. It is the same as Nirguņa Brahman (attributeless 
Brahman) • Ramanuja. Nlmbarka. Madhva and Vallabha believe 
that the soul (empirical self), the jīva, is atomic and 
it maintains its different nature from God whose part it 
is. It becomes pervasive by means of its attribute of 
intelligence. It is karti, bhokta and jnita and it remains 
different from God in the state of Moksa. It is a modi
fication of the Brahman (Brahma vikarah) and is related like 
an adjective (visesaņa) to God according to Ramanuja while 
it is an amśa of God and bhlnnâbhlnna with Him like a wave 
of an ocean or a ray of the sun, according to Nlmbarka. 
Madhva holds that the soul is totally different from God 
(Brahman) and their difference is eternal. It is entirely 
dependent on God for all the eight states of its life. It 
is entirely governed by God. In other respects he agrees 
with Ramanuja and Nlmbarka. Vallabha holds that the soul 
'in its pure and perfect state is possessed of sat, clt 
and inanda; but the inanda of the Brahman or God is 
obscured in its worldly soul and so the soul possesses 
only sat (existence) and cit (consciousness)• He agrees 
with Ramanuja and Nlmbarka in other respects. The Śąjyąs 
also hold that the soul and Śiva (God) are in essence 
identical in their nature and are related as part and 
whole, like the ripple of ocean and the ocean. It is
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subject to karma» pleasure and pain In Its empirical 
state; and» In Its pure nature It attains Identity with 
Siva. The Śąktas further hold the same idea but believe 
that In the pure state the soul possesses Divine powers.

The Valsņava Saints identify the Brahman with 
God and depict personal relationship of the soul with 
God - like that of a child to mother and father» a friend» 
servant to master and a beloved wife to her husband. The 
soul in its empirical state is subject to all kinds of 
limitations, imperfections, desires, temptations and it 
acts under ignorance which leads to future births. It 
is the jnâtâ, karta and bhoktâ. It is subject to worldly 
afflictions and to transmigration. It is atomic in 
nature but is essentially one with God according to 
Jnanelvara, Narasimha Uehta, Tukarima and Ramakçshna 
Paramahamsa. They maintain that the soul is caused by 
fictitious upadhis which in their turn are produced by 
nescience. When nescience is destroyed the soul attains 
its infinitude, (miniscience and perfect bliss, which is 
inherent in it. The Valsņava saints are not prepared 
to lose the individual soul in God because thereby they 
lose the highest happiness that they derive in the 
company of God from His service.
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(12) îsvara (God) :

Tsvara or God is admitted by all the systems 
except those which are atheistic in nature. There is 
no place for God in Carvikism, Buddhism, Jainism, Sâmkhya, 
Mlmžmsā systems on various grounds. All other systems 
except these admit the existence of God as the all- 
pervading, infinite, omniscient, omnipotent being. He 
is also supposed to be the creator, sustainer and destroyer 
of the world. The Cirvākas deny the existence of God on 
the ground of not being perceived by sense organs. Buddhas 
(Mahayana) admit something like God in the form of the 
Dharmakaya, God in the Nyava-Valseslka systems is the 
governor and controllor of the world; He distributes 
pleasure and pain in accordance with the ad?s$as of the 
souls. Sâmkhya rejects the existence of God as unnecessary; 
the Reality is dual in it. Mlmamsakas believe in the 
supremacy and in the eternity of the words of the Śrti; 
the deities to which sacrifices are offered are Imaginary 
superior beings : but they deny the existence of God to 
maintain the final supremacy of the words of the Śęti. 
Śąmkara denies the existence of God as the ultimate 
Reality; his ultimate Reality is nirguņa (attributeless) 
but he gives place to God in his system as the penul
timate Reality, the saguņa Brahman, Brahman, qualified by
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Māyā and possessing other attributes like omnipotence, 
omniscience, omnipresence, infinite love and mercy and 
the power to combat the evil forces of the world. God 
too has a comparatively illusory existence according to 
Him. Rāminuj a identifies the Brahman with God whose the 
individual soul is a modification. His God is Nirâyâpa 
who possesses infinite number of auspicious qualities, 
is omnipotent, omniscient, full of infinite love and 
mercy for His creation and He is eternal. He possesses 
the six main qualities like greatness, knowledge etc.
He manifests Himself in the form of the four Vyuhas. 
Nimbirka, Madhya, Vallabha also personify the Brahman 
and look upon Him as the ocean of love and mercy.
Ramanuja with the other learyas and the Vaisņava bhaktas 
(the saints) maintains that God is merciful and all- 
loving and He can redeem his devotees by pardoning their 
sins and by showing them grace even by supervening the 
adrsÇa; but generally he does not do it to keep Himself 
free from the charges of partiality and injustice. The 
éalvas also describe their God in the same way as the 
Vaisnavas; the śaktas give more importance to the powers 
of God which when absent God becomes impotent. Kabīr, 
TulasIdāsa, Sūradisa, Jninesvara, Tukārama, Narasimha 
Mehta, Chaltanya, Mir aiibi i and Ramakrshna do not deny the
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God’s being above attributes (nirguņatva) but they all 
believe that the Brahman assumes personal form to meet 
and to save His devotees who are sincerely devoted to 
Him. Moreover) God can be worshipped and approached 
only by means of personal relation with Him. Frequently, 
the Vaisņava saints regard themselves as the parts, 
expressions and modifications of God; like sparks of fire, 
waves of water, rays of the sun and so on. They also 
look upon God as their lover and regard the soul to be the 
beloved wife of Him. They believe in one single ultimate 
God.

(13) Moksa (Liberation) :
All the,systems agree in having the attainment

of Moksa as the goal of life and knowledge. Knowledge is
sopght for attaining complete freedom from the sufferings
of the worldly life and from the cycle of birth and death
by destroying the Adrs$a for ever. The Vedic idea of
Moksa consists in the termination of pain and suffering
of the worldly life and in the attainment of a more happy,
full and rich life here on the earth as well as in the

l -heaven. It also consists in the attainment of immorality 
andpln ânjbying Divine happiness in the company of Gods. 
The Vedas also hold that it can be attained by sincere



prayer and sacrifices. The Upanlsads depict their Uoksa
as the attainment of immortality by means of self-realisa
tion. It is an experience of identity of the soul with 
the Supreme Self. It is an experience of infinitude and 
supreme bliss. The soul experiences a kind of super- 
sensuous happiness by overcoming the limitations and 
imperfections of the samsara. It transcends duality and 
relativity. It is a unitive experience in which all dis- 
tinctions are merged and>soul is completely transformed 
into the Supreme Self. In Uoksa the soul becomes complete
ly free from all attachments and desires, from nescience, 
karma;and finitude. The mukta is free from deception and 
although he lives in the world he is not touched by the 
worldly afflictions. It is JĪvanmukti;and in Videhamukti 
the jīva loses its body and all the three kinds of karma. 
Carviklsm does not recognise anything like Uoksa. The 
death of the body is according to it Uoksa. According 
to it the highest happiness that the soul can attain is 
the material and worldly happiness. Buddhism employs the 
term ’Nirvana1 for Uoksa. It consists in the termination 
of all conscious experiences, of thought, of will, of

• HlO'TV apleasure and pain-by the eradication of all desires by 
means of the knowledge of the evanescence of the world and 
by rigorous self-control and by complete renunciation.
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This is the Hînayâna Moksa. The idea of the Mahâyânist
into

Nirvāņa is different. It is an absorptiory'and identifica
tion of the individual with the perfect Dharmakaya; it is 
not an experience of void of the Hînayânists. It is an 
experience of supersensuous bliss, perfect knowledge and 
Infinite love. The Mahâyânist concept of Nirvāņa is 
positive in content as against the negativistic and nihi
listic Nirvāņa of the Hînayânists. The Madhyamika Nirvāņa 
consists in the attainment of the supreme condition which 
is free from all kinds of relativity; it is unique and 
indescribable. All the Buddhist schools agree in believing 
that Nirvāņa can be attained by the removal of avidyâ, by 
the proper knowledge of the world, by the complete eradica
tion of all passions and desires, by renunciation and by 
the necessary Yogic discipline of the body and mind. 
Jainism too agrees in thinking of Moksa to be a state of 
from all pains, limitations and imperfections by making 
the soul free from the karma by removing ignorance with 
the help of the proper knowledge of the soul and the 
world. The soul in Moksa enjoys its native infinite 
knowledge, infinite power and infinite bliss. It is a 
bodiless state; all karmas being exhausted there is the 
eternal freedom from rebirth. It can be attained by 
gaining proper knowledge, perfect self-control,
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renunciation and by observing moral virtues like non
injury, truthfulness, self-control, love, forgiveness,

_ tcontentment etc* The Nyaya-Vaisesikas regard/that state 
in which the soul is thoroughly freed from the body and 
from consciousness. It is a state of painlessness as 
well as pleasurelessness. All states of consciousness 
come to an end in Moksa. The soul remains without any 
consciousness like a stone only as a substratum of 
knowledge. It becomes free for ever from the three 
kinds of karmas and so from the wheel of birth. Accord
ing to these systems^ Moksa can be attained by destroying 
ignorance by the proper knowledge of the soul and of the 
world ,and by exercising strict control over the sense 
organs and by curbing all desires. The Samkhya system 
holds that Moks a is a condition in which the three kinds 
of pain are absent and, in it the soul (Purusa) is complete
ly separated from the Prakçti and the Purusa enjoys its 
immutable state of isolation (kalvalya) by discarding 
all the changes of the Prakrti. In such a state karma 
comes to an end?' the wheel of rebirth stops for ever. It 
can be mainly done by the proper discrimination between 
the Purusa and the Prakrti and by detaching the soul from 
every kind of psychical experience, by means of strict 
self-control, by renunciation of desires and by Yogic
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discipline. The Purva Ulmâmsakas agree in holding that
Uoksa consists in the complete cessation of the three 
kinds of pain, of karma and of rebirth. According to 
them the soul remains in its original natural state 
which is devoid of all conscious experiences of pleasure, 
pain and knowledge. It is similar to the state of the 
soul as in the Uoksa in the Nyaya-Vaisesika systems. 
According to Prabhâkara the soul remains in a non-conscious 
(jada) state; but according to Kumārila though the soul 
is devoid of actual conscious experiences it retains its 
potency of knowledge; it cannot be lost. The soul remains 
only as the pure substratum of knowledge without any 
definite content of knowledge. Some old Ulmâmsakas 
however/ believe that the soul enjoys the supersensuous 
heavenly happiness to the fullest extent which can be 
done by performing the sacrificial rites by the Śrtls. 
Prabhâkara and Kumārila however, believe that Uoksa 
can be attained both by the knowledge, of the world and 
by performing the necessary religions prescribed rites. 
Śamkara in his Advaita Yedinta develops the highest idea 
of Uoksa. To him Uoksa means like others the cessation 
of all pains and suffering and the stopping the wheel of 
birth and death for ever by realising Identity with the 
Self which is the Brahman. According to him, Uoksa
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consists in actually experiencing in the real sense the 
meaning of 'That art thou', 'I am the Brahman' and 'All 
this is the Brahman'. It is an experience of complete 
identity Kith the whole Reality by discarding all the 
limitations, distinctions, dualities, relativity caused 
by the adjuncts which are produced by nescience. Bondage 
is caused by falsely identifying the soul with these 
adjuncts out of ignorance. When ignorance is destroyed 
the soul realises its original purity, eternity, con
sciousness and freedom. The soul enjoys its forgotten 
infinitude, eternity, omniscience and perfect bliss.
This can be done by the knowledge of the Self which is 
Brahman by means of purification of mind by Self-control 
and Yogic practices. This is the most evolved idea of 
Uoksa which is free from the personalistic defects of 
human being. Ramanuja, Nimbirka, Madhva and Vallabha 
however, regard that Uoksa consists in becoming free 
from the painful worldly life and the round of rebirth 
and in the attainment of the everlasting supersensous 
divine joy by going to the kingdom of God (Valkun$ha, 
Goloka etc.) by means of Intense and wholehearted devotion 
to Him. The liberated soul (mukta) enjoys the (miniscience, 
omnipresence and the supreme bliss of God but the powers 
of creation and governance remain reserved for God.
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According to them, the soul recognises Its Identity with 
God (In their own different ways) but still it maintains 
its distinction to experience the joy of the company of 
God and to serve Him. Those who sincerely surrender to 
God and undertake devotional worship of God know Him 
properly and attain Moksa, irrespective of their caste, 

class, 6^ colour etc. They gave emphasis on upâsanâ 
and prapatti.

The Valsnava Saints also follow&á the footsteps-----Li---------------  j J

of their Valsnava Xcaryas and they hold that Moksa lies
in enjoying the highest supersensuous happiness in the

' ! ' W '  i *  ,  _company of God,by"destroying the ego (ahamkira) and by
purifying one's body and mind by means of ethical virtues
and indifference to the world of senses. They regard
that in Moksa the soul comes to be completely united with
the Self or God or Brahman like the union of a beloved
wife with her husband or of the salt with the ocean-waters.g
tyraslmha Mehta does not want the soul to be lost in God 
in its union with Him, but He wants to remain separate 
from God to enjoy the supreme happiness in His company 
like the Gopis who enjoyed the supreme happiness in the 
sweet company of Śrlkęsna. MÎraAbil too wants to meet 
God like her dear husband and to enjoy the unique joy of 
her union with Him for ever. Although the Valfnava Saints
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seek to maintain the difference of the soul from God, they 
cannot really maintain the difference because the Divine 
joy which they experience in Moksa is so much overwhelming 
that the individual's separative consciousness is swept 
away in the huge tide of the love of God. Śamkara 
recognises the possibility of the Jīvanmukta while Ramanuja 
does not. Madhya's identity with God means the recogni
tion by the soul of its absolute dependence on Him. Madhva 
being a dualist seeks to maintain the soul as separate 
from God in Moksa.Vallabha holds that the soul attains 
its lost and obscured attribute (inanda) in the state of 
Moksa and then the soul becomes one with God (sayujya)» 
Ramanuja holds that the soul attains highest similarity 
with God but not perfect identity with Him. Nlmbjrka 
holds that the soul loses all its adjuncts which are 
caused by nescience and it enjoys God Himself and the 
knowledge, bliss and the powers of God except those of 
creation and governance. Jņānesvara, Tukārāma. Ķabīr, 
Chaitanya, Ramakyshna mean by Moksa, the perfect union 
of the soul with God (the Supreme Self) by the former's 
dissolution in the latter or perfect identity of the two. 
Tukarima too like Narasimha says in one poem that he does 
not desire Moksa but desires the everlasting joy of the 
service of God. The áalvas too mean by Moksa attainment
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of perfect identity (sayujyata) with God which is expressed 
by means of (samarasya) indistinguishable mixture of the 
two by means of sincere devotion and knowledge by over
coming ignorance. The liberated soul becomes free from 
the bondage caused by ignorance by means of sincere 
devotion and surrender of the devotee to God and by God's 
grace. The Vaisņava philosophers, Saints and the Śaivas 
and Śaktas stress the merciful and loving nature of God 
and the importance of God's grace in attaining the final 
state of liberation. None can attain lioksa unless God 
shows mercy and grace to him. The áaivas and Śaktas 
believe that the liberated soul becomes free for ever 
from the wheel of rebirth, from karma, body and the 
worldly life and from its sufferings; and that it enjoys 
omnipresence, omniscience and some of the powers of 
Lord Siva. The Śaktas seek to identify themselves with 
the Śakti of God and to achieve some powers for themselves.

The special contribution of the Vaisņava îcaryas 
and Saints and the áaivas to the idea of Uoksa consists 
in regarding that it can be attained by men of any caste 
and origin irrespective of their social status on the 
strong ground of sincere, earnest and exclusive devotion 
(bhakti) to God. No other thing except the sincerely 
uttering of the name of God is necessary, according to



them for the attainment of Moksa. Thus, they made Moksa 
attainable by all the people of all the castes. Attain
ment of Moksa thus became more simplified and possible for 
many and, no more it remained an exclusive possession of 
the higher castes. It no more required the scholarly 
knowledge of the Śętis and the sacrificial rites. Moksa 
came to be unlversalised. It also lost the original 
negative and nihilistic trend and was turned into a 
positive experience of perfect knowledge, perfect bliss 
and power. It no more meant freedom from pain and 
suffering only but it meant later on the enjoyment of the 
company of God, with all His powers except that of 
creation and governance, Śamkara does not allow even this 
much distinction because he attributes all distinctions 
to ignorance and its adjuncts. He means by Moksa the 
highest freedom and the experience of infinitude, perfect 
existence, perfect knowledge and perfect bliss by actually 
becoming identical with the Brahman itself • When it is 
attained all the so called worldly things and pains lose 
their reality.
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(b) Brief Comparisons of the concepts of ATMAN and MOKSA
with those of some Western Philosophers and of 

Islam and Christianity

Self (ITMAN)

It is desirable that the ideas of Itman and 
Moksa in the Indian Philosophy be compared with those in 
the Western Philosophy) in order to properly understandibroadly the place of Self in the Reality and in human 
life and, its significance. In the ancient Greek philo
sophy the soul came to be interpreted as the logos, a 
part of the universal fire which is the fundamental 
Reality. Logos is the part of the divine reason and it 
is produced like body from the first original principle 
of the world, the Fire, according to Heracleltus. In the 
Upanlsads, the soul is compared with a spark of the 
divine fire, but it only indicates the latter*s forming 
a part of the Universal Self. On the contrary, it is held 
by the Upanlsads that the Self is present in all the 
things of the world including fire. Heracleltus admits 
the intelligent nature of the soul. Similarly the idea 
of Nous of Anaxagoras is parallel to that of the world- 
soul Hiranyagarbha of the Veda, both forming the rational
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principles that control and guide the affairs of the uni-
,2verse intelligently. Plato looked upon the soul as the 

self-moving principle, it is immortal; It Is connected 
with many bodies and it survives the deaths of the bodies. 
It is taken in the sense of the whole living personality 
and has the threefold division according to Its functions, 
i.e. the rational, sensitive and vegetative. The idea of 
the ideal soul is the rational soul which is free from 
the preponderance of the sensitive and the vegetative 
soul, they being equivalent to the sensuous experience 
and the organic cravings. The rule of the rational part 
over the other two is admitted by all the Indian systems 
but nowhere is there a tripartite division of the soul in 
the Indian Philosophy. Aristotle also accepts the 
immortality and rationality of the soul. The soul has 
these faculties (i) nutritive,(ii) sensitive, (ill) appe
titive, (iv) locomotive, (v) rational. The soul is present 
as the principle of life in all the living things, but in 
different grades, according to the preponderance of the 
respective functions. Soul and body are inseparable, the 
former representing the form, and the latterjmatter. The 
Upanisads and the Advalta Vedanta also admit the immanence 
of the soul in all the things differing in manifestation 
like Aristotle's soul^ut the Self of the Upanisads and 
Vedinta is the ultimate Reality, which is both immanent in
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transcendent over all the particular objects; and, it 
remains unaffected by its manifestations. The Stoic soul 
is thoroughly rational, devoid of emotions and is the 
lover of virtue. The Eplcurlans regard that the human 
soul is composed of a finer kind of atoms which are 
subtle like air and is rational, and is seated in the 
breast. Stoics hold that the soul holds the body together, 
while the Epicurians hold that body shelters the soul and 
hence, the latter comes to an end with the destruction of 
the former. The soul is mortal and there is no trans* 
migration of it. This view is analogous to the Cārvāka 
vieWjbut only'partially. Philo develops the idea of the 
Logos which corresponds to the Stoic concept of the world- 
soul as well as to the Platonic world. Ideas. The Logos 
is begotten of God and mediates between the world and 
God. Plotinus regards God to be the highest Primal 
reality that is transcendent above being and rationality. 
The world is an overflow of the perfection of the One 
Supreme Reality, a beam sent forth from the Infinite 
Light. Nous is the first emanate of God and the world- 
soul is an image of the Nous. It is an image of imaged. 
The world-soul gives rise to individual souls, the plastic 
forces, which in turn give rise to the matter. It is a 
continuous series of emanations from the highest Light 
to the lowest darkness. Matter ̂ eing changeful, is the
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source of all-evil, as it is the principle of imperfection* 
Man is a compound of matter and the soul which is immaterial 
and imperishable* It assumes births according to its 
actions in the previous life. The soul needs to be purified 
by withdrawing itself from the influence of the matter* 
Plotlmus agrees with the Vedāntic concept̂ / of the soul 
(Ramanuja's) In so far they share in common rationality 
and the individual soul emanates from the Supreme Self*
But the resemblance is too limited*

St* Augustine holds that the Soul is simple, 
Immaterial and spiritual* It fills the whole body and 
so it is immaterial* It is not all-pervasive but it is 
only in limited:*. It is mortal. It is the principle of 
energy and knowledge in the body. God is on the contrary, > 
immutable, eternal, all-powerful, all-knowing, absolutely 
devoid of potentiality and above all predicates and 
categories. The soul being perishable there is no 
transmigration of it as in the Indian Philosophy. Like 
the Jains he holds that the soul fills the whole body.

St. Thomas (Acquirors) believes that the soul is 
the rational and self-moving principle in man. Self- 
motion is the chief criterion of the soul. There are 
vegetative, sensitive and rational souls. It is one, 
intelligent, immaterial, extended all over the body but
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has several faculties like that of locomotion, vegetation, 
sensation (cognition), intelligence and appetition. It 
is incorruptible, immaterial and so Immortal.

In the modern period Descartes regards that the 
soul is the knowing-principle and that it represents the 
thinking substance; the mind. God is the primary substance 
that manifests itself in the form of the two secondary 
substances, the mind and the matter. The position of 
Descartes is somewhat analogous with that of Ramanuja who 
also holds that the mind (cit) and matter (aclt) are the 
modifications of God; but they differ in all other respects. 
Spinoza on the contrary, holds that there is only one 
ultimate substance which is self-subsisting and infinite.
It possesses infinite attributes out of which only two, 
the mind and the matter are known. In fact, the substance 
is all-pervasive and indeterminate. The attributes also 
do not belong to the essential nature of it but they appear 
to belong to it, to the intelligence. The substance is 
God and all finite things are its effects; but they cannot 
be understood apart from God. They turn illusory when 
they are separated from God. Spinoza*s philosophy is 
similar to that of Śamkara in so far as both maintain the 
monistic and pantheistic nature of the substance and 
Brahman. The chief difference is that according to Spinoza



the finite things become real when viewed synthetically 
in substance (God), but according to Śamkara the finite 
things and the world become Illusory when one reaches the 
integral experience of the Brahman. According to Spinoza 
the human soul is a mode of one attribute (mind) of God.
The soul becomes unhappy and illusory when it thinks 
itself as separate from God, but reaches blessedness and 
immortality when it realises Identity with God.

Leibnitz holds that the monads are the ultimate 
Realities being centres of consciousness. In the case of 
human beings all knowledge comes from within. All things 
are spiritual but they differ in the degrees of intelligence. 
The soul reaches perfection by the contemplation of God. 
Locke, the father of Empiricism holds that the soul is 
the substratum of ideas and of all the states of conscious
ness. It Itself is not consciousness but it is capable 
of receiving ideas and the other states of consciousness.
The soul is perishable and it lasts only as long as the 
body exists. This soul is somevhat like the soul of the 
Nyaya-Valsesika and MĪmāmsā systems according to which the 
soul is the substratum of the states of consciousness, 
consciousness being its adventitious character. Berkeley
denies the human soul and reduces sd&^thingSv-a^ the soul

~Jç4to the various ideas of -theirr qualities. He believes in
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God as the cause and source of all Ideas and perceptions, 
\^by reduces the human soul to an aggregate of ideas and 

perceptions. Berkeley's position is much similar to that 
of the Vijûânavâdin Buddhists. Hume also denies the 
existence of the soul as a substance of the mental states 
and he reduces things and soul to a heap of impressions.fs
Kant recognises tiro kinds of Self, the empirical and the 
transcendental; the former existing on the phenomenal 
level and it knows the world in the manifold ways with 
the help of the a-priori categories possessed by it.
The transcendental Self is that which subordinates the 
changing empirical Self. It is permanent and incompre
hensible because the categories of knowledge are not 
applicable to it. It is known as the presupposition of 
all knowledge, being the ultimate subject of knowledge 
which cannot be objectified. This division of the Self 
is similar to that given by Śąmkaray Śamkara recognises 
the two kinds of Self, which are the individual soul 
( jlva) and the Self (Itman, Brahman) • But -;he does not 
give final reality to the individual soul (jiva). He 
holds that the soul is nothing but the Supreme Self 
appearing under certain adjuncts. He holds that the 
Supreme Self (the transcendental Self) is not the un
knowable thing-in-itself but it can be known intuitively
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as one's Innermost Self which Is also the inner reality of 
the whole universe. It is characterised as the sat (exist
ence) , clt (consciousness) and inanda (bliss). The trans
cendental Self^ according to Kant,is not blissful/ but 
Śamkara holds it to be anandamaya. To both Śamkara and 
Kantjjthe world becomes illusory, but on different grounds. 
Moreover^ Kant keeps them separate and does not speak of 
their essential identity. The empirical Self of Kant 
does not merge Itself into the transcendental Self in the 
state of liberation as Śamkara thinks. Kant does not 
hold that the empirical Self is unreal while Śamkara 
holds that the soul (jlva) is fictitious and unreal being 
caused by nescience (ajnana). Moreover, Śamkara holds 
that the Self alone exists as a real thing, as against him 
Kant believes in the reality of the phenomenal world, of 
the empirical self^and of the thing-in-itself (matter)*, 
which also is unknowable because the categories of under
standing cannot grasp its essential nature. According 
to Śamkara, the Self is all, it is the Brahman and nothing 
exists besides and outside it; it is the all-pervading and 
eternal Reality and everything other than it is illusory; 
on the contrary, the transcendental Self is a part of the 
total Reality and it can be known intuitively. Kantian 
philosophy is often supposed to be exactly like the



Advaitism of Śamkara, bat the itman of Śamkara is very 
much different from the transcendental Self of Kant,
Blchte holds that the Ego is the ultimate Reality and that 
its essence consists in will, activity and knowledge. It 
posits the non-ego out of it to act upon it. The Ego 
knows with its reason what is morally good and seeks to 
realize its real nature by acting upon the non-ego with 
all struggles and wins supreme joy by overcoming the evil 
and performing successfully moral duties. The Ego is the 
conscious subject which is the first condition andy 
presupposition of all knowledge and Being. He denies the 
independent existence of the Kantian extra-mental thing- 
in-itself by making it dependent upon the Ego. The Ego 
is understood by man in his Intellectual Intuition as the 
free agent, that wills morally good actions. His position 
is somewhat analogous with that of Śamkara who also holds 
the Self to be the supreme and final Reality; but unlike 
Śamkara, Fichte gives emphasis on the volitional nature 
of the Ego and makes its realisation dependent on the 
moral activity. Śamkara does not look upon the world and 
the moral ideals as real, but they are illusory. He does 
not therefore^- hold that moral actions are necessary for 
the realisation of the Self; on the contrary, he holds 
that the Intelligent and blissful nature of the Self can 
be known only by the real knowledge of the Self by becoming
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Hegel is an Absolutist and believes that the whole 
universe and the souls are the evolutes of one single 
principle, the spirit, reason, mind^which is spiritual*
The whole world Is an evolutionary product of the final 
absolute Reality. The primary thing is the Spirit or 
Mind which evolves Itself as the knowing and willing 
souls and as the material things, having a correspondence 
between the abstract idea and its concrete material form. 
The Mind is higher and more elaborate evolute of the 
Spirit, its essence being freedom of willing and conscious
ness. He holds that a grand evolution of the nature is 
constantly going on and the human soul is the latest evo
lutionary product of it. The individual soul grows rich 
and attains its independent character only by its inter
action with the external world. Its content is formed by 
its interaction with the not-self and with other souls.
The highest Self, however, acts as the substance and 
substratum of all the mental acts. The basic reality of 
the universe is rational and intelligent. Such an 
evolution of the world and souls out of the Brahman is 
found in the Upanlsads and, Ramanuja also holds that the 
soul and matter are real and are evolutionary modifications 
of the Supreme Self, God. But Ramanuja nowhere expresses
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i.e. the thesis, antithesis and synthesis. The Upanisadic 
account of the evolution from the Brahman (ïtman) is 
different from the Hegelian^evolution.

Royce j >.83 modern metaphysician holds that the soul 
has an internality and it is separate and peculiar in 
virtue of its purpose, will and ideal. Every soul is 
unique and works with its own free will; but at the same 
time it works out the plan of God. Every Individual soul 
has its unique place in the divine scheme and every soul 
works out the ideal or purpose of God in and through God 
by acting freely and willingly as His expression. The 
Individual attains its reality by realising its dependence 
on and identity with God. Bosanquet holds a similar view 
but says that the particulars are the real manifestations 
of the Absolute only when they realize their inseparability 
with the Absolute and when they realize through them the 
universal will, which is their Real Will. F .H.Bradley 
regards that the self is an appearance as it has a 
relational and relative existence; it exists in contra* 
distinction with the not-self and it is not self-subsistent. 
It is also a changing thing since, its content is not the 
same. Bradley's Absolute is the whole unitive experience 
of the reality. It is always united with the whole and



in it every particular part is retained without loss of 
its individual distinction. The Absolute lives in and 
through the changing objects of the world. The Neo- 
Realists and the Dialectical Materialists hold that the 
primary reality is material though extremely subtle and 
fine and consciousness is its evolutionary product that 
has arisen to make successful adaptation of the human 
life with the environment.

MOKSA

The concept of Moksa is peculiar in Indian Philo
sophy and it has no exact correspondence either in the 
Western Philosophy or in Islam and in Christianity. How
ever) their ideas about the ideal highest happiness may 
be compared. The concept of liberation or salvation is 
different from that found in the Western Philosophy. 
However, certain ideas of some ideal life which is free 
from the worldly imperfections and sufferings are obtained
in some placesin the history of the philosophical thought

ain the West. The concept of Moksa is^peculiar feature of 
the Indian Philosophy and of the Hindu religion. All
knowledge and the metaphysical inquiries were guided in 
the ancient and medieval India by the desire to attain 
Moksa, which is variedly known as liberation, deliverance,



emancipation, redemption, release, freedom, salvation or 
the life of blessedness after death. It is mainly a 
religious concept and means in Indian Philosophy and Hindu 
religion, liberation from rebirth, karma, pain and suffer
ings of the worldly life^and^ sometimes it means the attain
ment of blessedness and blissful divine life that is super- 
sensuous and it can be attained by the knowledge of the 
Brahman and Self or by faithful performance of the religious 
rites, prescribed by the scriptures, or by sincere and 
wholehearted devotion (bhaktl) to God; and^ by practising 
Yogic discipline of body and mind. It is frequently 
believed that the attainment of liberation is dependent on 
the favour and grace of God. All the systems agree in 
holding that the attainment of Moksa is facilitated by 
practising renunciation of the worldly life of sensuous 
enjoyment and by overcoming ignorance. The Stoic ideal 
life is one of enjoying the highest happiness by practising 
the virtues of a highly moral life which are dictated by 
the rational nature of man in accordance with the general 
law of nature which is at its base the law of reason. The 
Stoic idea of ideally happy life is leading a thoroughly 
rational life by subjugating all emotions and passions 
which have a seducing effect on the rational nature of 
man. The Eplcurlans1 ideal life is one of attaining highest
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happiness by employing prudence, discrimination, self- 
control and wisdom in choosing enduring happiness which 
is also free from accompanying pains. By properly 
balancing pleasure over pain the highest happiness is 
sought^ It consists in properly harmonising the various 
urges and emotions rather than in suppressing some parts 
of it entirely. They were refined hedonists and their 
ideal of life is the highest happiness of the wise. They 
tried to live a natural life and did not overemphasize 
any one part of it.

The highest Good is happiness according to Plato. 
According to Plato the highest happiness can be achieved 
by contemplating the world of Ideas and the Good and^ 
thus, to free himself from the bonds of flesh, from the 
trammels of the body in which the soul is confined, and 
by means of virtue and wisdom to become like yx f God, even 
in this life. This can be attained in a mystical 
intuitive experience. Plato g%yeiemphasis on the sub
jugation of the animal passions and impulses. Aristotle. 
on the contrary, thought of the highest happiness which 
is of the eudemonlstlc nature. In this happiness}of coursef 
he gives predominance to rationality but he does not 
neglect the emotions and passions which Plato did. His 
reason does not grow at the cost of emotions. He tried
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to harmonise all the aspects' of the human life and sought
to achieve an all-round development of human life as

by
guided by the superior element of human life i.e ./reason. 
His ideal is,not supermundane. Philo aimed at the mystical 
ecstacy obtained in the union of man with God by means of 
the Divine Wisdom which results from contemplation which 
is above reason. It can be done by freeing the soul from 
the trammels of the body and the world of sense. He 
regards that the highest happiness of man consists in the 
ecstatic union with God. He places confidence in God 
rather than in action. His ideal is analogous to the 
Vaisņava ideal of union with God. Plotinus too aimed at 
a mystical ecstacy in the union of the soul with the one 

' by means of the contemplation of the intellect which is 
an emanation of God.. The soul retires into itself and 
is rapt in ecstacy and is reunited with the one from which 
it emanates, receives a special light from intelligence 
by means of contemplation. His position is somewhat like 
that of the Advaita Vedanta and Jnānesvara, in so far as 
he seeks absorption in the One. According to St.
Augustine the goal of human life is the mystical union 
of the soul with God in the future life. It is full of 
blessedness and it can be attained by contemplation and 
love of God and by the discharge of moral duties as
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prescribed by the Divine Law. The earthly life is prepa
ratory to the future achievement and so it should be 
treated as a pilgrimage of the soul. One should love God 
alone and reject all others. The Mystics of the 13th,
14th and 15th centuries revolted against the excessive 
intellectualism and believed that God could be attained 
by sincere prayer, asceticism and attachment through 
emotions to God. Their approach is partly similar to 
that of the medieval Valsņava Saints of India, who too 
sought to reach God by emotional attachment and surrender 
to God, prayer and worship and a mystical union with Him. 
According to Spinoza the aim is the moral emancipation of 
the human mind which consists in the attainment of the 
Intellectual love of God and of immortality. For that 
one has to subdue the emotional and sensitive part of our 
nature and have to maintain and enhance the rational part. 
In the final state^body disappears and the soul attains 
eternality (deathlesshess or immortality) by experiencing 
itself to be integral with the substance (God)• It is 
the highest unity with God, but in this union the 
distinction between God and soul is not obliterated, but 
is rather accentuated. It is a state of blessedness. 
Spinoza does not favour the absorption of the soul in 
God like śamkara but he is nearer to Ramanuja and Nimbirka
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in so far as the individual retains its distinction and 
still experiences its essential unity with God* Kant 
vas opposed to any kind of happiness for he looked upon 
emotions as a part of the lover nature of man. His 
highest ideal isļdlscharge of moral duties dictated as 
the categorical imperative by Reason. Fichte also being 
a moralist does not think of the attainment of happiness.
He regards the disinterested discharge of one's moral 
duties as the highest good. According to Hegel the highest 
ideal is to realise identity of the individual soul (the 
subjective mind) vith the infinite Spirit, the Idea, the 
Reason from vhich it has evolved. The highest freedom 
consists in the experience of the infinitude of the 
Spirit by realising identity vith it and by looking upon 
every other thing as a manifestation of the Infinite 
Spirit. Schopenhauer vas a thorough-going pessimist 
giving more stress on pain rather than on pleasure. 
According to him,life consists in the vill to live and 
egoity is the source of pain. As long as there is the 
consciousness of one's narrov ego,suffering is inevitable. 
He therefore, advocates art (music) in vhich one forgets
Crc\*-~himself, sympathy - in vhich one transcends his narrov 
egohood andy'the negation of the vill-to-live by means 
of indifference to self-preservation and renunciation as
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is

life. His standpoint/muctj similar to the Buddhist - '
Nirvāņa which also is the deliverance from the sufferings 
of the worldly life. Royce - being an Absolutist-holds 
that the freedom of the Individual is experienced in the 
real sense when the individual realises his inalienable 
union with and dependence on God. In the final union with 
God the individual is not lost but he is retained in the * 
wider being of God. The finitude of the individual is 
lost as the personality attains infinitisation. The 
individual no longer exists as an entirely separate 
entity but he acts and lives as an inseparable organic 
part of the whole and realises the infinite nature of 
the Absolute which realises itself in and through the 
finite centres. The Absolute,being above all spatio- 
temporal existence and its changes;is not affected by 
by them. The individual enjoys the highest freedom and 
the joy of liberation when it experiences its indissoluble 
union with the Absolute. F .H.Bradley - another Hegelian 
and Absolutist, thinks like Royce and believes that the 
Absolute is one single and all-inclusive experience) 
which expresses itself in every part of the diversity-in- 
concord. Be holds that all the particular parts live in 
harmony in the whole without any contradiction. The



individuals in their union with the whole disappear as 
separate entities; but they are permanently united with 
the Absolute having secured their complete fulfilment and 
fullest satisfaction. The Absolute is an experience of 
one and many together; it is that experience which is 
free from finitude and pain and, in it the particulars 
are experienced in an Immediate and indissoluble union 
with the whole without obliterating the finite parts.

In the Indian Absolutism of Śamkara the individual 
soul is not regarded as real, therefore, its retention in 
Moksa is impossible. Moreover, the Universal, the Abso- 
lute is perfect and infinite. The unitary Self alone is 
real and all other things are illusory. Moreover, the 
Absolute of Bradley and Royce which lives in and through 
the changing objects of the world,is in a way dependent 
on the particulars in and through which it exists. The

f
Absolute of Śamkara, on the contrary, is self-subsistent, 
completely self-dependent and perfect. It is eternally 
what it is' all change is illusory. The individual souls 
are retained in the state of perfection in the God of 
Ramanuja, as the parts of the whole in the Hari of 
Nimbirka, as separate entities but entirely dependent on 
God (Krsņa) in the Dvaita philosophy of Madhva and as 
parts and companions in the divine Lila of Krsņa in the
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the Supreme Self by submerging and dissolving in it is 
not existent anywhere in the Western Absolutism) as we 
find it in the Absolutism of Śamkara and to some extent 
in Jnānesvara. The Neo-Realist and the Materialist view 
that consciousness) mind and Intellect are the evolutionary 
products of matter is similar to the Cārvāka view which 
regards that consciousness is an attribute of the body.

Bergson in general believes in the 'Creative Evolution' 
of life which is indesignate and it assumes definite forms 
of manifold nature in the course of the evolution for a 
mutual and successful adaptation of its various forms 
among themselves. The new forms which emerge are not 
predetermined by any body or by any supernatural agency. 
Those forms which suit properly for the onward movement of 
Life become stable and others are eliminated. There is 
a complete indeterminism in the Bergsonian Creative 
Evolution; consciousness, sensibility, mind and intelligence 
are the progressive evolutes of life. Llyod Morgan 
believes in the 'Emergent Evolution1 and holds that new 
elements evolve in the course of the evolution of nature. 
There are no set and definite directions in which the 
evolution is taking place. S.Alexander however, believes 
in a *Celeological Evolution' of the universe and believes
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that the Self Is not a fixed thing; Its content Is under 
a change; the Self is a changing entity which Includes in 
it body and egolty (the sense of *1* and 'mine'). It 
increases in its contents with a person's increasing range 
of appropriation of things and of emotions and thoughts.
But he believes that the evolution of the world is directed 
towards the realisation of the Deity (God). The Self is 
an intermediate stage in the process.

Edward Calrd believes that the evolution of religion 
has first taken place in the outward, then in the inward 
and then in the upward direction towards godhood or divinity. 
His remarks are justifiable and highly valuable since it 
is a fact that during the whole history of human civiliza
tion man first tried to conquer external nature and tried 
to seize everlasting happiness and peace from it:but fail
ing in it, he turned inward and sought for happiness and 
peace in his own mental and spiritual experiences.
Failing even in that he turned his eyes upward and sought 
to attain everlasting peace and joy from the company of 
God. He then found the joy of fulfilment of his whole 
life in the attainment of God or divinity.

Herbert Spencer describes evolution as the passage 
from the homogeneous to the heterogeneous, from simple
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to complex and from indefinite to definite. It is diffi
cult to pick up any definite line of evolution in the 
ideas of a particular thing. Religious ideas are influ
enced hy the philosophical systems which precede them or 
are contemporary with them. According to Islam .the soul 
is different from the body and it has a spiritual nature. 
It is the agent of moral actions and it remains in contact 
with this world as well with the other superior world.
It possesses the power of perception and intelligence.
It has an inherent tendency towards the angelic world.
The souls are of three kinds —  (1) Too feeble soul.
It remains confined in the limits of the region of 
sense and imagination. It cannot perceive the spiritual. 
(2) These souls of the other class are carried by refle
ctive movement and^ a natural disposition towards a 
spiritual Intelligence. They can enter into a state of 
contemplation which results in ecstacy. This is the 
intuition of the Saints (Auliya). (3) The souls of the
third class are created with the power of disengaging 
themselves from their human bodies in order that they may 
rise to the angelic state where they become like angél?s. 
These souls get the direct revelation of God.^ The Koran 
gives a full description of God that is omnipotent,

1. Sell Edward —  The Faith of Islam, p.152.
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omniscient, all-good and benevolent, merciful, loving, 
lover of righteousness and the redeemer of the believers 
in Him. The Christian view is that the individuals are 
like children of God. The individual souls are sinful in 
nature and their degradation is due to their sinfulness. 
They are intelligent, and capable of enjoying supreme 
bliss with God. They are finite and limited in their 
powers. They are often subject to earthly temptations 
and^ so^are more likely to be increasingly sinful. God, 
on the contrary, is infinite, all pervasive, omnipotent, 
benevolent, extremely loving, merciful, lover of peace.and 
tranquillity, the destroyer of the Satanic beings and 
evil?and the redeemer of the humanity. The soul is an 
arena of the holy spirit and the Satanic powers. God 
gives deliverance or salvation on the day of judgment to 
the souls on the basis of their morally good actions. The 
regeneration of the soul is conditioned by the moral 
nature of the actions of the soul. The souls are morally 
free and hence, bear the responsibility of preparing 
themselves for the final deliverance by means of morally 
pure and good actions to make themselves worthy of the 
divine mercy and grace.

Islam is a monotheistic religion^M^pGod is extreme
ly loving and graceful according to the Islam. God loves
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virtue and faith and He admits to his heaven or paradise 
the believers in Him and bestows on them all the pleasures 
of heaven. On the day of Judgement God takes a total 
stock of the merit and demerit of the souls in their lives 
on the earth and distributes rewards among them as they 
deserve. The pious persons are immediately admitted to 
the paradise and the infidel persons are thrown in the 
hell fire. The paradise is watered by rivers; its food is 
perpetual and its shade also. Therein arę rivers of 
incorruptible watery/and rivers of milky.r the taste of which 
does not change. There are rivers of pleasant wine and 
of clarified honey, and abundance of fruits of all kinds.
The unbelievers on the contrary, will be thrown in the 
hell fire and will be subjected to all sorts of tortures. 
Moksa or salvation (najih) or (khatas) means not so much 
escape from the power of sin in this life as escape from 
its,punishment hereafter. The believers have to observe 
the prescribed five duties strictly. Islam assures 
liberation even to the infidels but they have to pass 
through a long series of sufferings and tortures. Ulti
mately all are delivered by God as He is merciful. The 
Islamic concept of liberation is more akin to the Vedic 
idea of the life in paradise after death as both believe 
that unending pleasures of all sorts are obtained in the 
paradise.



Christianity recognises the phenomenon of salvation 
or redemption which is similar to Moksa but in a different 
sense. According to Christianity^the ideal to be attained 
is enjoyment of life in the Kingdom of God. God is add- 
resped • :aâ .> the Father in heaven and fye bestows peace, 
happiness and joy on his children on earth out of love and 
mercy for them. The souls have jf, too acute^sense of their 
sinfulness and they seek to liberate themselves from the 
sins by leadihglaj morally perfect and pious life. The 
removal of sins can be acquired by faith and devotion to 'tĤ  
God with all humility. God is extremely loving to the 
souls like a father but He shows his love to those who 
deserve it by practising highly moral life. God is met 
by direct and immediate communion with Him and when such 
an experience is attained the liberated soul enjoys the - 
divine peace and joy. The soul does not win such peace 
and ,joy only for itself but it spreads it around to alli
its brethren who suffer from sin and Imperfection. 
Christianity makes moral elevation of the soul a necessary
condition such a final experience of salvation. God 
proclaims his decisions on the day of judgement and 
distributes rewards in accordance with the deeds the souls 
on their life on earth. God helps the striving souls to 
win over the Satanic forces and the evil and thus, the



morally elevated souls acquire the divine nature, though 
partially. The redeeming power of God is shown to them 
who have perfect faith and trust in Him. Thé moral 
regeneration transforms the erring and fallible human 
soul into a higher spiritual being. The liberated souls 
enjoy for ever the divine company of God and enjoy the 
supreme bliss and peace. The Christian concept of salvation 
is near to the concept of Uoksa of Ramanuja, Nimbirka,
Madhva and some other Vaisņava poets who seek companionship 
with God, His bliss and peace.

(c) A few words about the ĀTMAN and UOKSA

It will bee (Mae evident from all the above broad
comparisons that the Westerners are not familiar with the,
.exact/concept of Uoksa as we find in the Indian Philosophy anày 

the Hindu religion. However, it is at the same time a 
fact that some elements of Uoksa, like dislike for the 
worldly life and its sufferings, for finitude, vanity of 
sensuous pleasures and a desire for immortality, blessed
ness, supersensuous Joy and union with God are present 
in almost all the systems, except a few. The concept of \

Uoksa as the deliverance from the round of birth and 
death, karma, ignorance and as a positive experience of



Infinitude, omniscience,, omnipotence and divinity, by
attaining godhood itself is peculiar with the Indian
philosophical systems andyr with the Hindu religion. Some
of the systems like Buddhism and the Nyąyą Valseglka seek
only eternal freedom from pain and from all the states
of consciousness; a void and a state of the absence of
consciousness. Nowhere do we come across the highest
ideal of Moksa of the Advaita Vedanta which consists in
experiencing onself as the Brahman, the highest ultimate
Reality which is eternal, infinite, all-pervading, free
from all imperfections, immutable, eternally free^«ad-
full of perfect knowledge and perfect bliss.and which

'aboveis above all spatio-temporal determinations,/dualities of
tgood and badland ̂ all sorts of relativities. It is the 

highest experience of bliss and knowledge of the Absolute 
andj/it is the most evolved idea of Moksa. There cannot 
be an idea still higher than that. It contains all the 
elements of the concepts of Moksa of the other systems 
and still positively it possesses its own unique nature. 
It is the supreme state of eternal illumination. 
áamkara*s idea of Moksa,of attaining immortality by 
entering into an indistinguishable unity with the Brahman 
is superior to all others as it is the attainment of 
immortality by the infinitisation and universalisation of



the finite soul. Nay,Śamkara never admitted that there 
exists anything like a real finite soul different from 
the Supreme Self or the Brahman. His Brahman being the 
only Sleality, it alone exists in truth, although, it 
appears in various paítlculár forms due to the adjuncts 
(upidhis) caused by nescience. His thesis is that there 
never was and is any finite thing in reality other than 
the Brahman. The world is illusory, so^ all the pains and 
imperfections of the worldly life are illusory; they are 
caused by the false identification of the Self with the 
things which are finite and unreal. To one who realises 
the highest, infinite, eternal, self-revealing and 
blissful Brahman the world and its pains become illusory. 
He lives as the all-satisfied-Brahman itself. Moksa, 
for Śamkara is the realisation of the state of Brahman 
by discarding all other finite worldly experiences. The 
moment one realises it, perfect happiness is at his hand. 
He does not hold that the perfect state would be attained 
in the future as a further stage of evolution. Moksa is 
Brahman Itself which is permanent and present even now. 
Anybody can attain this kind of Moksa (liberation) by 
acquiring the real knowledge of the Self, which he himself 
is.

Sri Auroblndo rejects the Mayavida of Śamkara and



believes in the Spiritual Evolution of the whole Reality.
He believes that the same Self (Itman - Brahman) is under
going evolution and it is gradually manifesting itself in 
the progressively higher forms of organisation. The Self 
is oimmanent in the world and still transcends it. The 
Self is undergoing the evolutionary changes without losing 
its pure and immutable nature. The evolution is its self- 
actualisation. The same Self which contains in it the 
whole universe potentially, in an unmanifest form, has 
passed through insentience, the physical, vital and 
mental planes and its next stage is the supra-mental 
plane. The end of the teleological evolution is the 
realisation of the Supreme Self in its perfection as the 
perfect existence (sat), perfect knowledge (cit) and perfect 
bliss (ānanda) in an integral experience. Śamkara does 
not believe in the reality of change. He regards all 
change illusory and therefore, any evolution is illusory 
according to Śamkara. Śamkara*s Reality is the eternal, 
imperishable, infinite, immutable, self-illumined £tman 
which is ever-contented and free from all kinds of
imperfections. The state of perfection is a-ttalnod forever, 
according to Śamkara^and the end of human life is its 
realisation. According to him,nothing new and more than 
that is to be achieved. Suchot highest state of perfection 
(Moksa) is existing forever according to Śamkara.
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Śamkara*s concepts of the Self and Moksa are tlhe most 

evolved ones and are of supreme eminence. The whole huma
nity is striving for the satisfaction of the Self; but, 
due to the wrong concepts of the Self, insplte of the 
refinement of the material civilisation and/'the multi
farious means of pleasures and happiness, both physical 
and mental, humanity has not succeeded in Becomingiffee 'from 
the basic discontent. As the material and psychical 
means (including science, art, literature, philosophy and 
religion) of satisfaction have failed to remove the deep- 
rooted discontent and the sense of frustration, it is 
gradually becoming evident that the Self that seeks satis
faction in and through the activities of the humanity is 
not the physical body, and, the sense organs nor the 
mind and its various desires and aspirations; the Self is 
not even the mind; but it is something different and 
beyond it; it is unique in itself and cannot be reduced to 
anything other than itself. The satisfaction of the Self 
thus comes only from itself by realising its true nature, 
which is the same as the whole reality (Brahman)j^and^ 
not by regarding itself to be something else like the 
senses, the vital principle (prana), the manas (mind), 
the intellect (buddhi) { but by properly understanding and 
realising its unique nature, which is similar to nothing



besides Itself, The Self cannot be therefore, understood 
in terms of any other thing but itself^since nothing is 
similar-to it. The Upanisads therefore, describe the 
Self as that which is beyond the senses, beyond the manas 
(mind), beyond the buddhi (Intellect) and it is the final 
principle of knowledge as it is the light of consciousness. 
Śamkara upholds it and contends that the Self is beyond 
all these. Similarly another Upanisadic text íi&̂ that 
beyond the physical sheájth (annamaya kosa) is the mental 
shealth (monomaya kola), and beyond that is intellectual 
sheath (vijninamaya kola), and beyond all these is the 
sheath of bliss (inandamaya kola)• Śamkara fully supports 
it and states that the Self is none of them and it is 
beyond all these levels; it is the highest principle of 
existence (sat), consciousness (cit) and bliss (inanda)•
In fact, as Śamkara says ̂ that all is Brahman, everything 
is in essence the same Self (£tman) and all the differences 
that appear are only its various Illusory manifestations 
caused by the unreal adjuncts. The underlying Reality 
of all the things of the world is the same Self and so, 
the fundamental attraction of things to the souls is 
nothing but the attraction of the Self to itself, to 
realise itself in and through its manifold manifestations. 
As Auroblndo says it is a game of hide and seek of the

vjSelf with its own disguised forms. It is a kind of Lila



(sport) of the Self. The truth of the saying of the 
B$hadiraņyaka Upanifad is highly significant in this 
respect. As Yâjnâvalkya says "All this is dear for the 
sake of the Self itself". Thus the real meaning of the 
attractions of the worldly objects and their attachments 
is to be understood as the Self's desire to find Itself 
and to reunite with itself as expressed in the infinite 
number of objects of various names and forms. All this 
finally leads to the necessity o^the understanding of 
the proper nature of the Self that seeks satisfaction in 
the various forms but fails to secure it because of its 
wrong approach. The real and perfect satisfaction can 
be reached when the Self finds itself or when humanity 
attains the realisation of the Self to the fullest extent 
in the real sense. As long as the Self does not find 
Itself or there is no real self-realisation, all the 
numerous efforts of the present civilisation to secure 
everlasting peace, happiness and satisfaction for the 
humanity by multiplying the elternal physical and psychical 
means of happiness are bound to meet with failure.
Śamkara’s concept of Moksa is nothing else but the enjoy
ment of the perfect bliss, the perfect knowledge and^ 
the perfect freedom by realising the infinite nature of 
the Self which is nothing else but the whole Reality.
When one feels that JjásT̂is all and whatever seems to



çrrO—exist outside himself is nothing hut himself, that he is 
the whole Reality, the perfection itself, for M m  all

o~ bowt/vxlimitations disappear, fie experiences eternal satisfaction 
as all his desires are fulfilled for ever; his narrow 
egohood and its resulting urges vanish and he enjoys the 
supreme joy of perfection by the feeling that he is all 
and nothing exists outside itself to be desired. He 
alone enjoys the highest freedom and everlasting satis
faction. Hence the present civilisation requires a care
ful understanding of the concept of Moksa of Śamkara.

The Indian thinkers have carried on a ceaseless 
pursuit after the knowledge of the Self and the world and*? 
have made valuable contributions to the thought of Atman 
and Moksa. Moksa is not an external thing to be acquired, 
but it consists in the inner transformation of the indi
vidual and in raising oneself to a higher level of con
sciousness. Moreover, according to all of them, Moksa 
is not attainable by the simple process of getting know-

■yr\ «-‘J- 'tV'&'V. •ledge as the Western^s Vde. But 'The attainment of Moksa 
requires along with the proper philosophical knowledge 
of the Ātman, the moralization and spiritualisation of 
one's habits and inner psychic being. Moksa implies not 
only a change in the rational understanding but a complete 
change of the mode of life, inner and out errand-' a



transformation of the human into the divine. Moksa cannot 
be attained by any person who simply has the verbal and 
theoretical knowledge of the Atman, buty it can be attained 
only by those who have qualified themselves by carrying 
out all the prescribed instructions and has^prepared them
selves fprcthe; receptionlôflit. It can be attained only 
by the adhikirins who are already disposed to receive 
that kind of experience. Any faithless, raw, unprepared 
and uncultivated person cannot attain it. The fitness 
(adhikiritva) is conditioned by the past deeds of the 
individual.

The special feature of such a liberated (mukta) 
individual is that amidst all the changes, temptations 
and sorrows of the worldly life, the Jīvanmukta, the man 
of spiritual realization stands firm like a rock, resolute, 
calm, unruffled and unaffected by the worldly imperfections 
and afflictions. To him the external world and the changes 
of various magnitudes going on in it matter little. He 
stands above all the erring and suffering worldly men.
Wwhose inner calm and poise remain undisturbed in all 

kinds of external circumstances. He is ever satisfied 
and depends on nothing besides his Self (Atman) for his 
contentment, inner calm, poise and joy. The material 
civilisation of this world may enrich the environment,



but a mere satisfaction of the physical appetites and
doespsychical desires and aspirations / > not possess the 

power to fetch unending satisfaction to the inner spirit 
of man* The realisation of this inner Spirit, the real 
Self, which is beyond the body, the mind, and the 
intellect alone can bring the unending Joy of satisfaction 
to man. The bliss, that is brought by self-revelation, is 
not the temporary satisfaction of this or that desire, 
but it can be secured only by remaining steady on the ? 
unchanging Itman by acquiring the inner poise. It cannot 
be attained by prudently harmonising the various desires 
so as to yield greater pleasure and less pains as the 
Epicurians and rational hedonists think. Attainment of 
Moksa is not thus the escape from the worldly life of 
a timid^but it is the victory of a brave person over̂  the

"vf- LĄtemptations of the sensuous life of the world and̂ his 
triumph over the deceptive world. It is a unique and 
rare achievement. The Indian concept of Moksa may thus 
<fefeat the madness of the present material civilisation 
and may offer a new solution, a new way of life for the 
reorganisation of the future human life.



*The Metaphysical Concepts of ATMAN and MOKSA are the 
Psychological Sublimations of the respective 
Philosophers and Saints to a certain extent*

In the modern psychology ne get a new approach to 
the understanding of an individual by means of his ♦uncon
scious* or * subconscious* mind, according to the Psycho
analytic school of Sigmund Freud and his followers.
According to Psychoanalysis, every individual is a frustrate, 
in the sense that some of his urges (which are predomi
nantly sexual in nature) and desires are suppressed for 
various reasons on various occasions; but these urges, 
being living forces, cannot be annulled; although they 
are denied satisfaction in an explicit form, they 
remain repressed in the subconscious mind and they seek 
to obtain their satisfaction in various other forms or 
disguises which are not prohibited,^are not objectionable 
and which are socially recognised. The redirection of 
the original urges and desires into other forms and getting 
satisfaction under other disguises without their knowledge 
is known as the * Psychological Sublimation'. The repre
ssion of urges or desires causes psychological 'tension* 
in the individual and^ he suffers from mental abnormalities. 
The sublimation usually takes place in those ways of 
behaviour which have been socially recognised and approved
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as ‘good*. The motivations of many socially good acts 
are quite «different and they happen to be the unconscious 
psychological sublimations of the individual. A woman 
who has failed to beget a child for herself takes to 
such a profession as that of nursing and^/derives Satis
faction of her maternal instinct by nursing the children 
of other^with great care and affection. Or a person 
who has failed in some aspects of his life miserably, 
wins fame either as an artist, social reformer or political 
agitator and so on. Thus, as Freud lays down his thesis, 
every individual's thoughts and actions are Influenced by 
the subconscious forces of his mind of which he remains 
unconscious. He sublimates them in different forms and thus 
secures a psychological relief from the tension from 
which he was suffering.

The Metaphysical concepts of the Reality and of 
the Self of the different philosophers may thus, be 
properly understood, in terms of their unconscious 
psychological sublimations. The Vedic thinkers depicted 
the picture of their heaven as full of those most refined 
and superb happinesses which they could not enjoy on 
the earth that is full of all kinds of imperfections.
The idea of their heaven must have been prompted by their 
unfulfilled desires on the earth. The Cirvakas must have
#
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been thoroughly satisfied with the material and physical 
pleasures, and hence,/ they depicted their highest satis
faction as consisting in the carnal pleasures. Their 
denial of life after death and regarding material 
pleasures as the highest aim must have been due either 
to their real satisfaction by means of the material 
pleasures or, by an unfulfilled desire for them. The 
Hinayana Buddhists.R-the Nyaya Vaiseslkas had too much 
an oppressive sense of suffering and sorrow of the
worldly life and hence, they did not desire any more such

Xa miserable worldly life; so they denied^the souļ̂ _ its 
immortality (Buddhists) and looked upon Moksa (Nirvāna 
and Aparvarga) as a permanent escape from pain and 
suffering and consciousness. The Mahayanist concept of 
Nirvana is coloured by their profound sensitiveness to
others1 sufferings and a philanthropic urge of service

ixand martyrdom for others. The Samkhya metaphysics seems 
to have been coloured by the aversion for change and
transience of pleasant experiences. The unconscious ofIt*them seems to become aloof from the everchanging nature 
and to experience an unperturbed state of peace and 
tranquillity. The Jalna philosophical ideas seem to 
have sprung from their urge to offer security and 
protection even to the animals from the Vedic sacrifices;
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it is more philanthropic in nature like the Mahâyâna
Buddhism; the [oksa is a result of their fear of pain 
in the worldly life.

Such psychological sublimations cannot be shown to 
be entirely responsible for the philosophical speculations 
of the master minds; it would be p' too sweeping statement 
to assert so;''but from a psychoanalytic study of the human 
mind, it will not be dogmatic to say that the sublimations 
must have played an important part in the theorizing^ of 
even the best minds. My attempt here is to show, from 
this point of view, that the Philosophic Theories have 
evolved in their shapings as per psychological sublima
tions of those Philosophers. Śamkara, Plato, Plotinus, 
Hegel, Spinoza possessed a strong intellectual bend of 
mind, with a urge of curiosity, hence they theorized in 
favour of 'Intellectual Idealism' and 'Absolutism'. Their 
abstractionist tendencies developed the Universal at the 
cost of the particulars. They sought highest happiness 
in the Intellectual satisfaction which could be derived 
from such abstract metaphysical speculations. Those 
in whom was the predominance of the sex instinct and 
the feelings of parental, filial, mating love and an 
urge for sociabilitŷ  sublimated^them into the worship of 
God through Love (devotion - bhakti). Such were
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Rāmānuja, Ņimbārka, Madhva, Vallabha and the Vaisņavl̂ te 
and éalva saints of the Bhakti cult. Their Psychological 
Sublimations probably tended ,to' either'the transformations 
of the urges into Metaphysical idealism and Absolutism 
or into Bhakti cult and ldollzatlons of some affections 
as Realities. They transferred their feelings to God 
from the worldly objects, and sought supreme satisfaction 
by idolizing and concretising the abstract and impersonal 
Reality,

Kablr,who was neither purely a Hindu nor purely a 
Mohammedan, was disgusted with their quarrels about the 
name and nature of God and hence, he depicted his Reality, 
Rāma as Nirguna : (Bràhman), beyond these distinctions, 
being the same for both, partial to neither and bearing 
different names. His condemnation of the scholastic 
religious tradition may be due to his own illiteracy and 
inability to study the original classics. His doctrine 
of Bhakti (devotion) as a means of attaining Moksa might 
have been a result of denial to study the original scri
ptures due to his anomalous social position; he must have 
therefore thought it necessary to open the gates of Moksa 
to the persons of all castes and creeds, irrespective of 
their origin and social status, by means of only sincere 
devotion. Similar episodes are known from the life—
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histories of Tulasidāsa and Süradâsa. It is said, that
Tulasîdâsa. vas too much attached to his vife and that she 
scolded him harshly and asked him to direct his attention 
to God vhen he had gone to meet her vhen she had been on . 
a short visit to her parents. Since then Tulasldâsà 
renounced everything and, sublimated his love for his 
•wife into exclusive devotion for Rama. Süradâsa also

'■■s

turned blind on a peculiar occasion. Á lady had scolded 
him for casting on her his sinful sight and so she had 
asked him to concentrate his mind upon God rather than 
look at her, so that he vould attain blessedness. As a 
result of that Süradâsa destroyed his eyesight$ and 
became a profound devotee of Šrīk̂ sņa. He had sublimated 
his sexual urge and transformed it into the PusÇibhakti 
of Krsņa. Mlranbâi, vas a vidov and vas deprived of the 
enjoyment of her normal married life. She dlrrehladed all 
her female feelings of love, adoration, service and 
enjoyment to God (Krsņa) and vorshipped Him as her beloved 
husband and imagined her highest happiness to be the 
most Intense union vith God; but it vas completely free 
from sensuousness. Chaltanya vas highly emotional, 
charming, delicate and he too sublimated his feelings of 
love and transferred them to God (Krsņa), himself assuming 
the role of Râdhâ. Narasimha Mehta and Tukārāma too had
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to pass through very critical periods of life. Tukarima
was terribly shaken by the awful sight of famine and they
proved failure/̂  in business (mercantile) and became unablethetrto satisfy the needs of : family members. They turned 
desperate and suffered from a sense of loneliness and 
helplessness. Tukārāma sought the resort of God (Vithoba) 
as his mother and sublimated all his urges and worshipped 
God as his mother and ałi"other closest relation^ His 
deep sense of helplessness, loneliness and impractlcality 
in the worldly life made him sublimate his urges and 
transfer them to God. Narasimha Mehta too was harassed in 
his worldly life and suffered from a sense of negligence 
and indifference shown to him by his sister-in-law (his 
brother*s wife), as a result of which he transferred all 
his love to God and sought final peace and reliance from 
Him. Thus it becomes evident from the life-histories of 
the Philosophers and the Saints that their metaphysical 
concepts of Ātman and Moksa are to a certain extent 
motivated by their previous experiences and are their 
Psychological Sublimations and they are governed by 
their individual bendís of mind and likes and dislikes.
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(à) Contribution to the Advancement of Knowledge

From a synthetic survey of the various concepts 
of the Self (Atman) as expressed in the different systems 
of Indian Philosophy it appears that the evolution of the 
concepts of Itman and Moksa has tended to be in the follow
ing directions on the whole, though one cannot say that 
the progress is in a straight line :-

Leman
(l) From Material to the Spiritual nature of the Stman î 

The material view of the Ātman as the living body 
(Carvikas), as the five elements (earth, water, fire, 
air and ether), the food, as the vital principle (prana),as 
relatives and one's belongings, as the sense organs, the 
mind (manas) and its various states, the intellect (buddhi) 
has undergone a change from the former to the latter, as 
expressed in the above series. Finally, it came to be 
looked upon as the all-pervasive, eternal, omnipotent, 
omniscient, extremely loving and merciful, an ocean of 
infinite number of auspicious qualities, an embodiment 
of all perfections and blissfulness - Supreme Self (God, 
the Nārāyaņa, Hari, Krsņa, Visņu, Paramitman); but the 
idea of the Self (Itman) reaches its final culmination in 
the most evolved concept of the Nirguna Brahman of Śamkara,
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who supposes God to he the penultimate Reality, the quali
fied Brahman (Saguņa Brahman)• The Nirguņa Brahman, the 
attributeless Brahman (Absolute) is still a higher Reality. 
It is eternal (nltya), free (mukta), pure (Śuddha) and 
conscient (buddha), all-pervading vibhu), infinite, the 
substance - the source, support and end of all worldly 
objects, immutable, unaffected by change, subtle and 
characterised by perfect existence (sat), consciousness 
(cit) and bliss (inanda)• It is the only fieality and 
nothing other than it exists. It is the essence and truth 
of everything. It is singular and all external forms of 
existence (nâma-rûpa) characterised by the three attri
butes and change are illusory being caused by adjuncts 
(upldhis) which are caused by nescience (ajnâna)• Thus, 
éamkara's concept of the Spiritual Self (Ātman) as the 
Absolute is the most evolved concept of Atman. The 
concept of Itman underwent an intermediate change when 
it is looked upon as the substratum of knowledge, as in 
the Nyaya-Va1ś esika and the Purva Mimāmsā systems, which 
do not make consciousness the essential nature of the 
Stman as the Samkhya and Advaita Vedanta do; the former 
make consciousness an adventitious character of the Itman.
(2) From Pluralism to Monism (Absolutism) t

The Buddhists are anātmavādins as they deny the
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existence of Itxnan; but Cirvakism, Jainism, Nyaya-Vaise- 
sika, Sâmkhya, Yoga, Purva-MĪmāmsā, Visistidvaita Systems, 
NimbSrka, Madhva, Vallabha, all the Saivas and the 
Vaisņava Saints believe in the reality of the plurality 
of the souls; but Śamkara denies the reality of the 
plurality of the souls regarding them to have been caused 
by unreal adjuncts. Śamkara believes that there is only 
one really existing thing and that is the Brahman (itman) 
and every thing other than it is unreal. Ramanuja admits 
the final monism of the Brahman in the form of monotheism 
but he still admits the reality of the plurality of souls 
as God's (Brahman) modifications; Nimbârka looks upon 
the soul as the amśa (part), Vallabha as the partially 
revealed form of the Single Brahman. The individual 
souls are retained even in the state of Moksa by Ramanuja, 
Nimbârka, Madhva, Vallabha, the Vaisņava Saints except 
Jnanesvara, the Śaivas, Jainas, Nyiya-Valsesikas,
Samkhyas, Yogas and the Purva Mīmāmsakas. According to 
Śamkara there is only one Reality (The Absolute), the 
Brahman which is eternal and nothing besides it exists.
The Samkhya system also tried to arrive at a complete 
Absolutism, but it finally ended into the dualism of 
Purusa and Prakrti. So far the material world (insentient 
matter) is concerned, it reached an Absolute in the form
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of the Prakrti. But it posited the Purusa as final princi
ple of consciousness and came to look upon the Purusa and 
Prakrti as completely exclusive of each other; mutually 
irreducible and independent ultimate Realities. Its 
dualism cannot be bridged over and hence, although it 
indicates an advance from pluralism to dualism, it did 
not finally succeed in establishing the perfect Absolu
tism. It is an intermediate stage between Pluralism and 
Monism or Absolutism. The concept of the Self (£tman) 
finally culminates into the absolute Monism or Absolutism 
of Śamkara. The Absolute of Śamkara is spiritual in 
nature. Though logically the culmination of the philo
sophic thought is reached in Śamkara's Idealistic Abso
lutism, it is not the only evolution; it is not the only 
culmination of the linear and historical evolution, since 
other offshoots and regressive concepts also are noticeable. 
But in general, the tendency of the progress of the 
philosophic thought seems to have logically evolved the 
Absolute of Śamkara which, according to him, can be 
realized by knowledge (jnana).

Another line of progress of the philosophic thought 
seems to have concurrently evolved towards Mysticism or 
Personal Bhaktivida. Another alternative evolution 
towards Absolutism ends in the Personalistic Monism
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(monotheism) of Ramanuja, Nimbārka, Madhva, Vallabha and 
the other Medieval Vaisņava Saints and the áaivas. Śamkara’ s 
Absolute is devoid of any personality whatsoever. But the 
Absolute of the Vaisņava Xcaryas and Vaisņava Saints and 
of the Śaivas possesses celestial personality, infinite 
number of auspicious and best qualities, love and mercy 
for the devotees and, He liberates them out of mercy with 
His grace. The Personalistic Absolute of them is approach
able by love and devotion (Bhakti)• He (God) can be 
realised by means of mystical union with Him. In this 
line there is a persistent tendency towards Mysticism.

(3) From Finite to Infinite :
The soul is finite according to Carvikism, 

Visistadvaita, Nimblrka, Madhva, Vallabha and the Vaisņava 
Saints and the Šaivas it being atomic (aņuvat); while 
according to Hyiya-Valsesika, Simkhya-Yoga, Purva MĪmāmsā 
and Advait Vedanta the soul is infinite and all-pervasive. 
According to Śamkara its finitude is fictitious and 
phenomenal being caused by the adjuncts which result from 
nescience. Its finiteness is caused in the case of 
Nyâya-Vaisesika, Samkhya-Yoga and Purva MĪmāmsā systems 
by its association with the individual adrstas, minds 
and sense organs. The soul is atomic according to 
Ramanuja, Nimblrka, Madhva, Vallabha and the Vaisņava
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Saints, but it becomes infinite and pervasive by its 
intelligence which pervades like light and fragrance.
The soul becomes Infinite after it is freed from Karma, 
mind and sense organs, according to Jainism, Nyaya- 
Vaisesika, Sâmkhya-Yoga, Pūrva-Mīmāmsā, Jninesvara and 
some Saivas. While according to Śamkara it is inherently 
and eternally infinite and it is never in bondage in the 
real sense. In its real nature it is free from all 
conditions and limitations.

(4) From External to Internal :
The Self (Atman) no more remains an entity similar 

to the external concrete things like reflection, elements, 
sense organs nor to mind (manas) and intellect (buddhi)$ 
it cannot be reduced to anything other them itself and 
also it cannot be dissolved into its functions. Finally 
it comes to be understood as one's innermost reality, 
the essence of oneself and of the whole world, according 
to the Upanisads, Śamkara and the later Vedintic schools 
of Ramanuja, Nimblrka, Madhva, Vallabha, the Vaisnava 
Saints and,Saivas admit it to be one's inner Reality but 
in a modified form. According to the Upanisads the Atman 
is present in everything as is butter in milk, oil in 
seed and water in riverbed. It can be properly known
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only in one's intuitive experience. It finally becomes 
the principle of pure, immutable and eternal conscious
ness which is also full of bliss. It becomes the internalofreality of the human beings; and/all the things of the 
world.

MOKSA

There has been a persistent change in the concept 
of Moksa (liberation), along with that of łtman. The 
former is dependent upon the latter. The trend of 
evolution of the concept of Moksa seems to have tended to 
be in the following lines

(l) From Negative to Positive content of the Concept 
of Moksa :

Moksa has been mostly negative in its connotation 
in Cārvākism, Buddhism (Nirvāņa - HÏnayana), Nyàya- 
Vaisesika, Sāmkhya,Yoga and Purva MĪmamsā systems. It 
means for them an escape or freedom from pain, suffering, 
karma and from rebirth in the worldly life (samsara).
The Nlrviņa of the Hinayana Buddhists is an experience of 
utter void and of extinction and of the cessation of the 
states of consciousness. The Nyaya-Vaisesika and Purva 
MImamsā systems look upon Moksa which is free from pain,
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pleasure and all the states of consciousness. Moksa 
appears in a positive form in the Vedas, Upanisads,
Jainism, Advaita Vedanta and in the philosophies of 
Ramanuja, Nimbarka, Madhva, Vallabha, the áaivas and 
Śaktas and the Vaisņava Saints. According to Jainism 
the Xtman enjoys infinite knowledge, infinite bliss and 
infinite power. According to the Vaisņava XcSryas,
Saints and the áalvas it means the enjoyment of the 
Divine joy, omniscience, infinitude and of other godly 
powers except the two powers of God, i.e. the power of 
creation and of governance of the world. It means for 
them the experience of the supersensuous joy in a mystical 
union with God. For Śamkara Moksa is a positive expe
rience of Infinite and eternal freedom and perfect bliss. 
Moksa means the attainment of immortality, of infinitude 
and of perfect bliss according to the Upanisads. The 
Vedic concept of Moksa is less refined than the Vaisņava 
Moksa as it implies material gains, śamkara*s idea of 
Moksa is the most evolved and the highest. It means an. 
experience of identity with the whole Reality. The 
Samkhya and Yoga ideal of Isolation* (Kaivalya) is more 
negative than positive in meaning.

(2) Change in the means of the attainment of Moksa :
There is a general movement from the Vedic Ritualism



to Jnāna (knowledge) and Bhakti (devotion)• Although
all the systems agree in holding that Moksa can be
attained by the right knowledge of the world and of the
Brahman and Jtman by the removal of ignorance or nescience,
still the Vedas and the Purva MĪmāmsa system gave much
emphasis on ritualism and sacrificialism (karma) regarding
them necessary for the attainment of Moksa. According
to Yoga Moksa has to be attained by practising the Yogic
disciplines of the body and the mind. Advaita Vedanta
and Samkhya hold that knowledge alone is sufficient to
bring about the final emancipation although, highly moral
life and Yogic discipline help it to a great extent.
Rimānuja and his successors, Nlmbarka, Madhva, Vallabha,
Saivas, Sāktas and all the Vaisnava saints hold that * • •
Moksa can be attained primarily by sincere devotion 
(Bhakti), complete surrender to God (prapattl) and by 
the grace of God$ knowledge enjoys a secondary position 
in their systems. The áaivas and all the Vaisnava 
Jcaryas and Saints regard that worship is necessary as 
a means of concentration on God and for the purification 
of the body, mind and intellect. All the systems give 
equal importance to a highly moral and virtuous life 
which implies withdrawl from the world of sense, 
conquest of sense organs and directing the mind exclusively
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to the object of worship and devotion. The Yogic method 
is more rigorous and austere in self-control. The 
Buddhists and the Yogic school try to forcibly curb and 
annihilate the senses; but the aim of Śamkara, of the 
Vaisņava Acaryas and Saints and of the Śaivas is not the 
uprooting of the human urges and desires. They on the 
contraryf aim at sublimating the human urges in more 
desirable forms. They aim at psychological sublimation 
and spiritual regeneration. They do not disregard and 
annihilate the sense organs but they seek to make them 
instruments in the hands of God. The Vaisņava Aciryas 
and Saints follow not the path of annihilation but of 
sublimation and divination of the lower physical and 
mental life.

(3) Moksa is made attainable by the persons of all castes 
Irrespective of their birth»of vocation, of colour and of 
social status by the Upanisads, the Bhagavadgltâ, Nyaya- 
Vaisesika, Samkhya, Advaita Vedanta, Ramanuja, Nimbārka, 
Madhva, Vallabha, the Vaisņava Saints, and Saivas. 
Buddhism and Jainism also revolted against the Vedic and 
Brahmaņic aristocracy of the higher castes (Brāhmaņa and 
Ksatriya) and believed that Moksa can be attained by the 
persons of all castes.
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These are the broad lines in which the concepts of 

Atman and Moksa have tended to evolve gradually, passing 
through various stages and ultimately culminating into the 
highest ideas of them, śamkara has evolved such grand and 
unique ideas of Ātman and Moksa, although they were already 
present in their rudimentary forms in the Upanisads. Śamkara 
has logically and systematically developed them and has made 
them elaborate. It is difficult to dogmatically assert any 
linear evolution of these concepts, however, from a compa
rative study of all these concepts of Ātman and Moksa in 
the different systems of Indian Philosophy, these lines 
of evolution strikingly and prominently come up and become 
articulate. There are also some other offshoots and even 
regresses. The logical culmination in Advaita Vedanta is 
not necessarily linear and historical. But broadly, the 
evolution seems to have tended to culminate into the 
Idealistic Absolutism of Śamkara and in the Mysticism and 
Personalistic Absolutism and Bhaktivida of the Vaisņava 
Âciryas and Saints. These concepts seem to have been the 
psychological sublimations of the respective philosophers.
I modestly hold that some evolution in the concepts of 
Ātman and Moksa has taken place during the course of the 
steady changes in them and they can be understood in the 
directions mentioned above.
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