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PUBLISHER’S NOTE

Anekanta Sodha-Pitha, the Research Division of Jain Vishva
Bharati, has been publishing critically edited texts of the Jaina Agamas
and comparative studies in Jainism in the form of monographs. It has
already published scholarly works like Aspects of Jaina Monasticism,
New Dimensions in Jaina Logic, etc

The present publication is the English rendering of the Jalna-
siddhanta-dipika of Acarya Sri Tulsi, by the late Prof Dr. Satkari
Mookerjee who was a very eminent scholar not only of Jainism but also
of Buddhism and Hinduism in their different ramifications. Dr.
Mookerjee was a great devotee and admirer of Acdrya Tulsi As early
as 1949, giving a vivid picture of what he saw and felt about Terapantha
Order and its Head, His Holiness Acdrya Tulsi, he observed, “It was
a revelation to me thaf such a mighty spiritual power was let loose in a
corner of Rajasthan which, I hope and believe, will one day overwhelm
~ the whole of India and therefrom the rest of the world in course of
time.” <

This translation entitled /lluminator of Jaina Tenets was completed
by Dr. Mookerjee long ago. But as the original Sanskrit text was
revised to contain the modern studies in Jainism, and a new edition was
published in the mean time, the task of recasting the English translation
and notes was assigned to Dr. N, Tatia and Muni Mahendrakumar., We
are, however, happy that the book is being published on the occasion of
Amrta Mahotsava, marking the completion of 50 years of Acarya Tulsi’s
pontificate dedicated to the well-being of mankind.

' The logical explanations and the mauner in which the subject-
matter has been critically expounded deserve careful attention of
the readers. The strenuous task of presenting the Jaina biological
tenets in such a comprehensive and scientific way will inspire scholars for
further investigations in the field of the Sciences of Life.

I am thankful to the editors for their onerous task in providing
new material in their Notes. 1am sure, this treatise will prove to be a
very useful research guide for the beginners as well as advanced
research students of Jainism. The Contents and the Indexes have no
doubt enhanced its utility, and the Introduction will, I am sure, provide
new matter that would provoke further thinking in the modern scientific
studies. ‘

I should also thank Shri R.S. Soni, Research Officer, for going
through the proofs which too was no doubt an arduous work. -

Ladnun, o —Shreechand Bengani
22nd Sept., 1985, Secretary, Jain Vishva Bharati



PREFACE

The idea of the English translation of the Jaina-siddhanta-dipika
originated as early as 1949 when Professor Dr. Satkari Mookerjee made
pilgrimage, at the instance of Seth Chandmull Batia, to Jaipur to pay
homage to Acarya Sri Tulsi. Professor Mookerjee was very much impre-
ssed by the depth and lucidity of the sitras and the auto-commentary of
the Jaina-siddhanta-dipika ~Giving _his impression of his erudition,
Professor Mookerjee observed : ‘‘Acaryasriis a man of extraordinary
learning. He is master of the Jaina Agamas and of Jaina logic and
metaphysics. And his knowledge of the rival schools of thought is of the
same high order.” : : »

At the initial stage Seth Chandmull Batia took great interest.in the
English translation of the Jaina-siddhanta-dipik@ and wished to publish
it in the Batia Series under the auspices of the Parasnath Jaina Library
at Jaipur, managed by the Trustees of Seth Chandmull Batia Trust.
Shri Poonam Chand Batia and Padam Chand Batia, the worthy sons of
Seth Chandmull Batia, also showed interest in the publication. But
unfortunately, on account of inordinate delay in completing the trans-
lation and preparing the press copy, the book could not be published in
the Batia Series.

The English translation was completed long ago. But when it was
ready to be committed to the press, the message came that the original
edition of the book had undergone change and that the translation
needed a thorough revision. Ultimately, this work was assigned to me in
collaboration with Muni Mahendra Kumar. We did the work, and on
many an occasion we had to consult Acéryaérl and Yuvacaryasri for
clarification of obscure points. The romanization of the text and
writing of new notes also took some time ' before the final press copy
could be prepared.

The scholars of Jaina philosophy have been eagerly waiting for this
translation since long and sometimes they expressed their impatience for
the inordinate delay. The book is now before the readers. The
authorities of Jain Vishva Bharti, specially its Secretary, Shri S.C.
Bengani, took keen interest in the publication and tried their best to
expedite it. Shri R S Soni, Research officer, took great pains in goin
through the proofs, which was a hard task indeed. ,

It is now for the scholars of Indology in general, and Jainology
in particular, to judge the merits of the work.

Jain Vishva Bharati, Nathmal Tatia
Ladnun (Rajasthan)
September 22, 1933,
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INTRODUCTION

The Jaina-siddhanta-dipika is a concise treatise composed in sirras
with a brief auto-commentary It is a lucid exposition of some of the
essential tenets of Jaina philosophy. It is suitable for a beginner as well
as an advanced student of Jainism. The basic tenets of Jaina ontology,
epistemology and ethics have been expounded comprehensively and
critically, throwing light on the features that distinguish them from
similar concepts in other branches of Indian philosophy. Very valuable
notes have been added by Professor Mookerjee at a number of places,
which put the Jaina concepts in a comparative perspective,

While editing the book, I had occasions to discuss some
fundamental problems of Jaina philosophy with Acaryasri and
Yuvacarya$ri and as a result, I selected some issues for further
discussion in the Introductlon. A brief survey of these issues is
attempted below.

' 1. THE SEVEN TATTVARTHAS

_'The Jaina doctrine of seven tattvarthas or tattvas (categories of
truth) has a prototype in the four arthapadas, namely, heya (the avoida-
ble), heya-nirvartaka (the basic cause of the avoidable), h@na (avoidance),
and hdnopdya (the way of avoidance), a right knowledge of which was
considered as leading to emancipation.! Even as the medical science has
four limbs, namely, roga (disease), roga-hetu (cause of disease), drogya
(cure), and bhaisajya (remedy), the spiritual science too has four parts,
nam.e,ly," samsdra (transmigration in the world), samisara-hetu (cause
“of transmigration), moksa (emancipation), and moksopdya (the path
leading to emancipation).? The four arthapadas, asserts Uddyotakara,
are expounded by all the Gcaryas in all their treatises concerned with
the science of spiritualism.® The famous four noble truths of Buddhism,
namely, suffering, cause of suffering, emancipation, and the path leading
to emancipation also confirm the universal rule enunciated by Uddyota-

1 ND, p. 33.

"2 YBh, IL 15.

3 ND, pp. 34-5 : etani catvary arthapadani sarvasv adhyitmavidydsu sarviaciryaic
varpyanta iti. Also see ND, p. 11,
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kara. In the Ratnagotravibhdaga,! it is said “Even as the disease is to be
known, the cause of disease is to be avoided, health is to be attained,
and medicine is to be tried, exactly so the suffering is to be known, the
cause of suffering is to be removed, emancipation is to be realized, and
the path of emancipation is to be practised.”

The seven tattvas of Jainism can similarly be divided into four
groups, namely, jiva-ajiva, asrava-bandha, samvara-nirjard, and moksa.
Here the first group stands for the sarisara consisting of the interaction
between jiva (sentient principle) and ajiva (non-sentient principle), the:
second represents the basic cause of sansdra, the third explains the way
of disentanglement from transmigration in samsdra, and the fourth
stands for emancipation from suffering. : :

The above-mentioned fourfold division of the spiritual science in
the different schools of Indian philosophy clearly demonstrates that
there was a common undercurrent of metaphysical thinking in Indian

thought.

Of the seven fattvas, the dsrava (influx) stands for the innate
predispositions, instincts, habits, tendencies, and passions that determine,
the personality of the-soul and are responsible for its good and bad
behaviour. It is an inheritance of the past life, and also the creator of a
new life in the future. The resultant of dsrava is “bandha (bondage).
The dsravas find expression in our thought, word, and deed that lead to
bandha. The antidotes to dsrava and bandha are samvara and nirjara.
Sarivara is inhibition of instincts and impulses. The nirjard is total
uprooting of the instincts and impulses. The result of samvara and
nirjara is moksa (emancipation). :

Almost all Indian philosophers are mostly agreed about the first
two tattvas, namely, samsdra and sarsdra-hetu There are, however,
different opinions regarding the nature of moksa (emancipation) and the
moksopaya (the path leading to moksa). These topics have been discussed
by eminent scholars in their accounts of Indian philosophy, and there-
fore we do not feel any need to discuss them here.

1 1IV.52:
vyadhir jiieyo vyadhihetuh praheyah
svasthyam prapyam bhesajam sevyam evam /
duhkham hetus tannirodho’tha margo
jfieyam heyah sparéitavyo nigevyah /|
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II. SUBSTANCF, QUALITIES, MODES
—DRAVYA, GUNA, PARYAYA

A substance has been defined as the substratum of qualities and
modes. The qualities and modes cannot be imagined as attributes with-
out any support. Such support is the substance. The qualities are the
attributes that are the permanent features of a substance, whereas the
modes are the passing features of it. The relation between a substance
and its qualities has been thoroughly discussed in all the branches of
Indian philosophy.

The problem of the relation between a substance and its attributes
received the serious attention of all western philosophers too since the
time of Aristotle. Various criteria of substance are found in Aristotle’s
works. These criteria are embodied in- the notions of substance as (i) the
concrete individual, (ii) a core of essential properties, (iii) what is capa-
ble of independent existence, (iv) a centre of change, (v) a substratum,
and (vi) a logical subject. The crucial issue however is whether there is
an independent entity -underlying the sensible attributes. We perceive
qualities and modes but do we perceive the substratum underlying those
_qualmes ? :

Kanida deﬁnes substance as that which possesses qualities and
actions, andis an inherent cause.- The most important part of this
definition is the concept of substance as the inherent or material cause
(samavadyi-kdrapa). An effect must have a substratum and this substra-
tum is necessarily a substance. Umasvati defines dravya (substance) as
~ that which is possessed of gunas (qualities) and parydyas (modes).! And
subsequently “he defines a guma as that which has substance as its
substratum and is-not itself the substratum of any other quality.> Here
substance and quality are defined as relative to each other so that the
explanation is circular and tautologous : qualities are what qualify sub-
stances and substances are what have qualities. But at another place
Umasvati gives a definition of substance which avoids this fallacy of
circularity. Here substance is defined as what is existent (sat, real) and
the existent is defined as what is subject to origination, cessation and
continuity.> A substance, according to this definition, is a real that
endures through its different transformations and transmutations. In
other words, that aspect of a real is substance .which never ceases to
1 TS, V. 37. ’

2 Ibid., V. 40.
3 Sarvarthasnddhl, V. 29-30: sad dravyalaksanam; utpada-vyaya-dhrauvya-yuktam
sat.



Xvi INTRODUCTION

exist while passing through phases that appear and disappear. A real,
however, is an entitative whole that changes as well as endures. The -
differentiation between dravya and parydya is ultimately an intellectual
device for the enlightenment of a beginner. It is not true, according to
the Jaina logician, that the modes alone are subject to change, while the
substance is static and unchanging. The truth is that the substance also
is liable to change, though not to absolute cessation and disappearance
like the modes. This is confirmed by Siddhasenagani in the following

verse :
abhinndrh§arh matam vastu tathobhayamayitmakam /

pratipatter upayena nayabhedena kathyate //*

That is, an entity is a single whole and it has the dual aspect of
change and permanence. The division of it as substance (dravya).and
mode (parydya) is only a device for the enlightenment of the tyro.

The Yoga-Bhasya also agrees with this analysis of the nature of sub-
stance when it asserts : parmarthatas tv eka eva parinamah. dharmi-
svariipamatro hi dharmah, dharmivikriyaivaisa dharmadvara prapaiicyata
iti.2 That is, the change is virtually of only one kind; the attribute
(dharma) is identical in nature with the substance (dharmin). It is
change of the substance itself thatis explained as the change -of
attributes.

III. THE FIVE ASTIKAYAS AND KALA .

The Jaina philosopher postulates six dravyas (substances) of which
the five, namely, jiva, dharma, adharma, gkasa and pudgala are astikayas,
and the sixth, namely, kdla is not an astikaya. Astikdya means a sub-
stance that has an extended body. Kala has no extension in space,
because it is atomic in magnitude. Siddhasenagani has given a novel
interpretation of the term astikdya. The particle asti indicates the
persistent nature of a substance, whereas the expression kdya stands for
the aspects of utpada (origination) and vyaya (cessation).?

The purpose of the expression kdya in astikaya, according to
Umasvati, however, is to indicate the plurality of pradesas (points) in the
substances, namely, jiva, dharma, adharma and akasa and the plurality of
avayavas (parts) in the material bodies, another purpose being the
1 TS, Vol I, p. 394.

2 YBh,III 13.
3 TSu, Voll, pp.317-8: kayaéabdenapattlr abhidhitsita’stiSabdena dhrauvyam iti.

(apatti=avirbhavatirobhavau, vastuna utpada-vinasav iti yavat)...... asti casau
kayas$ cety astikayah. dhruva$ casav utpadavinasavam§ cety arthah.
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exclusion of kdla from the category of astikdya because it has neither
pradesas nor parts.! A material atom (paramadanu) is also conceived as
possessed of parts, inasmuch as it bas taste, smell, colour, and touch
which are conceived as its parts in the scriptural tradition; a material
atom has indeed no physical parts (dravyavayava), but it has indeed
logically intelligible parts (bhavavayava).?

In this connection it is necessary to explain the nature of a pradesa
with reference to the substances. The jiva, dharma, adharma and
lokakds$a (cosmic space) have each an equal number of pradesas which
are numerically innumerable, Now the problem is—how can a jiva which
has different magnitudes co-extensive with the body that it might happen
to occupy have the same number of pradesas as that in the dharmasti-
kaya or adharmastikdya that' spread over the whole of the cosmic
space ? The Jaina conception of pradesa explains the problem. A
pradeda has dimensions, and a standard pradesa is the pradesa of
dharmadstikaya, adharmastikaya or akasastikaya. Thus the cosmic dkdsa
is conceived as having an innumerable number of pradesas. In other
words, the dimension of a standard pradesa is the volume of the cosmic
akasa divided by an innumerable number. This is about the standard
pradeSa. The pradesa of the soul (which, according to Jainism, has
demensions) is, however subject to contraction and expansion.® The soul
is neither atomic nor ubiquitous in size according to Jainism. A pradesa
of a soul in its maximum expansion is coextensive with the standard
prade$a of dharmastikaya, adharmastikaya and akasa. The dimensions of
the soul, however, vary in accordance with the dimensions of the body
it might h'a;')pen to aoccupy, but the number of its pradesas remains
fixed, being innumerable in number, there being only contraction and
expausion of the ptjdde.s‘asaccording to necessity.

The upsliot is that a pradesa of Jaina philosophers is not like the
Euclidean point that has no dimension. It is perhaps comparable to the

1 1bid., p. 316 : kdyagrahanam prades$avayava-bahutvartham addhasamayaprati-
sedhartham ca. '

2 Ibid., pp. 318-9 : nanu caiko’pi parmanuh pudgaladravyam eva. sa katham
bahvavayavo bhavet ? kimatra pratipadyam ? nanu prasiddham evedam eka-rasa-
gandha-varno dvispar§a§’capiir bhavati, bhavavayavaih savayavo dravyavaya-
vair niravayava iti. agamas ca : “‘kaivihe nam bhamte bhavaparamanii panpatte ?
Goyama cauvvihe bhavaparamani pannpatte.. -tam jaha—vannamamte, rasamamte,
gamdhamamte phasamamte iti”.

3 TSq, V. 16 pradesa-sauphara-vxsargibhyi:p pradipavat,
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point in the Gaussxan system of Geometry used by Einstein.

"“The Jaina concepts of dkdsa, dharma and adharma are very
peculiar. The dkdsa is infinite. It is divided into cosmic dkdsa and
acosmic dkdsa. The cosmic dkasais finite. It is that portion of the
infinite @kdsa, which is occupied by dharma, adharma, jiva -and
pudgala '

The basic property of dkdsa is to provide place for the other sub-
stances. Akdsa, as penetrated by dharma and adharma (which are the
mediums of motion and rest respectively), accommodates the j7 j' vas and
pudgala whether they are in motion or in rest 2 '

" As regards pudgala, namely, material bodies and afoms, they have
the qualities of colour, taste, odour and touch The Jaina philosopher
does not believe in class distinctions of atoms like earth, air, fire, and
water as the VaiSesika philosopher does: The atoms give rise to different
species of matter. It should be noted in this connection that a. material
atom has no physical parts (pradesa), whereas a material body necessa-
rily has.® Another peculiar feature of the Jaina . atomic t'heory is that an
infinite number of atoms can find room in the same space-pomt that is
occupied by a single atom.*

Now we come to the substance called kdla.- The Jaina philosophers
are not agreed about the substantial nature of kala. Some say that it is
a quality; some again are of the view that it is a mode. But there is also
a scriptural tradition that kdla is a substance.® According to the Digam-
bara tradition there are as many time-atoms as there are pradesas in the
cosmic space, a single pradesa being cccupied by one time-atom.®

1 cf. Basham : “Jainism and Buddhism” in William Theodore de Bary, ed, Sources
in Indian Tradition, Vol. 1,Page 77, n. 3.

2 TSi, Vol I, p. 332 : avagdhinam anupraveavatim avagahah pravesah pratistha
pudgaladindm dharmadharma-dravya-dvayavagadhe vyomni bhavati.

3 1bid., p. 328 : sarvesam pradesah santi, anyatra paramapoh. avayavis tu skan-
dhanam eva:

4 1Ibid., p. 333 : paramanor ekasminn eva pradese, dyapukasyaikasmin dvayos ca,
tryanukasyaikasmin dvayos trisu ca, evam caturapukadindm samkhyeyasamkhye-
ya-pradesasyaikadisu samkhyeyesu asamkhyeyesu ca, anantapradesasya ca.

5 Ibid., pp. 429-433.

6 Sarvarthasiddhi, 602 : lokakasasya yévantah prade$as tavantah kalapavo niskri-
ya ekaikakasa-pradese ekaikavritya lokam vyapya vyavasthitah. uktam ca—

‘logagasapadese ekkekke je tthiya hu ekkekka /
rayananam rési viva te kalani muneyavva [/
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In the light of the above-mentioned concepts of dkﬁi&stﬂ%”,"
dharmastikaya, adharmastikaya and kala, a complete description of any
thing or event, in motion or in rest, would depend on a proper reference
to the specific space-point and time-point related to the thing or event.
The oft-mentioned Jaina formula that the determination of any thing
should be made with reference to the dravya, ksetra (place), kdla and
bhdva (attribute) of that thing is to be understood in the light of this -
mutual relationship between space and time, as well as a substance and
its attributes.

A short account of the concepts of space and time in western and
modern thought will help the reader in appreciating the Jaina concepts.!
Space is popularly thought of as an all-pervading ether or as some sort
of container allowing a thing to move from one place to another. The
concept of empty space was not generally entertained, though
Democritus and the atomists clearly distinguished between the atoms
and the void which sepgrated them. Lucretius wrote of space as though
it were a container. Plato thought of space as a receptacle, the foster-
mother of all becoming. Aristotle tried to define place by reference to
‘the cosmos as a whole. He thought of the cosmos as a system of con-
centric spheres, and the outermost sphere of the cosmos would, in his
view, define all other places in relation to itself. Descartes held that the
essence of matter is extension, and so, there can be no such thing as a
vacuum Leibniz held a 'relational theory of space. Space is merely a
system of relations in which indivisible substances, or “‘monads”, stand
" to one another. Kant argued against both a naive absolute theory of
space and a relational view. He held that space is something merely
subjective. Newton held absolute theories of space and time. What is
important in Newtonian dynamics is not the notion of absolute space
but that of an inertial system. Psychologically, it was convenient for
Newton to think of inertial axes as though they were embedded in some
sort of ethereal jelly—absolute space. Newton could equally hav: taken
up the position, later adopted by Mach, that inertial systems are deter-
mined not by absolute space but by the large-scale distribution of
matter in the universe.

The theory of relativity certainly forces usto reject an absolute
theory of space, if by this is meant one in which space is taken as quite

1 What follows is based on the articles on ““Space’” and ‘‘Time” in the Encyclopedia
of Philosophy (Macmillan Publishing Co., New York, 1972).
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separate from time. Observers in relative motion to one another will
take their space and time axes at different angles to one another; they
will, so to speak, slice space-time at different angles. The special theory -
of relativity, at least, is quite consistent with either an absolute or a
relational philosophical account of space-time, for the fact that space-
time can be sliced at different angles does not imply that it is not some-
thing on its own account.

Some philosophers felt that time was incapable of rational
discursive treatment and that it was able to be grasped only by intuition.

Augustine was puzzled by how we could measure time. He seems to.
have been impressed by the lack of analogy between spatlal and
temporal measurement. .

We commonly think of time as a stream that flows as a sea over
which we advance. The two metaphors come to much the same thing,
forming part of a whole way of thinking about time which D.C.
Williams has called “the myth of passage.” If time flies past us or if
we advance through time, this would be a motion with respect to a
hypertime. The idea of time as passing is connected with the idea of
events changmg “from future to past. We think of eventsas coming
from the future and caught in the spotlight of the -present and then
receding into the past.

The philosophical notion of duration seems to be heavily infected
with the myth of passage. Thus, Locke says that ‘‘duration is fleeting
extension.”” More recently, Bergson has made the notion of duration
(durée) central in his philosophy. According to him, physical time is
something spatialized and intellectualized, whereas the real thing, with
which we are acquainted in intuition (inner experience), is duration.
Unlike physical time, which is always measured by comparing discrete
spatial positions— for example, of clock hands—duration is the experi-
enced change itself, the directly intuited nonspatial stream of conscious-
ness in which past, present and future flow into one another. Bergson’s
meaning is unclear, partly because he thinks that duration is something
to be intuitively, not intellectually, grasped. It is closely connected in
his thought with memory, for in memory, he says, the past survives in
the present. Here he would seem to be open to the objection, urged
against him by Bertrand Russell in his History of Western Philosophy,
that he confuses the memory of the past event with the past event itself
or the thought with that which is thought about.

The theory of relativity illustrates the advantage of replacing the
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separate notions of space and time by a unified notion of space-time.
In particular, Minkowski showed that the Lorentz transformations of
special relativity correspond to a rotation of axes in space-time. He
showed how natural the kinematics of special relativity can seem, as
opposed to Newtonian kinematics, in which, in effect, we should
rotate the time axis without correspondingly rotating ‘the space axes.
Since the theory of relativity it has become a commonplace to regard
the world as a four dimensional space-time manifold. Nevertheless, even
in the days of Newtonian dynamics, there was nothing to prevent taking
this view of the world, even though it would not have been as neat as
itis in relativity theory. If we pass to the four-dimensional way of
looking at things, itis important not to be confused about certain
conceptual matters. Confusion will arise if we mix the tenseless way of
talking appropriate to the four-dimensional picture with our ordinary
way of talking of things as enduring substances, ‘‘the permanent in
change.”

Isaac Newton held.to an absolute theory of space and time, whereas
his comtemporary Leibniz argued that space and time are merely sets of
relations between things which are in space and time. Newton mislea-
dingly and unnecessarily expressed his absolute theory of time in terms
of the myth of passage, as when he confusingly said, ‘Absolute, true
and mathematical time, of itself and from its own nature, flows equably
without relation to anything external.”” The special theory of relativity
has made it impossible to consider time as something absolute; rather,
it stands neutrally between absolute and relational theories of space-

-time. The question 'as between absolute and relational theories of
space-time becomes especially interesting when we pass to the general
theory of relativity. According to this theory, the structure of space-
time is dependent on the distribution of the matter in the universe, In
most forms of the theory there is nevertheless a residual space-time
structure which cannot be thus accounted for. A curvature is usually
attributed to space-time even in the complete absence of matter, and
the inertia of a body, according to this theory, depends in part on this
cosmological contribution to the local metrical field and hence not solely
on the total mass of the universe, asa purely relational theory would
require. Research on this question is still going on, and until it has been
decided, Mach’s principle (as Binstein called it), according to which the
spatio-temporal structure of the universe depends entirely on the distri-
bution of its matter, will remain controversial. But even if Mach’s
principle were upheld, it might still be possible to interpret matter, In a
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metaphysical way, as regions of special curvature of space-time.

It is sometimes thought that the picture of the world as a space- -
time manifold is incompatible with free will. It is thought that if one of
my future actions exists (tenselessly) in the space-time manifold, then it
is fated that I will do this action, and I cannot be free not to do it. To
evade this conclusion, philosophers have sometimes been inclined to
reject the theory of the manifold and also to deny that propositions
about the future have to be either true or false. This view can be
contested at several levels. First, the fact that one of my future actions
exists in the space-time manifold does not mean that T am fated to do
it, in the sense that I come to do it independently of what1 do in'the P
mean time. It will still be my choice. Second, the doctrine.of the space-
time maonifold does not even imply the weaker doctrine of determimism,
Determinism asserts that the laws of nature connect earlier and later
spatial cross sections of the manifold in a determinate way, whereas
indeterminism denies this. Thus, according to determinism, a complete
knowledge of one spatial cross section of the universe would enable a
superhuman calculator (who knew enough law of nature) to deduce

‘what other spatial cross sections would be like. Indeterminism, being
only a denial of a certain sort of ‘connectedness between elemerits of the
manifold, is quite compatible with the theory of the manifold as such.
Third, it could be argued that free will is perfectly compatible with
determinism anyway. On three counts, therefore, we may assert that the
theory of space-time has, in fact, nothing at all to do with the question
of free will. )

IV. THE JAINA DOCTIRNE OF PARINAMA

Parinama or change is a fundamental philosophical problem that
has received the keen attention of all thinkers. There are two funda-
mentally opposed views of reality, namely the view that (i) only what is
eternal and unchanging is the real, and that (i) only what is incessantly
changing is the real. The former is called ‘“‘the Philosophy of Being” and
the latter “the Philosophy of Becoming’. In the former, change is con-
sidered as absolutely unreal, while in the latter change is the essence of
. things; according to the former, it is only the dravya or substance that is
real, in the latter it is only the parydyas or modes that are real.

The upholders of the Philosophy of Being explain change as only
an illusion created by our ignorance or nescience. On the other hand,
the supporters of the Philosophy of Becoming regard an eternal sub-
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stance as only a figment of our imagination due to attachment to the self
and worldly possessions.!

In Indian thought the Philosophy of Being is called atmavdda (the
doctrine of an abiding entity) and the Philosophy of Becoming andtma-
vdda (the doctrine of the denial of an abiding entity).

The principal supporter of the Philosophy of Being is‘the Vedantic
monist who considers the  Brahman as eternal, immutable and one, and
considers plurality as unreal. The purusa of Sarkhya-Yoga philosophy
is also eternal and unchanging. The principle opposed to Brahman in
Vedanta is mdya or illusion, whereas the principle distinguished from
the purusa in Samhkhya-Yoga is the prakrti or primordial matter that
undergoes change in the interest of the purusa. The change of prakrti is
reversible inasmuch as the evolutes can return to the state of prakrti.
Buddhism believes in change which is irreversible because what is past
is past for ever. The prakrti of the Samkhya-Yoga philosophy isa
compromise between the immutable Brahman of the Vedantin and the
ever-changing aggregates of the Buddhist fluxist. In technical terms, the
change of the Vedantin is called vivarta (apparent orgination), that of
the Buddhist, pratityasamutpada (dependent origination), and that of the
Samkhya-Yoga parinama (transformation). There is another theory of
change, called darambhavada (doctrine of novel origination of effect)
which is propounded by the Nyaya-VaiSesika school. Apart from the
drambhavdda (asat-kdryavada, the doctrine of the pre-nonexistence of
effect in the cause) and parindmavdda (sat-karyavada, the doctrine of
pre-existence of the effect in the cause), thereis another theory of
change called sadasat-karyavada (the doctrine of the existence-cum-
nonexistence of ‘the effect in the cause) propounded by the Jaina
philosophers. According to the Jaina theory, the change is irreversible,
as the mode that has passed away does never return. The substance that
underlies the modes is however eternal in the sense that it never loses
its essence.? Both the substance and the modes are real. The substance
also, like the modes or attributes, is undergoing change incessantly.?
There is a constant renewal of the substance. An unchanging substance

1 Pramanavartnka, I. 202
sukhi bhaveyam duhkhi v ma bhiivam iti trgyatah I
yaiviham iti dhih saiva sahajam sattvadarianam |/
2 TS@, V. 30 : tadbhavavyayam nityam. See also the Bhagya and Tika. Cf. Patafjali’s
Vyakarana-Mahabhagya (Paspaéa) tad api nityam yasmims tattvam na vihanyate,
3 Vide supra, p. xvi.
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is an illusion according to Jainism This theory should be distinguished
from the theory of the Buddhist fluxist who does not believe in a sub-
stance, changing or unchanging Phenomena, according to the Buddhist,
float without any support, there being no independent and self-existent .
reality underlying them. There is also a fundamental difference between
the Jaina doctrine of parindma and the Samkhya-Yoga one. In the
Samhkhya-Yoga doctrine the substance is absolutely constant while the
attributes change.! In the Jaina doctrine, the substance too is renewed
like the attribute as we have already explained.?

Now let us see how the problem of change is dealt w1th in western
and modern thought.?

Parmenides of Elea denied both change and diversity in the name
of the unity and immutability of the First Principle. This principle,
according to him, is Being. Nonbeing, or the void, does not  exist.
Change is impossible because it would require conversion of Being into
Nonbeing; nor can the absolute continuity of ‘Being be broken into
“many” by the nonexisting void.

But it was impossible completely to deny change as long as one
continued to speak of changing appearances. Thus, neither change nor
diversity could be completely eliminated, though they both remain
logically underivable from the First Principle.

Empedocles and Anaxagoras made a concession and considered
the elements qualitatively diverse, though persistent immutably
through their various combinations. In other words, diversity was

1 YBAh, I1l. 13 : avasthitasya dravyasya purva-dharma-mvrttau dharmantarotpattlh

parindmah. Also cf. Yuktidipika on Samkhyakarika, 9 :
jahad dharmantaram plirvam upadatte yada param |
_ tattvdad apracyuto dharmi parinpdmah sa ucyate //

2 Also cf. TSi, V. 41 : tadbhdvah parindmah. Also cf. its Tika (p. 438): athava
kaiécit parindma-lakganam uktam- ‘‘avasthitasya dravyasya dharmantaranivrttir
dharmantara-pradurbhdva$ ca parindma” iti. tadapakaranayavici—tadbhavah
paripdmah, tatravasthitam yadi kiitastham vivakgitam, tatas tasya ye dharma
utpada-vinasa-laksanas tadakarepna tan notpadyate sthitatvad eva. tadrg apy
astiti §raddhaya pratipattavyam dharma evotpadyante vinasyanti va vyatirekinah.
atha’nanye dravyad dharmas tato dharmotpiade dharma-vinase ca’nanyatvad eva
dravyenapi tathaiva bhavitavyam iti nasty avasthitatvam. atas tadbhivalaksana
eva parinamo’bhyupeyah. tad eva dravyam tatha bhavati, guno va. svabhivah
svatattvam parindmah parigdmino dravyasyeti niravadyam paripamalaksapam it{.

3 What follows is based on the article on ‘‘Change” in The Encyclopedia of
Philosophy.
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upheld, but qualitative change was denied or rather reduced to change
of place.

Unlike Parmenides, the atomists accepted the reality of the void in
order to explain motion. Atomism was a synthesis of Eleatic monism
and Pythagorean pluralism. Change was admitted by the atomists only
as a change of position. By this view of change, as well as by their anti-
cipation of the law of constancy of matter, the atomists greatly streng-
thened substantialist modes of thought.

The antisubstantialist trend in Greek philosophy was represented
by Heraclitus of Ephesus. Heraclitus argued “All change is contradic-
tory; therefore contradiction (the unity of opposites) is the very essence
of reality.”” The world of Heraclitus was the dynamic unity of process,
in which each momentary phase was continuously transformed into its
“opposite”’, that is, into a subsequent qualitatively different. phase.!
Heraclitus, in insisting on the fluidity of everything, virtually rejected
the existence of any unchanging substrate or vehicle of motion. He
also held that becoming is irreversible : “You cannot step twice into the
same river.”’

- The subsequent development of Greek, medieval, and, to a consi-
derable extent, modern philosophy was dominated by the antinomy of
Being and Becoming. In most philosophical systems Being was given
_prominence while Becoming was placed in an inferior and subordinate .
role.

In modern philosophy, the Greek and medieval pattern of two
realms, etérnal and temporal, was retained in various systems of panthe-
istic monism. The transcendent eternity of the medieval God was repla-
ced by an impersonal immanent order of nature that was devoid of
change as the Parmenidean Being, Aristotle’s God, Plato’s Ideas, and
‘Plotinus’ One: From Giordano Bruno to F.H. Bradley this basic pattern
remained the same. '

Denial of change is not always coupled with denial of diversity as
various instances of static pluralism show.

.~ Other thinkers, more interested in concrete empirical features of
change than in its ultimate ontological status, began to explore psychol-
- ogically the perception of change, which could not be separated from
1 Compare the Yogacara philosopher Sthiramati’s definition of paripama : karana-

ksana-nirodha-samakalah karapa-ksana-vilakganah karyasyatmalabhah paripimah
—Bhagya on Trimsika, 1.
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the problem of temporal awareness in general

The absolute theory of time, represented by Isaac Newton, claimed
that time is independent of change; even empty time would flow, and
did flow before the creation of the world. Berkeley and Leibniz adhered
to Aristotle’s view that time is inseparable from its concrete changing = .
content and that to speak of empty time as ‘“flowing” is meaningless.
But while Berkeley claimed that the infinite divisibility of change and
time (both being inseparable) is a mere fiction because mathematical _
instants are never perceived and consequently are unreal, Leibniz, influ- -
enced by his own discovery of the infinitesimal calculus, applied the
concept of infinite divisibility to change and time. : o

By 1900, after the spectacular triumphs of the corpuscular-kmetlc
models in physics, the final victory of Democritus over Aristotle and
Heraclitus seemed assured. At the same time the law of conservation of
matter and energy was hailed by Spencer and others as an empirical
confirmation of the traditional idea of permanence' of substance; the
equality of cause. and effect was seen as a mere consequence of the
equivalence of successive forms of energy, whose permanence in
successive transformations provided the causal link for which Hume had
looked in vain. This tendency to reduce the successive causal relation to
the identity of a single basic stuff revealed the affinity between modern
classical science and the static monism of traditional metaphysics.
Change exists only on the surface and does not affect the immutability
and unity of the underlying substrate.

After 1900, physics seemed to point in the .very opposite direction.
Although the existence of elementary particles was verified beyond
doubt, it was also shown that their properties are-altogether different
from those of the classical Lucretian atom. They were deprived of all
the intuitive features with which they had been endowed from the time
of Democritus to that of Lorentz—even constancy of their mass, their
precise locations, and their permanence (identity through time). The
very distinction between “full” and ‘‘empty” on which the classical
concept of corpuscle was based was challenged by the general theory of
relativity, while the close association of mass and energy prevents us
from regarding the mass total of an aggregate asa mere sum of its
constituent parts. Moreover, the elements of matter combine in a para-
doxical way the properties of particles and waves so that
they are neither particles nor waves in the traditional sense, and the
word “events”, which is free of the substantial connotations of
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“elements”, is much more appropriate to them. Not only was mass
fused with energy but space was merged with time into space-time. The
latter fusion means, contrary to popular misunderstanding, a dynamiz-
ation of space rather than a spatialization of time. Space and time
cease to be immutable containers of motion, and matter ceases to be its
substantial vehicle; thus the whole classical concept of motion as a
displacement of a substantial entity in static space yields to a more
comprehensive and less intuitive notion of change that has some affi-
nities with the Heraclitean concept of irreversible change without
vehicle and without container.

The reaffirmation of change and the exploration of its structure is
a salient feature of contemporary thought. The continuity of the concre-
tely experienced “stream of thought” was stressed against the disconti-
nuity resulting from its artificial conceptualization. Bergson applied the
results of his introspective analysis of psychological duration to duration
in general. Whitehead’s metaphysics of events, with its emphasis on
“the creative advance, of nature” and on “the immortality of the
past” (from which the irreversibility of becoming follows), as well
‘as lts denial of durationless instants was very close to Bergson s
views.

~ Itis true ‘that itis very difficult to synthesize conceptually the
continuity of becoming and the individuality of events. This antinomy
is probably a new form of the Heraclitean “unity of opposites” and
may be related to the present ‘‘wave-corpuscle’” antinomy. In most
_ instances resistance to a genuine acceptance of change and novelty
stems from the failure to overcome the deeply ingrained habits of
spatialization and'from the often unconscious commitment to traditional
patterns of ‘thought, especially to the metaphysics of Being. Although
the dlalogue between Parmenides and Heraclitus is still going on, the
former is now much less favoured than the latter. However, a systematic
exploration of the various aspects of the problem of change has only
begun.

V. THE JAINA DOCTRINE OF KARMAN AND THE SCIENCE
OF GENETICS

The Jaina doctrine of karman is of uncommon interest as it postu-
lates a concrete, tealistic, physical nature of karman. Nowhere in any
other philosophy has the physical nature of karman been asserted with
such stress as in Jainism. A moral act, good or bad, plfoduces a psycho-
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physical state that is a real, not merely symbolical, mark, a characteri-
stic in the most literal sense, affecting the soul in its physical ‘nature.
As regards the age of this doctrine, R. Zimmermann observes : “Though
_ the doctrine has been developed with a minuteness in detail, a care in
classification, a definiteness in statement, which would = do credit to the
most methodical modern system, yet here again the question about its
age remains, for the time being, an open one. At least one thousand
years before the Christian era, the karman tenet is said to have been in
vogue. This is of course supposed to be the lower limit, the higher one
possibly lying much further back in antiquity. But the fact is significant
that it cannot be shown where preciseiy and when a doctrine.of such
central position as that of the karman originated. That the fundamental
idea of karman is part and parcel of the Jaina canon may be as readily
accepted as the assumption that later writers have developed the
theory in detail and expressed in technical terms what the elders impli-
citly had taught and believed. But if neither Jainism, nor Buddhism, nor
Hinduism has got to show a definite date of origin for a doctrine that
with all of them is a pivot of their beliefs, might it not be assumed that
this doctrine of the karman in its various shades is an inheritance of old,
a technical expression of the universally acknowledged law.of moral
retribution 7”1 ‘ ' '

The soul is an ever-changing real by its own nature and, in the
state of worldly existence, this change is determined by the nature of the
karmic matter (karma-pudgala) that is associated with it. The nature of
the associated karmic matter is determined by the nature of the passions
~ (kasayas) of the soul and the nature of the ' passions is determined by
the nature of the karmic matter. This mutual determinatien has no
beginning in time. The beginninglessness is a perennial problem of
philosophy that has baffled human reason. Matter influences soul and
the soul influences matter. The Jaina philosopher accepts this process
without any further thought about it. There is an intimate relationship
between the sentient soul and the insentient matter, both of which are
concrete reals. The concrete and material karman is responsible for the
multifold predispositions and tendencies (physical and mental), the aggre-
ssive and sexual urges, and the possessive and other instincts that
constitute the personality of the soul. Itis not possible to know the
exact nature and function of the material karman as to how it builds up

1 From the Foreward to The Doctrine of Karman in Jaina Philosophy by Helmuth
Von Glasenapp, Bombay, 1942.
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the body and directs the various functions of the physical organs
including the brain and the nervous system. The Jainas have a vast
literature on the doctrine of karman, and it may be possible to discover
important data in them that will throw light on the problem What is
most striking is the fact that the Jaina philosophers tried to understand
the psychosomatic personality through the functioning of the material
karman. Their doctrine of karman may be considered as anticipating,
though in a very primitive way, the findings of the modern science of
genetics sans its Darwinian background We give below a brief descript-
ion of the nature of genes that determine thz life-cycle and inheritance
of all living beings.

Today we know that every living thing consists of cells. Some
organisms have just one cell..But most are made up of millions upon
millions of cells. Bvery typical cell has a nucleus. Within this round
nucleus lie a number of rod or sausage-shaped objects called chromo-
somes. The chromosomes, important though they are, are not the basic
units of inheritance. They act merely as a fleet of carriers for the funda-
mental hereditary particles, which are called genes. A chromosome carries
‘a “crew” of genes, which lie along the length of chromosomes in single
file—rather as though the crew were on inspection.

 Bach gene or group of genes carries within its chemistry the
potential to recreate a trait which was present in a parent. All the genes
together on all the chromosomes carry the potential to recreate an entire
individual. The chemistry of the gene is the key to inheritance. A gene
~ consists of a compound called deoxyribonuclic acid (DNA) which
possesses the astomshmg ability to copy itself. But that is not all : DNA
contains a number of compounds called bases, arranged at regular
intervals along the coiled chain-like length of the molecule. These bases
determine gene action.

‘The totally different forms and functions that animals like insects
adopt at different phases of their life-cycle constitute a special form of
the phenomenon known as polymorphism.

* Thus each animal’s life-cycle, which makes it uniquely different
from other animals, is the result of different permutations of its genes
being switched on and switched off throughout its life,

The information that nitrogen-containing molecules are exuded by
potential prey animalsis encoded in the hydra’s genes; it stretches
towards such molecules because it has inherited the behavioural mech-
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anism that makes it do so. Its knowledge and activity are purely
instinctive, But the mouse cannot be born with knowledge of the exact
position of its burrow and the objects around it. It acquires this know- -
ledge through the agency of its senses, particularly its eyes and nose, and
stores it in its brain. The process of acquiring knowledge in this way,
through the agency of the nervous system, is known as /earning.

The Dutch biologist Hugo de Vries (1848-1935) showed that chance
occurrences (induced by rediation or other means) can produce marked
changes in the genetlc make up of an individual.

Darwin’s theory of natural selection (survival of the ﬁttest) could
account for small changes within species, but mutations were needed to
explain how the large changes leading to the establishment of new
groups of animals could occur So in the 1930’s, the: modern theory of
evolution (often called the Synthetic Theory) was proposed. ~ This
theory is based upon the theory of natural selection, -but includes the
concepts of mutation and genetic inheritance. :

It is interesting to note in this connection that an evil act
committed in this life by  a person, according to Manu, produces its
result either in this very life or in the life of the progeny, namely, the
sons and the grandson.; but it is never unproductive.! This observation
of Manu is in essential agreement with the doctrine of genes, which
asserts that progeny inherits the behavioural pattern of the parents.

Bach person’s life-cycle is determined, according to the majority of
Indian thinkers, by the cumulative potencies of karman performed in the
prev:ous birth. The instinctive behaviour of the living being also owes
its origin to the past life. It is believed that the whole behavioural
mechanism is in accordance with the species in which a soul takes birth
Suppose a soul is born as acat. In this case the predispositions and
instincts stored in the past by that soul in its previous life of a cat come
up and start functioning and the process continues till the end of that
life.2 The intervening temporal or spatial gap between the past life and
the present one is no obstacle, because the past experiences remain

1 Manusmrti, IV. 173 :
yadi natmani putresu na cet putresu naptrsu /

- na tv eva tu krto’dharmal! kartur bhavati nigphalah //

2 Cf. YBh, IV. 8 : yajjatiyasya karmano yo vipdkas tasyanuguna ya vasanah karma-
vipakam anugerate tdsam evabhivyaktih. na hi daivam karma vipacyamanam
naraka-tiryam-manusya-vasanabhivyakti-nimittam sambhavati, kintu daivanuguna
evasya vasana vyajyante.
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stored up in the mind and become effective at the proper moment, even
as the past impressions can give rise to the memory of a past event in
the present.!

It should be noted here that the Indian - thinkers generally did not
believe in the Darwinian theory of evolution. But it was accepted by
them all that the instincts of fear, anger, greed, food, sex, etc.,
constituted the inheritance derived from past life. Another important
aspect, namely, the possibility of improvement on the inherited
behaviour also received the attention of Indian thinkers. Sometimes
such improvement was effected by circumstances attending one’s birth,
but it could also be achleved by means of medicine, mantra, penances
and meditation.?

In the modern science of genetics, the question of improving
mankind has received careful consideration We quote below, from the
article on “Heredity”’ in the Encyclopaedia Britannica, an extract dealing
with the problem. |,

“Man is the only organism on earth who is aware that he is a
product, and even the crowning achievement so far, of the evolutionary
process. The past evolution was a product of natural selection, a certain
pattern of blind forces of nature Can man gather enough knowledge
and enough wisdom to substitute for these blind forces a conscious
control of the ongoing evolution of mankind ? The central idea of
eugenics is that such a control is feasible Negative eugenics is primarily
directed toward elimination of hereditary defects and diseases, in other
words, toward control of the genetic load of mankind. Positive cugenics
favours increasing the frequencies of superior hereditary endowments.
Mankind, like any other biological species, has carried a genetic load
sinég'the dawn of  time. It is claimed, however, that civilized living,
technology, medicine, maintenance of the genetically handicapped, etc,
increase man’s genetic load.

“A variety of proposals have been advanced to decrease the genetic
load, or at any rate to check its increase. Itis evident that one way to

decrease the frequency of mutation is by avoiding - all unnecessary
exposure" to hxgh energy radiations and other mutagens. Genetic

1 Cf. YD, IV.9: jiti-desa-kala-vyavahitanam apy anantaryam smrnsamskarayor
ekariipatvat, See also the Bhagya,

2 YD, IV. 1, There are manifold processess of the spiritual energy that can transform
the effects of the past karman, vide Studies in Jaina Philosophy, pp. 254 ff.
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counselling could be quite important if it were to become widespread or
universal.

“Bugenical measures leading to genetic impfovements must be
accompanied by improvement of the environment in both physical and
cultural aspects (euthenics), and by management of the developmental
patterns of individual humans (euphenics). No genetic endowment can
produce optimal results regardless of the environments in which its
carriers are placed. The spectacular advances of the biological sciences
have produced optimistic expectations of even more splendid advances
to come. Several possibilities can be mentioned, although it is impossible’
to predict when, if at all, they will be realized. One has been labelled
a]geny, or “‘genetic surgery”, i.e., deliberate modification of specific genes,
or implantation of desired new genes into chromosomes. Transformation
and transduction have, indeed, been realized in some microorganisms,
and it is possible, at least in principle, that this kind of directed genetic
change may someday be practicable in higher organisms, including man.
The potency of genétic surgery for genetic improvement of mankind
may, indeed, permit achievements far beyond the reach of the genetic
techniques presently available. A variety of instruments for euphenic
betterment (developmental engineering) may conceivably become
available in the near future. Suppression of the action of
undesirable genes and stimulation of that of " desirable genes may
be amost powerful means for controlling phenotypes that develop
from genetically defective genotypes, or for stimulating genotypes whose
potentialities are hidden. Transplantation of organs to replace those
injured by accidents or worn out is another possibility. Such organs
may be taken either from people who die accidentally or because of
faults in other organs, or conceivably from animals bred especially for
that purpose. Mechanical aids or prostheses (substitutes) for human
organs or limbs may be improved. All this may increase human longe-
vity and decrease the deterioration now unavoidable with aging. Last but
not least, and probably the most urgent, is management and regulation
of population growth by reliable, as well as emotionally and aesthetically
acceptable, family planning techniques. It is arguable that the avoidance
of a disastrous “‘population explosion” is the prime necessity to make any
genetic improvement of mankind really beneficial.”

In Jaina terminology, sanivara can function as negative eugenics and
spiritual penances as positive eugenics. The ethical code of the Jainas

gives a proper place to euthenics and euphenics. Algeny or genetic
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surgery was not known to the ancients. But meditation very well served
the purpose of it. Suppression of the action of undesirable genes was
achieved by means of samvara and the stimulation of the action of
desirable genes was done by means of the cultivation of the cardinal
virtues like maitri (fellow-feeling or friendliness), karuna (compassion),
mudita (sympathetic joy or freedom from envy), and upeksd (equanimity
or freedom from anger). The possibility of inprovement of the behaviou-
ral pattern was considered feasible by the Jaina thinkers through the
processes of the spiritual energy that could effect colossal change in the
fruition of the past karman.

VI. THE TWO DEADLY SINS : ARAMBHA AND PARIGRAHA.

The aggressive and possessive urges have no doubt a survival value
at the animal level but they lose their justification in human behaviour.
For the human species they are unpardonable sins and are sure means
to its annihilation. The Sanskrit equivalents of aggression and possessi-
veness are grambha and parigraha. We quote below a passage from the
Thaparh where arambha and parigraha are denounced as the archenemy
of the civilized man in his scientific and spiritual pursuits. The passage
is reproduced below in Bnglish version (abridged).

“In the absense of the wise control over and abstinence from the two
deadly sins of violence (drambha) and possessiveness (parigraha), one
cannot even have (i) the willingness to hear the discipline propounded
by the omniscient, much less (ii) the attainment of right knowledge.

"In the presence of the two deadly sins one cannot (iii) practise renunci-
ation, for can one (iv) live a pure life of celibacy. In the presence of the
two deadly sins one cannot (v) cultivate restraint (sarityama) and (vi)
inhibition (samvara). In the presence of the two deadly sins one cannot
acquire (vii) pure empirical knowledge, or (viii) pure scriptural know-
ledge, or (ix) pure clairvoyance, or (x) pure power of thought-reading,
or (xi) omniscience. \

“In the absence of the two deadly sins one can achieve all the
eleven excellences listed above.”?

It is evident from the above-quoted passage that the urge for
aggression and the urge for possessiveness are the two deadly enemies

that are detrimental to the improvement of the behaviour of mankind
and attainment of cultural and spiritual freedom,

1 Thagam, II. 41-62.
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A crucial issue that arises here is whether it is possible to eradicate
the “aggressive urge” that has been bred into human beings over tens of
thousands of years. The instinct theorists argue that the inherited dispo- -
sitions are in our makeup and impossible of elimination. Some argue
that human beings instinctively band together in groups to fight out-
siders. They see in wars the fusion of the aggressive (drambha) and the
territorial urges (parigraha) describing them in what they call a
“biological perspective.”

The Indian thinkers, however, unanimously hold that the absolute
elimination of the passions of attachment and hatred, greed and anger, -
isnot impossible. In fact, the spiritual disciplines propounded in
Hinduism, Buddhism, and Jainism—the three principal religions of
India—are in perfect agreement on this issue. And meditation, in some
form or other, is considered by them as the only way -to such
elimination. :

NATHMAL TATIA
~ MUNI MAHENDRA KUMAR
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1. dharmadharmakasa pudgala-jivastikay a dravyani.
astikdyah pradesapracayah. dharmadayah paficastikayah santi.
(Aph.) The astikdyas (homogenecus continuums), viz. dharma
(medium of motion), adharma (medium of rest), akdsa (space), pudgala
(matter) and jiva (sentieat beings) are the substances. (I)

(Gloss) An astikdya is a homogeneous continuum of indivisible
space-points (pradesas). There are five astikayas, viz. dharma etc.

R. W |
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2. kdlas’ ca.
- jivajivaparyayatvad aupacarikam dravyam asav ity asya prthag gra-

hanam. ksanavartitvan na cistikayah.

(Aph.) Kala (timé) also. (II)

(Gloss) The kala (time) is a substance only metaphorically, being
a mode of the (substances falling under the categories of) soul and
non-soul, and as such it has been counted separately. Being only
momentary in nature, itis not an astikdya, that is, a conglomeration
of parts. .

(Note) The expression astikdya is significant. The five dravyas, viz. dharma
etc. are cternal entities, and this aspect of their unlapsing existence is indicated by
the particle asti. All existents are possessed of three characteristics viz. utpdada
(origination), vyaya (extinction) and dhrauvya (persistence). Kaya means an aggregate.
As has been ingeniously suggested by Siddhasenaganin, the commentator on Umas-~
vati’s Bhasya (V. 1), kdya typifies the first two characteristics. It thus transpires that
though these substances are eternally existent, they are subject to change, and are
not absolutely static entites like the arman of the Samkhya and Brahman of the
Vedanta, nor are they momentary events as the Buddhist fluxist maintains. Because
they are susceptible of change, that is origination and extinction, they can exercise
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causal efficiency. Thus dharma becomes conducive to the movement of a particular
individual or object when the latter is apt to move, and ceases to exercise. this
fuqction when these objects come to a stop. The adjective astikaya thus comes to
mean not only an entity possessed of an aggregate of parts or ‘space-points as an
inalienable characteristic, but also an entity susceptible of change and adaptation
involved in it. o

3. UrEAETHAY F5A |
YUITAT FATITOTT =TT AT F54H |
3. gumaparydyasrayo dravyam.
gunanam paryayanam cisraya adhiro dravyam.
(Aph.) What is the substratum of attributes (guna) and modes
(paryaya) is substance. (11I)

(Gloss) The substratum, i.e., the receptacle of attr;butes and
modes is the substance.
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4. gatisahdyo dharmah.
gamanapravrttandm jivapudgalanam gatav udasinabhavenananya-
'sahdyakam dravyam dharmastikayah. 3atha matsyanam jalam.
(Aph.) Dharma is the auxiliary cause of motion. (IV)

(Gloss) The aggregate called dharma is the substance which
renders direct assistance, without however exercising any activity, to
movement of sentient beings and of matter when they have developed
the tendency to move, as water is in regard to the movement of fish.
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S. sthitisahdyo’dharmah.
sthanagalanam jivapudgaldnam sthitav udasinabhdvenananyasaha-
yakam dravyam adharmastikdyah. yatha—pathikanam chaya.
jivapudgalanam gatisthityanyathanupapatteh, vayvadinim sahaya-
katve'navasthadidosaprasangacca .  dharmadharmayoh  sattvam
pratipattavyam. etayor abhavad evaloke jivapudgalidinam
abhaval., '
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(Aph.) Adharma is the auxi.iary cause ef rest. (V)

(Gloss) An aggregate called adharma is the substance which ren-
Cers direct assistance, without however exercising any activity, to the
repose of the sentient beings and matter, when they have developed
the tendency to come to a halt, as the shadow (of a tree) is in regard
to the halt of a traveller. The existence of dharma and adharma has
to be admitted inasmuch as the movement and repose of both
sentient beings and matter would otherwise become impossible of
explanation; and also because the postulation of air and the like as the
helping condition (of movement and rest) would make regressus
ad infinitum inevitable. And it is because of the absence of these two
substances in the supra-cosmic space that the exXistence of sentient
beings and of matter is not possible there.

(Note) Dharma is the ultimate principle which makes movement possible
though by itself it is unmoved. In other words it is the ‘unmoved mover’ o things.
Adharma also is equally an unmoved entity.

% FITEHAT HHT: |
TAMG:— AR, ATHAT: | G T dqT I G HIHIT-
fegsrmar: | faearrarfade 7 g geawaoy |
6. avﬁgdhalaksana akasah.
avagdhah—avakasah asrayah. sa eva laksanam yasya sa akasasti-
kayah. dig apy akdsavieso na tu dravyantaram.

(Aph.) Akasa (space) is a substance, the distinguishing charac-
teristic of which is the act of accommodation. (VI) '

(G]oss) Accommodation is (the act of affording) location or re-
ceptacle and it is this alone which is the distinguishing characteristic of
the aggregate called’ @kdsa  Directions (points of compass) are but
specific determinations of* space and do not constitute a different
substance. ,

(Note) All the five substances, dharma etc., exist and have accommodation
in cosmic space. Space (dkdasa) however is not contained in anything, but is self-
subsistent. It has been conceived as containing six substances because it is the locus
of all the five substances and also of itself. Space is locus of itself from the concep-
tual standpoint but of others in the literal sense of the term. Dharma and adha ma,
although thcy exist in the entire extent of cosmic space, are not independént of
their locus. It is space which is the ultimate locus of cverylhing.

. RBSHET |
7. loko’lokas ca

(Aph.) Itis agam (of two Kinds viz.) - Joka (cosmic) and aloka
(supra-cosmic}. (VII)
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5. SEFSATHEN TE: |
AT TF e TS HSATHFT WO Al e @
: SEESLIRTI LR gsrfasawwm 2 fom seEfsazm . ax
mmw‘ta:r‘rf—sﬁaﬁsqwérwwwfma? \ favfo%rr—rqaw-
YA A | FEaafargasgafadisT | '

8. saddravyatmako lokah.
aparimitasydkasasya saddravyatmako bhago loka ity abhidhiyate.
sa ca caturda$arajjuparimanah,! supratisthakasamsthanah,? tiryag
irdhvo’dha§ ca. tatra astadaSaSatayojanocchrito’samkhyadvipa-
samudrayamas tiryak. kmcmnyunasaptarajjupramana ardhvah. kifi-
cidadhikasaptarajjupramito’dhah. 4

(Aph.) That (space) which comprises (and accommodates) the six
substances is called Joka (cosmic). (VIII).

(Gloss) Space is infinite and immeasurable 'in itself. That part
of it which consists of (the aforementioned) six substances is called
cosmic space. In height it is of fourteen rajjus.3 In shape it resem-
bles a supratisthaka.t It again consists of three parts—(l) horizontal
(mid-region)‘, (2) upper vertical and (3) lower vertical. Of them, the
mid-region is, in elevation, eighteen hundred )ojanas and in extension,
equivalent to the dimension of innumerable continents and oceans..
The upper vertical is a little less than seven rajjus in dimension (height)
and the lower vertical is a little more than seven rajjus it dimension

(depth).
. Saggrefafaaaaa: @ fafaae )
= fafaaeqar @ gﬁsaﬁfer FEAA |

¢ HEEIAISATAAT -

1 asamkhyayojanapramita rajjuh.

3 fwra’mgwﬂft 727 qaﬁ FUEIsHgEEgae FT ssayge-
AR GIRAHISNGE: |

2 triSardvasamputakaro yatha ekah $arivo’dhomukhas tadupari dvitiya trdhva-
mukhas tadupari puna$ caikodho’mukhah.

3 A rajju is a conceptual measure. consisting of innumerable pramana yojanas,
each pramdna yojana being almost equivalent to eight thousand miles.

4 A supratisthaka is a configuration obtained by conjunction of three conical
bowls with the shape of chopped off pyramids in the following manner—one
bowl placed convexwise (that is, upside down) at the bottom, the second bowl
placed concavewise (thatis, with the face upward) above it, and the third one
placed convexwise (like the bowl at the bottom) upon the second. The
resultant configuration arising from the abovesaid adjustment is styled
supratisthaka.
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9. jivapudgalayor vividhasamyogaih sa vividharipah.
iyam vividhartipataiva srstir iti kathyate.

(Aph.) Loka is maltiform on account of the multiformity of the
relationship between the sentient beings and matter. (1X)

(Gloss) This multifoldness itself is called creation.

(Note) Here the word “creation’” is used without its implication of
‘“creation”’,

fo. HAWEATTTATIAIEF: |

10. samyogas capascanupiirvikah. -

(Aph.) This multiformity is devoid of priority and posteriority.
(X)

2¢. FH-TAOqug-waor ffaw:

ST —ARILATS -AT-I=garq i zamEr: |
1. karma-Sariropagraha:riip. na trividhah.

upagrahah —ahara-vaf-mana-ucchvasanih§vasah,

(Aph.) The relationship is three-fold, viz. (1) karma, action, (2)
body, (3) the auxiliary powers. (XI)

(Gloss) Upagraha means auxiliary powers, viz. aliment, speech,
mind and respiratory system.

R agut afeafa:

TaT AR et a1y, agsfafea saf:, safuxfafssar
gy, afet sfrfssqreaearazr s | :

12. caturdha tatsthirih.

yatha akasapratisthito vayuh vayupratisthita udadhih, udadhlpra-
tisthitd prthivi, prthivipratisthitas trasasthavara jivah.

(Aph.) In re<pect of structure, it (loka) consists of fourfold layers.
(XID)

(Gloss) Thus space sustains gas, gas sustains water, water sus-
tains earth, and earth sustains sentient beings, mobile and immobile.

93, ANTATARTHTIAAE: |

13. Sesadravyasinyam akasam alokah.

(Aph) Owing to the absence of the dharmdstikdaya and the rest,
the pure empty space is called aloka (supra-cosmos), (XIII)
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(Note) Space is infinite because we cannot conceive of any limit beyond
which space does not exist. But it is divided in Jaina cosmology into two parts—
cosmic and supra-cosmic. The cosmic space is one in which the sentient and the
insentient can find accommodation. There can be no movemznt without dharma and
no rest without adharma. That partof space in which dharma and adkarma are
spread out is called cosmic space. The remaining space is simply empty. It canpot
be questioned why dharma and adharma should not occur in supra-cosmic
space. It is an ultimate fact which is to be a.cepted on the authority of scriptures
which are again confirmed and attested by the experience of the omniscient
saints,

R¥. THRTATHIUAM JIH: |
qRUNTA R & 3T |

14. spar$a-rasa-gandha-varnavan pudgalah.

piiranagalanadharmatvat pudgala iti.

(Aph.) Pudgala (matter) is what is possessed of touch (sparsa),
taste (rasa), odour (gandha) and colour (varna). (XIV)

(Gloss) Pudgala is so called because it has a property of
synthetic composition and analytic decomposition. (This is- the
etymological meaning of the term).

(Note) Composition and decomposition are predicable only of matter.
They cannot be affirmed of the other dravyas (substances). :

All matter down to atoms is characterized by these fourfold qualities viz.
touch, taste, odour and colour. Here lies the difference of the Jaina metaphysics
from that of the VaiSesika. The former does not believe in class distinctions of
atoms like earth, air, fire and water. The atoms are homogeneous and give rise to
different species of matter like earth, air, etc. on account of the manifestation and
cessation of qualities. In this connection varpa (colour) requires an elucidation.
In the Tattvarthasitra (V. 4), the pudgalas (material bodies down to atcms) are said
to be posssssed of ripa and here ripa means colour (varpa) as well as form
(samsthdna). (See Bhasya and commentary). Even if the structural formation be
regarded as distinct from colour, they go together as a matter of necessity. The
Buddhist also does not believe in the possibility of geometrical form independently
of colour and vice versa (na varpavyatirekena samsthanam upapadyate—
Tattvasamgraha). Thus the distinction of primary and secondary qualities, as has
been done by Locke, is not endorsed as a tenable hypothesis by the Jaina
metaphysician. .

Y. TRE-TY-ANEF - - G- - AT AT RS W |
AEAREET fganEmEt 7 qgaEr i afton:
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15.-

gsa: | grafirsy aEfawss | sacasEa: grafrs:,  wETeE-
SATYTCHHY aT | EAATESaT aafgs: — varfggwa: | ggar siar-
SafasYared Fu1 | gatsy afg sgaeasmmen o wafy,
A frmngaag, 7 F AMATETIHT TR |

gzorw: - aew | e gt arfe, Sefaseg arlzarn-
fez=

wew fafaag—wramifass= | wee o, wrafas
FIT— ATTAHTALTAT TTHET |

wierufy fgfram—aramnemiwanfoagrese, aalas

QAT ATHTAAIT AIAHTE |

AT -G q | q=9 Tgeatiew ey, a;rfazraramm-
faceresy |

faEw S w qagr —(9) ST - GRIAAHNGA |
() Fob—Trgageag | (3) @S- dg@uedd | (¥) SaT—-
THEANAT | (L) FIAREF —qeTF @I |
B L ELEECHD CURRIRUIGIE R
sfafarasq: ggararafzorazsmar |
TATEIATHST: SHTRT AT |
FRTLIATATS: THT IZAI: |
quaTdAT W T
99 UF TY qEIATAT: | AT TAGATA(T I |

s’abdafbandha-'sbuksm ya-sthaulya-samsthana-bheda-tamaschayatapod-
dyotaprabhdvams ca.

samhanyania‘tnﬁnﬁm bhidyamarinam ca pudgaldnam dhvaniripah
parinamah $abdah, prayogiko vaisrasika§ ca. prayatnajanyah pra-
yogikah bhasatmako’bhasatmzko va. svabhavajanyo vaisrasikah—
meghadiprabtavah. athava jivajivamiSrabhedad ayam traidha.
‘mirto’yam na hy amiirtasyakasasya guno bhavati, $rotrendriyagra-

" hyatvat, na ca $rotrendriyam amirtam grhnatiti.

samélesah—bandhah. ayam api prayogikah sadih, vaisrasikas tu
sadir anadis$ ca.

sauksmyam dvividham—antyam apeksikanica. antyam paramanol,
apeksikam yathad—nalikerapeksaya amrasya.
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sthaulyam api dvividham —antyam ascsalokavya,plmahaskandhasya
apekS|k 'm yathda—amrapeksaya nilikerasya.

'akruh~sam~than<m tacca caturasradikam ltthamslham, aniyata-
karam anitthamstham.

vi§lesah—bhedal. sa ca paficadha —

utkarah—mudgas$amibhedavat.
clirnah — godhiimactiirnavat.
khandah-—lohakhandavat.
pratarah—abhra patalabhedavat.
anutatika — tatakarekhavat.

NPV

krsnavarnabahulah pudgalaparinamavisesah tamah.
pratibimbariipah pudgalaparinimas chaya.

sturyadindm usnah prakasa atapah.

candradindm anusnah prakasa uddyotah.

manyadinam ra$mih prabha.

sarva eva ete pudgaladharmah. ata etadvan api pudgalah.

(Aph.) It (pudgalastikaya) is also possessed of the following attri-
butes : sound, integration, subtlety, extensity, configuration, disintegra- .
tion, darkuess, reflection, hot effulgence, cold effulgence and lustre. (XV)

(Gloss) Integrationor disintegration of material bodies occasions
an evolute called sound which is again of two kinds (in respect of
genesis) : (1) produced by conscious exertion and (2) natural and
spontaneous. Of these, the first is produced by effort, and is again of
two kinds, viz, linguistic and extra-linguistic. The natural and
spontaneous (vaisrasika) sound is produced by (unconscious) natural
conditions such as the sound produced by clouds and the like. On a
different basis of classification, it may again be considered as of three
kinds, viz., (1) produced by a sentient being, (2) produced by an in-
sentient object and (3) produced jointly by the two. Being possessed
of a finite dimension, it cannot be a quality of akasa (space) which is
devoid of dimension. It also follows from the consideration that it is
cognizable by means of the auditory organ. Assuredly the auditory
organ is incapable of apprehending anything which is devoid of
dimension.

Bandha (integration) is combination. This also is of two kinds :
(1) produced by conscious exertion, which has a definite beginning in
time, and (2) natural, which may have a beginning or also be devoid
of beginning,
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Subtlety is of two kinds : (1) ultimate and (2) relative. Of
these (1) the ultimate (subtlety) belongs to the atom, while (2) the
relative (subtlety) is exemplified by the magnitude of a mango with
respect to that of a coconut.

Extensity also is of two kinds. Of these, the ultimate (exten-
sity) belongs to the great aggregate (mahdskandha) which pervades
the whole cosmic space from end to end. The relative {extensity) is
illustrated in the magnitude of a coconut with respect to that of a
mango. ‘

Configuration is shape and may be (1) definite, as illustrated in
a foursided geometrical figure and the like, and (2) indefinite, that is,
possessed of an irregular shape.

Disintegration means disjunction. It is of five kinds (according
as it is produced by) : (1) splitting as a pod of beans, 2) pounding as
flour, (3) breaking into picces as an iron-piece, (4) separation into
layers as piercing through mica layers and (5) cleft as on the muddy
bottom of a pond.

Darkness is a Kind of transformation of material bodies, with
the preponderance of black colour.

© Reflection is a kind of transformation of material bodies, which
is of the nature of an image of an object (e.g. in mirror).

Hot effulgence (dtapa) is the hot illumination of the sun and
the like.

Cold effulgence ' (uddyota) is the cold illumination of the moon
and the like.

Lustre is the ray emitled by gems and the like. -

"All these are the attributes of matter, and conversely matter is
.oné that is possessed of these attributes.

Q%. WTHIV: THFEr |
16. parmanuh skandhas ca.

(Aph.) ( pudgala has two forms) : atom and aggregated compounds
(bodies). (XVI)

g, mfawIsa: qTamy: )
SFA=T - FIAF! qa=ed, gedl faeae walfq awamy: |
TR, fgaeqan: sgfam=s

¢ AT Qg AFITIATHRY HTLOTAT |
R AT fav geq g Fafam: |
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17. avibhdjyah paramdanuh
uktafi ca— '
karanam eval tad antyam siiksmo nitya$ ca bhavati paramanuh.
ekarasa-gandha-varno, dvispar§ah karyalinga$ ca. 2

(Aph.) An atom is (an) indivisible particle (of matter). (XVII)

(Gloss) It is said “The atom is the only ultimate cause® of them
(viz. material bodies) and is subtle and eternal, It has cne kind of
taste, one kind of smell, and one kind of colour, and two kinds of
touch (tactile properties), inferred from its products (viz. the material
bodies).4 ,
(Note) The concept of the 1nd|v151bxllty of an atom is entlrely in agreement -
with that of the VaiSesika school. It is to be posited owing to the impossibility of
matter being infinitely divisible. Division of matter ultimately. stops at this limit.
Were matter infinitely divisible, the number of units would be the same in all, bodies
small and great. And hence the relative magnitude would not be suscepuble of
arational explanation. According to this atomic theory, the difference in the
number of atoms as constituent elements would make the difference in magnitude
possible of an explanation. It is by its very nature not amenable to perception and
so it is said that it is inferred from its products.

Taste has-five varieties, viz., (1) bitter (zikta), (2) acrid (katu), (3) astrmgent
- (kasaya), (4) sour (amla) and (5) sweet (madhura). Saltish taste recognized by the
Vaigesika as a separate type is included under sweet (madhura) or regarded asa
synthetic product (samsargaja).

Smell has two varieties, viz., (1) agreeable, (2) disagreeable.

Colour is of five kinds, viz., (1) black (krsna), (2) blue (nila), (3) red (lohita),
(4) yellow (pita) and (5) white (Sukla).

There are eight types of touch, viz., (1) hard (kathma) (2) soft (mrduw, (3)
heavy (guru), (4) light (lughu), (5) cool ($ita), (6) warm (usna), (7) viscous (snigdha)
and (8) dry (ritksa). Among these, only four, viz., viscous, dry, cool and hot
touches are possible in the atom. Of these four, again, only two, matually compa-
tible, unfold themselves at a time (vide Siddhasenaganin’s commentary on
TS, V. 25).

95. JSHINIA: THE: |
qui g agAAaa i fAamEAr aRAIATAF@AATARAT T |
Far—gt geany fafaa) fgRan T, UF {ARRE, S,
FeAT-3T, HEEATTI, FATIRRT 7 |
18. tadekibhdavah skandhah.
tesam dvyadyanantaparimitdndm paramanunam ekatvenavasthanam
skandhah. yatha—dvau paramani militau dvipradesi skandhah,

tesam paudgalikavastiinam antyam kiranam eva.

karyam eva lingam yasya sa karyalingah.

3 t/)\t(()lr.ns are necessarily the ultimate constitutive cause of compounded material
odies

4 A material body is the product of atoms and hence serves as the logical ground
oigfthe inference of atoms. 1t is a case of the inference of the cause from the
effect

N -
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evam triprade$i, dasaprade$i, samkhyeyaprade$i, asamkhyeyapra-
dedl, anantapradesi ca. . .
(Aph.) A skandha or an aggregated compound consists in the inte-
gration of these (viz. atoms). (XVIII)

(Gloss) An aggregated compound is the integrated conglomera-
tion of these atoms of any number beginning from two upto infinity.
For instance, the conglomeration of two atoms gives rise to a com-
pound of two pradesas (atomic points). In the same way, we can get
the compounds of three or ten or countable or uncountable or infinite
number of atoms.

98, aﬁa-qmtwwﬁw \

THeyEq Wad: geraqisty Sl wafq, aar - e e,
g AQTARTAIT |

afqrfreafeqarrasty ereamsat saaftgaq, H?TT—%WT%W?W
StraTfeqaTar: THeHT: |

19. tadbhedasamghatabhyam api
skandhasya bhedatah samghatato’pi skandho bhavati, yathi—
bhidyamana §ila, samhanyamanas tantavas ca.
avibhaginy astikdye’pi skandha$abdo vyavahriyate, yathi—dhar-
madharmakasajivastikayah skandhah.

(Aph.) ‘An aggregate can be produced) also by the disintegration
and redintegration of it (viz. arother aggregate). (X1X)

(Gloss) A skandha (aggregate) can also be produced by the
disimegration and the redintegration of another compound, for ins-
tance; a slab of stone broken (into pieces) and the yarns redintegrated
(into a textile). The term skandha (aggregate) is applicable also to
the indivisible astikayas (homogeneous continuums). For instance,
the astikayas, viz. dharma, adharma, akdasa and jiva are called skandhas
(of course metaphorically).

A lesser compound can be created by the disintegration of a
bigger compound, and conversely a bigger compound may be made by
the coalescence and redintegration of smaller compounds.

Ro. FrwewamaTmER L 1
| g ATy - fggurfeferasenot gt afge:
guat fgpnfafeaes: qmmfnay favasearg aFna

¢ mfawrt sfeesa:, sfaasais: g



12 Hlluminator of Jaina Tenets [ Lustre I

afq T AT RE T gafaed: |
77 fg faagamiaar e |

20. snigdhariksatvad ajaghanyagundnam.l

ajaghanyagunanam — dvigunadisnigdhariksanim paramananam tad-

visamaih samair va dvigunadisnigdhariiksaih paramanubhih samam

snigdhariiksatvaddhetor ekibhdavo bhavati na tu ekagunanam eka-

gunair ekadhikagunair va samam ity arthah.

ayam hi visadr§apeksaya ekibhavah. o

(Aph.) (Only those atoms which are) possessed of more units2
of viscidity (snigdha) or dryness (ritksa) than the minimum (can combine.
into aggregates) because of their viscidity and/or dryness. (XX)

" (Gloss) Atoms °‘possessed of more units than the minimum",
that is, atoms possessed of the two or more units of viscidity ‘and/or
dryness can combine or conglomerate with the ators possessed of the
same number or different number of units of viscidity and/or dryness
on account of their viscidity and dryness; but atoms of minimum (i.e.
single unit of) intensity can never combine with any other atom irres-
pective of the fact whether the latter are of minimum or. more thun
minimum intencity. This rule applies to the combination of dissimilar

atoms (that is, combination of viscous and dry atoms). :

(Note) Only such atoms which possess more units of viscidity or dryness
than the minimum, i.e., such atoms whose viscidity or dryness is greatcr than one
unit can unite and combine (to form aggregates), while those with one unit of
viscidity or dryness can never do so.

This aphorism as well as the next one specify the conditions which prevent
the union of atoms into aggregates. First, this aphorism lays down that the unicn
will never take place, if the participating atoms are possessed of a single unit of
viscidity or dryness. This is universal condition of non-union irrespective of the
fact whether the participating atoms are of dissimilar quality (i.e., diy with viscid)
or of the same kind. Then, the next aphorism lays down an additional condition
concerning the union of atoms of the same kind (dry with dry, viscid with viscid).

R¢. gafuwriegmed agamEmE

TR AT fEes: ag fequamt et qg s 9
TRATIATNFT  RERAead, 77T FgoriaEatafey §a-
ferrfaorey afy wHIwTET wafy, 7 g G-
ST | IFIST——

frava fag o garfedor, grera gwaor gamfea |

et FFa I3 T4, SAgAasSl A FH AT )

[ ==, 93 93]

1 avibhagi praticchedah, avibhajyo’ m$o gunah.
The unit (jaghanya guna) of any quality such as viscidity or dryness is the
measure of its intensity which is further indivisible,
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21. dvyadhikadigunatve sadrianam.
ajaghanyagunanam sadrsanam - snigdhaih saha snigdhanam rik-
saih saha 10ksanam ca paramaninam eckatra dvigunaspigdhatvam,
anyatra caturgunasnigdhatvam itiripe dvyadhikadigunatve sati
ekibhavo bhavati, na tu samanagundnam ekadhikagunanaii ca.
uktafi ca—

niddhassa niddhena duahiyena, lukkhassa lukkhena duahiyena/

niddhassa lukkhena uvei bandho, jahannavajjo visamo samo va//

(Pannavanad, pada 13)
(Aph.) Conglomeration (between atoms) of the same kind is possi-
ble only if the difference in their intensities is two or more units. (XXI)
(Gloss) (This aphorism deals exclusively with the union of atoms
of the same kind and specifies an additional condition of their union).
Atoms of the same kind possessed of more units (of viscidity or
dryness) than the minimum can unite together to form aggregates
provided the difference between the intensities (dryness or viscidity) of
participating atoms is two or more than two units. In other words,
if there are atoms whose intensity is two units (of dryness or viscidity)
on one side and those with four (or more) on the other side, the union
may take place, but if the atoms on both the sides have the same
intensity or the difference is only one unit, then the union is not
possible.
It has been said— .

“‘A viscid atom can conglomerate with another viscid atom, if
they differ in intensity by (at least) two units (of viscidity). (Similarly)
a dry atom can conglomerate with another dry atom, if they differ in
intensity by (at least) two units (of dryness). There can however be
mo integration, both in the case of atoms of the same kind or of the
opposing kind, if the participating atams are possessed of the mini-
mum unit of intensity.”” — Pannavand, X111.

The following chart makes clear the union or non-union of

atoms : ,
Units of intensity Same kind Opposing kind

1. 141 No “ No

2. 142 No No

3, 143 ’ No No

4. 14n No No

5. 242 No Yes

6. 243 ' ’ No Yes

7. 244 Yes Yes

8. 24m ' Yes Yes

Notation : n>3, m>4
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[ ZrgAETR, 365, gatha 103].
22. kalah samayadih _
nimesayasamkhyeyatamo bhagah samayah, 'kama]apatrabhcdé-.

dyudaharanalaksyah. adiSabdad avalikddaya$ ca.
uktafi ca— -

samayavaliyamuhutta, divasamahorattapakkhamasa ya/
samvaccharajugapaliya, sdgara osappi pariyatts//
(Anuyogadvara, 365, verse 103)
(Aph.) An instant! and the like are called time. (XXII)

(Gloss) an instant is the innumerablth fraction of a twinkling
(nimesa) of the eye. It (in its minuteness) is to be’inferred from
such instances as the perforation of the petals of a lotus.2 It has been
said :

A samaya (instant), dvalika, mubhirta, divasa (day), alzordtra
(day and night), paksa (a fortnight), mdsa (a month), samvatsara (a
year), yuga (acycle of twelve years), palya, sagara, avasarpini, and
pudgala-pardvartana are the traditional divisions of time. (4nuyoga-
dvara, 365, verse 103).

(Note) The real time-unit is different from the specious time-unit. It is,
therefore, a matter of inference. though a span of time is perceptible.

Time is infinite by itself and consists of innumerable parts which are indivi-
sible instants (samaya). Just as an extended body admits of division and the

minimal part which repels division is called an atom, so also the atomic indivisible
part of time is to be admitted for parity of rcasoning.

Time as a philosophical concept and an ontological reality has been a centre
of interminable controversy. This is one and at the same time many, and the
combination of unity and plurality has been a puzzle to many a philosopher. Now
time is a substance according to Jaina ontology. It must, therefore, be amenable to

1 The term samaya is translated here as instant. Samaya, being the smallest
indivisible quantum of time, can perhaps be appropriately called time-point.
Although immeasurably small and numerically inexpressible, it is a finite unit.

2 The minimum unit of time called samaya (instant) is inferable from the perfora-
tion of a large number of petals of lotus placed one above another in a single
stock by one stroke of a needle. It appears that all the petals are perforated at
one time, but this is by its nature impossible. The successive perforation of the
plurality of petals implies successive instants.
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the criterion of reality, viz. origination (utpada), cessation (vyaya) and persistence
(dhrauvya). Regarded as a continuum (santati), it admits of parts, but is not regarded
as an astikdya because of the impossibility of coexistence of these parts. Now the
minutest part of time as the mathematical instant exists as the present. The past and
future are conceptual aggregates of an infinite number of instants intercepted by the
present instant. Time viewed as one instant is numerically different from the other
instants. But viewed as a continuum, it is one consisting of an infinite number of
discrete instants. As each instant is called time, the totality of instants may be viewed
as one entity.

3. FAT-aform-frar-arameaTafise: |
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23. vartand~par1’na’ma-kriyd;paratvdparatrddibhir laksyah.

vartamanatvam—vartand. padarthdndm naénaparyayesu parinatih-
parindmah.  kriyd--camkramanadih. pragbhavitim—paratvam.
pascadbhavitvam=—aparatvam.
(Aph.) It (viz. time) is to be inferred from duration, change,
action, priority and po%terlonly (XXIII) ,
(Gloss) Duration means existence. Change means transformation

of things into various modes. Action means movement, and the like.
Priority means antecedence. Posteriority means succession,

R¥. Tl gEmgearior vl |

TIFRRGI=ara N ghgearfr—ussalFmsriy, srfTeT—
wfatramgrtT

24, adyatrini ekadravyadni agatikani.
akasaparyantani trini ekadravyani—ekavyaktikani, agatikani—
. gatikriyas$anyani.
(Apb.) Each of the first three substances is a single entity and
devoid f motion. (XXI1V)

(Gloss) The three, i.e., upto akasa are (each) single entity,
forming a homogereous contmuum that is, each is a numerical identity.
- “Devoid of motion” means ‘“‘devoid of the act of movement.”

(Note) The entire space continuum is a single entity. It means that the
connotation of it does not subsist in any other individual numerically different from
it. So with regard to the rest, viz. dharma and adharma. Dharma is one substance
because there is no other substance which possesses the attribute connoted by. the
former, and similarly the adharma.
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Y. THEATAT: AT TAITHAG B TAFA ST |

25. asamkhyeyah pradesa dharmadharmalokakasaikajivanam.
(Aph.) There are innumerable pradesas (indivisible points) in
dharma, adharma, cosmic dkdasa, and each jiva (soul). (XXV)

%, HAAHETTAT: |

26. alokasyanantdh
( l\ph.) The supra-cosmic space has infinite pradesas. (XXVI)

9. HEATATSHEAATT JIATTH |
FHTAGHAT AT |
27. samkhyey@ samkhyeyds ca pudgalanam.
cakarad ananta api.
(Aph.) Material bodies have also countable (nuxﬂerically»expfes-
sible) and innumerab’e (number of) indivisible pradesas. (XXVII)

(Gloss) The term ‘also’ (in the aphorism) implies (that) the
material bodies ean have infinite number (of indivisible points) as well.

}5. 7 GTAT: |
TLATNREAA AT T T T |
28. na paramanoh.
paramanor ekatvena niram$atvena ca na prade$ah.
(Aph.) An atom has no pradesa (XXVIII)
(Gloss) An atom has no indivisible point; because it is itself
unitary and indivisible.

8. FHTAISHIIN |
29. kalo’pradesit
(Aph.) Kala (time) has no pradesa. (XXIX)

30. Ffgwlaal ezt a3 )
FEIAISTIIAT FfgFfeadisan v s=aq |

30. buddhikalpito vastvamso desah.
vastuno’prthagbhiito buddhikalpitom’$o de$a ucyate.
(Aph)) A fragment of an entity, constructed by the imagination,
is called desa (fraction). (XXX)
(Gloss) The fragment of an entity which is incapable of being
actually sundered (and hence an inalienable element of it) is only an
intellectual construction. This is called fraction (desu).
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31. niram$ah pradesSah.

nirath§o deSah prade$ah kathyate. so’pi buddhikalpita eva.
paramanu-parimito vastubhaga ityarthah. avibhagi paricchedo’py-
asya paryayah. prthag vastutvena paramanus tato bhinnah.

{(Aph.) A pradesa is the tadivisible unit (of a substance]. (XXXIT])

(Gloss) The smallest defa (fragment) which is further indivisible
is called pradesa (point). Like desa, pradesa is also an intelligent imagi-
nation. In other words, (it is) an undetached part of a thing whose
dimension is identical to that of an atom. The term avibhdgi pariccheda

* (indivisible fragment) is a synonym of it. An atom, however, being a
separate entity, is different from it (viz. pradesa).

“(Note) An atom (paramanu) and a point (pradesa) should not be confounded.
The former is an objective entity, whereas the latter is only an ideal construct,

33, FEAMESATR TRigE: |
 emiawifamray gt we sarey fyesa: |
32. krtsnaloke’vagaho dharmadharmayoh.
' dharmﬁdharmﬁstikéyau sampirnarh lokar vyapya tisthatah.

(Aph.) The dharma and adharma pervade the entire cosmic space
(XXXII) :

(Gloss) The continuum called dharma and adharma each exists
all over the cosmic space.

(Note) As has been said before, dharma is a minimum necessary condition
of motion and adharma of rest. Both motion and rest are interrelated. Had every-
thing been in perpetual motion, the postulation of adharma would have been super-
fluous. So also in regard to rest As things are seen to move and also cease to move,
both these substances are necessarily postulated in order to account for alternate
motion and rest. As there is no point of cosmic space which is free from movement
or rest of bodies, both the substances are coextensive with cosmic space. As for
extra-cosmic space, it is a pure vacuum where nothing exists and so nothing moves
and ceases to move therein. Dharma and adharma, in Jaina ontology, are untrans-
latable terms. To some extent dharma is comparable to Newtonian concept of

sther, . D
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33. wmwamfay faweea: gawream™ )
AHEAFIREY GEAATATAIATET Faheq1a: |

33. ekapradesadisu vikalpyah pudgalinam.
lokasyaikaprade§adisu pudgalanim avagaho vikalpaniyah.

(Aph.) The spatial extension of pudgalas varies from a single to
innumerable space-points. (XXXIII)

(Gloss) The accommodation of material bodies is possible in any
number of space-points of the cosmic space, the minimum extent
being one space-point. .

3. waedawmiRy starar )

ME: @Y TEWEAN TG AT w@uﬁmw—
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34. asamkhyeyabhdgadisu jivanam.

jivah khalu svabhavat lokasya alpad alpam asarhkhyeyaprade$atma-
kam asarhkhyeyatamam bhagam avarudhya tisthati, na pudgalavad
ekaprade§adikam, iti asarhkhyeyabhagadisu jivinam avagahah.

asathkhyeyaprade§atmake ca loke parinativaicitryat pradipaprabha-
patalavad anantinam api jivapudgalanam samaveSo na durghatah.

(Aph.) The spatial extension of the jivas varies from minimum to
the entire cosmic space. The minimum extension would consist of innime-
rable space-points, although it is an asarikhyeyath fraction of the cosmic
space. (XXXIV)

(Gloss) The jiva indeed, by nature, exists by occupying, at the
minimum, an immeasurably small portion of the cosmic space, consist-
ing of an innumerable number of space-points corresponding to innume-
rable pradesas constituting it. It cannot, like a material body, exist in
one space-point and the like. The extension of the jivas thus is possible
in any portion of space, the minimum measure of which covers a number
of innumerable points (of the cosmic space). It is on account of the
peculiar nature of transformation of jiva and pudgala that the accommo-
dation of even an infinite number of souls and pudgalas, like the multi-
tude of lamp-lights, is not impossible in the cosmic space which has
only an innumerable number of space-points,
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The relative time relates to the motion of the sun and the mnon. The suns and
the moons always revolve round the Mt. Meru in the samayaksetra. Beyond that,
though existent, they are stationary. And, therefore, time exists only in the samayak-
setra. - : :
There are two suns and two moons in the Jambiuidvipa. There are four suns
(and four moons) in the Lavanasamudra, In the Dhatakikhanda there are twelve suns
(and twelve moons).” In the Kilodadhi, the number of the suns is fortytwo (and that
of the moons is also fortytwo). In the Ardha-pugkara island there are seventytwo
suns (and seventytwo moons). In all, there are thus one hundred thirtytwo suns and
the same number of moons. Ih the region that lies beyond the Dhatakikhanda, the
number (of suns and moons) is equal to three times the suns and the moons of the
Dbitakikhanda plus their - number in the preceding regions. This process is to be
followed upto the region called Svayambhiiramana.
Among the innumerable continents and oceans. Jamb, Dhitakikhahda and the
half of the Puskara constitute the samayakgsetra (time-region).
Jambiidvipa is the innermost (of the continents) and has the Meru at its
centre. lItis circalar-in shape and has a diameter of one lac yojanas.
Therein exist the seven regions, viz. Bharata, Haimavata, Hari, Videha, Ram-
yaka, Hairanyavata and Airavata. _
There are six varsadharas (upholding the varsas or the seven regions)—moun-
tains running lengthwise from east to west and demarcating them (viz., the seven
regions). They are styled Himavat, Mahahimavat, Nisadha, Nila, Rukmi and
Sikharin. : )
In (the second continent, viz.) Dhatakikhanda, the varsas etc. are twice (than
those of Jambiidvipa). ) .
In Puskarardha (half Pugkara) there is the same number (of regions and moun-
tains as in the Dhatakikhanda).
Bharata, Airavata and Videha are the karmabhimis, (that is, the regions where
life is sustained by agriculture, trade and socio-economic security organization).
The rest including Devakuru and Uttarakuru are akarmabhimis,
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5 kalah samayaksetravarti,

" samayaksetrath—manusyalokah. tatraiva sﬁryacandrapravartito
vyavaharikah kalo vidyate, naiScayikas tu pratldravyam vartate, tena
tasya sarvavyépitvam.

(Aph.) Time exists (only) in the samaya-ksetra (region of time).
(XXXV)

(Gloss) The region of time stands for the world mhablted by
human beings. It is only there that the relative time caused by (the
movement of) the sun and the moon exists. The absolute time, how-
ever, exists in each and every substance, and as such it is all-pervading.

Y& @EAET ST oy
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36. sahabhavi dharmo gunah.

“egadavvassia guna”’ itydgamavacanid guno guninam aérltyalva
avatisthate; iti sa dravyasahabhavy eva,

(Aph) The concomitant characterlshc is called guna (quallty)
(XXXVI)

(Gloss) From the statement in the scriptures ‘Qualities rest on
the substance’, it follows that a quality can subsist only by depend-
ing upon its locus (gunin) and, therefore, it is concomitant with the
substance.

3. qraray fadme
FeUq aAraaT afeura: arar: |
sgfrana i faam: |

37. samdnyo vifesas ca.

dravyesu samanataya parinatah samanyah., vyaktibhedena
parinato viSesah.
_ (Aph.) It (viz. quality) is (of two kinds viz.) gemeric and
specific. (XXXVII)
(Gloss) That which evolves itself as a singular characteristic in a

number of substances is (a) generic (quality). What is evolved as a
different attribute in each different individual is called (b) specxﬁc

(quality).
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38. astitva-vastutva-dravyatva-prameyatva-pradesavatva-agurulaghut-
vadih samanyah,
“vidyamé@nata—astitvam.
arthakriyakaritvam—vastutvam.
gunaparydyidharatvam—dravyatvam.
pramanavisayata—prameyatvam.
avayavaparimanata—prade§avattvam.
'svasvarﬁpavicalanatvam—agurulaghutVam

yato dravyasya dravyatvam gunasya gunatvam na vicalati sa na
gururiipo na laghuritpo’ gurulaghuh.

;(Aph.) Being, entityhood, substancehood, objectivity, possession of
space-points, neither-heavy-nor-light (agurulaghutvam), and the like are
(general qualities). (XXXVIII)

(Gloss) Of these, ‘being’ means continuous duration (by reason
of which an entity maintains its existence and never meets extinction).
‘Entityhood’ means causal efficiency. ‘Substancehood’ means the
characteristic of being a substratum of qualities and modes. ‘Objecti-
vity’ means the possibility of becoming an object of knowledge.
‘Possession of space-points’ means a quality which makes measure-
ment of parts feasible. ‘Neither-heavy-nor-light’ means steadfastness in
its. own nature.

(Nofe) Agurulaghutvam literally means ‘being neither heavy nor light. Itis
precisely the quality which prevents a substance from surrendering its substance-
hood and a quality from abandoning its qualityhood. This quality is not capable

of being characterized in terms of specific gravity. It ensures the uniformity and
continuity of an entity in respect of its distinctive character as substance or quality.
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39. gatisthityavagahavartanahetutva-spar$arasagandhavarna-jiianadarsana-
sukhavirya-cetanatva’cetanatva-miirttatva mirttatvadir vifesah.

gatyadisu catursu hetutvasabdo yojaniyah.
ctesu ca pratyekam jivapudgalayoh  sadgunah, anyesﬁ,m ca
trayo gunah.
sparéah—karka§a-mrdu-guru-laghu-élto-sna-smgdha-ruksa-bhedad
astadha.

" rasah—tikta-katu-kasaya-mla-madhura-bhedat paficavidhah,
gandho dvividhah—sugandho durgandhas ca.
varnah—krsna-nila-rakta-pita-Sukla-bhedat paficadha.

(Aph.) The characteristic of being the cause of motion, rest, acco-
mmodation and duration, as also touch, taste, smell and colour, knowledge,
intuition, joy and energy, consciousness, unconsciousness, corporeality and
incorporeality, and the like belong to (the category of) speclﬁc qualities.
(XXXIX)

(Gloss) The expression ‘the characteristic of being the cause of’
should be construed with the four beginning with ‘motion’. Of these, six
attributes belong to each of (the substances known as) soul and matter,
and three attributes belong to the other (four substances). Among
these, touch is eightfold viz. hard, soft, heavy, light, cold, hot, viscous
and dry; taste is fivefold viz. pungent (for instance, dehydrated ginger),
bitter (e.g. quinine), astringent, (e.g. myrobalan), acid (e.g. tamarind)
and sweet (e.g. sugar); smell is twofold viz. good and bad; colour is
fivefold viz. black, blue, red, yellow, and white. [Dharma is the condi-
tion of motion; adharma of rest; akasa (space) of accommodation; kala
of endurance; touch, taste, smell and colour of pudgala (matter);
knowledge, intuition, joy, energy and consciousness of jiva; unconscious-
ness is the specific attribute of the five substances except soul, corporea-
lity of matter, and incorporeality of the remaining substances].

¥o. gataamrafarmaH ata: |
“FFE qeqaTe g, IAAT wfegar WA’ gANTAIAAT
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40. piirvottarakaraparitydgadanar parydyah.

‘lakkhanarh pajjavanar tu, ubhao assiya bhave’ ity dgamavacanad
dravyagunayor yah pirvakarasya parityagah, aparakarasya ca ada-
nar sa paryayah. '
jlvasya naratvamaratvadibhih, pudgalasya skandhatvadibhih, dhar-
mastikdyadinafi ca sarhyogavibhagadibhir dravyasya parydyah
bodhyah,

jidnadar§anadinadm parivartanader varnadinafi ca navapurinatader
gunasya paryaya jiieyah.

plrvottarakaranam anantyat paryaya api anantd eva.

('Aph.) Mode means forfeiture of the precedent and appropriation of
the succeeding state. (XL)

(Gloss) From the scriptural proposition ‘the defining characteris-
- tic of modes is this that they subsist in both’, it follows that the forfei-
ture of the precedent state and appropriation of the succeeding state by
bath substance and quality is mode. The transition of the soul from a
human to a divine life and so on (are the modes of the soul-substance);
the changes of matter are into aggregates and the like; the changes
entailed in the dharmastikdya etc. by the conjunction and disjunction
(with soul and matter) are illustrations of the (transitional) modes of
substances of dharma and adharma. The modes of qualities are illus-
trated by the modification and the like of consciousness and intuition
as well as newness and oldness of colour and the like. The modes are
infinite .on account of the infiniteness of the preceding and the succee-
ding forms.

¥ Q. sqEAMAAIA erra-fawaia qreq dfgean
41. vyafijanarthabhedena svabhava-vibhavabhedena casya dvaividhyam.
' (Aph.) The modes again are twofold as explicit (vydfijana) and
implicit (artha), or as intrinsic and extrinsic. (XLI)
| ¥R, TR FIAFATEATE WA GRAfaqa sqsAqaia; |
42. sthalah kalantarasthayi Sabdanam samketavisayo vyaﬁjanapary&yah.

(Aph.) The expiicit mode is gross, lasting for some ‘time and
amenable to verbal expression. (XLII) .
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¥3. gERl qamATafenTR: gdqata: |
43. siiksmo vartamanavarty arthaparinamah a.thaparyayah.

" (Aph.) The subtle and instantaneous modification of the object is
the implicit (artha) mode. (XLIII)

¥y. qefafacmaa: eEwaaata: |
44. paranimiitanapeksah svabhavaparydyah.

(Aph.) What occurs independently of anything else is called an
intrinsic mode. (XLIV) ,

¥y. qefafaamas faaragata: |
45, paranimittapekso vibhavaparyayah.

"(Aph.) What depends for its occurrence on conditions which aré
external is called an extrinsic mode. (XLY) :
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46. ekatva-prthaktva-samkhya-samsthana-samyoga-vibhagas taIqusd-

nam.

etaih paryaya laksyante.

ekatvarh—bhinnesv api paramanvadisu yad eko yarh ghatadir iti
- pratitih.

prthaktvam—sarhyuktesu bhedajfidnasya karanabhiitath p;'thaktvan’l
yatha—ayam asmat prthak.
sathkhya—dvau traya ityadiripa.
sathsthinam—yatha idarh parimandalam.
..samyogah—ayam angulyoh sariyogah.
' kaagah—vxyuktesu bhedajiianasya  karanabhiito  vibhagah,
yatha—ayam ito vibhaktah.
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(Aph.) Unity, separateness, number, configuration, conjunction and
disjunction are the distinguishing characteristics of modes. (XLVI)

(Gloss) The modes are characterized by these : unity is (the cause
of) such cognition as ‘this is a jar’, even though the atoms of which
the jar is made are discrete and separate. Separateness is the quality
which occasions distinction in things joined together. It is the cause of
such judgment as ‘this is separate from that’. Number is the cause of
such judgment as ‘this is one’, ‘these are two’, ‘these are three’, etc. Con-
figuration is responsible for such judgment as ‘this is round’. Conjunction
is the cause of such judgment as ‘this is the conjunction of two fingers’.
Disjunction makes possible the knowledge of difference in things which
are disjoined from one another. It is responsible for such judgment as
‘this is disjoined from that’, and the like.

gfa zea-qu-raig-rawafaota:
iti dravya-guna-paryaya-svaripanirnpayah.

This is (the first lustre) called “‘the Determination of the Nature of
Substance, Quality, and-Modes”.
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LUSTRE TWO

2. S-T-gUa-qT-HTHT-HAT -faan-aﬁa-w‘tmsa—q'w 1
qed qreATtaE a%g | o
1. jiva-ajiva-punya-papa-asrava-sarivara-nirjarda-bandha-mokgas tattvam,
tattvarh parmarthikath vastu. ‘ »

(Aph) Soul, non-soul, merit, demerit, cause of influx (of
karman), stoppage of cause of influx (of karman), dissociation (of kar-
man), bondage (of karman) and emancipation are the tattvas. (I)

(Gloss) ‘Tattva’ means a real entity.-

(Note) Strictly speaking, jiva and gjiva (soul and non-soul, the sentient and the
non-sentient) are the two ultimate principles. The rest are consequential events which
occur on the cooperation of these two principles. Thus merit and demerit lead to the
soul’s loss of freedom. The fifth is a condition of the soul, brought about by the
action and reaction of the soul and non-soul oneach other. The sixth is a negative -
condition of the soul achieved by partial or total obstruction of the accession of alien
karmic matter into the soul. The seventh is the purification of the soul on the expul-
sion of karmic matter from the soul and thus the soul is partially purged of the conta-
mination induced by the accession of foreign matter. The eighth again is induced by
the closest possible association of the soul and karmic matter. The ninth is the condi-
tion of absolute freedom achieved by the gain of intrinsic purity resulting from the
expulsion of all karmic matter and its consequences. The third, fourth, fifth and eighth
principles are the conditions of samsdra, the transmigration of the soul from the con-
dition of one painful existence to another. The sixth and the seventh are the essential
conditions of emancipation. The last is the most important of all, which is the ultimate
goal. There is every justification, therefore, for the inclusion of all these principles of
ultimate categories. The pursuit of philosophy cannot be a barren procedure. Its pur-
pose is to know the truth because the knowledge of the ultimate truth is conducive to
the achievement of perfection. This perfection is constituted by absolute freedom
gained by the dissolution of all limitations and bonds whxch are the impositions of
foreign matter.

Though sub specie aeternitatis, the categories other than the first two are not
ultimate qua eternal, they are coeval with the duration of the world process and hence
sub specie temporis they are of a status coordinate with the first two.

Q. STFWAAUT ST |

_,?2‘ upayogalaksano jivah.

_O&ph) The defining characteristic of a soul is consciousness
(cogmﬁv!e actmty) (41))]
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(Note) Upayoga is cogitation or rather cogitative activity. A jiva is never devoid
of this activity. It is the inalienable characteristic of the jiva, however undeveloped it
may be. Karmic matter veils the light of consciousness. This is called jfignavaraniya
karma. However much the karmic matter may obscure the consciousness of a soul, it
cannot obliterate it altogether or make it absolutely inoperative. So this consciousness
is found also in the nigoda state and through progressive development reaches its
maximum in the omniscience of the perfect soul.

3. HAATEAMIT ITANT: |
ATAT AFIIATIART | FEaT AT T Fawq i |
3. cetanavyapara upayogah.
cetand jfidnadarSandtmika. tasya vyaparah pravrttir upayogah.

(Aph.) Consciousness (cognitive activity) is the activity of senti-
ence. (IIT)
~ (Gloss) Sentience consists of knowledge and intuition. ~ Conscious-
ness is the activity, that is, the application of the same (viz. sentience).

¥. ATRTASATHIET |
4.. sakaro’nakdras ca.
(Aph.) It (viz. consciousness) is determinate as well as indetermi-
nate. (IV) -
x. qafawrfgearsy i @
SURATHATEGTT T=qeq eied Aofiger Iargsaaal-

Tigs A ATHTT STAWT SAA | HAATHTIO A7 erfga—cna
qIHT: | fFHeT STANT AT 9914 |
5. j»pary_dyagrdhitvdj Jjhanam sakarah.
utp'adavyayadhrauvyitmakasya dravyasya dhrauvyam gaunikrtya
utpadavyayayor grahakam jfianamh sdkara upayoga ity ucyate. ayam

akdrena paryayena sahitatvat sakarah. savikalpa upayoga ity asya
paryayah.

_(Aph.) Knowledge is determinate, because it cognizes the modes.

. (Gloss) Knowledge is called determinate consciousness because

of its being the cognizer of the origination and cessation by means of
-subordinating the permanence of the substance which embodies origina-
tion, cessation and permanence. The expression ‘conceptual conscious-
ness’ i‘s synonymous with it (viz. determinate consciousness).
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€. sﬂ'mfg'arq TR |

SATEAT NATHFET FqEq  IATISATTHT crtﬁa vﬁvﬂ
FA LNEAET UEF RAAAATHIX IJTANT g'gvu% | ﬁ'ﬁﬁ—q
AT FEIET 9914 |
6. dhrauvyagrahitvad darSanam anakarah.
utpada-vyaya-dhrauvyatmakasya dravyasya utpadavyayatmakarh
parydyarh gaunikrtya dhrauvyasya grahakam dar§anam anakara
upayoga ity ucyate. nirvikalpa upayoga ity asya paryayah.
(Aph.) Intuition is indeterminate, because it cognizes the permanence.

(Gloss) Intuition is indeterminate consciousness, because of its
being the cognizer of the permanence, subordinating the modes of origi-
nation and cessation of the substance which embodies origination,
cessation and permanence. The expression ‘non-conceptual conscious-
ness’ is synonymous with it (viz. indeterminate consciousness).

. Afa-sa-safa-wa.qata-Faafa qmg )
7. mati-Sruta-avadhi-manahparyaya-kevaldani jianam.

(Aph.) Knowledge is of five kinds, viz. perceptual 'cognition; verbal
knowledge, clairvoyance, mind reading and pure and perfect knowledge.
(VII) .

. ghaamafaass wfa:
afufray zeaer qata: |
8. indriyamanonibandhanam matih.
abhinibodha ity asya paryayah.

(Aph.) Perceptual cognition is the knowledge due to a Sénsedorgan
and the mind. (VIII)

(Gloss) The expression “objective cognition’ is synonymous with it.

(Note) Perceptual cognition (mat/) takes stock of a present objective datum;
recollection (smyti) has reference to a datum perceived in the past; recognition
(samjfia) is the cognition of the identity of a past object of perception with the
present ; thought (c/ntd) is the cognition of a future event, All these different varie-
ties of cognition are regarded as identical in spite of the difference of determinations,
because the substantive object is the same. Abhinibodha is a cognition competent to
take stock of an object with all its temporal determinations as past, present and
future. The different varieties are only so many synonyms because they all agree in
respect of the identical object. 'Matijfiana is a comprehensive class which includes a
large variety. Thus, for example, there are purely sensuous cognitions, purely mental
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cognitions and cognitions which are generated by both the senses and the mind.
The sensuous cognition of animals, beginning with the one-sensed and ending with
the five-sensed, but destitute of the mind, are purely sensuous. Recollection and
instinctive intuition (ogha-jfiana) are purely mental. The normal cognitions of
beings endowed with the mind are generated by the co-operation of the mind and
the senses.

8. yafafada? )
a1 wiqfgar wafg—safafaar seqafafsara

9. Srutanisritetare. -
sa matir dvidha bhavati—S§rutaniérita asrutanisrita ca.

(Aph.) It is (of two Kkinds)—‘'depending on the verbal symbol’ and
‘what is other than that’. (IX) '

(Gloss) The perceptual cognition is twofold, namely, ‘depending
on the verbal symbol’ and ‘what is other than that’.

Q0. HAUE-SET-AAT-TrToTHETY Maffuar agati
10. avagraha-iha-avaya-dharanabhedat srutanisrita caturdha.
* (Aph.) The (perceptual cognition) ‘depending on verbal symbol’ is of
four kinds—sensation, speculation, judgment and retention. (X)
2 9. gfrEardaty FAraR aTHFAUEURATE: |
Ffrargatefaaaaraaeasy DT afy sdH—agfafaa-
favwen @emrAer wfaefa: | aga- sfadcmaraTae
(Fwga:) wEurHATE: |
11. ihdrjiydrth'a);o;ge darSananantaram samanyagrahanam avagrahah.

. indriyarthayor ucitadesady avasthanaripe yoge sati daréanam—
anullikhitavidesasya sanmdtrasya pratipattih. tadanantaram—
anirde§yasamanyasya (vastunah) grahanam avagrahah.

(Aph.) Sensation means cognition of a generic character in the wake
of the intuition of the contact between the sense and the object. (XI)

. (Gloss) There occurs sensation, that is, cognition of the pure gene-
ral character without the manifestation of any particular characteristic
on the contact dué to the situation of the sense-organ and the  object
-at a proper place etc. In the wake of this there occurs the indeteminate
cognition of the general character (of the) object. Thisis called ‘ayg-
graha’ or sensation. ‘ Y
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9. TN |
. AT — AT T, SHFTET— sraar&twr TEITH—
sreaT: afcee’l sAwAaag’ | qar AAN eEEd anaaoqgvr
FEAT AT — am‘fwa. , T9T Taq Faifv'ﬂfﬁ |
12. vyafijandarthayoh.
vyafijanena—indriyarthasambandhariipena, vyaﬁjanasya—éab-
dader arthasya grahanam—avyaktah paricchedo vyafijanavagrahah.!
tato mandg vyaktath jati-dravya-guna-kalpanarahitam arthagraha-
nam—arthavagrahah?, yatha etat kificid asti.? :

(Aph) (The sensation is) in respect of the vyan]ana and the artha ,
X1 -

(Gloss) The vyafijana-avagraha® means the indeterminate cognition
of the objects such as sound and the like through vyafijana which is of
the nature of the contact between the object and the sense-organ.
There occurs in the trail of this sensation another sensation called
artha-avagraha®, which cognizes the object a little more distinctly,
though devoid of the concepts of class, substance and attributes.  This
is a judgement like ‘there exists something’.%

(Note) The term vyafijana bears two senses. The first is ‘contact of the object
with the external sense’. This has been stated in the gloss. On account of this
contact with the object qua touch, smell, colour etc., fit to bg perceived, there takes
place an indeterminate cognition. This contact is also a sort of indistinct sensation
and as such must be cognizant of an object. The object is also called vyafijana. So,
the expression vyafijandavagraha is to be expounded as the cognition of a vyafijana,
that is, a perceptible object, such as sound, colour, etc. through vyafijana, that is, the

q SYAAT AT HATG;— SYWATING; | Wﬁaﬁch qnrE: | ATy glaw: |
R qFamfas: | 3 wAsgIErd) 7 foigve s @ s wangeg favaae  wfx
AT |

1 vyafijanena vyaiijanasya avagrahah—vyafijanavagrahah. atra madhyamapadalopi
samasah. ayam antarmauhiirtikah.

2 ekasamayikah.

3 anadhyavasidyo na nirpayonmukha itina pramanam. -avagrahas tu nirpayon-
mukha iti praimanyam asya. :

4 Vyafjana-avagraha means avagraha of vyafjana through vyafijana. It is an exam-
ple of a grammatical compound where the expression (viz. vyafijana) which
occurs in the middle of the expounding sentence is omitted. The duration of the
vyafijana-avagraha is less than a muhirta (forty-eight minutes).

5 The artha-avagraha is instantaneous.

6 This judgement is not pure absence of determination (amadhyavasaya) which,
not being decisive, is not a case of valid cognition. The avagraha, however, is
definitely set about the determination of the ObjCCl and, as such, is a category of
valid cognitions,
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contact of the sense with the object. The expression vyailjanavagraha thus means the
cognition of vya#jana through vyafijana.

The idea is that a material object first comes into contact with the sense-organ
and this evokes corresponding consciousness. This is called contact. 1t is the con-
dition of the object-perception whieh, though slightly more developed than the for-
mer, is indistinct and indeterminate as it does not take note of the specific characteris-
tic of the object. This specific perception is perceptual judgment, say of eye. .To
sum up, first, there is sense-object contact which is also a kind of cognition. The
second stage is the perceptual intuition of the object in its generic character. The
cognition is of the form—It is something”. The third stage is speculation. The
fourth is perceptual judgment, that is, cognition of the object with its specific charac-
ter. Thig is called the determinate cognition by the Naiyayika and the Buddhist. It
is further to be noted that vyafijana qua sense-object contact is regarded as the con-
dition of cognitionh and not a sort of cognition in the Nyaya school. In Jaina episte-
mology, this contact is also regarded as cognitive. This is the peculiar theory -of
Jaina epistemology.

03. srgEw wreafafa s $g7)

| argﬁar&at‘t aft daargearaTeAfaieqE@ey ‘AR
wreafafa” scax dgr, Far—asaT Wreww |

13. amukena bhavyvam tti pratyaya iha.
amukas taditaro veti sath$ayad Grdhvam anvayavyatirekapiirva-
kam ‘“amukena bhavyam iti’’ pratyaya iha, yathi—S$abdena bhavyam.

(Aph.) Speculation consists in the experience “This must be that.”
(XIII) .

(Gloss) Spzculation is an experiencz which brings up the rear of
doubt “this is that or anything else’’, through agreement and difference
in respect of a characteristic feature, for example, “it must be a sound.”

(Note) This speculation constitutes the intermediate stage between indetermi-
nate perception and determinate perceptual judgment. On the intuition of the
generic character, of the object, there arises an enquiry about the specific nature of
the same. It occurs in the shape of a problem, e.g. *Is it the touch of a snake or
of a lotus-stalk?”’ But it ought not to be regarded as a case of doubt. Doubt is
indecisive in its result. But speculation is an attitude of the mind which leads to the
determination of the specific character of the object by laying emphasis upon the
real characteristics that are perceived and the elimination of the unreal attributes that

are not cognized.

R¥. YT g |
. JIT—HF Feq TT |
14. amuka eva ity avdyah,
yathd-—ayarh §abda eva. .
(Aph.) Perceptual judgment is the specific determination (of the
object), viz. ‘this is that’. (XIV)
(Gloss) For instance, ‘it is a sound indeed’,
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mwfwﬁmiw \

JTEAT, GERIT AT w‘izr | sasffEawTaTangr-
€T AT, AT AT ATGIATATST nﬁrmamrfa:rﬁr |
W wafq | .
15. tasyavasthitir dhdrana.
vasand, sarhskéra ity asyah paryayah. pratyekam indriyamanasa-
vagrahadinam sarhyogat, nayanamanasor vyanjanavagrahabhavac
ca matijfidnam astavim§atibhedam bhavati. -
(Aph.) The persistence of the same (viz. perceptual ]udgment) is
called retention. (XV) .
(Gloss) The synonyms of dhdrana are predlsposmon trace, etc As
sensation and the like (which are four in number) are related to each of

the (five) senses and the (sixth) mind, and as there is no contact-percep-
tion in the case of the eye and the mind, there can be twenty-c:ght

(5 x 6 — 2=28) types of perceptual cognition.

(Note) There are four varieties of perceptual cognition viz, avagraha, iha, avdya,
and dharana. Each of them is occasioned by each of the five organs and the mind.
This gives us twenty-four kinds. Contact-sensation is possible only of the four .
senses excepting the visual organ and the mind. This gives four kinds which added
to the first twenty-four give the total as twenty-eight varletles

2%. u\wfaﬁ-aafuﬁ-mfw’i qrizonfaest sfa wqel 379 -
fafwam:

16. autpattiki-vainayiki-karmiki-parinamiki - iti  catasro  buddhaya
asrutanisrith.

(Aph.) The perceptual cognition mot depending on verbal symbol
falls under four categories—intellect of instantaneous comprehension,
intellect born of faithful service, intellect developed by practical experi-
ence and intellect of mature experience. (XVI)

Q. FIEITHATINTIRO Hicafewy |
gfawrfaafaer: qatar |
17. adpstasrutarthagrahini autpattiki.
pratibha pratibham ityasya paryayah.
(Aph.) The instantaneous comprehension apprehends the unseen and .
the unheard of objects. (XVII)
(Gloss) The terms pratibhd and pratibha are its synonyms,
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te. faraegean dafaet
famrar: fare, aswifar gfedafasn
18. vinayasamutthda vainayiki.
vinayah §iksa, tajjanitd buddhir vainayiki.
(Aph.) The vainayiki is so called because it is (an intellect) born of
training (in modesty, humility and loyalty to the teacher). (XVIII)

(Gloss) Vinaya means training (in modesty etc.) and the vainayiki
intellect is born of it (namely, training).

8. wHAHAT wTiEw |
sHuTSATT wfvar gig: F1fawr w997 ar)
19. karmasamuttha karmiki,
karmana’bhyasena janitd buddhih karmiki karmaja va.

(Aph.) The karmiki is so called because it is (an intellect) developed
by practical experience. (XIX)

(Gloss) Practical experience means repeated practice, and the inte-
llect born of such practice is called karmiki.

Ro. afcorrrorfren arfconforet |
ag:-gfeufa: afcorma: |
20. parinémajanitd parinamiki,
vayah-parinatih parinamah.

(Aph.) The parinamiki is so called because it is (the intellect) born of
maturity, (XX)
(Gloss)'Matuljity means maturity in respect of age.

Q. wfereqfacht waa: | |
dfasiraer qarfragaafaia Jvarat fagesaarmrai fefea
frfreararEgTdig-art-rwot gaa: gaae: egfaneaey
a1 stTfeegfa: |

21, jatismrtir api mater bhedah.

. samjfiijivasya  tathdvidhaSubhaparindmena le§yayamh visudhya-
manayah kificin nimittam asddyehapoha-mirgana-gavesanarh
“kurvatah pirvajanmanah smrtir utpadyate sa jatismrtih.

(Aph.) The memory of past lives is also a kind of perceptual cogni-
tion. (XXI)
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(Gloss) The memory of past lives arises in a rational being,
engaged in speculation, discrimination, investigation and research, in-
spired by a particular occasion, on the purification of his lesyd (aural
colouration) on account of the requisite auspicious transformation.

. wAaTERHEATTAS (Azaarens aH fawe
22. manovakkayapravartakam niscayatmakam jﬁdn&m cittam.

(Aph.) The citta is definite knowledge that activates the mind, speech
and the body. (XXII)

3. FEAHArgarf aINeaEaAay Ha9 |\ . :
FUHT  WeRERAIRETH, JIARV  qITATIARH  H(A
At | t

23. dravyaSrutdnusari parapratydyanaksamarm Srutam.

dravya$rutam S$abdasamketadiriipam, tadanusarena parapratyaya-
naksamarh jlianam Srutam abhidhiyate. 4

(Aph.) The cognition capable of communicating (itself) to others (in
the way of instruction) by means of material symbols is callcd verbal
knowledge (Srutajiiana). (XXIII)

(Gloss) ‘Material symbols’ mean word, gesture and thc hke
The cognition capable of communicating itself to others by means of'
these (symbols) is called verbal knowledge.

¥, wa-dfv-grag-arfe-aaaafaa-afasimafasafa asfagenfo

24, ak,s'ara-samjnt-samyak-sadt-saparyavaszta-gamzkangapravzs{am
sapratipaksani.

(Aph.) (There are fourteen varieties of Srutajiiana which are concerned
with) linguistic symbols, rational beings, authentic knowledge, what has a
beginning, what has an end, gamika, what is included in the asigas, and the
opposites (of all these seven). (XXIV)

(Note) There are fourteen kinds of $ruta, viz. i
1. Linguistic symbols (aksara) by means of which knowledge is communicated, such

as words, and the like.

2. Non-linguistic (anaksara), i.e., knowledge communicated by gestures and other
symbolic expressions.

. Relating to rational beings (samjfiin).

. Relating to irrational beings (asamjfiin).

. Authentic (samyak) knowledge leading to emancipation.

. Spurious (asamyak) knowledge which consists of faulty doctrines and views
detrimeatal to emancipation.

7. That which has a beginning (sadi).

A AW
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8. That which is without a beginning (anady).
9. That which is with an end (saparyavasita).
10. That which is without an end (aparyavasita).

These last four divisions of scripture are relative to the actual treatises which
have been necessarily written by some persons, and as such have a definite beginning
in time. But the knowledge recorded therein is without a definite beginning and is
also without any definite end as the world process is eternal at both extremes.

11. Gamika $ruta stands for the twelfth anga called Drstivada in which the texts are
interwoven and some portions are repeated mutatis mutandis in accordance with

the context.
12. Agamika $ruta stands for the scripture that does not repeat analogical passages.

13. Scriptures which are included in the angas composed by the ganadharas, the
direct disciples of Mahavira, argapravista.

14. The opposite of No. 13 which have been composed by authors . other than the
ganadharas, angabahya.

Y. SrrAHTAdE sfazeamaTwafa: |
g Aty | |
25. atmamatrapeksaw ripidravyagocaram avadhih.
avadhinam avadhih.
- (Aph.) Clairvoyance is (the knowledge) dependent on the self alone
and takes stock of material substances as its objects. (XXV)

* (Gloss) Avadhi stands for avadhdana (limited cognition).

€. AATAA JIAATIHTATH |
26. bhavapratyayo devanarakanam.
(Aph.) It is congenital (immediately caused by genesis) in the case of
the denizens of heaven and hell. (XXVI)

" (Note) Divine beings and also beings born in hell are born along with this_clair-
_voyance: It does not require the good offices of the visual organ but emerges in the
soul directly and immediately. As a matter of fact knowledge can emerge only if
the veil which prevented its emergence is removed and the other obscuring karmans
are held in check and so the genesis of this type of supersensuous cognition also
takes place by this process. It is, however, affiliated to birth as its condition in the
case of the denizens of heaven and hell. Their very birth brings about the relevant
destruction-cum-suppression which is thus regarded as the direct cause of the know-
ledge in question.

e, gtemafafaasa o )

217. k;ayopafamariimitta.s‘ ca Sesanam.

' (Aph.) In the case of others (beings other than denizens of heaven and
hell i.e., men and lower animals), it is due to the (occasional) destruc-
tion-cam-suppression of the relevant (obscuring) karmans. (XXVII)
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3s. sgafa-wagmiv-agnm-ganr-afanfa-samfaafahamet
War | |
28. anugami-ananugami-vardhamana-hiyamana-pratipaty-apratipatibhe-
dad asau sodha. . o
(Aph) It (clairvoyance) is sixfold, viz.
1. What follows the clairvoyant,
2. What doesn’t follow the clairvoyant,
- 3. Expanding (clairvoyance),
4. Contracting (clairvoyance),
5. Vulnerable (to loss),
6. Imvulnerable. (XXVIII)

8. wa"laeaqufnsmfsr q:qatq: |

29. manodravyaparydyaprakasi manahparyayah.

(Aph.) Mind-reading (cognition of mental modes) is the revealer of
the modes of the mental substance. (XXIX)

30. my-fagawa \
mtmﬂmfzﬁ afa: w=spafa: i afa?rcrmfgw’? qfer-
fagaafa: I°

30. rju-vipulamati. .

sadharanamanodravyagrahlm matir rjumatih.? tadviesagrahini matir

vipulamatih.?

(Aph.) (The mind-reading is twofold, viz.) straight or plain, and
expansive. (XXX)

(Gloss) (1) Straight and plain®, that which cognizes the general feat-

ure of the mental substance and (2) expansive* that which cognizes (also)
the particular characteristics of it.

¢ wAsAT fafeaa scasaammatiasad aamsaqfcietatcad: |

1 ghato’'nena cintita ity adhyavasayanibandhanam manodravyaparicchittirityarthah.

R wast fafaq @ 5 ok qefagrsisaad wgq sasqaamaggyar
gagerfaafafcfa |

2 ghato’nena cintitah sa ca sauvarnah pataliputrako’dyatano mahan ltyadhyavasaya-
hetubhiita manodravyavijfiaptir iti.

3 The plain cognition takes stock only of the generic character of the mental sub-
stance; for instance, when one cognizes the mental condition of another in such
general terms as ‘he knows a jar’,

4 It knows the details of the contents, such as ‘the jar known is made of gold,
made at Pataliputra, made today and has a big size’,
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3¢. fagfe-a=-earfa-fawadmmradta:

31. viSuddhi-ksetra-svami-visayabhedad avadher bhinnah.

(Aph.) It (viz. mind-reading) is different from the clairvoyance on
account of its diffcrence in respect of purity, scope, knowing subject and
content. (XXXI)

(Note) Visuddhi (purity) is that quality of the soul which makes possible the
knowledge of a multitude of specific characters. The mind-reading takes cognizance
of a large number of details than the clairvoyance (avadhi). The clairvoyance raised
to prefection embraces the whole world whereas the mind-reading is limited to
the abode of human beings. The clairvoyance is possible in all the four states of
existence, that is to say, all the four kinds of beings—men, gods, animals and the
denizens in hells. The mind-reading, on the other hand, is possible only for self-
restrained persons. Vigaya (the object) of clairvoyance consists of all the material
objects possessed of colour and shape, whereas that of mind-reading is limited to an
infinitesimal part of the substances known by the former.

R, fafenramizaare &g
32, m‘khiladravyapazydyasdksdtkdri kevalam,
(Aph ) That which directly cognizes all the substances with all theix
modes is omniscience (pure and perfect knowledge). (XXXII)
33. Afa-sa-fvim freaaagaatamag |
fra'safaearia: | fenfaat  sAEOEETTaS=As-
et FreareragiaETesTAg=ad” | qoT A —
“gfaafaar aE—aqgAF T FEIAATT 7 |
- faafaar grafefgea ag agami
faesrfafgea w< wyamame 1
| TANTIEAE  AREANE qe areE: | Aaaaia-
. AR FEgfeTsAT AraTg, AT N o
33. mati-Sruta-vibhariga mithyatvasahacaryad ajfianam.
vibhango'’vadhisthaniyah. mithyatvinam jfidanavaranaksayopas-

majanyo’pi bodho mithyatvasahacaritvad ajfidnam ucyate?, tatha
cagamah®—

¢ fafaar s afe aferg gfg fasm
1 vividha bharigah santi yasmin iti vibhangah,
R T T gAM: | gimacd w1 faeargsd: dgafq
2 kutsarthe nafi samasah. kutsitatvam catra mithyadrsteh samsargat,
3 afegd, 3%

3 Nandisuttam, 36. (Jaina Vishva Bharati edition),
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avisesiya mal—mainénam ca maiannanam ca.
visesiya sammaditthissa mai maindnarh.
micchaditthissa mal maianninarh.

A

yatpunar jidnabhavaripam audayikam ajfiinarh tasya nitrollekhah.
manahparydyakevalayos tu samyagdrstisv eva bhavad ajfianini
triny eva. '

(Aph.) Perceptual cognition (mati), verbal knowledge (Sruta) and
para-clairvoyance (vibhariga) are nescience on- account of their associ-
ation with. perverse faith. (XXXIII)

» (Gloss) Vibhanga' refers to the category of avadhi or super- -
sensuous cognition of matter,

The experience, even consequent upon the ‘Jestruction.—Cum-
subsidence of the knowledge-covering karman, of a person possesséd of
perverted faith (mithyatva) is called nescience (ajfiana)> on account of
its association with the perversion. There is the following scriptural text?
in support of our contention :

* The generic mati is (twofold) : mati-knowledge and mati-nescie-
nce.

* The specific mati of the person of right faith is mati-knowledge.
* The mati of the person of perverted faith is mati-nescience.

The ignorance and complete absence of knowledge consequent upon
the rise of the relevant karman is, however, not referred to here. The
types of nescience are only three in number inasmuch as the remaining
two varieties of knowledge, viz. the mind-reading and pure (and
perfect) knowledge can be possessed only by a person of right faith and
as such are necessarily varieties of knowledge and not nescience.

(Note) The three varieties of cognition may be authentic as well as unauthentic,
On account of the emergence of a wrong belief and perverted faith, these cognitions
are vitiated. The aberration of avadhi is called vibhariga (the prefix vi has the
value of viparita, contrary). We have coined the word para-clairvoyance for the
Sanskrit expression vibhariga, using para in the sense of perverse. It is called so
because the variety of avadhi which goes wrong under the influence of perverted faith
gives only a wrong view that is opposed to the reality as it is in itself. The prefix v/
in vibhariga may also be interpreted in the sense of variety. Thus vibhariga is the kind
of varieties of bhariga, implying indecision and doubt,

1 Vibhariga means ‘what is possessed of different aspects’.

2 The term ajfiana is a negative compound, the negative particle nafi is substituted by
a in the compound, standing for the sense of ‘demeritorious’. The knowledge here is
demeritorious because of its association with a perverted faith,

3 Nandisuttam, 36, (Jaina Vishva Bharati edition),
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Y¥. wgRagRafadgaf atang
TET: AT IRALIRAAT |
A fFERAF TG |
gafgdaaany gafaFaa=ay |
qA.qaiaed qg: qalafqead graraanaTITaT /A |
34. cakguracak.suravadhikevaldni darsanam,
caksusah saimanyivabodha$ caksurdar§anam.
$esendriyamanasor acaksurdar§anam.

‘avadhikevalayo§ ca avadhikevaladarSane.

manahparyayasya manasah paryayavisayatvena samanyabodhabha.-
van na dar§anam.
(Aph.) Intuition is (possible in the case of) ocular and non-ocular

cognitions as well as clairvoyance and omniscience (pure and perfect
knowledge). (XXXIV) °

_ . (Gloss) Of these, the indeterminate cognition by the eye is ocular
intuition. © Such cognition by the other sense-organs as well as the mind
is non-ocular intuition. Such cognitions in the case of clairvoyance and
omniscience (perfect knowledge) are respectively known as avadhidarsana
and kevaladarsana. The cognition of mental modes has no darsana
because it never cognizes the general feature inasmuch as it has the
mental modes (which are particular) as its object.

3. sfafmafewaaty gfaa
sfafraam T fawam gdEn« srfafatmwrf% zf=d
afa

35. pmumyatavisaydgr&hi indriyam.

pratiniyatin $abdadivisayan grhnatityevam$ilath pratiniyatartha-
grahi indriyarh bhavati.

(Aph.) The indriya (sense-organ) means an organ that comprehends a
speclﬁc object. (XXXV)

(Gloss) The indriya is so called because it is possessed of the nature
of comprehending specific objects, such as the sound and the like, -

3% EqEA-TAA-gyTOr-aey s

36. spar$ana-rasana-ghrana-caksuh-Srotrani,
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(Aph.) The instruments of touch, taste, smell, sight and hearing (are
the sense-orgaps). (XXXVI)
39. FINTTRTA |
37. dravyabhavabhedani.

(Aph.) They are different qui physical and qui psychical. (XXXVII)
35. fad cguwea zaafaan

FUrSFATITEIT ITRT, aszwg;gm&w atmﬁm q’tzvrfﬁ-
arErRETT—fagfa: |

ax smmrercmﬁvﬁ iERIFHT |
38. nirvrttyupakarane dravyendriyam.

karnasaskulyadiripa bahya, kadambakusumadxrup& cabhyanta-'
1iyd paudgalika-dkararacani—nirvrttih.
tatra Sravanadyupakarini $aktir upakaranam.

(Aph) The organic structure and its efficiency consﬁtute the sense-
organ qui physical. (XXXVIII)

(Gloss) The material structure of the external organ in the form of
orifice of the ear and the like, and the internal 'organ in the shape of
globular kadamba-flower and the like are typical of the sense-organ
qui organic structure or nirvrtti, and the chpacity which makes it
responsive to auditory perception and the like is the sense-organ qué
efficiency (upakarana). :

38, weggavit wifeas |

FrATaRfRERE A g fadn—afed: | adagor-
T ATCHAIYTI—QUANT: | deai et 9 gusTonaam: |
geat = f17 7 SUFTNTAW | FGTHIT ITIW: |

39. labdhyupayogau bhavendriyam.
jianavaranadikarmaksayopasamajanyah siamarthyaviSeso—Ilabd-
hih. arthagrahanariipa atmavyapara—upayogah. satyam labdhau
nirvrttyupakaranopayogah. satyim ca nirvittau upakaranopayo-
gau. satyupakarana upayogah.

(Aph.) The sense-organ qui psychical is (of two kinds, viz.) attain-
ment and conscious activity. (XXXIX)

(Gloss) The sense-organ qui attainment is a particular kind of
capacity due to the destruction-cum-subsidence of the knowledge-cove-
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ring and the other relevant karmans. The activity of the soul, which is
of the nature of the cognition of an object, is the sense-organ qua cons-
cious activity. There can be organic structure, efficiency and conscious
activity only if there is attainment. There can be efficiency and consci-
ous activity only if there is organic structure, and there can be conscious
activity only if there is efficiency.

‘ (Note) Labdhi is a peculiar term and concept. Itis a capacity of the soul
which emerges when the obstructive karmic veils are in the state of destruction-cum-
subsidence. This is regarded as an organ par excellence, because the cognition of
objects takes place only if it is in operation. The soul becomes invested with the
capacity for knowing an object on account of the karmic veils being put out of
commission. It may be translated literally as attainment of the capacity arising from
the inoperative condition of the obscuring karmans.

¥o. TqH-TH-TT7Y-TY-Taq Tearg faua: |
40.  sparfa-rasa-gandha-riipa-Sabdas tadvisayah.

(Aph.) Touch, taste, odour, sight and sound are (respectively) the
objects of them (viz. ‘the sense-organs). (XL)

¥e, watqurly Serfes 7@

wq 7 g gfamaq sfafraar saf g 37 qq @atdmfy
fasrafaggear dwifas @ qafafaan—Arefeaty
-
Tean  afkorfy ge*rmﬁr FANA:;, FYTANTEY
WA |-

41, " sarvarthagrahi traikalikarh manah.

“sarve na tu indriyavat pratiniyatd artha grhyante yena tat sar-
‘varthagrahi trikalavisayatvat traikilikath manah. tad anindriyam
noindriyam api ucyate.
manastvena parinataniipudgaladravyani dravyamanah, labdhyupa-
yogariipath bhavamanah.

(Aph.) The mind is the organ of apprehension of all objects (of all
" the sense-organs) of the three periods of time. (XLI) ' ‘

(Gloss) That which apprehends all the objects—and not specifi-
cally determined objects as is done by a sense-organ—is the mind. As
it can comprehend the objects belonging to the three periods of time,
it is called traikalika. 1t is also called ‘anindriya’ and also ‘no-indriya’
or ‘quasi-sense’, Moreover, the matter transformed into mind is mind
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gui physical, while the attainment (of efficiency) and conscious activity, ,
constitute the mind gua psychical.

(Note) The mind is called quasi-sense because it is not restficted, like the sense-
organs, to specific objects. Another explanation of this nomenclature may .be
that itis not a sense-organ because it has no independent jurisdiction over thé
external perceivable objects, and this lack of independent capacity disqualifies it from
attaining the status which the sense-organ has.

¥R. FAN FEfaeaafaa: Jaaafomm q&: )
FHO: HNTOH-ITAN-FT-FIeqT faaq7 geafaeiay |

42. karmana udayavilayajanitah cetanaparinamo bhavah. . .

karmanah ksayopa$ama-upa$ama-ksaya-avastha vilaya ity abﬁi;lhi-
yate. ' :

(Aph.) The bhava is a transformation of sentience on account of the
rise and cessation (vilaya) of karman, (XLII)

(Gloss) Such states of the karman as destruction- cum-subs1dence,
subsidence and destruction are called vilaya.

¥3. aftums ar
43. parinpamanam va. .
(Aph.) Also change (is called bhdva). (XLIII)

(Note) Change also is a transformation of the soul which occurs even in the
disembodied state called siddhatva.

¥y, sanfas-arfar-amenfasr wan saed s
44. aupasamika-ksayika-ksayopasamika bhavah svarapam jivasya.

(Aph.) The states produced on account of the subsidence, destru-
ction, and destruction-cum-subsidence (of the karmans) constitute the
nature of the soul. (XLIV)

¥4, sttafawarfcmfasaie )

FNWIFIOT  TAWTITAT  JISITATANT  FHOATHI AT
gaq: | &7 fag 1 wa aftefas: |

weawry qfenas afkom: | 37 f73 @ & ga ar we: afor-
faw: |
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45. audayikaparinamikav api.
udirandkaranena svabhavarlipena va’stdnam api karmanam
anubhavavastha udayah. tena nirvrtto bhava audayikah.
svasvabhave parinamanam parinimah. tena nirvrttah sa eva va
bhavah parinamikah.
" (Aph.) Also those produced on account of fruition (of karmans) and
the intrinsic change (constitute the nature of the soul). (XLV)

(Gloss) Udaya (that is rising) means the state of rising and being
experienced of all the eight karmans through special effort (udirana) or
normally in their proper time. The state of karman which is produced
in this way is called auwdayika. Parinama means transformationin its
own nature. The consequential state of soul or the transformation itself
is parinamika<bhava. '

¥§, AFHANT IYTHIT STAN: |
IIIATAET AIGHAT: 4T I 9 I AGIT SIUH: | @
FraHgatafa®: | 37 frsaw wra teufis: |

46. “mohakarmano vedyabhava upaSamab.

' udayapriptasya mohakarmanah ksayah Sesasya ca sarvatha anu-

daya upasamah. sa cantarmuhirtavadhikah. tena nispanno bhava
aupa$amikah.

(Aph.) Upasama (subsidence) means the absence of realization of
the deluding karman. (XLVI) ‘

(Gloss) Substdence means the cessation of the deluding karman
that was due to arise and is the total non-rising of others.

-The duration of this (subsidence) is less than a muhiirta (48 minu-
tes). ‘ '

" The state consequent upon thns is called aupasamika (related to
subsidence).

v, fream: @
rATaTeTrRrSETATa Y wor gar o —aa: | 3 fagay
wTF: Arfas: |
47. nirmiilanasah ksayah.

jiiandvaranadyastanim api karmanam sarvatha pranasah—
ksayah. tena nirvytto bhavah—ksayikal.
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(Aph.) The ‘destruction’ means total cessation. (XLVII)

- (Gloss) The destruction means total cessation of all the karmans
namely knowledge-covering, and the like.

The state (of the soul) consequent upon such cessation is called
ksayika (resulting from cessation).

¥, arfawden faemaawE: sEana: |

JRasTaEr qAFAT: @A, SGANEr ¥ 99w, fAared:
SearaTg 3fa saiwfag Souw: gAqww: | s Wig—-
- grEInfaE: ) ’

SNAAA T GO SR #tcegazr
AN | ' » ‘

48. ghatikarmano vipakavedyabhavah ksayopasamah.

udayapraptasya ghitikarmanah ksayah, anudirpasya ca upasa-
mah, vipakatah udayabhava iti ksayopalaksita upaéamah ksayo-
pasamah. tajjanyo bhavah—ksayopasamikah.

udayapraptaksayasyobhayatra samanatve’py upasame ﬁradeﬁato’pi
ndsty udaya ity anayor bhedah.

(Aph.) The destruction-cum-subsidence consists in the absence of
realization of the fruit of the destroying-kasman. (XLVIII)

(Gloss) The destruction-cum-subsidence means the subsidence
marked by destruction. This can be analysed as the destruction of the
destroying karman that was due to arise and subsidence of the karman
that has not arisen, that is, absence of rising qud realization of the fruit,
The state of the soul resulting from this is called ksdyopasamika (con-
cerned with destruction-cum-subsidence).

The difference between ksayopasama and upasama is that there is
absolutely no rise of karman ev.n virtually (pradesato’pi) in the latter
although the destruction of the karmans that have arisen is a common
feature of both!.

¥e&, ATYTITAT ITA: |

AR~ SAAEEAN  ATLAAG  FHHATHAET
93T | AT WIT: AfFaE: |

1 See note on IV. 5.
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49, vedyavastha udayah.

udiranikaranena svabhavaripena vastindm api karmanam
anubhavivastha udayah. tajjanyo bhavah audayikah.

(Aph.) Rising means the state of realization. (XLIX)

. (Gloss) Rising is the state of the experience of all the eight kar-
mans spontaneously or by means of premature fruition. The state conse-
quent upon such rising is called audayika (occurrence on account of
rising).

Yo. eaeawry afroasd afcorm:

qfeorarssr=a: @ g3 ar wia: qrfeonfas:, arfgerfase
Tfagrageaiarea: qife:, sacaveacarvsgearfaey: sATfE: |

50.  svasvabhave parinamanam parinamah.

parindmaj janyah $a eva va bhavah parinamikah, sadir anadis$ ca.
gatibandhasamsthanadayah sadih, jivatva-bhavyatvabhavyatvadi-
ripah anadih. .

(Aph.) Trgnsformition means change in its own nature. (L)

‘(Gloss) That which is produced on account of transformation or
the state gu itself is called parinamika. Such transformation is with be-
ginning or without beginhing. Movement, bondage, configuration etc.
‘are with beginning whereas soulhood, fitness for emancipation (bhavyatva),
unfitness for emancipation (abhavyatva), etc. are without beginning,

%2, sitwnfreer e |
51 dupaﬁamikasya samyaktvacaritre,

'(Aph.) The subsidential (aupasamika) state is of two kinds, (subsi-
dential) right attitude and right conduct. (LI)

4R, grfasmen ArA-gRA-gRARI-qTic-aafagadataa: |
52.  ksayikasya jiiana-darsana-samyaktva-caritra-apratihataviryadayah.

(Aph.) The varieties of ksdyika are perfect knowledge, perfect
intuition, right attitude as the result of complete destruction of darsana-

mohaniya karman; perfect conduct as the result of complete destruction
of ca'ritramohaniya karman, unobstructed power, etc. (LII)
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%3, AEATARTEER AATSATA-TeA-3 oz-arfex-aaaran-dataa: |

53. ksdayopasamikasya jiiand jiiana-dar§ana-drsti-cdritra-samyamdsam-
yama-viryddayah.
(Aph.) The varieties of ksdyopasamika are knowledge, nosciénce,
intuition, attitude, renunciation, partial renunciation, energy and the like.
(LII)

Wy, STRIwET AT PTG -T2 fr- T
Frar-na-nfgadua-sgnea-afegamem: |

54, audayikasya a]nana-mdra-sukha-duhkha-asrava-veda -ayurgati-jati-
Sarira-lesya-gotra-pratihataviryatva- -chadmastha-asiddhatvadayah.

(Aph.) The varieties of audayika are the following : partial absence

of knowledge, sleep, pleasure, pain, influx, sex, life-span, the form of
existence, the condition of existence, body, aural colouration, high and low
status, the obstruction of power, non-omniscience and the states: of non-

emancipatioh etc. (L1V)
zfa sgeawafimg: |

Here ends the Second Lustre; called the “Ascertainment of the
Nature of Soul”, of the Jaina-siddhanta-dipika- composed by Acarya

Tulasi.
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LUSTRE III

2. shar fgar
1. jiva dvidha.
(Aph.) Souls are classifiable under two heads. (I)

¢, garfeo: faga
gafra warafafy garfeor:, agar fagn |
2. samsarinah siddhas ca. '
sarhsaranti bhavantaram iti sarhsarinah, tadapare siddhah,
(Aph.) Subject to metempsychosis and emancipated (from it). (II)

(Gloss) Those which move from birth to birth are subject to
metempsychosis. The others are emancipated.

3. garfeoesaea T |
- fearfgagafafracad aaamarerar;, afeq? e |
3. samisdrinas trasa-sthavarah.

,‘hitéhitap'ray;ttinivgttyartharh gamana$ilas trasah, taditare stha-
varah.

'-(Aph}) (Souls) subject to metempsychosis can be mobile as well as
immobile. (IIT) ,

(Gloss) Those which can move for the sake of accepting what is

wholesome, and rejecting what is unwholesome are mobile. The others

are called immobile.

" (Note) The word ‘samsarin’ is derived from sam-- \ /" - in. Sam means again
and again; sy means to go Or move, and thus ‘samsdrin’ literally means that which is
capable of repeated movement—voluntary or involuntary. The word, on the whole,
stands for those individual souls which move from one birth to another. Birth is
followed by death, and death again by birth until the karmic bondage is exhausted.
There are individuals in transmigration who are found to be confined in a physical
organisgn which is fixed, stationary, and incapable of locomotion, though they need
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to quit their position being subject to natural afflictions. Those again which have )
mobile body can move away from a position of disadvantage to one of advantage.

They are called trasas, being derived from V/fras, to move.
¥. gfre-srq-eit-ang-areafamfrnT gafaan: e .
gfedy. w14 Awi & qfadiwifam sty | oY 7 ower wd-
Afezar ggTaRFEaAT: TN A9 |
TSIEAT TAAY GEAT: FIANR, TG AR |
sty sasadicor:, arefaeg aEromadst

4.  prthivi-ap-tejo-vayu-vanaspatikayika ekendriyih sthavarah.

prthivi kayo yesarm te prthivikayika ityadi. ete ca ekasya spar§anen-
driyasya sadbhadvad ekendriyah sthavarasarhjnarh labhante.
paficasv api sthavaresu siksmah sarvaloke, bidarﬁé ca lokaikadese.
sarve’pi praryekasaririnah, vanaspatis tu sadharanasariro’pi.

{Aph.) The ‘one-sensed beings viz. earth-bodied, water-bodied,' fire-
bodied, air-bodied and plants are immobile beings. (IV)

(Gloss) The earth-bodied are those which have earth as their body,
and so on. They are one-sensed because they have only one sense viz.
touch, and are designated as immobile beings. .

Among the five kinds of immobile beings, again, the subtle ones are
spread over the whole of the cosmic space while the gross ones occupy
only a part of it.

All these have their own individual bodies. Plants and trees, how-
ever, can possess a common body as well,

(Note) The common body, though inhabited by a number of living beings each
having a distinct individuality of its own, serves as the common medium of inspira-
tion and respiration, assimilation of food and the like.

¥. ifeameesan: |
E?Fw-qurmr-‘xwr-q@smmi 0 CHIfEaggar difzar
AT |4T: |
FAfag ATy afy |
Ifeaifay saFRgRar far . gaefiy dQg-ager-
Fa=ar: 1 gifzarfey gawaedan: |

TAMTAAGUARDY,  TEATIIEGARAAT, AR
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Ffgaaag, awudfae  foamfraanfaasa,  Sfefa-
set-arfaaearsT qfqeardiat sitaed gEaAad |

ATAFIAATET, AT AWH—

“grfamrgar o W ! e ! ammdEssr awrrrrrfraaﬂ'r ?
Mg | grmrdassr & soernaasar fq0 ‘

5. dvindriyadayas trasah.

krmi-pipiliké-bhramara-manusyadinarh kramena ekalkendrlyavr-
ddhya dvindriyddayas trasa jiieyah.

~ kvacit tejovayi api.

prthivyadisu pratyekam asathkhyeya jivah. vanaspatisu samkhyeya-
asathkhyeya-anantah. dvindriyadisu punar asamkhyeyah.
samanajatiyankurotpadat, $astranupahatadravatvat, ih@réna
vrddhidar§anat, aparapreritatve tiryag aniyatagatimattvat cheda-
dibhir glanyadidarSanac ca kramena prthivyddinam jivatvarh
sahsddhaniyam. .

- &ptavacanad va, tatha cagamab—

“pudhavikiaiyd nath bhante ! kim sagarovautta anagarovautta ?
' Goyama' sdgarovautta vi anagarovauttd vi.”’!

“(Aph.) The beings possessed of two or more Sense-organs are under
the category of the trasa (mobile). (V)

(Gloss). Worms, ants, black-bees, human beings and the like are
possessed of two, three, four or five sense-organs respectively.

. These are to be known as trasa (mobile).
Aocording to some, the fire and air-bodied are also called trasa.

* In each of the earth-bodied etc., the number of jivas is innumera-
ble. In vegetable-bodied, the number may be numerable, innumerable or
infinite. In the beings possessed of two or more sense-organs, the
n_umber, however, is innumerable.

The animaté nature of the one-sensed earth-bodied beings and the
* like is to be proved respectively by means of the probantia, viz. replica-

¢ qF I 98 8 |
} Pannavapa pada XXIX,
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tion’, ‘fluidity in the absence of injury by any weapon’, ‘nourishment on
account of food” and ‘unrestricted horizontal motion which is not
effected from outside’ and ‘the perception of withering on account of
being pierced (by weapon)’.

Their animate nature can be proved also by the testlmony of the
omniscient. Thus runs the scripture—

““Are the earth-bodied beings and the like, O Lord possessed of
determinate consciousness or indeterminate consciousness !’’ “They are,
O Gotama, possessed of determinate consciousness as well as mdetermx-
nate consciousness,’

(Note) The attribute of locomotion is of two kinds—(i) spontaneous and unde-
liberate, and (ii) deliberate and voluntary. The former is a purely physical motion
and is present in fire-bodied and air-bodied living beings though they are possessed of
one sense only. The latter is possible only in beings which are possessed of two or
more senses and is due to the acquisition of independent capacity for such. It
should be observed that this differentiation of souls as immobile and mobile holds
good in the case of souls in bondage and has no relevancy so far as the emancipated
souls are concerned.

& THATHISHATR A |

e S orfamar GwaT gear: @i g 4
FafAAISHAERT: |

6. samanaska’manaskas ca.

samanaskadirghakalikavicdranatmikaya sathjiayd yuktah samjiiina

iti. ‘

-asamhjfiino’manaskah.

(Aph.) Souls are again classifiable under two heads viz. (i) endowed
with mind and (ii) unendowed with mind. (VI)

(Gloss) ‘Endowed’ with mind’ means equipped with samjia, that is,
possessed of sarijiia which is of the nature of thought relating to the

past, present and future. (The souls which are) devoid of samjiid are
without mind. (‘Endowed with mind’ means equipped with capacity

1 Cf. “Not only do living things feed and grow; they also reproduce almost exact
copies of themselves. To do this, they must pass on information which can be used
to direct the building of the copies; this is the process of genetical inheritance, the
information being contained and passed on ina genetic code. The copies will be
built from materials in the environment that are absorbed and reformed mto the
materials of the living body”—Mind Alive, Vol. 1, p. 22.
ﬁa@’ﬁyana, pada XXIX. .
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for thought. The souls which are possessed of the capacity of sustained
thought-activity are those which are endowed with mind. Other souls
which are devoid of thought-activity are regarded as destitute of mind).

(Note) Sarnjfid, thought-capacity, is the faculty which is possessed by beings
which have developed a modicum of rational power. Ordinarily it means consciou-
sness which is possessed by all souls. This thought-capacity is exemplified in the
recollection of the past, anticipation of the future and determination of the proper
line of action. This is called capacity for sustained thought (dirghakaliki samjia).
This capacity is also illustrated by the discrimination of good and evil (hetuvadikr).

9, ATTH AT TRATATSHTATIR qHAEHT: |
7. narakadeva garbhajatiryarimanusyas ca samanaskah.

(Aph.) The denizens of hell and heaven as well as the vertebrate
animals, and human beings are endowed with mind. (VII)

&, HASHAEET: |
mwmﬁau—aﬁ AFSATIATHAEHT HIFT |

8. anye’manaskab.

s‘anim}‘lrcchaj;is tiryafico manusy5§ camanaska bhav'ahti.
(Aph.) Others are without mind. (VIII)

(Gloss) The invertebrate animals and human beings born asexually
are without mind.

' wf'atswitam’tsfw \

sfaT: qatear sqatareT | snfwsamg QEAATE-qr4Tgfoe-
freggfee-gaardaq-ga<rsas - TR - aaww%afa-
mﬂﬁr-%mﬂﬁragcza-arfarw FAGEF - NI~
AGETF-NANTAGIAF-GSFAgFAMATHAAT qATE ?m -
| gTIE WrEHAl: |
9. parydpta"parya’ptédayo’j)i,

jivah parydpta aparyaptas ca. adiSabdat siksmabadara-samyag-
. "drstimithyadrsti-sarhyatasaryata-pramattapramatta-saragavitaraga-
chadmasthakevali-sayogyayogi-vedatraya-gaticatustaya-jatipaficaka-
kayasatka-jivasthanacaturdasaka-jivabhedacaturdasaka- dandakaca-

turvirh§atiprabhrtayo bhiyarmso bheda jivatattvasya bhavaniyali.

(Aph.) (The souls) can also be classified as ‘developed’ and ‘ugdemees
loped’ and the like. (IX)
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(Gloss) The souls may be ‘developed’ as well as ‘undeveloped’.
The expression ‘and the like’ refers to the following and many other
classifications of the soul-principle : subtle, gross; possessed of right
attitude, possessed of wrong attitude; possessed of self-control and devoid
of self-control; remiss and spiritually alert; possessed of attachment and
devoid of attachment; non-omniscient and omniscient; possessed: of

-activities and devoid of activities; three-fold sex chiaracteristics; four
forms of existence; five classes; six types of bodies; fourteen stages of

spiritual development; fourteen types of souls; twenty-four dandakas, and
the like.

(Note) : The beings who have accomplished the parydptis available t'd them ai'e
‘developed’ and those who have not done so are ‘underdeveloped’. See aphs. 10,11.

o, WATCW Qgnfwmameafaato qaifea:
10. bhavarambhe paudgalikasdmarthyanirmdnan'z paryaptih.

(Aph.) Bio-potential (parydpti) means the building up of material
forces at the very beginning of rebirth. (X)

22, FrFI-TRfrragaE A Ea-wmr-aifa
STETOITAY - I - FeuI-AfRomAIeqTes gnfias-gre-
wrRAATErRIAifa: | @ aQafaratcagisty At |
quarafy STeew Seafaaad, QARATERIATARFaT, ?rlsrrun
T ARURFATAAZAT |
Iq W3 AT A qAiqa: FONATE A SATATAY iﬁS—
qaia:, qaTeATY qafe gfa |

}1. ahara-ianrendrzyocchvdsamh.fvasa-bha;d-mandriwi.

aharaprayogya-pudgala-grahana-parinamanotsargariipath paudgali-

kasimarthyotpadanam dharaparyaptih. evath S$ariradiparyaptayo’pi

bhavaniyah.

sannam api prdrambha utpattisamaye, pirtis tv dharaparyapter

ekasamayena, §esanam ca kramenaikaikenantarmuhirtena.

yatra bhave yena yavatyah parydptayah karaniyds tavativ asama-

ptasu so’paryaptah, samaptasu ca paryapta iti.

(Aph.) The parydpti is six-fold, viz. aliment, body, semse-organ,
mhalmg and exhaling, speech, and mind, (XI)

(Gloss) The alimentary bio-potential (ahdra-parydpti) means the
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production of material capacity functioning as appropriation, transfor-
mation and elimination of alimentary matter. The bio-potentials of body
etc. are also to be understood similarly. All the six bio-potentials come
into existence at the time of rebirth, but the development of the ali-
mentary bio-potential takes place in one instant and of the rest within
one muhiirta gradually. An organism born in a particular state of
existence is developed or underdeveloped in respect of bio-potentials
according as the development of its relevant bio-potentials has reached
completion or remains incomplete.

2. aufEaht shamiEa: s

12, tadapeksing jivanaSaktih pranah.

(Aph.) Prana meaus the bio-energy which is dependent upon paryapti
(bio-potentials). (XII)

(Note) In connection with the Jaina concepts of prana and paryapti, there are
special considerations in the light of the modern conception of life as ‘an’ energy
capable of organising matfer gathered from outside into the body of a living
organism.’

_ In modern terms paryapti means the power of “‘organisation” of material frdm
the environment into special pattern.

“All lii'iqg things are ‘organised’, even if, like a virus, they consist of little
more than protein and nucleic acids............. This ‘organisation’ is a highly improba-

ble state for matter to be in. All inanimate matter—and dead matter—tends to
become more and more disordered and randomly scattered. To a physicist, this is

known as the tendency to increase ‘ehtropy’, for entropy is simply a measure of dis-
order. To counter this probable tendency, energy is required, so living things can
" only retain their organised state—of low entropy—by respiration and the production
of energy.”’ Mind Alive, Vol. 1, p. 22.

The Jaina conception of prana and paryapti comes very near the modern idea
of ‘energy’ mentioned in the above quotation. It has already been mentioned in
the present .aphorism that the bio-energy is prana needed for paryapti. The paryaptis
are bio-potentials that are brought to their proper functioning by the power of prapa,
in the absence of which they are incapable of attaining their maturity.

2}, ghaaasegaatramssafa 1
g5 gfEarfn AAAERFIET JAII  ISGATATHISY-
wfa gafaer: gmom: |
qafedAt STAT < AT qF A4, A7 AT qege )
13. indriyabalo’ cchvasanih$vasa’yiamsi.
pafica indriyini manovakkayariipath balatrayam ucchvasanih§vasa-
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yus ceti dasavidhah pragah.
,paryﬁptinmﬁ prananam ca yoga eva Jxvanam, tesam viyogas ca
mytyuh.

(Aph.) (They are) the sense-organs, power, resplratlon and life-
span (X110)

(Gloss) The pranas are tenfold: the five sensé-organs, the three
powers of mind, speech and body; the respiration; and life-span.

The combination of the bio-potentials and the blo-energles is mdeed
life, and their disjunction is death.

2y, NVqTaEgTSIA 9 |
w7a, Ieqfa:, wa gfa gatar: |

14. garbhopapatasarhmiircchanani janma.

janma, utpattih, bhava iti paryﬁ.yilj.

(Aph.) Birth can be (of three kinds according as it is) vérte,brate
(garbhaja), spontaneous and accomplished (upapdtaja) or invertebrate
{sammiircchima). (XIV) : . ’

(Gloss) Birth, origination and worldly life are synonymous. :

(Note) The Jain conception of sammircchima includes rasaja, sarisvedaja and
udbhijjat. The earliest classification of animals in the Brahmanical literature is found .
in the Susruta-samhita where the jarigamas are classified as jardyuja, andaja, svedaja
and udbhijja. In the Buddhist tradition, four yonis viz. andaja, jarayuja. samsvedaja
and upapaduka are recognised?. There is no yon/ ascribed to the vegetable kingdom.
In the Susruta-samhita®, the vegetable kingdom is comprised under four-fold sthavara
viz. (i) vanaspati (producing fruit without flower), (ii) vrksa (producing both flower
and fruit), (iii) viruda (creepers) and (iv) ausadhi (which die after producing fruit). In
the Manusmyti4, the sthavaras are included under udbhijja unlike the Susruta-samhita,
which places indragopa (snail), manduka (frog) etc. under udbhijja.

Sammiircchima—That which is not vertebrate and not born in womb is sammi-
rechima.

P4, FXEAUIIASAT TH: |
UYL —J-TEET | qeear—afEg-aatan | Qe —

Ayiaro 1/118 (J.V.B.).

Abhidharmakosa, 11I/8. (p. 40 of vol. I, Bauddha Bharati Series, Varanasi)
\72}5 1, p. 7. (Choukhambha ed.).

A ‘

aestaaq Srfoafeae fraaaianie aeag:, JeITar Iagar: |
a1 o7 Stran gfa Aasm gawadn, 1 swerlzar Ifzar sfr aag

PPN
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FACAADRT: |
15. jarayvandapota]anam garbhah.

jarayujah'—nr-gavadyah. andajibh—paksi-sarpadyah. pota,]s.h2
kufijara-§adakadayah.

(Aph.) The vertebrate are threefold, viz. those born with membrane-
ous envelope called ‘placenta’, ‘oviparous’, and those born without any
covering. (XV)

(Gloss) Human beings, cows and the like are born with member-
aneous envelope called ‘placenta’ (jardyuja)®. ‘Oviparous’ animals, i.e.
birds, reptiles and the like are born from eggs. Elephants, hares and the
like are born uncovered (potaja)*

25, IAATTHTONGITA: |
16. devanarakdanam upapatah.

(Aph) (The birth) of the denizens of heaven and hell is called
spontancous and accomplished (in the sense that they are born suddenly
from non-living things and with all their limbs and the body completely
developed and grown-up). (XVI)

2, AgTUIt AFGSFTH |
17. sesanar sammiircchanam.
(Aph.) (The birth) of the rest is sarimircchana. (XVII)

(Note) The one-; two-, three-, and four-sensed beings are, as a rule, invertebrates
whereas the five-sensed are necessarily vertebrates, if not sammiircchima.

—

yajjélavat prﬁniparivaranam vitatamamsaéonitam tajjarﬁyuh, tajjata jarﬁyujih.

3 The Jfarayu (placenta) is like a net consisting of flesh and blood, and the embryo
" is enveloped in it. The beings that are born with placenta are called jardyuja.

4  Potaja beings are those which are of pure origin like pota (foetus which has no
enveloping membrane like a young animal or plant). They are not covered by
net of flesh and blood (jardyu) and the like. Potaja is a class of placental mammal

. comprising the desiduata with the exception of Man, the Apes and Carnivora,
The term potaja is intended to signify that these animals are born without the
placenta which i is thrown off as an after-birth. (Cf. Dr. Brajendra Nath Seal :
The Positive Sciences af the Ancient Hindus, p. 188).

5 All beings born through asexual reproduction are necessarily sa:pmﬁrcchima.

With reference to the ‘‘asexual reproduction’’ it is said that, it is the rule in the
simple animals. ..... .The cells of the adult animal merely split into two, each
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In the Buddhist! tradition it is recognised that humans can be born of egg and of

moisture, and also in a spontaneous accomplished form.

In the Brahmanical? tradition also, human beings are believed to be produced
otherwise than jardyuja (born with placenta) by the power of merit (dharma) as in the
case of Drona, Krpa, Krpi, Dhrstadyumna etc.

5. afearstaa-siat cr-daa - faaarsafmam= =ﬁ=m |

Nfr—Ieqfaearay, af=sr —af‘aarﬁﬁn wrarsar: §14-
fagam

18, sacitta® citta-sito*sna-samvrtas-vivrtas® tanmisras ca yonayahA

. yonih—utpattisthinam; tanmi§rah—sacittacittah, §|tosnah samvrta—
vivrtah.

(Aph.) The birth-places can be animate® or inanimate, cold* or hot,

covered® or uncovered® as well as endowed with plausnble combinations.
(XVIII)

' (Gloss). Birth-place means the place of origination. ‘Plausible

combination’ means combination of animate and inanimate, cold and
hot, covered and uncovered.

producing two identical ‘daughter’-cells, which, then, separate to live as two new
individaals—Mind Alive, vol. IV, p. 889.

It should be noted here that some higher species’(also) use asexual repro-
duction. As the phrase implies, this form of reproduction is achieved without
the secual paraphernalia of ‘sperms’ and ‘eggs’. Asexual reproduction is the
ability of an individual to produce offsprings without the fusion of sperms and
eggs. A potato plant is a good example.

“‘Asexual reproduction is a common feature from the top to the bottom of
the plant kingdom, although astonishing variety of methods is used. "—Ibid, p.

* 904. *‘Asexual reproduction is a good deal less common among members of

animal kingdom than it is among plants.”—Ibid, p. 904

1 Abhidharmakosa, I11/9

2 Yuktidipika on Samkhya-karika, 39. (Origin and Development of the Samkhya
System of Thought, p. 281).

3 ST

3 jivacchariram (living body).

¥ WIewag

4 $itasparsavat (possessed of cold touch)

Y feeamearfeag

5 divyasayyadivat (like a divine bed and the like).

& SeTwaTfeaq

6

b

» jalasayadivat (like a lake and the like).
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(Note) Sacitta—the body of a living animal.

Acitta—the place of birth of gods and hellish beings is acitta, i.e., inanimate.

Sita—*having cold touch’. It is where hellish beings are born.

Usna—It is where fire-bodied beings originate.

Samvrta—It is like the bed of gods, in which gods, hellish creatures and one-

sensed beings are born.

Vivpta—It is like a lake. This is the place of origin of beings with mutilated
organs, and also brutes and a species of men, who are not born
in any restricted region, nor are conceived in the mother’s womb.

28, RRFAAISIR:
afeqs QUETUSATER AT ITAVN AThe FsANSHaT g o

19, acetano’jivah.
yasmin sakdra’ndkaralaksana upayogo ndsti so’jivo’cetana iti.

(Aph.) Absence of consciousness is the defining characteristic of non-
soul. (XIX)

(Gloss) An entity which is devoid of determinate or indeterminate
consciousness (in one word, cognitive activity) is called non-soul. It
s also designated as inanimate.

Re. aaiammmgamwazhr.
qani T grg; fasfaarty
20. dharma’dharmakasa-kala-pudgalas tadbhedah.
etesam laksan§n1 pran niriipitani.

(Aph.) Dharma (substance which is the condition of motion), adharma
(substance which is the condition of rest), space, time and matter are the
varieties of it (viz. non-soul). (XX)

(Gloss) The defining characteristics of these have been set forth
before.

st sawtadrfTom: |
_ iti jivajivabhedanirnayah.
"Here ends (the Third Lustre called) “The, Ascertainment of the

Classication of Soul and Non-soul” (of the Jaina-siddhanta-di pzka
compiled by Sri Tulas1gamn)
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LUSTRE IV

2. ATCATICATH S EATTANAIIASAT: FH |
AIEHA: TATAT HIFLT: FAXAAT:— A EqT0A: AR
FHANNEHHET: FHGAAGAS | @F wafafy mla‘ﬂ
SuqfEeay | o
1. atmapravystyakrstas tatprayogyapudgalah karma. o
atmanah pravrttya akrstah karmaprﬁyogyih—cdtuhsparﬁnah'anan-

taprade§inah karmavarganaskandhéh karmasarhjfiam aénuvate.
loke pravrttir api karmasabdena vyapadiyate.

(Aph ) Material aggregates attracted by the activities of the soul and
fit for it (that is, for being transformed into different varieties of karman)
are called karman.! (I)

1 The term karman is mostly used as standing for the karmic matter that is attract-
ed by the activity of the soul (@tmapravrtti). This is, éxactly speaking, the defini-
tion of dravya karman. Sofar as bhava karman is concerned, it is identical with
the activity of the soul, under the influence of the predispositions, good and bad,
consequent upon the functioning of the past karman in the form of rising (udaya)
and subsidence or destruction or destruction-cuni-subsidence of the nama karman,
mobhaniya karman and antaraya karman.

In this connection an analysis of the functioning of the soul in respéct of
worldly activities is felt necessary. The ultimate source of any activity, whether
of mind or speech or body, is fundamentally due to the rise of ndma karman and
the subsidence-cum-destruction or destruction of the viryantaraya karman, and
the rise or subsidence/destruction/subsidence-cum-destruction of the mohaniya
karman. The rise of the nama, karman is, in a sense, invariably necessary for the
materialization of activity, though it is only an auxiliary condition, and not as
fundamental as the rise etc. of mohaniya and the antaraya karman. Thus, while
the bhava karman relates to the soul itself, the dravya karman is identical with the

karmic bodies attracted on account of the three-fold activity (which is also called
karman) that originate from the soul qua bhava karman.
In this way, though karman stands for the bhava karman as well as the

dravya karman, in popular Jaina parlance, karman stands for dravya karman, and
this has been followed by the author in the exposition of the Jaina doctrine of

karman in the present treatise.
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(Gloss) There is the series of material aggregates possessed of the

potentiality of getting transformed into karman, that constitute the
karma-vargana® bodies. Such series is possessed of infinite space-points
and four kinds of touch?. These bodies are attracted on account of the
(good and bad) activities of the soul and are known as karman® (i.e.

1

The Jainas conceive an infinite number of groups, called varganas, of atoms. The
first vargana is conceived to contain only such atoms as remain alone and solitary
and have not formed composite bodies with others. The second group contains
composites of two atoms. The third group contains composites of three atoms.
And so on. By this process, we arrive at a group which contains composites of an
infinite number of atoms, which is fit for the making up of the audarika (gross)
body such as of men and animals. This group is followed by an infinite number
of groups which are all competent for making the stuff of audarika body. Then
follows a number of groups which are incompetent for any kind of body. Again,
by the same process we reach an infinite number of groups which are competent
to form the stuff of the vaikriya (subtle) body such as of celestial beings. And by
following the same process as above, another infinite number of groups are
reached which are capable of forming the stuff of @hdraka body such as of an
ascetic having special powers. Similary by repeating the same process we obtain
groups which are competeat for taijasa (luminous) body, bhasa (speech), anapana
(respiration), manas (mind) and karman. It-is to be noticed in this connection

- that a composite body of the group that follows consists of greater number of
atoms but occupies less space in comparison with a composite body of the group

that precedes. Thus a composite body of the karma-vargana consists of more
atoms but occupies less space in comparison with a composite body of mano-
vargand, which, again consists of more atoms but occupies less space in compari-

. son with a composite body of the andpana-vargana. And so on.—Studies in Jaina

Philosophy, p. 65.

The particles of karmic matter are possessed of four kinds of touch—cold, hot,
viscous and dry.

'T‘he Jaina philosophers believe in the law of karman in common with the other

- schools of Indian philosophy. The whole world of living beings exists from
: begmnmgless time and the conditions of their career, good or bad, are not due to

accldent or chance or the arbitrary will of a despotic ruler of universe. They are
what they are as the result of moral values of their own actions—good or bad.
Though there is a common agreement in this respect, the Jainas differ from other
philosophers in their conception of karman as material bodies which become
moral forces after being integrated with the soul. The soul is thus not entirely
amorphous, because it has points. There are infinite varieties of material bodies

" from atoms to gross bodies of varying magaitudes. Those material bodies, as ex-

plained in footnote 1, which are capable of being transformed into moral forces
and tendencies are called karmic matter, the power of transformation issuing forth
exclusively from the soul. The bondage of the soul is thus literal and not figura-
tive. It is the actual relationship of foreign karmic matter attached to the being
of the self. The total elimination and expulsion of karmic matter from the inner
constitution of the self is called emancipation,
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karmic matter). In common parlance the activity itself is designated by
the word ‘karman’. '

R, g frrRE A gaTgwRg |
qerw  AAmAAEATnEr gfsearforntase m%r gf-
qTIET FSATIEAT GATYHET 7 {F #afT |

2. taccavarana-vikdara-pratighata-subhasubhahetu.

tatkarma jiianadarSanayor &varanasya drsticaritrayor vikarasya
§akteh pratighatasya vedaniyadind SubhaSubhasya ca hetu bhavati

(Aph.) That (namely, the karman) is the cause of covering, distortlon,
destruction, and good and bad states. (II)

(Gloss) That karman is the cause of the covering of kno'wledge and
intuition, distortion of faith and conduct, obstruction of power, and the
states that are good and bad on account of the feeling-producing karman

- and the like. -

LN wﬁmﬁw&aﬁww‘tgﬂmgcﬁamn‘twtmm‘ﬂmm ]

AARAAN AN —ATTLN TFATT 7 |

e ERI — A |

AT AFALAR Agrearcamfafs Nga |
ufa wafeafa siar 3fa &g

Iy AAEAEATiagg AT |
gearang Teafa Ifa M
nfsfraasaaaa: |
l3.' Jjiianadarsandvarana-vedaniya-mohaniys - yuska-nama-gotra-ntardya-
bhedad astadha. :
jiiana-dar§anayor dvaranam-—jfianavaranam dar§anivaranarm ca.
sukhaduhkhahetu—vedaniyam.
darsanacaritrayor vikirdpadanad mohayaty atmdnam iti mohaniyam.
eti bhavasthitit jivo yenety ayuh.
caturgatisu nandparydyapraptihetu nama.
uccanicabhedam gacchati yeneti gotram.
$§aktipratighatakam antarayah.
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(Aph.) There are eight types of karman: knowledge-obscurant,
intuition-obscurant, feeling-determining, deluding, life-span-determining,
body-determining, rank-determining and hindrance-producing. (111)

(Gloss) There are eight fundamental types of karman, The two
that obscure knowledge and intuition are respectively known as know-
ledge-obscurant and intuition-obscurant.

The feeling-determining karman is the cause of pleasures and suffe-
rings.

The deluding (karman) is so called because it deludes the soul by
distorting its (faculty of) enlightened faith and volitional attitude and
conduct.

" Ayus (life-span-determining karman) is so called because it deter-
mines the soul to have a fixed term of life in its worldly career.

The body-determining karman is the cause of the attainment of
different forms in the four realms of existence (viz, hellish, animal, hu-
man, celestial).

On account of the rank-determining karman one comesto possess
high or low status (in society). .

' Hindrance-producing karman causes obstruction to the exercise of
the inherent powers (of making gifts and the like).

¥. arfg srafa 71

AATER-UATG-RIGNATAAIAILH  oifq,  Avagess =
Farfa o

4. ghati aghati ca.

jﬁinﬁvama-daréanﬁvarana-mohaniyantariyacatuskath ghati, $esa-
" catuskam ca aghati.

“(Aph.) It is twofold, namely destroying and non-destroying. (IV)

(Gloss) The destroying are knowledge-covering, intuition-covering,
deluding and obstructing, the remaining four, namely nama (body-
making), dyusya (life-span-determining), gotra (status-determining) and
vedaniya (feeling-producing) karman, are non-destroynig.

(Nate) The ghdtin karmans are so called because they obstruct the rise of
kevalajidna and kevaladar§ana on account of their destroying (ghdta) the ‘power of
- the soul to manifest omniscience. The ghati karmans have, moreover, been designated
as bijabandhana (bandhana qua seed) as distinguished from the aghdti karmans that
have been designated as phalabandhana (bandhana qua effect). In ather words the
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efficacy of producing fresh bandha belongs to the ghati karmans whereas the aghati
karmans, being resultant, pure and simple, are devoid of such efficacy,

Another problem incidental to the concept of ghatin and aghdtin karman is the
nature of infinite bliss in the absence of the ghdt/ karmans. So long as -the aghati
karmans are there, physical joy and suffering continue - along with the infinite bliss
consequent upon the destruction of the ghati karmans, specifically the category of
mohaniya karman. The physical joy and suffering, in this case, should be considered
as only upadhi of the jiva, that does not essentially affect the nature of the infinite
bliss. The jvia, however, is freed from this upddhi on the attainment of disembodied
emancipation.i.e. siddhatva. The infinite bliss the freed from upadhi is technically called
avyabadha sukha on account of the absence of upadhi which acted as an' impediment
.(vyabadha) that hindered the manifestation of the perfect state of the bliss. ' :

Y, FY-TZAAT - HYISAAT - A<AT- m—aa‘tzm-ummn—fwfu'
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5. bandha-udvartana-apavartand-satta - udaya - udirana - samkramana-
upaSama-nidhatti-nikacands tadavasthéh.
etdsu astau karana$abdavacyah. yadah'—

“bandhana-sathkamanuvvattana, avavattana udiranaya/
uvasamand nihatti, nikayana catti karanaim”//

bandho’nantaram vaksyate.

karmanam sthityanubhagavrddih—udvartana.
sthityanubhdgahanih—apavartana.
abidhakialo vidyamanata ca—satta.

udayo dvividhah. yatra phalanubhavah sa v1pakodayah kevalamh
* prade$avedanam— prade§odayah.

niyatakalat prak udayah-—udirana, iyamh capavartanapeksini.
sajatfyaprakrtinamh mithah parivartanath satkramana.?
udayodirana-nidhatti-nikacana’yogyatvam —upasamah.
udvartanapavartanam vihadya $esakaranayogyatvam—nidhattih.
‘samastakaranayogyatvam—mkicans '

A

'(Apll) Bondage, augmentation, attenuatlon, existence, realization,
premature realization, transference, subsidence, nidhatti or incapability of
all these processes excepting augmentation and attenuation, and nikacana
or incapacitation of all these processes—these are the various states of it
(viz. karman). (V)

(Gloss) These are the states of karman. Of these, eight are to be
designated by the term ‘operation’ (karana). Thus it is said—“Bondagé,
transference, augmentation, attenuation premature realization, subsi-
dence, nidhatti and nikacana are the operations.”

Bondage will be explained immediately (in the next aphorism).
Augmentation is the increase in the duration and intensity (productive
capacity) of karman. Attenuation is the decrease in the duration and
intensity of karman. Existence is the time of non-fruition and presis-
tence. Realization is two-fold. When the effect is enjoyed it is a case of
realization of the fruit, while the enjoyment of the (innocuous) space-

1 Karmaprakrti by Sivasarman, with annotation by Malayagiri; Devacanda Lala-
bhai Pustakoddhira Fund Prakasana, Bombay, 1912.
2 yatha—adhyavasayaviSesena sétavedaniyam asatavedaniyariipena; asita-
vedaniyam ca satavedaniyariipena parinamati.
bha agmsah prakrtindm dar§anamohacaritramohayo$ ca mithah samkramana na
vati.
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points (of the karmic matter) is realization of the space-points, such
enjoyment being only virtual and not factual. Premature realization is
the realization before the fixed time and presupposes (the operation of)
attenuation. Transference is the mutual transformation of the subtypes:
belonging to the same genus. '

The subsidence is the process which makes deluding-karman unfit
for self-realization, premature realization and nidhatti and nikdacand.
Nidhatti is the process which makes the deluding-karman incapable of
all these processes except augmentation and attenuation. The condition
which renders such karmic matter incapable of all these operatlons is
called nikdcana. :

(Note) “Itisof course not possible to find exact parallels of these states and
processes in the non-Jaina systems. It is, however, possible to interpret some ideas
of the Yoga school in terms of the Jaina conception. And this has been done by
Upadhayaya YaSovijaya, the great Jaina scholar of modern times. He has suggested
such comparisons in his brief Commentary on Patafijali’s Yogadar§ana. Thus, he
says that the five afflictions of nescience (avidyd), egohood (asmitd), attachment
(raga), repulsion (dvesa), and will to live (abhinivesa) are the particular states’ of rise
(udayq) of the deluding-karman. He interprets the dormant (prasupta) state of these
(affTictions) as the period of non-production (abddhakala) of the Jainas. The insipient
(taniz) state is interpreted as the state of subsidence (upasama) or dissociation-cum-
subsidence (ksayopasama) of the Jainas. The interrupted (vicchinna) state is .inter-
preted as the interruption of a particular karman on account of the rise of a karman
of the opposite nature. The operative (uddra) state is interpreted as the state of rise
(udaya) of the Jainas. The Yoga school recognizes some traces of karman whose frui-
tion is not certain (aniyata-vipaka) inasmuch as such traces may perish before the time
of their fruition, or may merge into a more powetful karman, or they may remain in-
effective for ever being overpowered by the more powerful karman. This Yoga concep-
tion can be roughly compared with the Jaina conception of the process of transfor-
mation (samkramana). The karman with unfailing fruition (niyata-vipaka) of the Yoga
can be compared with the nikacita karman of the Jainas.” —Studies in Jaina Plulo:a-
phy, 259-60.
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6. karmapudgaladanam bandhah.

jivasya karmapudgalanim ddanam—ksiraniravat paraspara$lesah—
bandho’bhidhiyate. sa ca pravaharipena anadih, 1taretarakarma.
sambandharipena sadih.
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amirtasydpi atmanah anadi-karmapudgala-sambhandhavattvena

kathaficin mirtatvasvikarat karmapudgalanam sambandho nasam-

bhavi.
(Aph.) Bondage is the acceptance of karmic matter. (VI)

(Gloss) Assimilation of karmic matter by the soul, tha&t is, the
mutual coalescence hke the relation between milk and water, is ealled
bondage.

It is beginningless from the viewpoint of unbroken continuity, but
can be said to have begmnmg from the viewpoint of the bondage of
different karmans (at different times). The coalescence of karmic matter
(with the self) should not be deemed impossible on the ground of the
amorphous nature of the self. Though the self is amorphous by itself,
the relation with karmic matter is an ultimate fact which has no beginn-
ing in time. This relation makes the self subject to morphological ¢eter-

mination.

(Note) The relation of “self and karman is an ultimate fact which is accepted as
a postulate because of the inescapable necessity of the admission of the law of karerkan,
The law of karman explains the diversities and inequalities that undeniably exist im
the world, Once the existence of karman is admitted, the problem of its relation with
the self is only consequential . L

. spfafermagarmsmegiar: |
7. prakrti-sthity-anubhdga-prade$as tadbhedah.

(Aph.). Bondage is considered from four pmnts oiueu viz, ,;ypg,
" duration, intehsity and mass (of karmic matter). (VID)
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8. samanyopattakarmanam svabhavah prakrtih.

- samanyena grhitesu karmasu etaj jiidnasya avarakam, etac ¢a, dar-
§anasya ityadirdpah svabhavah prakrtih.

Jnanavaranadyastau milaprakrtayal. tasam uttaraprakn;mh, mha-
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-jfidndvaranasya pafica, dar§anavaranasya nava, vedsniyasya dve,
... mohaniyasya dar§anacaritrabhedad astavims$atih, ayusa$ catasrah,
namno dvicatvarims$at, gotrasya dve, antarayasya ca paifica. sarva.

militah saptanavatih. .

_ (Aph.) The specific nature of the groups of karmic matter acquired
wholesale (by the soul) constitutes the type (of bondage). (VIII)

(Gloss) Among the karmans that are acquired wholesale, the speci-
fic nature (of the different classes of karmic matter) such as *‘this is obs-
gurant of knowledge,” “this of intuition” and the like makes up (1 e is
the basis of its classification under varying) types.

. The knowledge-obsurant and the like are the el.ght fundamental
types. .
Thclr subtypes are as follows :— ‘ v
- The knowledge-obscurant has five (subtypes). The intuition-obscu-
rant has nine (subtypes). The feeling-producing has two (subtypes).
.The two subdivisions, viz. faith-deluding and conduct-deluding ‘of the
deluding karman have (in total) twenty-eight (subtypes). - The life-span-
determining karman has four (subtypes). The body-determining
%arman ‘has forty-two (subtypes). The family-determining has- two.
(subtypes). The hindrance-producing karman has five (subtypes).
total, there are ninety-seven subtypes.

(Note) The different subtypes are enumerated in the Pannavand, XXIII and
Tattvarthadhigama-Sitra, Chapter VIII.
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sidgaropamani para sthitih. mohaniyasya' saptatih. namagotrayor
vithéatih. trayastrim$at sagaropamani ayusah. .

aparai—dvadasamuhiirtta®? vedaniyasya. nimagotrayor astau. sesz
ndm cantarmuhiirttam.

ekasagarakotikotisthitim anu varsaSatam abidhikalah3.

(Aph.) Duration is the determination of the length of time. (IX)

(Gloss) For instance, the maximum duration:of the knowledgs-
obscuring, intuition-obscuring, feeling-producing and the hindrance-
producing karman is thirty sdgaropama-koti-koti; that of the “deluding-
karman® is seventy (sagara-koti-koti); that of the body-determining and
family-determining karmans is twenty; and that of life-span-determining
karman is thirty-three sagaropamas; the other (viz. the minimum) dura-
tion of the feeling-producing; however, is twelve mubhiirttas;® that of the
body-determining and family-determining is eight and that of the rest is
less than a muhiirtta. For every sagara-koti-koti of duration there is a
hibernation period of one hundred years (during which the karman

remains unrealized)®.
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" 10. wpako nubhagalt

‘ raso ’nubhago” nubhavah phalam—ete ekarthah. sa ca dvndha——tivri-
dhyavasayammxttas tivrah, mandadhyavasiyanimitta$ ‘ca niandah.

karmanam - jadatve’pi pathyapathyiharavat tato jivinarh tath&<
vidhaphalapraptir aviruddha, naitadartham i§varah kalpaniyah.

(Aph.) Intensity is (intensity of) fruition. (X)

1 darfanamohaniyapeksaya caritramohaniyasya tu catvariméat kotikotisigaro-

pamani sthitih.

2 samparayasatavedaniyam aéritya. b

3 ayugo’pavadah. s

4 This is with reference to the faith-deluding karman. That of the conduct-deﬁld-

_ing is, however, forty sagaropama-koti-koti.

5 This is with reference to pleasure-feeling-producing karman whxclr is respom.blé
for worldly life. _

6 There is an exception in the case of life-span-determining karmap;. .
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(Gloss) Taste, intensity, influence and fruition are synonyms. It
(viz. intensity) is twofold (viz. strong and mild). That which is due to a
strong passion is strong and that which is due to a mild passion is mild.
Although the karman is a material entity, yet, as in the case of whole-
some and unwholesome diet, there is no inherent impossibility- in- the
soul’s attainment of the proper fruits through it. There is no necessity
of postulating God for the purpose. ‘

20, THEwA: SR |
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11. dalasaficayah pradesah.
dalasaficayah—karmapudgalanim iyattavadhiranam.

(Aph.) Accumulation of (karmic) aggregates (or the identification of
the karmic matter with the soul) is the (bondage of) karmic mass. (XI)

(Gloss) ‘Accumulation of aggregates’ means the determmatlon of
the quantum- of karmic matter. :

(Note) Thusitis said : ‘Nature’ determines the type, determination of time is
‘duration’, taste is the ‘intensity’ and ‘accumulation of (material) mm‘ is-the
(bondage of) karmlc mass. :
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12. $ubkam karma punyam.
Subharh karma sitavedaniyadi punyam abhidhiyate.

upacaric ca yadyannimitto bhavati punyabandhah, so’pi tattat-Sab-
davacyah, tata$ ca tan navavidham, yathd sariyamine annaddnena
jiyamanah §ubhath karma annapunyam, evam pana-layana'-
fayana?-vastra-mano-vak-kdya-namaskara-punyany api bhavani
yani. ‘

L qET—Ea: |
1 laysnam--glayah.
R waT—agify |
2 Sayanam—pattédi.
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(Aph.) The auspicious karman is (called) merit. (XII)

(Gloss) Actually the auspicious karman such as that which produ-
ces the feeling of pleasure and the like is caled merit (punya), but meta-
phorically whatever causes lead to the bondage of punya ate also called
(punya). And, therefore, (on account of the ninefold such causes) it
becomes ninefold. Thus the good act consequent upon offering of food
to the monks is a merit due to giving food; similarly, the offer of drink,
shelter, bed, cloth, meritorious thoughts, words and physical activities,
and also offering of homage are to be considered as kinds of merit—
which make a total of nine.

(Note) Here the effect aspect of punya-bandha is defined. The cause aspect is
going to be explained in the next siatra. B
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13. tacca dharmavinabhavi.

satpravrttya hi punyabandhah, satpravrtti§ ca moksopayabhiitatvad

avaSyam dharmah, ata eva dhdnyadvinabhavi-busavat tad dharmarh

vind na bhavatiti mithyatvinam dharmaradhakatvam asambhavar

prakalpya punyasya dharmavinabhavitvath narekaniyam, tesdm api

mblksamﬁrgasya desaradhakatvat. nirjaradharmam vina samyaktva-
: lﬁ.bh"sambhavﬁc ca.

(Aph ) That (viz. the punya- -bandhad) is neeessarily eoncomitant with
dharma (as its cause). (XIII)

(Gloss) The binding of merit is exclusively due to good activity.
A good activity, being a means to the attainmeat of emancipation, is, of
necessity, dharma. (Here dharma stands for penance which is the sine
qua non of the activity capable of producing merit. The function of
penance is primarily the production of purity by elimination of karmic
matter). Merit is an incidental product that accompanies the spiritual

1 This is also the view of Akalafika who considers nirjara and nih§réyasa as the

principal result of tapas, the attainment of heavenly life being only a subsidiary
effect ot' tapas (Tattvartha-Vartika, 9/3).
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purity, exactly as chaff is an incidental growth accompanying the corn
which is the essential product of the seed’. And, therefore, it is not
proper to contend the necessary concomitance of merit- with dharma.
Thq contention that it is impossible, on the part of a perverse person, to
practise the dharma, is untenable. Such persons also do practise parti-
ally the path of emancipation. The attainment of samyaktva is also
impossible in the absence of the shaking off of the karman.

V (Note) The argument that dharma in the form of shaking off the karman is
not possible without the inhibition, of the karman is also not tenable, because penance
(rapas) is designated as the path of emancipation and an essential feature of dharma.

In the same way, the belief that punya without dharma (i. e. penance) - is. poss1ble in
mundane acts is not consistent with the above-mentioned facts.

" A mundane act unaccompanied with any kind of penance at its source cannot
be considered as an act producing merit (punya). On the other hand, even. acts of
physical self-torture by persons of perverted religious faiths can acquire merit (punya),
provided that it involves any kind of penance as its cause. This is supported by the
description of the balatapah and its meritorious results in the Jaina canon! where
‘agafilkilimm parinama’ is given as the cause of meritorious bondage.  Some sort of
samama is a. common feature of the balatapah although it is done out of sheer igno-
rance and perverted knowledge. This has been made clear by the great D:gambara
logician, Akalaska in his Tattvartha-Vartika?2,
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14 as‘ubham karma papam.

a§ubham karma jianavaranadi paipam ucyate. upacirit tad hetavo’pi
" tat §abdavdcyah, tata ca tad astddaSavidham, yatha—pranatipata-
~ janitam afubhath karma pranatipatapipam, evath mrsavada®datta-
~ dana-maithuna-parigraha-krodha-mana-maya - lobha - riga - dvesa-

1 ) Ovavalya Sutta (Suttagame ed.), p. 25.
"2 Tattvartha-Vartika, 6/20.
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kalaha’bhyakhyanapai$unya - paraparivada - ratyarati - mayam;sa -
mithyadarSana$alyapapany api bhavaniyani. :

vyakhyantarena—

yadudayena bhavet aubha pravrttih, tan mohaniyam karmapi tattat

kriyasabdenocyate. yathai—pranatipatajanakath mohaniyam karma
prdnatipatapapam ity adi. L3

(Aph.) The inauspicious karman is demerit. (XIV)

(Gloss) The inauspicious karman, namely the knowledge-obscurant
and the like, is called demerit. Metaphorically, even those that are the
causes are also designated by those terms (which stand for the results of
those causes), and as such the inauspicious karman is of 18 kinds (on
account of 18 causes), e.g. the demerit of prandtipdta is the inauspicious
karman resulting from prandtipata (injury to life). Similarly, falsehood,
stealing, sexual activity, possession, anger, pride, deceit, greed, attach-
ment, hatred, quarrel, abuse, backbiting, censure, perverse- indulgence-in
respect of non-restraint and restraint, deceitful- untruthfulness, the thorn
of perverted faith'—are all dements

_On another interpretation, the deluding—karmqn,' the émé;‘gence of
~ which is responsible for different sinful activities, is also designated by
the names of those different activities. For instance, the deluding-karman
which is the cause of (the activity of) injury to life is called the - demerit
of injury to life, and so on. :
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15, dravyabha‘vabheddd ete-bandhad bhinne.

dravyam tatkriyavirahitarh, bhava$ ca tatkriyaparinatah.

1 Perverted attitude is compared to a piercing thorn because it is the cause of ‘exctru-
ciating pain for the aspirant who ceaselessly struggles to get over it by spiritual
exertions which are ingrained in him. It bemuddles the spiritual vitality of a persqn’
and perpetuates his ignorance and leads him to incur heinous sins. Deceltfulness.
greed and perversity are so many thorns that must be rooted - out by a . spiritual

" aspiraat in order to be able to adopt the life of an ascetic, that presupposu nght
vision of truth.

]
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anuddyamandh sadasatkarmapudgald bandhah—dravyapunyapipe,
tatphalanarhatvat. udayamdna$§ ca te krama$o bhavapunyapépe,
tatphalarhatvad ity anayor bandhad bhedah.

(Aph.) These two (merit and demerxt) are to be dlstmgmshed from
bendage on the basis of (the bondage) qui substance and qui fumction.
xV)

(Gloss) What is devoid of the relevant activity is ‘substance’ and
what is undergoing the relevant activity is ‘function’. The auspicious or
inauspicious karmic material aggregates in the state of non-emergence
and non-realisation constitute bondage, that is, merit and demerit qui
substance, because they are not cabable of producing their effects. When
they emerge into activity, they are called respectively merit and demerit
qui function, because (then) they are capable of producing the effect.
This is the difference of merit and demerit from bondage.

2%, watpoRgIIETfRoT AT\ 0 -

qfeorratssaqarAssITa AT FTAEL: |
Fraafa—yfaafra saifr smenft a3 afia™mT @ anaa —
FHIFERGIT wra: | ,
“raggiafr’ TeafT gaEm g | A a'raraum—amart
FA93W 5T wra:  qex  grafo —sarE maaamfw—
FHIFAR( 3 |
16. karmakarsanahetur dtmapdrindma asravah.
parindmo’dhyavasdyo’dhyavasanath bhiva ity ekarthah,

Ssravanti—pravi$anti karmany atmani yena parinimena sa dsravah
—karmabandhahetur iti bhaval.

‘asravadvarani’ ity api prayogo labhyate. tatra asravanam—asravah,
karmapraves§a iti bhavah. tasya dvarani—upayah asravadvarani—
karmabandha-hetiini iti.

(Aph.) Influx’ is an intrinsic mutation of the sonl, responsible for the
attraction of karmic matter. (XVI)

(Gloss) Mutation, thought?, thinking? and becoming are synony-

1 We have used the word ‘influx’ in the sense of ‘cause of influx’. Influx is the ente-
ritig of karmic matter into the soul oa account of the activation of the causes of the
influx, ‘metaphorically called ‘influxes’.

2 The words ‘thought’ and ‘thinking’ are used in a wider sense covering their instinc-
tive and/or rational phases.
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‘mous expressions. The state of the soul which is responsible for the

entry of karmic matter into the soul is called dsrava (influx), i.e., the
cause of the bondage of karma.

We also find the expression “doors of d@srava’. In that case asrava
means the flow, i.e., the entry of karman. The doors of that (entry), i.e.,
the means thereto are called the ‘“doors of dsrava’® meaning ‘the condi-
tions of the karmic bondage’.

(Note) The Sanskritization of @sava (Pkt.) into dsrava is problematic. To us,
dasava appears to be a tatsama word, identical with Sanskrit dsava—which stands for
spirituous liquor in general.

The term dsava is used in the Ardhamagadhi dgamas and Pali tipitakas in the
sense of what intoxicates, bemuddles and befoozles the soul or the mind so that it
cannot rise to spiritual pursuits. This connotation of the word is quite in conson-
ance with the constituents of the dsava, viz. mithyatva, avirati, pramada and kagaya.
Yoga which is also enumerated as dsava, is not so in essence, as even an arhat who is
vitaraga, has also Yoga in the sense of pure physical activity completely immune from
any emotional or passionate background.

9. freareaafacia: gwrg: wa@E dvne |
freaied wawqAvastaeay  aresaaafachi: | s s |
TAAFT: FAA: | ATTSSAGATNT: | AT @A |

17. mithyatvam aviratih pramadah kasayo yoga$ ca.

mithyatvath prathama-trtiya-jivasthane. apaficamam aviratih. dsas-
_thath pramiddah. dasamantah kasayah. &sastham aSubhayogah.
$ubhayogaé catrayodasam.

(Aph.) (These are the five types of inflix) perversity, non-abstinence,
remissness, passion and activity. (XVII)

(Gloss) Perversity persists in the first and the third stage of spiritual
development; non-abstinence, upto the fifth; remissness, upto the sixth;
"passion, upto the tenth; the inauspicious activity, upto the sixth; and the
au§pipiousactivity, upto the thirteenth (stage of spiritual development).

(5. qaeX qeawgt feavay |
TRANGITAT HA<H qeavalfaiaears fay |
18.. atattve tattvasraddha mithyatvam.

daréanamohoc!ayﬁd atattve tattvapratitir mithyatvam giyate.

(Aph.) Perversity is mistaken faith considering non-truth as ‘truth.
(XVIID)

(Gloss) Comprehension of the untruth as truth, consequent upon



74 Hlluminator of Jaina Tenets [ Lustre IV

the emergence of faith-deluding karman (which creates intellectual aber-
ration) is known as perversity. o

e, frafgmamfaafgs @

g —afafAAaRRE |
garfaafgFg—armrarTieed !

19. abhigrahikam anabhigrahikam ca.
abhigrahikam—abhinive§dtmakam.
anabhigrahikam—anabhogadiripam.

(Aph.) (Perversity is twofold) : deliberate and non-deliberate. (XIX)

(Gloss) ‘Deliberate’ is of the nature of bias. ‘Non-dellberate is of
the nature of inattentive ignorance and the like.

(Note) ‘Non-deliberate’ is that which is found in the state of lgnorance and the
like. Perversity may be due to adherence to false ‘doctrine and also want of know-
ledge, weakness of faith and addiction to pleasures of the senses. Want of knowledge
and lack of discrimination of truth from untruth are responsible also for an attitude
of complaisance towards all sorts of doctrines and their adherence. Tt indicates the
want of firm conviction on the part of the man who pays a sort of acqulesoenoe to all
for acquiring cheap merit.

Ro. sqeqreamafazia: .

ATATRATATIIRIGIIAT I RAT srrttwr&mftem@ﬁswamu
afaefae=ad |
20. apratyakhyanam aviratih.
.apratyikhyénidimohodayé& atmana arambhader aparitydgariipo’-
dhyavasayah aviratir ucyate.
(Aph.) Non-abstinence means non-renunciation. (XX)

(Gloss) The condition of the soul, which is totally disposed towards
non-renunciation of violent activities and the like,> on account of the
rise of the deludingskarman that hinders the (attitude for) renunciation
and the like, is called non-abstinence.

¢ AT |

1 ajiianadyavastham.
R gAY %[y

2 dragtavyam 4/24
.3 See 4/24
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(Note) The delusion is due to influx of what is called deluding-karman. It incapa-
citates the victims from resisting evil tendencies and leads him to indulge in sinful
activities.

R?. APEATE: TA:
greafemgraaresared gfq agerg: gamay'sRreaa |
21. anutsahah prama‘dah.

aratyadimohodayad adhyatmam prati anutsahah pramado"bhldhl-
yate. ' ~

- (Aph.) ‘Remissness’ means absence of vigour. (XXI)

(Gloss). The absence of vigour and enthusiasm in the soul in respect
of spirituality on account of the rise of the deluding-karman such as
‘perverse indulgence in respect of restraint’ and the like is called ‘remiss-
ness’. 2

R, VT FRAFAT: FAA: |
22, raga-dvesatmakottapah kagsayah.

¥ 7 g "e-fava-wwianfrargsgfass:, awr agafrewar

1 na tu mada-vigaya-kagayadibahyapravrttiriipah, tasya asubhayogariipatvat.

2 Here pramdda does not mean intoxication, sensuality, passion, and the like, which
being external activities are counted in bad activities.

The concept of pramdda appears to have undergone a gradual change. Originally,
it had a very wide scope in that it included (i) ignorance (ajfigna), (ii) doubt (sarm$aya),
(iii) basic wrong notions (mithya jfiana), (iv) attachment (rdga), (v) hatred (dvesa), (vi)
lack of self-awareness (smyter anavasthanam), (vii) repugnance towards virtues (dhar-
mesu unadarah) and (viii) perverse mindfulness (duspranidhana) (T.Bh.T, Vol. 1, p. 65).
_This wide connotation was abridged by Umasvati and restricted to only three factors
viz, (i) lack of self-awareness, (ii) repugnance to virtues and (iii) perverse mindfulness
(Ibid,. p. 123). At this stage pramada is clearly separated from kagdyas and other
factors,’ Ultlmately, pramada was narrowed down to the single factor of lack of en-
thusiasm for spiritual dlsclplme

‘ At a comparatively later stage, intoxication (mada), sensuality (visaya), passions
(kasaya), sleep (nidrd) and idle talk (vikathd)—these five factors which were implied in
the concept of pramada were assigned to dsrava called yoga—Jayicarya, Jhini Carca,

- XX11/33; Nandi Vrtti:

‘ majjam visayakasdyd, nidda vigaha ya paficami bhaniya |
ee pafica pamdya jivarn padenti samsare || B
The concept of pramada was thus gradually accepted as standing for remissness

- or lack of spiritual enthusiasm, pure and simple, its other components bemg convcrted
into the categories of kasaya and yoga.
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{Aph.) Intemperance of the natare of attachment and hatred is pas-
sion. (XXII)

3. WYATARTATHNATEHT |
23. krodha-mana-maya-lobhdtma.

(Aph.) Anger, pride, deceit and greed (are the varieties of passion).
(XXIII)

¥, SRR - IR T e - o Tt |
Q@ A muw—%arﬁrfa—qafatfa-wmmfm&qﬁm |
TEa-AfA-R - faeawa: B |

- RE-TTE-TATEATHETETY HIT: | L
duga-Aefasror-mg - shaerrmd s feadgd am@r )
sirur-sen-gsaa-gfarrmataa a: )

24. pratyekam anantanubandhi-apratyakhyana-pratyakh yana-samjvalana-
bhedaccaturdha.

ete kramena samyaktva-de§avirati- sarvavnratl-yathakhyatacarltra-
paripanthinah.

parvata-bhiimi-renu-jalarajisvabhavah krodhah,
$aila-asthi-daru-latastambha-svariipo manah.

varh$amila-mesavisana - gomitrika - ullikhyaména - varmgacchalli -
sadré$i maya.

k;'mirﬁga-kardama-khaﬁjana-haridririga-sénnibho lobhah,

(Aph.) Each (of these varieties) has these four sub-varieties—‘cause of
endless transmigration’, ‘cause of non-renunciation’, ‘cause of partial re-
punciation’ and ‘flaming up’. (XXIV)

(Gloss) These respectively obstruct ‘right faith or attitude’, ‘partial
renunciation’, ‘full renunciation’ and the ‘perfect conduct’. (The four
sub-varieties of) anger are (respectively) like a scratch on stone, a
scratch on earth, a scratch on dust and a scratch on water. (Those of)
pride are (respectively) like a column of mountain, a column of bone, a
column of wood and a column of creeper. (Those of) deceit are (res-
pectively) like a bamboo-knot, a ram-horn, cow’s urine and bamboo-
bark. (Those of) greed are (respectively) like colouring of the (silk)
worm, of mud, of safflower, and of turmeric.
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(Note) : Anger, pride, deceit and greed are the four passions, each of which
admits of four varieties according as they vary in intensity and duration. The first is
one which entails an indefinite series of birth and rebirth. It affects throughout the
series of lives of the person subject to it. The second is that which makes a man' un-
fit for pursuit of vows even in a partial manner. The third prevents the cultivation
of the totality of the vows. The fourth precludes the cultivation of the full course of
ascetic life. Like a sudden blast of wind, it upsets even an ascetic who has succeeded
in restraining himself from all sorts of sinful tendencies.

The first variety of anger is comparable to a scratch on stone which persists for an
indefinitely long time; the second variety is comparable te a scratch on'earth which is
less persistent than the first; the third is like a scratch on sand, which endures for a
shott time; the fourth is like a scratch on water which is immediately obliterated,

The first variety of pride is compared to a hard stone which does not bend. The
second is like a bone piflar which bends to slight degree. The third is like a pillar of
wood because of its flexibility and intensity, The fourth is likea bower of creepers,
which is easily flexible.

Deceit also has four varieties respectively comparable to the root of a bamboo
tree, horn of a ram, the line of urine left by a walking bull and the skin of a bamboo
peeled off.

The four kinds of greed are comparable to the colour of a silk worm, of mud,
safflawer and turmeric which differ in inverse degree in respect of intemsity and
duration.

W, FR-ATE-FN-SATYTE T 0

Arafraog-a7 - GNTAT - TAATAFARINT:  STATITHAY-
oY FrAATSAT T T —ameRafonrT: Astreday
25. kaya-van-mano-vydpdaro yogah.

.viryantardya- ksya - ksayopa§ama - §arfranimakarmodaya - janyah
kayabhasamanovargana'peksah kayavanmanahpravrtti - ripah—
_ itmaparinﬁmah yogo’bhidhiyate.

‘(Aph.) 'Activity’ consists in the operation of body, organ of speech,
and the mind. (XXV)

(Gloss) The mutation of the soul—which is of the nature of the
operation of body, organ of speech and mind, depending (respectively)
upon the material aggregates constituting body, speech and mind, and
is produced on account of the destruction or destruction-cum-subsi-

dence of the energy-obstructing karman as well as the rise of t-he body-
making (which is a subtype of) ndma karman—is called activity,

¢ FETAATEIAGHEY T |

1 sajatiyapudgalasamiiho vargana.
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(Note) : A material aggregate means a collection of homogeneous particles of
matter (forming one group).

gw’(sgm \

gua— awafa, a9 gmgmmr HTHERT |
AYWANT: — FFIAfT:, § T AFAFATAATT AHRT |
frearareasqaIT AYAFATEAr qqarEgEa: | ay frer-
gaTfE: ATFAARSYAAI: Afaqu qroavaggHata s
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26. .\‘ubho’.s‘ubha.f ca

$nbhayogah—satpravrttih, sa ca Subhakarma-pudgalan ikar#ati; -
aSubhayogah—asatpravrttih, sa ca aSubhakarma-pudgalan dkarsati,”
mithyatvidaya$ catvarah aSubhakarmisravah papabandhahetavah.
tesu mithyatvadih abhyantaro’$ubhavyiparah pratiksanath pipa-
bandhahetur bhavati, manovakkayanam ca tesu! hihsadisu va pra-
vartanath bahyasubhavyaparah, sa ca? vyapara-kale,

yadyapi sarve’pyasravah karmabandhahetavo bhavanti, kmtub
karmapudgaldndm &karsanath yogdd eva jayate. tesdrh sthiter
dirghatapidanam anubhigasya tivratd ca kasayaj jayate.

(Aph.) (The activity is) ausplcious and inauspicious. (XXVI)

(Gloss) The auspicious activity m¢ans good actions. Such. activity
attracts auspicious karmic matter. Inauspicious activity means bad
actions. Such activity attracts inauspicious karmic matter.

The four types of inauspicious influx, namely perversity and the
like, are the causes of demeritorious bondage. Of these, the perversity
and the like are the internal inauspicious operation that becomes the

¢ freqreatfag |
1 mithyatvadigu.
R qIYEERg: |
2 pipabandhahetuh.
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cause of demeritorious bondage every moment. The application of
mind, speech and body to perversity and the like or to violent activities
and the like, is the external inauspicious operation which becomes the
cause of demeritorious bondage only at the time of operation. ‘

Although all the types of influx are the causes of karmic bondage,
yet the attraction of the karmic matter is affected exclusively on account
of the activity (yoga).. The lengthening of the duration and the intensity
of the fruition is, however, due to rise of the passion (kasaya).

R, T% guAvTrEaw R e )

: FRaeER T Aty snaang: g frawa: agw-
FAI ANeadifa AerasTe g AT | SFAavaATiEEy-

CIELLIRUERFCLITICY gaaT: TATEAGARINGT  ATTHIA-
MYTNYOAT ATTFAAFFIAGAATIGATE: | TAT TOTH:'—

"aawqu%sﬁ%ﬁs sz ?’ Siaar | dgoge ﬁurm
a3, IS T fAaes, Ay
. faeatsgfta frgefaa ‘aaaard stad’ frdeftar
27. yatré Subhayogastatra niyamena nirjara.

- §ubhayogah karmabandhahetur iti nydyad eva dsravabhedah, kintu
niyamatah a§ubhakarmini trotayatiti nirjardkdranam tu samast-
‘'yeva. udayaksayopa$amadiriipa-tddrkkaranadvayaptrvakatvat $u-
bhayogah nanadravyasambhiitaikosadhena jayamana$osanaposana-
‘vat ksayabandhatmaka-karyadvayasampadanarhah. tathd cdga-
mah'—
vandanaenam bhante jive kim janayai ?’ ‘Goyama ! vandanaenam
niyad kammam khavel, uccagoyam kammarh nibandhai’, ityadi.
 vistarecchubhir atra Bhiksuracita ‘Navapadartha Caupal’ niriksa-
" niya.
(Aph.) Wherever there is auspicious activity, there is, of necessity,
shedding off (nirjara) of karmic matter. (XXVII)
. (Gloss) Auspicious activity is the cause of auspicious bondage, and,
as such, is a variety of influx. But as it also necessarily destroys the
' inauspicious karma; it is also the cause of shedding off of karmic matter.
The auspicious activity, being a two-fold product, viz, a result of rise

g gumaad, 3¢ Qe
1 Uttaradhyayana, 29/10.
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and destruction or destruction-cum-subsidence of the karman, has cor-
respondingly two-fold causal function, namely the destruction as well as
bondage of karman, exactly as the selfsame medicine which is a com-
pound of many ingredients is capable of two-fold function, viz. curing
the disease and nourishing the body. There is a scriptural passage that
embodies the truth of the two-fold function in an act of spiritual disci-

pline. The text runs as follows :
““What does a person, O Lord, produce by means of obeisance ?”’

“By means of obeisance, O Gotama, a persen destroys . his lcarman
leading to low social status and also binds the karman leadlng to a high
social status,”

For details, one should consult the Navapaddrtha baupai by x'z{cérya
Bhiksu,

&, TEAIFRTARAATREA T HTEHTICTHY ST |
ANAEFFATGEAIAFARANY - . Frewa: qReor
aarsfaediay | . |
Jhod—
wfmmﬁ-ma, q&vrrq‘rsmrrm |
e qATd  JWEST: QA ||
qEATAIYRIATeA T —Feqoreat, Fafag quifefq |
28. yogavarganantargata-dravyasacivydd atmaparindmo lesya.
manovakkayavargana-pudgaladravya-sathyogdt sathbhiita atmanah
parindmo le§ya’bhidhiyate.
uktafi ca—
krsnadidravyasacivyit, parindmo’yam atmanah /
sphatikasyeva tatrayam, le§ya-Sabdah pravartate /!
tatprayogya-pudgaladravyarh—dravyale§ya, kvacid varnadir api.
(Aph.) LeSya, that is, aural coloration, is a transformation of the soul

consequent upon the association with the material substance constitnting
the material aggregates qui activity (yoga). (XXVIII)

(Gloss) The transformation of the soul following upon the associ-
ation with the material aggregates constituting the mind-stuff, the vocal
organ and the body is called aural coloration (lespd). It is said ;
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“It is a transformation of the soul in association with the black and
the like material substance, analogous to that of a crystal (reacting to
light) and this is designated by the term lesya.”

The material substance capable of producing the transformation of
the soul is called physical /eSyd, and sometimes the colour etc, are also
called lesya. \

(Note) When the karmic matter enters into the soul and becomes integrated with
it on account of the dispositional attitudes entailed by the action of the mind,
the soul undergoes transformations. These transformations are of various kinds ac-
cording to the qualitative difference of the karmic matter. Thus it becomes black just
like a piece of glass covered with soot. It also becomes blue when dyed with blue sub-
stance and so on. The transformation of the soul, though primarily psychical, te-
comes physical on account of the duration of the karmic matter which imparts its
coloration to it (i.e. sovl). This is a peculiar conception of the Jaina metaphysical
ethics and the aural coloration is not merely metaphorical but actual transformation.

8. FEU-AA-FIAT-A:-q27-FIAT: |
anmf%érsr: FYAT: TIF AT |
29. krgna-nila-kapota-tejah-padma*-Sukiah. —
‘adyas tisrah a§ubhah pard§ ca $ubhah.

, (Aph;) (The /esyds are) black, blue, pigeon-coloured (grey),luminous
as rising sun (red), filament (of a flower)-colouted (yellow), and white.
(XXIX) _

(Gloss) The first three are inauspicious, and the rest are auspicious
(in character and function).

(Nofe) Lefya is_the transformation of the soul dependent upon yoga—the
activity of mind, speech and body, There is lesya as long as there is any one of these
activities. .

It is to be noted in - this connection that a soul inherits Jesyd at the time of birth,
which continues till death. This is virtually dravya lesya, being a category of ndma
karman. 1In addition to this, on account of the activity of the soul, there arise diffe-
rent leSyds in the life-span of a person, in accordance with his yoga that he is
engaged in at the moment. This is essentially bhava lesya with its counterpart of
appropriate dravya . leS§ya. There is no conflict between the fresh lesyad that arises
from time to time and the inherited le§ya that lasts from birth to death.

The specific spiritual nature of a soul determines the nature of the lesya@ which is

I The corresponding Prakrit word is pamha which has come from paksma, standing
for filament. The later Jain authors rendered the word as padma, perhaps
dropping the second component of the word pauma-pamha meaning lotus-filament,
This is corroborated by the unanimous tradition that the colour meant by the
word ‘padma le§ya’ is yellow which is also the colour of the lotus-filament.
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as a matter of fact the colour-index of the soul, represented by the aura that manifests
itself at the physical level.

Three alternative theories have been proposed by commentators to explain the
nature of le§yd. In the first theory, it is regarded as a product of passions (kasaya-
nisyanda), and consequently as arising on account of the rise of the kasaya-mohaniya
karman. In the second, it is considered as the transformation due to activity (yoga-
parinama), and as such originating from the rise of karmans which produce three
kinds of activity (physical, vocal and mental), In the third alternative, the lesya is
ct;mceiv'edb as a product of the eight categories of karman (jfianavaraniva etc.), and as
such accounted as arising on account of the rise of the eight categories of karman. In
all these theories, the lesya is accepted as a state of the soul, accompanymg the reali-
zation (audayika-bhava) of the effect of karman.1 : -

Of these theories, the second theory appears plausible. The lesyd, in this theory,
is a transformation (parinati) of the. sarira-namakarman (body-making karman),2
effected by the activity of the soul through its various gross and subtle bodies—the
physical organism (kdya), speech-organ (vak), or the mind-organ (manas) functioning
as the instrument of such activity.? The material aggregates involved in the activity
constitute the lesyd. The material particles attracted and transformed into various
karmic categories (jfianavaraniya etc.) do not make up the le§ya. There is presence of
lesya even in the absence of the categories of ghati-karman in the sayogi-kevalin stage
of spiritual development, which proves that such categories do not constitute lesya.
Similarly, the categories of aghati- karman also do not form the lesya as there is
absence of le§yd even in the presence of such categories in the ayogi-kevalin stage of
spiritual development.4 The leSya-matter involved in the activity aggravates the

kagdyas' if they are there.5 It is also responsible for the anubhdaga (intensity) of karmic

1 For the refutation of the theory propounding leiya as karma-msyanda, vide
Malayagiri’'s Commentary on Pannavand, pada XXVIL,

2 TIbid : iyam (lesyd) ca Sariranamakarmaparinatirlipd yogaparinatiriipatvit............
3 Ibid : yogaparinamo lesya, katham punar yogaparinamo lesya, yasmat sayogikevali
$uklaledyaparindmena vihrtyantaramuhiirte $ese yoganirodham karoti tato’yogit-
vamalesyatvam ca prapnoti, ato’vagamyate‘yogaparinamo lesye’ti. sa punar yogah
$§ariranimakarma-parinativiesah, yasmad uktam—-‘karma hi karmanasya kira-
nam anyesam ca §ariranam iti’ tasmadaudarxkadlsanrayuktasyatmano viryapari-
nativiSesah kdyayogah(1), tathaudarika-vaikriyaharaka- -$§arira-vyaparahrtavagdra-
vyasamiihasicivyat jiva-vyaparo yah sa vigyogah(2), tathaudarikidi-§ariravya-
parahrtamanodravya-samuhasacivyat jivavyaparo yah sa manoyoga iti(3), tato
yathaiva kdyadikarapa-yuktasyatmano viryaparinatir yoga ucyate tathaiva lesyapiti,
-4 Tbid : kim yogantargata dravyariipd yoganimittakarma-dravyariipa va ? tatra na
tavad yoganimittakarmadravyariipa vikalpadvayanatikramat, tathdhi—yoga-
nimittakarmadravyariipa sati ghatikarmadravyarlipa aghatikarmadravyariipa va ?
na tivad ghatikarmadravyarlipd, tesim abhave’pi sayogikevalini leSyayah
sadbhavat, napi aghatikarmariipa, tatsadbhave’pi ayogikevalini le§yaya abhavat,
tatah parisesyat yogantargatadravyariipa pratyeya.
5 Ibid : tanica yogantargatani dravyani yavat kagdyis tavat tegam apyudayopa-
brmhakapi bhavanti,
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bondage.l
sfq Feg-qE-qre-srEaEa T A |
iti bundha-punya-papa-asrava-svaripa-nirnayah.

Thus ends the fourth lustre called ‘“The Ascertainment of the
Nature of Bondage, Merit, Demerit and Influx’.

1 1Ibid:tena yah sthitipakavifeso le§yavasad upagiyate $astrantare sa samyagupa-
pannah, yatah, sthitipako namanubhaga ucyate, tasya nimittam kasayodayantar-
gata-krsnadileSyaparinamah, te ca paramarthatah ka§€1yasvarﬁp'<‘1 eva, tadantar.

gatatvat,
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1. dasravanirodhah sarvarah,

dsravasya nirodhah karmigamadvara-samvaranat ‘sali'lvara
ucyate. '

(Aph.) Inhibition! s the arrest of ‘influx’. (I)

(Gloss) ‘Arrest of the ‘influx’ is called ‘inhibition’ masmuch as it
shuts the doors of the ingress of karman. :

. grawey frdfarmrEtsrarisameata asagr |
2. samyaktvarh viratir apramado’kasdyo’yogas ceti paﬁcadkﬁ.

(Aph.) (Inhibition is five-fold, viz.) right faith, abstinence, absence of
remissness (vigilance), absence of passion and absence of activity. (II)

3. O qANGT—ATIR |
qeq Wia: aoay | aferq a<aed gdifa: avawaT
3. tattve tattvasraddhd—samyaktvam.
tasya bhavah tattvam. tasmin tattvasya pratitih samyaktvam.

(Apll.) ‘Right faith’ consists in firm conviction in the truthfulness of
the truth. (III)
(Gloss) Truth means the state of being true.

Right faith,éonsists in the unerring belief in the truthfulness of that
(truth).

1 The word ‘inhibition’ for sariwvara has been purposely chosen. Itis an act of
restraining. Anudher connotation of the word is ‘the blocking of a mental or
psycho-physical process by another set-up at the same time by the same stimulus’.
This connotation is most relevant with reference to sartvara which consists of
sathyama and tapas, the former being passive and the latter active in nature,
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(Note) In this satra, the nature of right faith is defined as the conviction of the
truthfulness of the truth, propounded by the Omniscient Lord. Truth is the object
of right faith. The omniscient knows the truth directly and propounds it to the world
at large, who accepts the validity of the omniscient’s perception as a matter of faith.
The ultimate verification of the faith is possible only for a-person who eradicates his
karmic bondage and attains omniscience. In Jainism, asin other Indian schools of
thought, faith or firm conviction is considered the starting point of the religious disci-
pline. This faith finds its verification at the highest spiritual state called kaivalya in
Jainism, viveka-khyati in Samkhya-Yoga and bodhi in Buddhism. No Indian school
of thought believes in blind faith that is not subject to verification by any means. In
the sidtra under discussion rattva or truth is defined in its ontological aspect.
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4. aupa$amika-ksayika-ksayopasamika-sasvadana-vedakani.

4

samyaktvath paficadhd bhavati—anantdnubandhicatuskasya
darfanamohaniyatrikasya copasame—aupa$amikam. tatksaye—
‘ksdyikam. tanmisre ca ksdyopasamikam. aupasamikasamyaktvat
patatah mithyatvarm ca gacchatah—sadsvadanam®. mi$rat ksdyikamh
gacchatah tadantyasamaye tatprakrtivedanat—vedakam.
(A'vph.)" (Right faith is of five kinds, viz.)
1. due to subsidence (of the relevant karman);
2. due to destruction (of the relevant karman);
3. due to subsidence-cam-destruction (of the relevant karman);
. 4. due to residual tasting (of the right faith); and
5. due to enjoyment (of the relevant karman). (IV) v
(Gloss) Right faith is of five kinds. (Right faith) ‘due to sub-

sidénce’ occurs on the subsidence of the four anantanubandhi (passions
that cause endless transmigration) and the three categories of attitude-

1 | A7 97 TARIFEARAAC ATEAEAH |

1 saha 4 fgat samyaktva-rasasvidaneneti sdsvadanam.
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deluding karmans' ; one ‘due to destruction’ occurs on the destruction
of the same ; and one ‘due to subsidence-cum-destruction’ occurs on the
joint operation (viz. subsidence-cum-destruction) of the same. One ‘due
to residual tasting’* occurs when (the soul) falls' down from the right
faith ‘due to subsidence’, and goes towards ‘perversity’. One ‘due to
enjoyment’ is so called because the soul, while moving from (the right
faith) ‘due to the joint operation (viz. subsidence-cum-destruction)’ to
(the right faith) ‘due to the destruction (of the relevant karmans)’,

enjoys the (innocuous) karmic matter in- the last instant of it (vxz the
right faith due to the joint operation).

(Note) Three varieties of samyaktva are usually mentioned in connection with its
attainment. Sometimes five varieties of it are also referred to, by adding sasvadana
and vedaka varieties to the usual three, namely aupasamikua, ' ksayopasamika and
ksayika. a

The aupasamika type of samyaktva is attained due to complete subsidence of the
four anantanubandhi passions and the three categories of darsana-mohaniya (attitude-
deluding) karman. 1In the ksayopasamika samyaktva, the mithyatvavedaniya karman
that has already arisen is ‘suppressed’. The suppression (upasama) here:stands for
(1) the prevention (viskambhana), which may be treated as subsidence, of the rise of
the mithydtva-vedaniya, and also (2) purging the same of its mithydtva and thus con-
verting it into pure matter technically called samyaktva-vedaniya or simply samyaktya,
The k$ayopasamika state of the soul materializes when there is destruction of the
mithyatva-vedniya karman that has already arisen and the same that was to arise is
forestalled allowing only the rise of the samyaktva-vedniya karman after it has been
puriﬁed by purging. The kgdyopasamika state is consequently characterised by the
rise of the samyaktva-vedaniya accompanying the destruction-cum- subsldence of the
mithydtva-vedaniya.

1t should be noted in this connection that the rise of the samyaktva-vedaniya does
not radically affect the experience of samyaktva which however is made unsteady

(cala), stained (malina) and shallow (agadha) on account of that rise, according to
the Digambara tradition.

The ksdyika type of samyaktva is attended with a complete destruction of the
four anantanubandhi passions and the three categories of dar$ana-mohaniya karman.

The sasvadana samyaktva is experienced when the soul falls down from the state
of aupasamika samyaktva. The experience is identified with the memory of the

1 The three attitude-deluding karmans are :
(1) what induces right faith (samyaktva) on account of the ksayopasama of
the dar§ana-mohaniya accompanied with the rise of samyaktva,
(2) what produces a mixed state of right and wrong faith by its rise, and
(3) what produces perversity (mithyatva) by its rise.
2 Itis called sasvadana which is equivalent to saha+da-+svadana; the prefix 3 means
‘faint’ ; the word thus means faint tasting of the right attitude which is passing
away.
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samyaktva attained in the past, that is destined to vanish as the soul goes down to the
level of the first gunasthana called mithyatva.

The vedaka samyaktva is experienced in the last moment of the ksayopasamika
samyaktva. By the Digambara authors, it is identified with the last stage 'of ksdyopa
Samika samyaktva, immediately preceding the attainment of kgayika samyaktva
and called krtakrtya-vedaka. '

It is here necessary to distinguish the ksdyopasamika state of the jiidnavaraniya
karman from that of the darsana-mohaniya karman. In the former case the power of
knowledge is adversely affected while in the latter there is no mutilation of the
samyaktva according to the Svetambara authors.

For further information on the subject, consult the following : Haribhadra’s fika
on Sravaka-prajiiapti, 44; Tattvartha-Bhasya-Tika VIII. 10; Jfanabinduprakarana,
pp- 3-6; Jainendra-siddhanta-kosa, 1V, p. 371.
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5. nisargajarh nimittajafi ca.

. pratyekam samyaktvarh nisargajam nimittajafi ca bhavati. guri-
pade$adi-nirapeksam nisargajam. tadapeksafi ca nimittajam.

 (Aph.) I(The right faith cau be) spontaneous as well as conditioned by
other ways and means. (V)

(Gloss) Each (kind of) right faith can be spontaneous as well as
conditioned by other ways and means. That which is independent of
the instruction of the preceptor and the like is spontaneous. What is
dependent upon them is conditioned by other ways and means.

% TR FTARAAT
6. dvayaii ca karandpeksam api.

(Aph.) Karana (operation of spiritual energy) is necessary in both the
cases (spontaneous as well as ‘conditioned’). (VI)

o, aftorafade: T
7. parinamavisesah karanam.

(Aph.) A karana (operation of rsrpiritual energy) is a particular trans-
formation (of the soul). (VII)
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8. yathapravrtty-apiirva’'nivrtti-bhedat tridha.

anddyananta-sathsara-parivarti prani girisarid-grava-gholani-
nydyena &yufvarja-saptakarmasthitau  kincinnyinaikakoti-koti-
sdgaropama-mitayam’' jatayarm yenddhyavasiyena durbhedya-riga-
dvesatmaka-granthisamiparh gacchati, sa ‘yathapravrttikaranam.
etaddhi bhavyandm abhavyanir caneka$o bhavati.

yena apraptapiirvadhyavasayena granthibhedanaya udyurkte,
so’plirvakaranam. )

apurvakaranena bhinne granthau yenddhyavasayena udiyama-
ndyd mithyatvasthiter antarmuhirtam atikramya uparitanim cantar-

muhUrtaparimdnam avarudhya taddalikandm prade$avedyabhavah
kriyate so’nivrttikaranam,

tadvedyabhava$ cantarakaranam?.

¢ SeAATHERT AT AR ER fearrATufrarat
1 palyopamasamkheyabhaga-nyiinaikakotikoti-sdgaropamamitiyam,
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2 upasamasamyaktvat pragvedyottaravedya-mithydtvapufijayor  antarakaritvad
antarakaranam.
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tasya prathame ksane antarmauhiirtikam aupa$amikasamyak-
tvamh bhavati.

kaScit punah apiirvakaranena mithyatvasya pufijatrayam® krtva
Suddhapuiijapudgaldn vedayan prathamata eva ksiyopaSamikath
samyaktvarh labhate,

kaScic ca mithyatvarh nirmilarh ksapayitva ksayikam prapnoti.

‘(Aph.) It is threefold on account of (its) differentiation into the
(characteristics of) ‘automatic’, ‘unprecedented’ and ‘unamenable to lapse’.
(VIII)

(Gloss) The automatic spiritual operation is that natural ‘pull’ or
‘vis a tergo’ (adhyavasaya) of the soul by dint of which it, transmigrat-
ing in the world without beginning or end, arrives- at the invincible
Gordian knot consisting in attachment and hatred. This is achieved in
due course just like the rounding off of the pebbles of a mountain-
stream. At this stage, the length of the seven types of karman, with the
exception of life-span-determining karman, is reduced to a little less?
than one koti-koti® sagaropama years. Both the bhavyas and the abhavyas
undergo this (operation) on many an occasion. '

The hitherto unattempted operation whereby the soul prepares for
cutting the Gordian knot is the ‘unprecedented operation’.

The state (of the soul), which arises when the knot has been cut by
the ‘unprecedented operation’, is responsible for the obstruction of the

vision-deluding karmic matter" rising in the immediately succeeding
_ antarmuhiirta.  The.complete subsidence of the same that is to rise in
the second antarmubhiirta effects the total absence of even the virtual rea-
lization of the karmic matter. Such state of the soul is an operation

that is ‘unamenable to lapse.’

The total ‘absence of the enjoyment of karmic matter’ is the ¢ opera-
tion of intercalation’.

In the first instant of the intercalated period begins the (dawn of)
right faith due to subsidence (of the relevant karmans), lasting less than
a muhurta

(Thxs is the common rule but) in special circumstances the person

"1 $uddham, ardhasuddham, asuddham ca kramasah samyaktvamohaniyam mnéra-
. mohaniyam mithyatvamohaniyam iti nimakam puijatrayam

2 ‘Little less’ stands for innumerablth part of a palyopama.

3 Koti-koti means koti X koti (=1014),
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may begin his spiritual career of a samyaktvin with the attainment of
right faith characterized by the destruction-cum-subsidence of the faith-
deluding karman. The operation in such circumstance has a peculiar
feature in that the aspirant divides, by means of the ‘unprecedented ope-
ration’, the deluding karmic matter into three sets (viz., pure, semi-pure
and impure) and begins to enjoy the karmic matter of the ‘pure set’ and
thus attains right faith due to destruction-cum-subsidence (of the rele-
vant karmic matter).

Some souls, however, destroy the faith-deluding karman absolutely
and attain right faith due to the destruction (of the relevant karmans)
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9. $ama-samvega-nirveda-nukampa’stikyani tallaksanam.

Ssamah—éantih.
sarhvegah—mumuksa,
nirvedah—anasaktih.
anukampa—Xkaruna.
astikyam—satya-nistha,

(Aph.) Tranquillity, (fear of transmigration and) desire\ for salvation
(from worldly ‘miseries), detachment, compassion, and spiritual belief—
these constitute the defining characteristics of it (the right faith). (IX)

(Gloss) ‘Tranquillity’ means quiescence (of passions such as anger
and the rest). Sarvega means (fear of transmigration and the resul-
tant) desire for final emancipation (from all the worldly miseries).
‘Detachment’ is dispassionateness. ‘Compassion’ means fellow-feeling.
‘Belief’ means faith in the reality (of the self, the law of karman and the
like.)

(Note) Originally the word saritvega stood for the fear of transmigration, although
in later time it came to mean the desire for spiritual emancipation. In support of the

original connotation of the word we refer to the followmg discussion in the Uttara-
dhyayana-sitra (XXIX, 1) : .
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What does, O Lord, a jiva produce by means of samvega ?
By means of samvega, he produces transcendental faith in the dhamma (dhamma-
saddha),

The samvega attains its fulfilment in the transcendental faith in the dhamma. The
power of the infinite angzr, pride, deceit and greed is reduced on account of samvega,
and the basic perversity vanishes to give rise to the right faith.

Umasvati in his Bhdsya on Tattvarthasitra, VIL 7, has explained samvega as
samsdrabhirutva (fear of worldly life). In his Sravakaprajfiapti, 56, also, he says that
samvega is appreciation of all types of worldly joy as nothing but suffering, that gives
rise to the desire for nothing else than emancipation.

Siddhasena Ganin (TSt BhT, part I, p. 34) has explained samvega as sambhiti,
that is, fear as the result of understanding the miseries of hellish life as explained in
in the Jaina Scripture. -

Pijyapada in his Sarvarthasiddhi (VI, 24) and Akalanka, in his Vartika on Tatt-
varthasitra (VIL. 12), have also given the same meaning of samvega.

The connotation of samvega appears to have changed since the time Haribhadra
who, in his commentary on Sravakaprajiiapti, gatha 53, explains samvega as mokga-
bhilasah (desire for emancipation). At another place in the same treatise, gatha 3, he
gives kindheartedness (andrdntahkaranara) as the connotation of samvega. The
Dhavala (VIIL. 3) explains samvega as joy (harisa, Skt. harsa) on the attainment of

right faith, knowledge and conduct.

2o. wimr-wigT-fafalrear-rearauesssiar-geaareaafaarc: |
siHT—aed SR a2 |
FiAr—AEAfTAAIAATT: |
fafafrcar—araay dagwwar
_qrqrSve-geiar —agagtarfaar gwar
. qIqIYUS-Ha: ——a&trera'rrrf‘:rar qfT=a:

" 10. $athka- kamksa-vzctkztsa-parapasandaprasamsa-samstava.y tadatica-
* rah. :

§arhka—lak$yarh prati sandehah;
karmksa—laksyaviparyayabhilasah.
vicikitsa—sddhanesu sarh$ayasilata.

* parapasanda prasathsi—Ilaksyapratigminarh prasamsa.
parapasanda-samstavah—Ilak§yapratigdminam paricayah,

(Aph) Scepsis, perverse proclivity, doubt, admiration for heretics,

“and cultivation of familiarity with them are mfrmgements of that (right
faith). (X)
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(Gloss) Scepsis means doubt about the ultimate goal. Perverse pro-
clivity means craving for false goal. Doubt here means hesitancy in res-
pect of the means to the goal. Admiration for heretics means praise for
the opponents of the goal. - Cultivation of familiarity means association
with the opponents. '
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11. nih$amkita-nigkamksita-nirvicikitsita-amigdhadrsti-upabrmhana-sthiri-
karana-vatsalya-prabhavands tadacarah. :
nih§amhkita-niskamksita-nirvicikitsitini—laksye sadhane ca sthair-
yam, :
amiidhadrstih—jinapravacane kauSalam.
upabrmhana-sthirikarane—tirtha-seva.
vatsalyam—bhaktih. g
prabhdavand—jina-pravacanasya prabhavanakaranam,

(Aph.) The fulfilment of thaf (right faith) consists in (the following):—
absence of scepsis, absence of perverse proclivity, absence of doubt, unblu-
rred vision, strengthening (of the faith), stabilization (within the faith),

regard, and exaltation. (XI)

" (Gloss) The freedom from scepsis, perverse proclivity and doubt
foster steadfastness in respect of the ends and the means. Unblurred
vision means deep insight into Jaina scripture. The strengthening and
stabilization (of the faith) means service to the path and the four-fold
Order. Regard means devotion. Exaltation means generation of high
esteem in other for the Jaina scripture.

tR. arEugfasearea faxfa:

AEATANTEIAT SR QTR Jragq: searears fazfa: o
HY: TSAASTEATN FFATT WSS AEGTAT AT |



Satras 12-13 ] Inhibition, Falling and off Emancipation 93

12, sdavadya-vrtti-pratydkhydanari viratih.

savadyayogarlipdyd antarldlasaripdyaé ca sdvadyavrtteh pratyikh-
yanam viratih. am$atah paficama-jivasthdne sarvata$ ca sastha-jivastha-
nét prabhrti.

(Aph.) Renunciation of the sinful propensities is abstinence. (XII)

(Gloss) Abstinence consists in the renunciation of the sinful propen-
sities which are of the nature of sinful activities or of the nature of inter-
nal craving. It is possible only partially in the fifth stage of spiritual
development, while in the higher stages beginning from the sixth stage
of spiritual development it is possible in full.

(Note) A clear distinction between the fifth and the sixth stages of spiritual
development is necessary here. Renunciation starts at the fifth stage and gets its
fulfilment at the sixth, The fifth stage is. a stage of renunciation only provisionally,
inasmuch as the presence of non-renunciation as a vitiating force is still a predomi-
nant feature of the aspirant at that stage. Spiritual purification in the true sense of
the term is possible only at the sixth stage, which is possible only in the life led by the
monastic order. It is on account of their absolute detachment from worldly affairs
that the monastic order alone, as distinguished from the laity involved in worldly

" affairs, are entitled to religious offering of the bare necessities of life. Any charity
offered to the laity or any other person does not deserve to be called a religious act,
as that promotes only the cause of mundane existence which, of necessuty, is detri-
mental to the interests of spiritual life.
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13 adhyatmalmata-——apramddab

adhyatmam prati linatd—svabhdvarh prati paripirna jigarikata
. apramado’bhidhiyate. ayarh saptama-jivasthanad arabhya.-

(Aph.) Absence of remissness means self-absorption.

~ (Gloss) Absorption in the self, that is full awareness of oneself is
called absence of remissness. This is possible only in he higher stages,
beginning from the seventh, of spiritual development.

(Note) In the context of the gunasthanas the term apramdda appears to have a
special significance. In the sixth gunasthana, the perfection of samyama is attained.
For the preservation of this perfection, a special effort is necessary, This effort pre-
supposes self-vigilance and sclf-awareness (apramdda). Absolute immunity from all
sorts of infringements and transgressions of the religious vows yndertaken at the sixth
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gunasthana is possible only by means of the cultivation of apramada. Not only this,
but the warding off of the passions that are likely to arise is possible only by the
practicé of apramada, which, in fact, is a vital condition of further spiritual progress
to the eighth gunasthana and onwards. This aspect of apramada becomes clear in the
description of a soul at a higher plane as cultivating kasdya-apramada and joga-
apramada (Abhidhéna Rdjendra, vol. I, page 597). '

Apraindda is closely associated with ghatana (exertion), yatana (carefulness), and
pardkrama (vigour). In the Thapam (VIIL. 111), eight principal activities are counted
about which the monk should behave and exert himself with extreme caution and
perseverance and without any sort of remissness (pramada). These activities are—
(i) acquisition of new knowledge, (ii) retention of the knowledge acquired, (iii). culti-
vation of self-restraint qua not binding new karman, (iv) purging of the old karman by
means of penance, (v) admission of new disciples, (vi) acquainting the tiros properly
with the discipline, (vii) unremitting care for the sick, and- (viii) impartial and
amicable settlement of disputes between the monks of the Order. Here the practical
application of apramada to the activities of the monastic order is exemplified.

2%, FHTAATEISHA: |
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14. krodhadyabhavo’kasayah.
asau vitarigavasthdydm ekadasa-jivasthinam arabhya.

(Aph.) Absence of passions consists in the absence of anger and the
like. (XIV) .

(Gloss) This is possible only in the stage of vitardga and occurs and
persists in the higher stages, beginning from the eleventh, of spiritual
development. .

(Note) A saint becomes vitardga when he has perfectly conquered all the four
masterful passions in their various ramifications and acquired perfect self-mastery.
He has, of course, not yet become perfect like the emancipated soul who is free from
all karmic entangles (of foreign matter). This will become clear from what follows.
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15. aprakampo’yogah.
asau $aile§yavasthayarh caturdasa-jivasthane.

ya$ca satyamindth dhydnadind §ubhayogavardohah, so’pi ayoga-
samvaramsa eva.



Siitras 16-18 ] Inhibition, Falling and off Emancipation 95
apramadadayah trayo’pi pratyakhyandnapeksah, antaravai§adya-
sadhyatvat.

(Aph.) Absence of activity consists in the absence of vibration. (XV)

(Gloss) This happens in the state of Sailesi (wherein the soul is as
firm as a rock) which occurs in the fourteenth stage of spiritual develop-
ment. The arrest, by means of meditation and the like, of the auspici-
ous activities by the ascetics is also a part of the inhibition qua ‘absence
of activity’. All the (other) three viz. ‘absence of remissness’ and the
like are not due to renunciation, being exclusively due to the internal
spiritual purity.

2%, qqar ¥ faesgaERadsd AT
16. tapasa karmavicchedad atmanairmalyam nirjara.
(Aph.) Falling off (nirjara) is the purification of the soul on account of
the separation of karmic matter by means of penance. (XVI)

2. IqErraqisia
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17. upacarat tapo’pi.
karane karyopacarat tapo’pi nirjara-§abda-vacyam bhavati, tata eva
dvadasavidha’sau.

(Aph.) Penance also (is known as ‘falling off’) by way of transference
of epithet. (XVID

(Gloss) By means of the transference of (the characteristic of) the
effect to the cause, penance (which is the cause of ‘falling off’) can also
be expressed by the term ‘falling off’. Consequently that (viz. ‘falling off”)
is twelvefold (because penance is twelvefold).
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sakamdkama bhedad asau dvidha—

‘saha kamena moksabhilasena vidhlyamand nirjara—sakama, tada-
pard akama.

dvidhapi iyarh samyaktvinat mithyatvinam ca.

(Aph.) (The “falling off’ is) voluntary or involuntary. (XVIII)

(Gloss) It is twofold, being voluntary as well as involuntary. The
voluntary is one that is effected by volition, i.e., a desire for spiritual
emancipation. The other (viz. what is not effected by volition) case
is ‘involuntary’. Both these two kinds (of ‘falling off”) are possible in the
persons possessed of right as well as wrong faith. :

(Note) Nirjarais of two kmds—wpakajatd (or vipdkaja), and avipdkajdtd (or
avipakajd). The vipakata nirjarais so called because it takes place on the maturity
(vipaka) of karman at the scheduled time. The avipakaja nirjara is one that takes
place before the scheduled time on account of penances which may be involantary as
well as voluntary. In the case of involuntary penances the nirjard is called akama-
nirjara, whereas in voluntary penances it is called sakdma-nirjara. E

In their due course only, the karmans that have ripened fall off from the soul.
But all types of karman can be subjected to premature fruition by means of penances.
Of course, no karman can pass off without being enjoyed, actually or vxrtually -though
it can be destroyed by the fire of penance at any time.

In this connection it is necessary to explain the motivated and unmotivated
nature of penances. The unmotivated penance is an involuntary undertaking in the
absence of any idea of its result, The falling off of karman that results from such
penance is called akama-nirjara. On the other hand, the falling off of karman that
takes place on account of the motivated or voluntary type of penance is called
sakdama-nirjard, because the kama or the will of the person is responsible for the
penance that effects the “falling off* before the schedule of its maturity.

In brief, the unmotivated nirjard is akama, whereas the motivated one is .mkama

For further information, refer to Bhagavati Aradhana, gathas 1841 to 1844 ; TSu
BhT. VI/20, VIII/24; Bhagavati Sitra, VIII/428; Thapam, 1V, 613; Sarvarthasiddhi,
VIIIL. 23.

08, FEATHAATITAN: CATATIEATH A&t |

FEATANALATHAAT AT, ARAAY FIAHATL @@&smra
qe: |
gfaafeaseAmla ArAFHOT T T GG | qEIRS
qifedagr GIgAIIRT: JAF GYIAM: |
19. krtsnakarmaksaydd atmanah svardpavasthanam moksah.
k;tsnakarmal,lam apunarbandhatayﬁ ksayat, atmano jﬁinadaréana—
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maye svariipe’vasthanam moksah.

anadisam§listanam api dtmakarmanim parthakyath na sathdegdhav-

yam, drf§yante’nadisambaddha dhatumrdadayah prthak sambhilya-

manah.

(Aph.) Emancipation means the establishment of the soul in its own
nature on account of the destruction of all the karmans. (XIX)

(Gloss) The establishment of the soul in its own nature which con-
sists in (pure) knowledge and intuition, on the total destruction of kar-
man, thus making fresh bondage impossible, is emancipation. The mutual
separability of soul and karmans, which are in union from the beginning-
less past, should not be questioned inasmuch as the metal and its ore,
though eternally intermixed, are separable. N

(Note) The soul and the material karmans are two ontologically distinct prin-
ciples. There is, therefore, no inconsistency in accepting their separability by means
of spiritual effort.

Reo. wAtqEMTRHAY. fAyg amgy fadg steat fagi
4 20. anavrta-jiiana-darsino nirdhiitamoho videha atma siddhah.

‘(Aph) The liberated (soul) is the disembodied soul whose knowledge
and intuition are (completely) uncovered, with delusion completely dis-
pelled. (XX)

2. fadt gat gaa: qTHIRAT TIREET AT geEAqAtaH
21. siddho buddho muktah paramatma paramesvara isvara ity anarthan-
tqram.
(Aph.) The terms-liberated, enlightened, emancipated, Great Soul,
Great Lord and Lord are synonyms. (XXI)
R. & s HIAUEEAL |

gaifai adar AT TAFIOIAT 7 Gﬁaz{rzrwncerrqfﬁ |
22. te canantd apunardvrttayas ca.

- samsarinam sarvadd tebhyo’nantinantagunatvat na jiva$iinyasari-
saratvapattih.
(Akph.) The number of the emancipated souls is infinite and they are
never-returners. (XXII)

(Gloss) (There are innumerable emancipated souls who are not sub-
ject to reincarnation, that is, worldly life). The number of transmigrating
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souls always remains ‘infinite multiplied by infinite’ times the number
of them (viz. the emancipated souls) and hence the contingency of the
world being emptied of souls would never arise.

EL R a"mfa‘tw-a’iagua’tu:g‘t-taru—ng-nﬁqawwfa:g-mamgz
wugg-ggafaamAe-NaTg AT
23. tirthatirtha- 1zrthamkaratxrthamkara-.svanya-grha-strzpumnapumsaka-

linga-pratyekabuddha-svayambuddha- buda'habodhxtazkaneka-bhedat
paficadasadha.

(Aph.) (The emancipated souls can be described 'from‘ fifteen stand-
points and hence are said to be) fifteen-fold because of the fifteen cate-
gories (in which they fall) viz. (i) (emancipated during)  the dominance of
the doctrine, (ii) (emancipated during) the disappearance of the same, (iii)
(emancipated as a) founder of the doctrine, (iv) (as a) non-founder of the
same, (v) (in) orthodox outfit, (vi) (in the) outfit of a heretic, (viii) (in the)
outfit of a householder, (viii) (in the) state of a woman, (ix) (in the) outfit
of a man, (x) (in the) stage of an (artificial) eunuch, (xi) enlightened isola-
tely (and spontaneously at the sight of a specific sign or object), (xii) self-
enlightened, (xiii) enlightened by a buddha (tirtharikara), (xiv) emanclpated
alone, and (xv) emancipated along with others. (XXIII) '

Y, FIAAAATARANY F8F TETRATNHAA |

graARde  fagramstargrear graaad 9qfv Tegfi

AFFAGATA, TAIEIHTATHIAIE AAF |

qqr 9— '
“HarfwIgRHT  dGTGARTT |
fedg HyHoar, gRAEHA atfa wiwT |
Aegnargfaga, aesfa ar ‘ﬁTEﬂ'ﬂTEITH 1
a‘msru‘mfawm A fadafy ae afahe |
ATGFANIIE HAZ FATTHATST JAFITZT |
aesrafatgr%tnaa«?a fager  wfgssdq
CIEEREEEECEEEICIC IR RIEE ] %ﬂ@m{ l
qreq: @ HIAFA-GAAT AED TR

24. muktyanantaram ekasamayad iirdhvam gacchanty alokantat.

muktyanantaram eva siddhatméno’vigrahagatyd ekasamayena upari
gacchanti lokéntaparyantam, dharméstikiyibhﬁvﬁd naloke,
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tatha ca—

audarika-taijasa-kdrmanani sathsdra-mila-karanani/

hitveha tju-Srenya, samayenaikena yati lokantam//

nordhvam upagraha-virahdt, adho’pi va gauravabhavat/
yoga-prayoga-vigaman na tiryag api tasya gatir asti//
laghava-yogad dhiimavad alabu-phalavac ca sathga-virahena/
bandhana-virahad erandavac ca siddhasya gatir Girdhvam//
sadikam anantam anupamam avyabadharh svabhavajam saukhyam/
praptah sa kevalajiiana-daréano modate muktah//

(Aph.) Just after emancipation, (the souls) move up to the end of the
cosmic universe, in one instant. (XXIV)

(Gloss) Just after emancipation the emancipated souls move upward,
without any turn, (and reach) the end of the cosmic universe in one ins-
tant. (They) do not (cross) into the supercosmic space, because of the
absence of dharmdstikaya (the medium of movement). Thus (it is
‘said) :

“(The emancipated s'buls) go straight upward in one instant to the

top of the cosmic universe, leaving behind the gross, luminous and
karmic‘ﬂbodies, which are the basic condition of worldly existence,

“They (viz. the emancipated souls) can neither move still further (be-
yond the cosmic space), because of the absence of the necessary medium
(of movement), nor move downward because of masslessness. Nor has
it any horizontal motion because of the absence of activity and conse-
quent lack of gravitation.

“The movement of the emancipated (soul) is upwards like that of
smoke because of lightness, like that of a bottle-gourd (floating over
water) because of the absence of coating, like that of a castor-oil seed
(springing from a’ pod) because of being freed from bondage.

“Being emanclpated and possessed of pure knowledge and intuition,
it now delights in having manifested the inherent bliss which, though
having a beginning, is endless, peerless and unobstructed.”

(Note) This account of the upward movement of emancipated souls is based
mainly on Bhagavati Sitra, VII/10-15.

%, €9q AWWTTT g%at afeara:

g1 F UAGAGAATAT, AEASSTAITAIIZEAT, T4 AfeAp107a)-
scafaara, MFFAAATE AT, FUSFABIA: A{AEIOHAT |
gfe-fagraargaisar: qatar: |
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25. isat pragbhara prthvi tannivdsah. .

s& ca samayaksetra-samayama, madhye’sta-yojana-bahulya, paryante

maksika-patrato’pyatitanvi, lokagra-bhaga-samsthita, samacchatra-

krtih arjuna-svarnamayf.

mukti-siddhdlayadayo’syah paryayah.

(Aph.) The dwelling place of them [viz. the ‘emancipated souls) is
known as Zsatpragbhara (slightly concave) land. (XXV)

(Gloss) This (land) is equal to the samaya-kgetra (region of time) in
dimensions and is eight yojanas in thickness in the middle. At the
extremities it is more tenuous than even the wing of a fly. It is situated
at the extremity of the cosmic space, resembles the concave shape -of an
(stretched out) umbrella upside down and is made of white gold (plati-

num ?). (The land of) ‘emancipation’, ‘abode of the hbcrated’ and the
like are its synonyms.

RE. ATAFAT ATALATIAT |

&gal sirarsftaer qeagdt faaq, gadar T aaa‘mfa?m—
TTRATG FATFNIE: |

FAfARTEAAT GFASAATAT:, FFRgEqATAT:, fAstiawomes gg=:
A geaTEaga S g Mawy |

26. tattva-dvayyar nava-tattvavatarah.

»

vastuto jivajiva-riipa-tattva-dvayl vidyate, punyadindm ca tad-avas-

tha-videsa-riipatvat tatraivantarbhavah.

kvacid atmana sambadhyamanah avaruddhyamanah, nirjiryamanas

ca pudgalah kramena dravyasrava-sativara-nirjara iti giyante.

(Aph.) The nine categories are covered under the two categories (viz.
soul and non-seul). (XXVI)

(Gloss) In fact, there are only two categories viz. soul and non-soul,
merit and the like having been included in them inasmuch as they are
of the nature of specific states of the same. Sometimes, the material
(karmic) bodies—‘attracted’, ‘inhibited’ and ‘shed off’—are respectively
known as ‘material influx’, ‘material inhibition’ and ‘material falling off.”?

v, srefaen stan |
27. ariipino jivah.

(Aph,) The souls are immaterial (i.e., devoid Oof the qualities of
matter, such as touch, taste, etc.). (XXVII)

1 See note on 2/1 (page 26).
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}s. rsivay wfgosfy

AAAT  gaigaiFTAFTAT Srefyur: | gITATRG ®fAW €T
qeqatayar: guadraaeaT stfy sfqor:

Tarfa qaraf qan:, daxfAIaAEEg IRAT;, AT 6
aar: | sFearfa gaRaeqaar gaaafaegd, |

a9 JagcagTAraiaEs  frafmaesaaregserar  fagwd o

aar fg—
NIETASTHET: |
HASTHFENSHT: |
FfgfaTsgsaasy quaqm |
[ERHIEHESEIDLER IR i e CHll
| FAFTHAAMITATET: FTT |
S fsFrgNaraEqr [ |
gErHfeTaTATI ThG: |
Afafaimaets ga wiE: -
28, ajivd ripino’pi.
ajivé dharmidharmikééakﬁla‘. ariipinah. pudgalas tu riipina eva,
tatparydyabhitah pqnya-pépa-bandhi api ripinah.
navapi padirtha jieyah, sariivara-nirjard-moksastraya upadeyah,
éesa$ ca sad heyah jivasydpi sarhsaravasthapeksaya heyatvam avi-
roddham.
‘atl:ia nava-ta'ttwié-paramﬁrthivedako Bhiksu-darsitas tatdka-drstanto
nidar§yate. tatha hi—
jivas tataka-rapah.
atatdka-ripo’jivah. '
bahir nirgacchaj-jalariipe punya-pape.
vi§adaviada-jaligamana-marga-riipa asravah.
. jaldgamana-margavarodha-riipah sarhvarah.
jala-niskdsanopaya-riipa nirjara.
tataka-sthita-jala-riipo bandhah.
nira-vinirmukta-tatdka iva moksah.

(Aph.) Among (the constituents of the category of) non-soul, some
are material too. (XXVIII)
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_ +(Gloss) Dharma, adharma, space and time which fall in the category
of non:soul are (immaterial). The material aggregates, however, are
‘'maférial, and merit and demerit qud modes of material bodies are also
‘material. All the nine real entities are worthy of being known, and of
them, the three only, viz. ‘inhibition’, ‘falling off’ and ‘emancipation’
are worthy of acceptance while the remaining six are worthy of rejection.
It is not improper to regard even the soul as an object worthy of rejec-
tion in its aspect of being subject to transmigration.

We shall now cite the example of a pool, as exposed by Acirya
Bhiksu, revealing the essence of the nine categories, Thus— -

The ‘soul’ is like a pool. _
The ‘non-soul’ is like the non-pool (i.e. what is other than p_ool).'
‘Merit’ and ‘demerit’ are like water gushing out

‘Influx’ is like a conduit through which purel and impure water
passes in.

‘Inhibition’ is like the block in the conduit.

The ‘falling off’ is like the means of emptying (the pool of its)
water. :

‘EBmancipation’ is like the pool emptied of all its water.
gfa wacfromiaeasafoa: |
iti sarivara-nirjara-moksa-svarapa-nirnayah.

Thus ends “The Determination of the Nature of Inhibition, Falling
off and Emancipation.”
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2. gean quA-wA-aifea-aqifa M)
1. samyag dar$ana-jiiana-caritra-tapamsi moksamargah.
(Aph.) Right faith, right knowledge, ﬁght conduct and right penance
constitute the path to emancipation. (I)
R. qqraafes: qFEaTERAs |
g¥aRd, 9gr:, o, ghefedsmat:
AaufaF-ArfaF-ArNaafaF-qreqIT-agFRAFT AT AT
STIEAT: ..
2. yathdrthadrstih samyagdar$anam.
lsamyjaktvath, §raddha, rucih, drstir ity ekarthah,

‘aupaéamika—kséyika-ksﬁ,yopaﬁamika-sisvidana-vedakétmaka‘t asya
bhedah prag uktah.

(Aph.) Right faith is true view. (IT)

(Gloss) Righ faith, belief, conviction (love of truth), view are syno-
nymous. The following which have already been mentioned (supra,
pp. 85-7) are its sub-types:—(i) aupasamika, (ii) ksayika, (iii) kgayopaja-
mtka, (iv) sasvadana and (v) vedaka.

LB umw‘tﬂ AT |

afg-qarafy-Aaaia-FaA AT d€T T2 T |
3. yatharthabodhah samyagjfianam,
mati- érutivadhi-manahparyéya-kevalitmakﬁ asya bhedah praguktah.

(Aph) The right knowledge is true cognition (understanding,
comprehension and perception).

(Gloss) The types of it that have already been mentioned (supra,
pp. 28ff) are as follows :—
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mati, §ruta, avadhi, manahparyaya and kevala.

(Note) The relative importance of darsana, jiana, caritra and tapas may be con-
suiered hefe The spiritual journey starts with samyag darsana which means right
world-view and appreciation of ethical values. The soul is inherently moving towards
samyag dar$ana though his copquest of the mithya darana is problematic ; some
souls, in fact, would never do it. Our main issue here is, however, the nature of
samyag darsana and its function in the later stages of spiritual development, techni-
cally called jivasthana (or gunasthana).

Samyag dar$ana is a kind of purity or lucidity of the soul. It is, in fact, the
enlightenment called bodhi which is the antidote of the passions of infinite intensity
(anantanubandhi), their attenuation being the necessary condition of that . enhghten-
ment, Such enlightenment is explained as the appreciation of the’ transitoriness of-
things in Buddhism, and the distinction between the purusa and prakrti in Sarmkhya-
Yoga. But in Jainism, the essential features of bodhi are ethical . instead of being
merely ontological as in Buddhism and the Sarkhya-Yoga. In theistic philasophies,
enlightenment stands for ‘consciousness of Divine presence.’l None of these philo-
sophies gives ethics its due. Jainism, unlike them, by considering the ethical -virtues
(viz. $ama, samvega, etc.) as the necessary outcome of enlightenment, gives a philo-
sophy of life that is meant for worldly peace as well as spiritual advancement. Reli-
gious fanaticism is also inhibited by the cultivation of these virtues, which have
already been explained by us in connection with the aphorism 5/9.

The purity of the power of knowledge (jfigna) and detachment (vairdgya) is
considered as possible on account of the purity of darfana. The reason is that our -
knowledge of things and ethical conduct are mostly governed by our inner propen-
sities [likes and dislikes, in one word, passions (kasayas)] which need purity for func-
tioning in a right manner. To be more exact, our knowledge and conduct are always
biased and prejudiced, and utility-oriented, unless and until they get purity consequent
upon the subjugation and sublimation. of the passions that underlie them. This is the
reason why samyag dar$ana is considered as a sine qua non of the purification of right
knowledge and right conduct (leading to detachment). ““The power of knowledge and
detachment is possible only on the dawn of samyag darsana ; it is also a concomitant
of the latter”’, says Amrtacandra.?

¥, AgEARAmETny —gras wrfor )
grfawsarq afnfF-giq-sgseam afrg: |
4. mahavratadinam acaranpam— samyak caritram.
adiSabdat samiti-gupti-anupreksanam parigrahah.

(Aph.) Right conduct means the practice of the great vows and the
like. (IV)
(Gloss) “And the like’’ stands for right comportment, self-protec-

1 Mundakopanisad, 2[2/8.
‘2 Samayasara-kalasa, 4/136.
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tion (in respect of thought, word and deed by withdrawing oneself
from all activities) and self-contemplation.

Y. grarfas-gRqeara-afgrefagiz-genaeTm-aareawats |
gaaTagamiafa.—ararfasq |
FAT—FAMT AT STEAreqy ¥ FRqeATHT |
% aft gsa1q AgRSNFEATATASTAAT |
afgrur—aaifanse fagfeerq—afegrfagfa: 1
%& qqHEsSAN: |
TUHEIH— YEAFTUT: |
AT — AT |
§& THTRUTY qIEATA |
5. samayika-chedopasthapya pariharavisuddhi-siksmasampardya-yatha-
khyatani.
sarvasﬁvadyayogavi'?atih—simiyikam. B
qhede{la—vibhigena mahéavratesu upasthapyate iti chedopasthi-

pyam.

dve api sasthit navamajivasthandntavarttini.

parihdrena—tapoviSesena viSuddhiripam—pariharavi§uddhih.

idarh saptamasasthayoh.

dasamastham-—siksmasamparayah.

vitardgivastham—yathdkhyatam.

idam ekidgéi_t caturdaéantam.

(Aph.) (Preliminary) initiation, (confirmation by) ordination, purifica-
tory conduct (through intensive penance), conduct attended with subtle
passions, and perfect conduct (conformable to the norm). (V)

(Gloss) Of these (five types of conduct),

(i) (Preliminary) intiation consists in abstinence from all sinful
ac;ivities.

(i) (Confirmation by) ordination consists in final admission (into
the order) by means_ of detailed instructions in the individual maha-
vratas one by one.

Both these types (of conduct) are possible for the aspirants in the
sixth and the higher stage (of spiritual development) upto the ninth.
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(iii) Purificatory conduct consists in a speclal penance conducive to
the purification of the soul.

" “This is possible in the seventh and even in the sixth stage.

(iv) Conduct attended with subtle passions is possnble only m the
tenth stage.

(v) Perfect conduct is possible only for a person freé from passions,
in the 11th to the 14th stages.

(Note) In our note on the siitra No. 3, we explained the importance of
samyag dar$ana in the development of spirituality, identified with enlightenment
(bodhi) in the fourth stage. From the fifth stage and onward lupto-fhe 12th stége, the
most predominant factor is the purification of the conduct by means of samyama,
samvara and tapas. The perfection of conduct achieved in the 12th stage is necessafily
followed by kaivalya in the 13th stage, which is the state known as ‘ivan-mukta’ in
Indian thought. '

In this connection, the role of knowledge in the spiritual joumeyA of a soul is
worthy of mention. . ‘

The minimum requirement of the spiritual journey is the understanding of the
“‘eight spiritual matrices” (asta pravacana-matd), which may dawp spontaneously
(nisargad) or through the instruction from an enlightened person or his disciples
(abhigamad). In both these cases, the special ksayopasama of the jﬁanavaramya
karman is the essential condition of such understanding.

In the former case, the aspirant’s spiritual journey is tortuous inasmuch as
proper guidance is not available to him. In such cases the aspirant himself is the
teacher. As a result, he has to pass through what is called the state of vibhariga jiigna
attained by a long course of penances, the vibhariga jAdna ultimately changing into
avadhi at a certain stage. His spiritual journey is now straightforward. The aspirant
of the second category reaches this state directly on account of the initial advantage
derived from the spiritual master’s instructions.

The role of knowledge practically ends here,
%. afgar amwead agagaafag vgaa |
AR FTAFART| QqIgAAT Fam-ara'a-sau-awa -qfergean
fa<faugraad |
6. ahimsd satyam asteyam brahmacaryam aparigrahas ca mahavratam.

manovakkayakrtakaritinumatyd hirhsa-asatya-steya-abrahma-pari-
grahebhyo viratir mahavratam.

(Aph.) The great vows are non-injury, truthfulness, non-stealing, celi-
bacy and non-possession. (VI)

(Gloss) The great vows consist in abstinence from injury, untruth,
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stealing, non-celibacy, and possession, as committed by oneself, got
done by others and approved of by means of mind {thought), speech -
{word) and body (deed) (thus, making a total of nine'varigties).

o, ATIATRARIT: FEYAY qI: AXAE A1 ATgET .

7. prananam anatipatah sarvabhitesu sariyamah apramado va ahimsa.

W

(Aph.) Non-injury consists in not hurting the life (the pranas), restra-
int in respect of all living beings or absence of remissness. (VII)
&, AIATNERIEA JAH |
WIATE:—HII-FT-AoGIAT, Afrgariesiaes |
qEq ITATAA —NFTAT FeaafAerad |
8. sadbhavodbhdvanam satyam.
sadbhdvah—kaya-bhava-bhasanam rjutd,! avisamvadipravrttis ca.
fasya udbhdvanarh—prakdsanam satyam abhidhiyate.
(Aph.) Truthfulness is the revelation of the truth. (VIII)

(Gloss) Truth means the straight-forwardness in deed (physical
movement), intention and word, and non-discrepant behaviour, The
revelation (disclosure) of that truth is called truthfulness.

' (Note) Here ‘“truth’, as an ethical principle, is defined and explained. Umasviti,?
however, has included revelation of ontological reality also as an aspect of truthfulness.

&, ATAWZOHEAAN |
9. adattdgmhana‘m asteyam.
v '(Aph.) Non-stealing consists in non-acceptance of what is not given.
(IX) |
' Qo. glEmuA:EAAY AERET |
10 indriya-manah-samyamo brahmacaryam.

(Aph.) Celibacy (continence) consists is the restraint of the senses
and the mind. (X)

te. AReafaawARaRag: |
11. mamatvavisarjanam aparigrahah.

1 The order of the items of rjutd as given here is according to Uttarajjhayanani,
29/48. The Thanam (4/102), however, gives the usual order of body, speech and
mind, o

2 Tattavartha-bhagsya, 7/9.
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(ﬂw mstntct‘to ngéor the ‘having mode’). (XI)
. 2,3 fqi-w qg&r-smmfww—a‘aﬁ afafa:
%‘wr yafa: afafa: |

12, zrya-bhasa-e,sazza-adanamksepa-utsargdll samitih,
caritranukdld pravrttih samitih,

(Aph.) (Now we come to samiti (comportment), which is s part of
caritra as set forth in aph. 4). Comportment (consists in careful) move- -
ment, speech, begging, using and laying (of paraphernalia) aml disposal (of
excreta). (XII)

(Gloss) The activity that is congenial to the right conduct is called
comportment.

(Note) Samiti (comportment) is a comprehensive concept which covers all
aspects of active life. Although it is generally understood as concerned with the life
of the monastic order, it has a wide connotation in that it is applicable to the 'life of
the householder also. Samiti is a discipline that is meant for governing all our acti-
vities by giving a definite moral purpose to them. The moral principle that lies at the
root of samiti is samyama in its different aspects. A true religious life is that which is
permeated by a feeling of reverence for life and the independence of all living beings.
The less one interferes with the life of others, the more purposeful and moral is his
behaviour and conduct. Samiti, in essence, is a purposeful hfe dedicated to universal
welfare without any kind of selfish motives and cultivation of complete self-awareness
and absence of remissness.

23, grarAgta Tepn S aweat |
I13. yugamdtrabhimim caksusd preksya gamanam irya.
(Aph.) Careful movement consists in walking after careful observa-

tion of the yoke-length of ground in front. (XIII)

(Note) The implication is that one should exercise circumspection in one's
movements of all kinds in order that injury or harm is not done to any creature.
‘Iry@ in its wider connotation covers all sorts of human behaviour that is likely to
Iaem. the foelings of others and prove detrimental to the interest of fellow-beings.

¥, FATUNTEY WY |
14. anavadya-bhasanam bhasa.
(Aph.) Careful speech consists in sinless utterance. (XIV)

(Note). Circumspection in speech is as important as that in physical movement.
Sometimes bad words may hurt the feelings of others more deeply than physical be-

haviour.
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tu. frIfareaamRedaot gworr |
uyorr frgT—aaworr, wgurwer, gfesioT 3

15. nirdosannapanader anvesanam esand.

esana tridhda—gavesana, grahanaisana, paribhogaisané ca.

(Aph.) Proper alms-begging consists in search for food, drink, and the
like, which are frece from blemishes. (XV)

(Gloss) Proper alms-begging is threefold—(a) gavesapd—exami-
nation of the acceptability of food (with reference to donor and the recei-
ver of the alms), (b) grahanaisand—examination of the alms itself, and (c)
paribhogaisand—examination of the mode of comsumption of the alms
received.

(Note) : Of the three esanas, the gavesand is concerned with the wdgama and
utpadana of the alms. The udgama is the source or the donor. The utpddana is rela-

ted to alms-taker or the monk. Both udgama and utpadana fall under gavesand, that
is, search for acceptable alms. This is also called afana in the Digambara tradition?,

The grahanaisand is concerned with alms itself and paribhogaisana is the mode of
_ consuming the alms by the monk.2
~ The blemishes of alms-begging are given here.

Sixteen Udgamadosas—Blemishes relating to origination:

1. Adhakarma (i) The food etc. produced with a view to entertaining a monk
) and.which is impure on account of injury to living beings.

(ii) Preparing of food, shelter, etc. for a particular monk.

2. Audde.fika_ "Food etc. prepared for distribution among heretical monks or
- orthodox monks.

3. Patikarma =~ ‘ The mixing up of pure food with impure one on account of
o ddhakarma, thus making the entire food impure.

4. Misrajata ~ Food prepared for both householders and monks.

5. Sthﬁpan& Food deposited in another vessel from the cooking pot speci-

ally for offering it to monks is subject to this blemish. The
reason is that the dispute may arise among the members of

" family regarding the article or the quantity so deposited,3 or
the food itself may become unacceptable on account of its

being rotten or infested with living beings.4

6. Prabhrtika Anything presented in honour is called prabhrta. For

1. Vasunandi, Muldcara Commentary, VI. 2.

2 Uttaradhyayana. XXIV, 12.

3 Malacara. V1/11; Anagdradharmamyta, V. 12.
4 Pindaniryukti, 277-284.



7. Pradugkarana

8. Krita

»

Pramitya (Pra-
krit—Pamicca)

10. Parivartita

11. Abhihrta

12. Ubdhinna

13. Malapahrta
14. Adcchedya

15. Anisrsta

16. Adhyavapiraka
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:example, early or late celebration of marriagein view of the
assemblage of monks before or after the appointed day, with"

f"é view to entertaining the latter. As distinguished from the
above circumstance which is called badara, there is another ins-
tance called sizksma when householder asks his son to wait till
the monk came. Such postponing of allowing the child to con-
sume food makes the offer unacceptable to the monk, because
the child may run to the monk and drag him to his house for
offering food to him in order to satisfy his own desire for the
same. :
Exhibition of food by transferring the container or food from
the dark place or by the light of a lamp or .a jewel or the’
removing the barrier or the curtain. The blemish lies in the
fact that movements are involved for the offering.

Food purchased for the monk. A feeling of excessive compa-
ssion for the monk is responsible for this kind of blemish,
Food borrowed for a monk on promise of return with interest
or otherwise. o
These two are blemishes on account of their causing’ inconve-
nience to donor. )
Food exchanged for a monk.

What is brought by householder from a place beyond. the
range of three or seven houses in an avenue is subject to this

blemish, because this is unusual, not approved by the norm,
and is likely to involve injury to creatures.

Ghee, oil, molasses etc. offered by breaking the lid or unsea-
ling the cask.

Food brought down from an elevated place on which it was
stored. The reason for this being a blemish is that the donor
may fall down while climbing the elevated place on a stair-
case.

Food offered out of fear of the king or another powerful person
entails this blemish.! According to the Pindaniryukti, food
snatched by force from others and offered as alms was sub-
ject to this blemish.2 )

Alms owned by a company of persons and given by one of the
owners without consent of the co-partners. The reason for
this being a blemish is that a dispute may arise among the
company who owned the articles.

Food put in excess in a cooking vessel in view of the arrival
of monks.

1 Mildcara, V1. 24.

2 Pindaniryukti, verses 366-376,
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Sixteen Utpadanadosas—Faults pertaining to the ways adopted in obtaining food :

1.

11,

12.
13.
14.
15.

16.

1

Dhatrt Alms given to a monk inreturn for the nursing work done
by him.

Dati Alms given to a monk who runs on errands for the ‘house-
holder.

. Nimitta Alms obtained by fortune-telling such as foretelling happenings
) and reading omens and bodily science.

Ajiva Alms secured by mentioning caste, family, clan, profession,
etc., of the donor for rousing his sympathy. The reason for
this being a blemish is that the monk belittles himself.

. Vonipaka Food obtained by servile supplication by approving of the act
- of offering to dogs, crows, lepers etc. on the part of donor.

Cikitsa Alms obtained by offering medical service, treatment etc.

Krodha Alms obtained by expressing one’s power of anger.

Mana Alms obtained by displaying one’s false pride or vanity.

Maya ~ Alms obtained by trickery.

Lobha Alms obtained by displaying one’s excessive greed for the alms
offered. )

Piarvapa$cat- Alms received by praising the donor or reminding him of his

samstava past donations is vitiated by this blemish, which also occurs
if the monk praises the donor after donation. The blemish
occurs if the monk refers to his old aquaintance with the donor.

Vidya Alms obtained by displaying or promising the gift of an occult

) science, acqulred by monk by special effort.

Mantra . Alms obtained by giving charms and spells, or dlsplaymg their
efficacy.

Cirnd Alms obtained by an offer of charmed powder for beautifying

- the body and cleansing the eyes. The charmed powder may
_ _ also be promised for making the donor invisible.

Yoga' ‘ . Alms obtained by offering an ointment for the feet to enable

: the donor to walk on water or fly in the air. )

Mailakarma Alms obtained by such devices as prevention of conception,

or conferment of fecundity, restoration of virginity etc. The
act of restoring conjugal relationship or restoring control over
- what has got out of it also falls in this blemish.

Tén Esanal (grahanaisaad)— Blemishes pertaining to the alms :

Samkita -~ Food suspected of any one of the blemishes.

"eta M

1. In fact, esand here stands for afana as explained by Vasunandi in Muldcara
Commentary (V1. 2). It is a blemish sometimes due to the alms-giver and somqtlmes'

to the alms-recipient.



112

2. Mrakgita

3. Niksipta
4, Pihita

5. Sambhrta

6. Dayaka

7. Unmisra
8. Aparinata
9. Lipta

10. Chardita
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Pure food contaminated by live article on account of serving
it with a hand besmeared with impure or unfit articles.

Pure food placed upon live article.

Pure food covered by live or even lifeless cover, if the latter
is too heavy in weight. - .
Putting of pure food in a vessel from which live food has been
cast out witha view to give pure food to a monk.l Accor-
ding to Miilacara,? such blemish takes place if he accepts alms
offered in hot haste and without proper inspection by the
donor.

Food obtained from unfit donor such as a chlld an old man,
drunkard, lunatic, and the like.

Pure food mixed up with live food.
Food not fully cooked and made lifeless. '
Food offered by hands or from pots besmeared with live arti-

cle such as water, vegetable, etc.

Food of which a part has fallen on the ground while offering
it to the monk, because the dropped food is the potentna! or
actual cause of injury to living beings.

Five blemishes of grdsaisand, also called paribhogaisana, which relates to the mode

of consuming the food :

1. Samyojana

2. Ahdra-pramana

3. Adgara
4. Dhima
5. Karana

This blemish occurs when the monk mixes up items lnke milk,
yoghurt with molasses, ghee etc. .’m order to convert them
into delicious food.

This blemish pertains to the quality and quantity of food. and
drink. If a monk consumes more than 32 morsels, and a nun
more than 28, the blemish in respect of quantity is incurred.
It they continue this habit of over-eating, the blemish is called
nikdma as distinguished from casual over-eating called prakama.
Partaking of food containing profuse ghee or oil is the cause
of this blemish called ‘pranita’ (rich and heavy) food.

Attachment to food for its flavour.
Condemning food for its bad flavour.

Six causes for acceptance and six for abstinence from food :—

Six occasions for acceptance of food—(1) hunger, (2) service to
the elder and the sick, (3) proper deportment, (4) self-restraint,
(5) maintenance of life, and (6) practice of the discipline. Six
occasions for abstinence from food—(1) remedy of illness, (2)
natural or man-made calamities, (3) the strengthening of conti-
nence, (4) compassion to living beings, (5) practice of penance,
and (6) giving up of the body.

1 Pindaniryukti, verse 565.

2 Milacdra, VL. 48.
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Alms-begging as reflected in the above-mentioned rules and regulations is a very
difficult and onerous task. Both the giver and the receiver should be extremely care-
ful so that there is no infringement of the principles of alms-giving and alms-begg-
ing. The monk should see that nothing is being offerred to him under any kind of
favour conferred on the alms-giver. He should also be careful in his sermons or
talks not to exert any kind of influence on the giver to induce liberality in him. These
are the pit-falls which a monk should always avoid in order to maintain his life in a
perfectly pure manner.

The principal quality of the alms-giver and the alms-taker is clearly defined in the
following dictum of Dasaveadliya : ‘

“‘An unambitious giver is as rare as an unambitious receiver. Both of them

qualify themselves for higher forms of existence.”1 .

The most fundamental blemish is ahakamma, the Skt. equivalent of which, as proposed
by Leumann, is yathakamyam, meaning “prepared for a monk as satisfying the wish
of the alms-giver™. :

The other blemishes such as auddesika and the like are to be considered in the
light of the blemish of ahakamma. For instance, if an article of food is prepared for
oneself, and then divided into portions earmarked for different classes of prospective
alms-takers, there arises the likelihood of the occurrence of a blemish. The divided
portions may be further embellished for a particular monk or a p;rticular group of
monks. :In this case, the blemish of auddesika may arise.

The blemi§hes are broadly classified into (i) visuddhakoti and (it) avisuddhakoti.
The alms unpolluted by ahakamma fall under the first koti, while those that are pollu-
ted by dhqumma fall under the second. Thus scrutinized, the ghakamma is an abso-
lutely polluted blemish, and the other five viz. auddesika, misrajata, badara prabhrtika,
piiti and adhyavapiiraka, are considered polluted on account of their being vitiated by
the background of dhdkamma.

%, ITEATR: W AT HrEW-FAsa: |
16. upadhydadeh sayatnarh vyaparanam adana-niksepah.

. (Aph.) The ‘careful using and laying (of paraphernalia)’ consists in
meticulous manipulation of paraphernalia (i.e. articles for regular and
occasional use). (XVI)

Yo. gwATIR! afafy afcssamgeat:
Ffaifr—segdfaarifoayrar | aftssrarg—afoasmy |
17. uccaradeh savidhi paristhapanam utsargah.

savidhiti-—pratyupeksita-pramﬁrjita-bhﬁmyédau. paristhapanam—
" parityajanam,

"1 5/1/100: dullahdo muhadar, muhajivi vi dullaha |
muhédai muhjivi, do vi gacchamti soggaim //
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(Aph.) Careful disposal means disposing of excreta and the Iike in the
manner prescribed (in the scripture). (XVII)

(Gloss) ‘As prescribed’ means ‘on the ground and the like carefully
observed and cleansed’ (of living animalcules). Disposing means relin-
quishing. ‘

te. FRETEREEEa gia: |

g wqfasarr afafy:, fafovamm a afq, afa
ﬂfﬁrtmmﬁrﬁ’r et afafrisrar ma’rﬂa [

18. manovakkayasamvaro guptih.

moksasddhane pravrttipradhana samitih, mvgttlpradhéna ca guptlh,
samitau guptir ava§yambhavini, guptau samitir bhajanaya ity anayor
bhedah. ~ '

(Aph.) Self-protection means the inhibition of mind, speech and body.
(XVIII)

(Gloss),Right comportment (samiti) is predominantly a posxtwe act
in the achievement of emancipation, whereas sclf-protection (gupti) is
predominantly negative (in nature). Inhibition is a necessary con-
comitant of right comportment, but the latter may or may not accom-
pany the former. 5

(Note) Right comportment entails as a matter of fact self-protection from evil
propensities. But self-protection from evil propensities may or may not be attended
with positive acts of right behaviour. A person of reserved nature cultivates inhibition
of evil thoughts and activities beneficial to himself and the religious order. The monk
engaged in the necessary duties of the order follows the rules ‘of samiti and also
practises inhibition by desisting from such activities as are detrimental to himself and
the order.

- g, A:-data wfareraigiac e
ATAATH— G FrARIAH |
19. manah-sthairyaya anityady-arthanupreksanam anupreksd,
anupreksanam—arthavimar§anam.

(Aph.) Self-contemplation consists in contemplating upon the transi-
toriness (of things), and the like for the steadiness of the mind. (XIX)

(Gloss) ‘Contemplating’ means ‘pondering over’.

(Note) Contemplation is a philosophic mode of life, withdrawal from the affairs of
man and the market-place. It is knowing for the sake of knowledge. It is vision of
intuitive knowledge as distinguished from discursive knowledge.
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Ro, g‘l:gﬂﬂ%ﬂﬂ'ﬂ*ﬂ%ﬁ qT AIFATN
20. punahpunar dsevanam abhydso va bhavana.

(Aph.) Or, Anupreksd is meditation (bhavana), that is, repeated
exercise meaning practice. (XX)

2. AMA-JAIN-AA-QFR-AAR-A N -1 G- T
ww-aifggawana

21. anitya- afarana- bhava- ekatva- anyatva- aSauca- asrava- samvara -
nirjara-dharma-loka-bodhidurlabhatas ca.

(Aph.) (Moreover, the objects of contemplation are)—impermanence,
helplessness, transmigration, loneliness, distinctness (of soul from body),
impurity (of the body), influx (of karmans), inhibition (of karmans), shed-
ding (of karmans), righteousness, (the metaphysical nature of) cosmos (as
consisting of five astikayas), and the difficulty of the attamment of
_ enlightenment. (XXI)

‘(Note) These contemplations and meditations are- meant for the purity of the
soul, and protection from the evils of worldly life.

R4

1) Thus; the contemplation on the ‘“transitoriness of things” is conducive to the
renunciation of the worldly ties and consequential release from sufferings caused by
those ties. A worldly tie, however slender or weak, is detrimental to the attainment
of emancipation. Says St. John of the Cross : *“The soul that is attached to anything,
however much good there may be in it, will not arrive at the liberty of divine union.
For whether it be a strong wire rope or a slender and delicate thread that holds the
bird, it matters not, if it really holds it fast; for until the cord be broken, the bird can-
not fly. So the soul, held by the bonds of human affection, however slight they may be,
cannot, while they last, make its way to God.”!

(2) For further strengthening the spirit of detachment, contemplation on
“‘utter helplessness” is the second step. ‘‘ndlam te tava tande va sarande va, tumampi
tesim nalath tande v@ sarande va.” ‘‘Neither are they competent to protect you, nor are
you to do so”, says the Jydro 2

(3) At the third stage of contemplation, the practiser realises the nature of end-
less transmigrations and reflects upon the world as nothing but a place of suffering,
where he finds himself puzzled and lost. As a result of this contemplation, a strong
sense of detachment arises in him which compels him to get rid of the world.

(4j . The aspirant next contemplates on himself as a solitary pilgrim, and reflects—
“Alone am I, wi;hout any fellow traveller, nor am I a fellow of another.”” Thus does
he realise himself as deserted and lonely.

As a result of this contemplation, he is freed from attachment to his own people
and hatred against others Thus, being free from attachment and hatred, he en-

1 Quoted from The Prmcxpal Upanigads (By Dr. S. Radhakrlshnan), p. '106 n,
2 ll 20.
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joys perfect detachment to be able to exert for attainment of emancipatibn.

(5) The fifth contemplation is concerned with the self as eternal, imperishable,
.without beginning and end, as distinguished from the body" which is impermanent,
perishable and ever-changing. Consequently he loses all bondage to the body and
exerts himself for the highest aim of emancipation.

(6) The sixth contemplation is concerned with the impurity and loathsome
character of the body which is born in impurity, lives in impurity and dies in impu-
rity. Tt is impossible to remove the repugnant and foul nature of the body by any
means such as bathing, perfuming and the like. This asuci bhdvand is an integral part
_of spiritual discipline in Buddhism and Samkhya-Yoga also. Here the utility of the
body for religious life is not denied. What is discouraged is only the excessive
attachment to it and the exclusive stress on its nourishment and embe]llshment, as
was done by the materialists in ancient days.

(7) The seventh contemplation is concerned with the evilness of the dsravas
(influxes) which are like the currents of great rivers emptying the good propensities and
filling up the bad ones. The sources of dsravas are senses, the passions and attach-
ment to worldly things. The result of this contemplation is the inhibition of the
influx of karmans. ‘

(8) The next contemplation is on the ‘inhibition of the influxes’. 'T'his contem-
~ plation is like plugging the hole in the keel of a vessel sailing on the ocean.

(9) The ninth contemplation is on the nirjara (shaking off the karmans) This
shaking is twofold : (i) Involuntary or unmotivated that is effected in due course, and
(ii) Voluntary or motivated. The contemplation on the first type convinces the practiser
of the nature of suffering as due to past accumulated kagmans. Contemplation on the
second type which is affected by means of penances and tolerance of hardships,
troubles and tribulations, generates in the practiser the spiritual vigour and final
enlightenment that leads to emancipation,

The nirjara is usually identified with vedana (suffering) and vipaka (fruition)
which are nothing but unalloyed suffering, The contemplation on airfard is, on this
account, contended as possessed of a pessimistic tone. But the final end. of this
contemplation being spiritual light the contention stands refuted.

(10) The tenth contemplation is concerned with the dharma, the Doctrine. The
enlightenment is its door ; the five mahavratas constitute the path ; its essence is con-
tained in the twelve aigas ; the eight matrices (viz. three guptis and five samitis)
constitute its body ; it is the supreme saviour, leading its practiser to emancipation.
Contemplation on these five integral qualities of the Doctrine convinces the contemp-
lator of the “‘well propounded character” of the Doctrine. Four excellences of the
Doctrine are : (i) its capacity to lead to liberation (nairyatrika), (ii) ultimacy of its
truth on account of its relativisitic approach (satyatd), (iii) its absolute authenticity
(sathsuddhata) because of its being devoid of attachment, aversion and delusion,
and lastly, (iv) its instantaneous capability of checking the influx (dsrava). These
qualities of the Doctrine are comparable to the six qualities of Dhamma propounded
in Buddhism. The Dhamma is : (i) svakhydato—well propounded, (ii) samditthiko—
realizable in this life, (iii) akaliko—devoid of any time-gap for the generation of its
result of Purity, @iv) ehi-passiko—its openness to all (lit. come and see), (V) opana-
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yiko—gradually leading to emancipation, and lastly (vi) paccattam veditavvo vififiahi—
to be practised and comprehended completely by oneself who is wise and detached.

The contemplation of the Doctrine is the most important part of the anupreksa
discipline which is the gate-way to higher spirituality,

(11) The purpose of the eleventh anupreksa called ‘lokanupreksa® reminds one of
the variegated changes consisting of rise, continuity and cessation of things, resulting
in a clear perception of the nature of things. The practiser of this contemplation deve-
lops the understanding that everything is changing and nothing continues for ever—
“sayvdim thanaim asasaydim™. One seeks in vain a permanent shelter in this world
and ultimately finds consolation in the spiritual pursuit of emancipation. The only
thing that is important in worldly existence is a constant exertion for creating an
environment that is peaceful and congenial to the spiritual endeavour of individuals

who live together. This spiritual sense will result in beneficial ecological results for
all living creatures.

(12) The contemplation on the difficulty of attaining enlightenment (bodhi)
generates a sense of urgency in the practiser and does away with his remissness and
lethargy in the cultivation of the path of enlightenment. There is nothing higher than
enlightenment, and there is no endeavour more worthy of making than the endeavour
for attainment of enlightenment.

R, IATFAATCATG |
22. defata$ canuvrata-Siksavrate.

(Aph.) Partial abstinence consists in (observance of) smaller vows and
the supplementary vows. (XXII)

3. eqeigar-gar-wasagfatia: gsemformn a quman
23. sthﬁlahirizsd-mr._s'a'-stejza"brahrhaviratih icch@parimanam ca anuvratam.

(Aph.) Abstinence from gross violence, falsehood, stealing and

incontinerice, and limitation of desire for possession constitute smaller
vows. (XXIII) '

- (Note) - 'The anuvrata concerned with ahimsa is to be carefully understood. The
householder desists from violent activities as far as it is practicable for him. The
main émphasis of the Jaina scripture in this connection is on the intention of the
layman. Suppose a Jaina cultivator has taken the vow of abstaining from doing injury
to mobile beings. Now suppose, while cultivating his land with utmost caution and
care, he happens to cause injury to a mobile living being, though he had no inten-
tion to do so, he is not considered as guilty of violating his vow. Similarly, if he has
taken the vow of not causing injury to any kind of vegetation, but happens to do so
unintentionally while cultivating his land, he is not considered to have broken his
vow. The deeply ethical character of the vows of the layman is sufficiently brought
to light by the above clarifications recorded in the Bhagavati Satra.l

1.7/6, 7.
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R¥. fzq-:awﬁuwfw]n—mﬁausfazfa-mmfw—%mwrﬁw-ﬂu—»
. Aqaig-aarafaam faamas o

g %rwagwira FASFATGIARATT ﬁzraxrqerq | ATIAATST
FUATAT UIIFATE JTITA —Fafiaeafa sxaear |

24. dig-upabhogaparibhoga-anarthadandavirati-samayika-desavakasika-
pausadhopavasa-yathdsamvibhagah Siksavratam.

esu Sesacatuskam eva bhilyo’bhyasatmakatvat Siksavratam. adyatra-
yafi ca anuvratanam gunavardhakatvad gupavratam—kvacid ity api
vyavastha, ‘ '

"(Aph.) Spatial limitation, abandonment and limitation of artlcles of
food, driuk, etc., and categories of professions, avoidance of any purpose-
less act of violence, abstinence from all sinful activities for a fixed inten-
ded period (say, one muhiirta), further curtailment of distance (under-
taken by the first gunavrata) for a limited time, observance of upavdsa on
sacred days, and parting with food and the like by offering ‘them to
monastic order—these constitute the supplementary vows. (XXIV)

(Gloss) Among these, the last four are called practical vows because
they are to be practised repeatedly. The first three are called qualifying
vows, because they are calculated to promoge the excellence of the
smaller vows. This division is made in some treatises.

(Note) The anuvratas are more or less general principles which are to be supple-
mented by the Siksavratas. These Siksavratas are also called $ila and Sikgapadas. The
§ilas strengthen the anuvratas. The gunavratas are cultivated for promoting the
efficacy of the anuvratas and are to be practised for the whole life like the anuvratas.
Of the four §iksavratas, the two viz. samayika and des$avakasika are- to be observed
daily, while pausadhopavisa and yathasarmvibhdga are observed occasionally, the
former on the sacred days and the latter when opportunities present themselves.

By practising the first supplementary vow, viz. digvrata, the $rdvaka imposes
upon himself the limitation of movement in space, thus reducing the scope of
plausible violence.

Similarly, by means of the second supplementary vow, viz. upabhoga-paribhoga
‘vrata, limitation is imposed on upabhoga such as consumption of food, drink etc. and
paribhoga such as semi-permanent articles like clothes, ornament, vehicles etc. In this
Siksavrata, the articles and activities that involve injury to life on a large scale are
completely discarded, and those which entail insignificant injury to life are delimited.
Sinful professions (karmadana) which are fifteen in number are to be totally discarded
by the observer of this siksavrata.

In the third supplementary vow, the §ravaka desists from all kinds of purposeless
acts of violence. Indulgence in an act that is not conducive to any of the ends of



Satra 25 ] Path of Emancipation 119

dharma, artha, kdma and moksa is a case of anarthadanda.

The samayika has a negative as well as a positive aspect, the former standing for
abstinence from all sinful activities and the latter for the practice of such activities as
are free from any kind of violence.

The desavakasika is to be distinguished from the digvrata in that the former is
done daily afresh, while the latter is undertaken for a longer period of time, or for the
whole life. The word pausadha is derived from Skt. upavasatha (cf. Pali uposatha).
Originally it stood for a disciple sitting beside his teacher for instruction in spiritua-
lity. In course of time the word came to stand for the sacred days of a fortnight,
such as the new and full moon days including the fourteenth day, and later on, the
eighth and other days also. Fasting in some form or other was observed on the sacred
days. o '

The Jaina and Buddhist conceptions of pausadha are to be understood in this
background. In Buddhism, the monks did not fast on the uposatha day, but it was
compulsory for them to assemble and recite the patimokkha, a Buddhist counterpart of
Jaina pratikramana text, which perhaps served as a model for the Buddhists.

Abstaining from the pleasure of the five senses- such as sounds, and dwelling in
the self in deep concentration is upavdsa or fasting, wherein one gives up food and
drink for one or more days, agd does not take bath or avoids cosmetics and garlands,
and desists from all sinful activities thereby spending the time in yogic posture. He

remains vigilant and self-aware during the whole length of fastings. He observes strict
celibacy.: .

The last sﬁpplementary vow prescribes that the $§ravaka should offer food, drink,
etc., to the monastic order avoiding all blemishes of pindaisana.

Y. TA-AA-aIfAs-deg-wEET-ag-aiaaeaieafgee-
qaA-Avgarda wfqarn:

g ARTANT: SfaAraar: argarfaas: sfaqr

25. dar&a‘na-vrata-sdmdyika-pausadha-ka’yotsarga-brahma-sacittdrambha-
presyoddistavarjana-Sramanabhitas ca pratimah.

‘ dré.i'yaksetrakilabhﬁvaih pratimiyamanah sidhanavi$esali pratima.

(Aph.) The intensive courses also (prescribed for a layman) are :
(i) faith, (ii) vows, (iii) sdmayika, (iv) pausadha, (v) kayotsarga,
(vi) celibacy, (vii) abstinence from live food, (viii) abstinence from acti-
vities . involving injury to life, (ix) abstinence from activities through
deputies, (x) abstinence from food prepared for oneself, and (xi) conduct
like that of a monk. (XXV)

~ (Gloss) Pratima is an intensive discipline which is measured in
point of excellence by means of stages attained by the practiser in res-

pect of his personal ability (dravya), place (ksetra), time (kala) and his
mental dispositions (bhdva).
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(Note) A brief description of prattmds seriatum will be }Seful here :

Darsana pratima : Duration : 1 month. /

Method Firm faith in discipline in its entirety, purity of faith and avoidance of
the blemishes of faith.

Vrata pritamd : Duration : 2 months. /

Method: Observance of five anuvratas and gﬁree gunavratas and “fastmg" on
sacred days.

Samayika pratima : Duration : 3 months, f .

Method : Observance of the vows of samayi«a and desavakasika

Pausadha pratima : Duration : 4 months. 3«' .

Method : Observance of pausadha on all t. ; sacred days w1thout any exceptlon
‘Kayotsarga pranma Duration : 5 months. )

Method : Kayotsarga in the night. Also abstinence from bath, eatmg after sun--
set, using unfolded dhoti (loin-cloth) ; and strict celibacy in the day,
and desisting from incontinence in the night as far as possible.

Brahmacarya pratima : Duration : 6 months.

Method : - Complete celibacy.

Sacitta-varjana pratima : Duration : 7 months.

Method : Abstinence from live food.

Arambha-varjana pratima : Duration : 8 months.

Method : Not to engage oneself in activities involving injury to life.

Presya-varjana pratima : Duration : 9 months. ’

Method: Abstinence from any injurious activity done through deputies.

Uddista-varjana pratima : Duration : 10 months.

Method: Abstinence from food prepared for oneself. In addition to this, he
shaves his head with razor or keeps a tuft. His response to queries
about household affairs should be simply ‘I know, I do not know.”

Sramanabhiita pratima : Duration : 11 months.

Method: Imitation of monastic life. He may use razor or pluck up his hair. He
imitates monastic life in respect of garments and other outfit. He res-
tricts his begging tour to his relatives, as he has not severed his attach-
ment to them.

R&. wrRurlas FoEAr |

sfiqmaaaTreAT Sfaee: oEs: T g7 wfasqr
Q% dfrafr—smEafa

26. maranantiki samlekhand.

antima-samayarddhandm pratipannah $rdvakah anadanat purvarh
kramikatapasa Sarirarh sarhlikhati—kr$ikaroti.
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(Aph.) Samlekhana is scraping penance unto death. (XXVI)

(Gloss) A layman engaged in the last stage of discipline (@radhand)
scrapes, that is, emaciates his body by a graded course of penance that
precedes his (final) fasting (unto death).

(Note) The layman like the monk engages himself at the end of the pratimas in
emaciating his passions and his body in preparation for fasting unto death, when the
opportunity presents itself. Sarlekhand is a preparation that reaches its height in
‘fast unto death’, which is not courted under any passion or ill-will against self or
anybody else. It is, therefore, not suicide in the usual sense of the term, which is
committed under the impulses of attachment or aversion.

Re. gfeugfrasa-raear-reanagaeamfaed qafdas  agr-
frsteg ,
27. parigrahavisarjana-pravrajya-bhaktapanapratyakhyana-visaye parya-
locanar mahanirjarahetu.

(Aph.) The condition of great falling off (of karman) is the contem-
plation on the renunciation of (all) possessions, acceptance of monkhood,
and abstinence from food and drink. (XXVII)

. (Note) This contemplation pertains to the householder who cherishes these three
ambitions for spiritual elevation. These ambitions are also conducive to a good social
life that is bound to lead to the spiritual reform of the householder.

s, ghranifagareangssrd ﬂat‘rtatwrara FETHAT: |
T FHAQTATTFATIT SRAAT FAATITEH wafa | '

28. indriyamanonigrahakarakam anusthanam karmasariratapakatvat-

sqmyaktapah.

‘etat karmaS$ariratapakatvad eva atmano vai§adyapadakam bhavati.

-(Aph.) The right penance consists in the (spiritual) activity that sub-
dues'the- senses and the mind, (and is so called) because it heats up the
karmic body (resulting in its melting away finally). (XXVIII)

(Gloss) This (penance) becomes the purifier of soul on account of

its heating up the karmic body, resulting finally in its melting (away).

e, FAMA-FAAF-giadRa- qafceam- saadm- shadsaa
=
U NE AIAqHA Sfgdmarg are 9 |
29. anafana-anodarika-vrttisarmksepa-rasaparitydga-kdyaklesa-pratisari-
Iinata bahyam.
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ete sat moksasddhane bahirangatvdd bahyar tapah.

(Aph.) Fasting, semi-fasting, conditional acceptance of alms, absti-
nence from the delicacies, austerity, and seclusion constitute the external
penance. (XXIX)

(Gloss) These six are external penances (in the sense of being preli-
minary and preparatory) inasmuch as they are externals of the means
of emancipation. (These are indispensable, though sometimes they result
as incidental occurrences at the higher stages of penance such as _dhyﬁna
and kayotsarga.) ' ‘ E

3o, FFRARFAAAAT

-TA-GTI-CATITTTIATEATZIRT TG — AT |
geq  fgur—gcafidq —STAEIIRET  ATIWATEA | 19T
wlawq—amom | qfrar—wFsarearafa g
TINATT | ;

30. Gharapariharo’nasanam.

anna—péna-khﬁdya-svidyarﬁpa-caturvidhasyiharasya parityagah—
anaSanam. tac ca dvidhda—itvarikam—upavasad &arabhya asanm-
dsam. yavatkathikam-—&amaranam tat tridha~-bhaktapratyakhya-
nam inginimaranam priyopagamanaii ca.

(Aph.) Fasting means avoidance of aliments. (XXX)

(Gloss) Fasting means giving up of fourfold aliments viz. food such
as cereals and pulses, drink, dry fruits and the like, and spices. It is two-
fold : (i) short-term fasting which lasts from one day upto six months;
(ii) life-long fasting which is undertaken to be observed upto death. The
latter is threefold : (i) bhakta-pratyakhyana—giving up of food till death.
In this penance, the practiser can move in a restricted place fully in
accordance with the rules of samitis (comportments); (ii) irgini marana—
in this, the movement is further restricted to the place he occupies for
the purpose of fasting. Here, he can move his limbs, but the movement
should be as less as possible; (iii) prayopagamana—here the movement is
completely stopped till the end of the penance, which continues till

death.

2. AeTEGAAH
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HAET —FATATRATAFAARIATL, | SIIEIY I
FeRTEigaTAaTRATIAT: |

31. alpatvam tinodarika.
alpatvaii ca—anna-pana-vastra-patra-kasdyadinam,
upaviasat prig namaskirasahitadinam atrantarbhavah.
(Aph.) ‘Semi-fasting’ means reduction. (XXXI)

(Gloss) Reduction means the reduction in food, drink, cloth, uten-
sils and also attenuation of passions and the like. This penance also
comprises the preparatory stage for fasting such as abstinence from food
and drink for a muhiirta or more after sunrise. i

R, FrArfAagig geaadiat afaaaq:

frarafeafa amraEe |
32. nanabhigrahad vrutyavarodho vrtti-samksepah.

_bhiksacariketi namantaram asya.

"(Aph.) (Abstinence from alms by way of) ‘conditional acceptance of
alms’ mea1s the restriction of the acceptance of alms by means of various
self-imposed resolves (to be satisfied before receiving alms). (XXXII)

-(Gloss) A synonym for this penance is ‘the act of begging in its
various modes’. '

. fapdasd waafeean: o
fafa:—gagagsarfa:
"33. ﬁkjter varjanan’z rasaparityagah.
- vikptih—ghrta-dugdha-dadhyadih.

(Aph.) ‘Abstinence from the delicacies’ consists in giving up the ‘sti-
‘mulating products’ (called vikrti). (XXXIII)

" (Gloss) ‘Stimulating product’ refers to clarified butter, milk, curd
~ and the like.

(Note) Théy are called vikrti, because they are conducive to excitement of pas-
‘sions.

3¥. wmaﬁmmtvi REATSA: |
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34. kayotsargadydsanakaranam kayaklesah.

(Aph.) Austerity means undertaking postures such as kayotsarga and
the like. (XXXIV)

. ghamami argfasdea: afrEgeor sfdamaan

sfr-nm-surafaug-fafasaaeargaigeat agsﬁn HEHIA-
sgrrerfrafa gaasafaza fog | Rfasaueaed gwm-
I | o

35. indriyadinam bahyavisayebhyah pratisarmharanam bratisémlinat&.v'

indriya-yoga-kasayanirgraha-viviktasayyasana-bhedad - asau cat-
urdhd. akusalavyaparan nivrttih kusalapravrttis ca mgrahah vivikta-
$ayydsanam ekantavasah,

(Aph.) Seclusion means withdrawal of the sense- organs and the like
from the external objects. (XXXYV)

(Gloss) The ‘seclusion’ is fourfold, viz. seclusion in respect of the
control of the senses, activities and passions, and retirement to a seclu-
ded place. ‘Control’ means avoidance of vicious activities and perfor-
mance of the virtuous ones. ‘Secluded place’ means lonely living.

8. Safiaa-faaa-daga-raaE-sam- et |
T Y€ HIGETEA SR TRIearaL av: |

36. prayascitta-vinaya-vaiyavrttya-svadhyaya- dhyana-vyutsargas cabhyan-
taram,

ete sat moksasadhane antarangatvad dbhyantarath tapah.

(Aph.) Atonement, reverence, service, scriptural study, concentra-
tion and abandonment constitute the internal (penance). (XXXVI)

(Gloss) These six are internal penances inasmuch as they are the
inner and essential means of the attainment of spiritual emancipation.
(They are the tapas proper.)

3o, gfafagad sac: safEag

AT - T-ag A - fade S gea -q 9 IR - A-SATEA eI
TRIfSaa W1 FATHRA |



Sitras 37-38 ] Path of Emancipation 125
37. aticaravisuddhaye prayatnah prayascittam.

ilocana-pratikramat,la-tadubhaya-vivekal-vyutsargaz-tapah-cheda-
miila-anavasthapya-paraficita®-bhedad daSaprakaram.

(Aph.) Atonement is the striving for the rectification of the transgres-
sion in the religious discipline. (XXXVII)

(Gloss) It is of ten kinds, viz. (i) confession, (ii) repentence, (iii) the
combined performance of both these two, (iv) discrimination®, (v) sepa-
ration®, (vi) expiatory penance®, (vii) reducing (the standing of a saint),
(viii) re-initiation, (ix) temporary expulsxon, and (x) re-initiation after
rebuke or reproach.’

35, mmam-agmtvi fawa:

AYIEATGIT ATATTAT, FLANATHATATAT | ATT-garA-aTfT -
qﬂ-a%ra—%m‘rcﬁrtﬁara qET |

38. anasatana-bahumanakaranam vinayah.

- asadvyavahdra a§tand, tadvarjanam andatand. jfidna-darana-
caritra-mano-vacana-kayopacarabhedat saptadha.

(Aph.) Reverence consists in not doing dlscourtesy and domg pro-
found respect. (XXXVIII)

(Gloss) ‘Discourtesy’ means impolite behaviour. Avoidance of
doing such discourtesy amounts to “non-discourtesy”. Reverence is
sevenfold, viz. (reverence for) knowledge, faith and conduct, (modesty
_of)' thought, speech and physical movement and observance of proper
etiquette (in the presence of superiors).

¢ FINITEATHGIRIVR: BT |

1. dgatasyd Suddhaharadeh paristhépanam.

R FHTERET: |

2 kayotsargah.

3 JARATIGIF FATAT |

: 3 avahelanapiirvakam vrataropanam.

T4 Abandonment of impure food and the like which come unsolicited.

5 Abandonment of the body accompanied with the recital of hymns to the twenty-
four tirtharkaras.

6 Called parihdra in earlier literature, meaning segregation,

7 It means re-instatement of a delinquent monk in the Order after fresh initiation
attended with sever¢ admonition and rebuke,
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(Note) Proper etiquette means getting up from the seat, offering of seats and the
like to the teacher and superiors. These are small acts of respectful behaviour de
rigueur. °

38, quEmEEEEy |

T AATI-SaTeTI-EgfaT-qufea-va H‘-W—@W—‘T"I’-ﬂﬂ-ﬂﬂ-
g awfaes
39. pardrthavydprtir vaiyavrttyam.
tac ca acdrya-upadhyaya-sthavira-tapasvi- giana-éarksa-kula—gana-
samhgha-sddharmikabhedad daSavidham. :

(Aph.) Service consists in the exertion for aid and ‘relief to others.
(XXXIX)

(Gloss) It is tenfold inasmuch as it can be in respect of (these ten) :
the pontiff, the preceptor, elder, mortifier, the sick, a-novice, the com-
pany, the commune, the order, and companions.

Yo, SATAISEATT TITEAT: |

g T FrEAr-gegAaRagar-aguar-aRiRavag gsufw |
40. S$rutasy@dhyayanam svadhyayah.

»

sa ca vicana-pracchana-parivartana- anupreksa-dharmopadeéa-
bhedat paficavidhah.

(Aph.) Scriptural study means an educational course in scriptures.

(XL)

(Gloss) It is of five types, viz. (i) imparting training in scripture
and its meaning, (i) inquiry about the word and meaning for clearing
doubts, (i) recapitulation of text learnt by rote, (iv) contemplation of

the text and the meaning, (v) preaching the discipline through various
anuyogas (disquisitions).

¥Q. g& wAafmand DAy av sam
Fafaat Ay wa, Fm wTgfEgTr TusTEaEs-
@I | USRI gata s Hafd |

41. ekagre manahsannivesanam yoganirodho va dhyanam,

kevalindrh yoganirodha eva, ckagre manabsannive§anasya tatra’-
navasyakatvat,
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etac chadmasthanam antarmuhiirtavadhikam bhavati.

(Aph.) Fixing of mind (thought) on a particular object or the arres-

tation of the activities (of mind, speech and body) is called concentration.
(XLI)

(Gloss) (Concentration means) fixing of mind (thought) in the case
or those who are non-omniscient, and (it means) arrestation of activities
in the case of the omniscient, there being no necessity of the concen-
trated thought in the latter case. It (viz. concentration) can last for a
period less than a muhiirta (forty-eight minutes) in the case of ~the non-
omniscients.

¥R, GEIYES |
42. dharmya-Sukle,

(Aph.) (Concentration gud tapah is of two types) :
‘1. dharmya (pertaining to the nature of the reality), and 2. Sukla
(pure). (XLII) ~

¥3, FAT-HA-faaw-geafaaam a¥q| |

faway faoegar  S@T TEAATAIA | AEGEAETET GH: |
auigadd av i | eAFAIRTSAGAT—L.  ATHAT—AETAAH,
R AT —A: | 3, fAOrE—waeA | ¥, SRATT—aeqr-
WIHATHRT:, STV AANT: T41FT: |

43. ajﬁd-apa'ya-vi);dka-sarhstha‘navicaydya dharmyam.

; Vicayo ‘vipa§yana preksi ity anarthantaram. vastusvabhavo

- dharmah. dharmad anapetah dharmyam. dhyeyabhedad etac
caturdha : 1. ajfid-—agama-§rutam, 2. apayah—dosah, 3. vipakah—
‘karmaphalam, 4. samsthinam—dravyanam akrtih, upalaksanatvad
a$esah paryayah.

) (Aph.) Concentration directed on the analysis of (i) the scriptural
;evelation, (ii) passionms, (iii) karmic fruition, and (iv) forms is one per-
taining to the nature of the reality. (XLIII)

(Gloss) The words analysis, introspection and perception are

synonyms. Dharma means the nature of the real ; what pertains to the
nature of the real is dharmya.

- This (concentration) is fourfold on account of the four varieties of
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the concentratum, which are: 1. Scriptural revelation : the Scriptural
Law, 2. Passions: the causes of rise and cessation of passions.
3. Fruition : the results of the karmans, 4. Forms : forms of the sub-
stances and, figuratively, the entire range of the modes '

(Note) The dharmya dhyana and sukla dhydna are explained with referem,e to
their varieties (padoyara), their lakkhana—the predilections (rui) of their meditators,
their alambana—the sources exposing the nature of concentrata, and their anpuppehd—
the reflections as the bridge between two sessions of meditation.

We have already described the four varieties of each of the dharmya and the
$ukla dhyana. The varieties indicate the nature of the concentrata at the time of
actual concentration, while lakkhana, etc., define the pre-requisite background of the
concentratlon

The first pre-requisite of the dharmya concentration is the cultlvatxon ,of falth in
and love for truth. Such faith has four aspects, which are the four Iakkhaaas viz.,
(i) anarui (ajAaruci)—predilection for revelation, (ii) nisaggarufi (nisarga-ruci)— )
natural predilection for truth, (iii) sutrarui (sitra-ruci)—predilection for the scrip-
tures, (iv) oghddharui (avaghddha-ruci)—predilection that is deep, comprehensive and
steadfast.

At the second stage, the basic supports called alambana of the faith are cultlvated
These supports are : (i) vdyand (vdcana)—imparting training in scripture and its
meaning; (i) padipucchana (pratiprcchand)—inquiry about the word and meaning for
clearing doubts; (iii) parivattana (parivartand)—recapitulation of text learnt by rote and

- (iv) anuppeha (anupreksa)—intellectual analysis and understanding of contents of the
scripture through ratiocination (anuppeha).

At the third stage, the following four anupreksas are‘practised :

(i) eganuppeha—reflection on solitariness.

(i) amiccanuppeha—reflection on transitoriness of things.
(iii) asarananuppeha—reflection on utter helplessness.
(iv) samsaranuppeha—reflection on nature of transmigration.

This third stage is immediately followed by the actual concentration in its four
varieties already explained in the aphorism.

¥¥, qurafaasafra-gratasisfa-geatrasshnt-ag-
fegmfrnstradfa g

frie giforard gaaw | qeagiagH—L. JIRIH—AT: |
faad:—=aq | FarT—adeasITIMAT GFATH | R, TF-
au—an‘:z FfgIre—aEFAaq | 3 q&trfamrsqﬁmﬁrfa
Fas gET SsgAE: wafriT wafasad | v, ggfee-
Frarstagst azarn arfir fAveY T |

1 This anuppeha appears to be slightly different from the twelve higher anuppehas
which are precursors of the actual state of concentration in its dharmya as well a3

- §ukla types.
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44. prthaktvavitarkasavicara-ektvavitarka’vicara - sﬁk&mak-riy&’piati‘pa“ti-‘
samucchinnakriy@nivrttini Suklam. .

nirmalarh pranidhanam $uklam. tac caturvidham—1. prthaktvam—
bhedah. vitarkah—§rutam. vicarah—arthavyafijana-yoganath sath-
kramanam. 2. ektvam—abhedah. avicirah—asamkramapam. 3.
siksmakriya’pratipatini kevalarh siksma ucchvasa-nih§vasa-kriyaiva
avaSisyate. 4. samucchinnakriya’nivrttau tasya api nirodho jayate.

(Aph.) The pure concentration comprises four varieties—(i) multiple«
verbal-transitive; (ii) single-verbal-intransitive; (iii) characterized by subthe
action and infallibility ; (iv) characterized by cessanon of all actien and
infallibility. (XLIV)

(Gloss) Pure concentration is taintless attention. This is fourfold :

(@) ‘Multiple’=diﬁ‘erelitiated, verbal=npertaining to scripture, tran<
sition=movement from one entity to another, from one verbal symbot
‘to another and from one activity to another.

(i) ‘Single’=undifferentiated, intransitive=without transition.

(ii) Tn the concentration chatacterized by ‘subtle activity’ ahd
‘infallibility’, there is only the residuum of subtle respiration.

(iv) In the concentration characterized by ‘cessation of activity’ dnd
‘infallibility’, even the subtle respiration comes to a dead stop.

(Note) As in the case of dharmya dhyana, here also the meditator has to pass
through three stages in order to be able to enter into the concentration. The three
stages, which are the essential pre-requisites, are as follows in respect of Iakkham
alambana and apuppeha.

) At the first stage, the meditator has to develop the four qualifications -viz. (i)
avvaha (avyatha)—freedom from all kinds of agitations and distractions, (ii) asq-
mmoha—freedom from subtle delusions, (iii) vivega (viveka)—perception of the ether-
ness of the soul from the body, and (iv) viussagga (vyutsarga)—abandonment of the
body.

At the second stage, as supports to the factors of the first stage, the meditator has
to cultivate the virtues of (i) khamti (ksanti)—forbearance, (ii) mutti (mukti)—relesse
(from greed), (iii) a;java (arjava)—straightforwardness, and (iv) maddava (mdardava)~—~
humxllty

At the third stage, the four special anuppehds to be practised are :

@) anantavattxyd (anantavrtta)—reflection on the endless transmigrations.
(ii) viparingma—reflection on change and impermanence.

(iii) asubha—reflection on the loathsome nature of the internal body.
(iv) apdya—reflection on the bad consequences of passions.

The ‘pure concentration’ requires an absolute placidity of the mind and absolyte
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detachment from worldly thfngs. The placidity is attained by the cultivation of the
virtues of maitri (friendliness), karuna (compassion), muditd (appreciative joy), and
upeksa (indifference to the wicked).

These virtues are called ‘appamana’ (Skt. apramdpa) in Buddhism because their
reference is to infinity (ananta), and not to any particular part. As such, these vir-
tues are in respect of the ananta. The Prakrit word ‘anantavattiyanuppehd may be
construed as reflection on the immeasurable virtues like maitri, etc. The remaining

three reflections in connection with the pure concentration are for the inculcation of
the highest detachment, called para-vairdgya in Patafijali’s system, which is immedi-
ately followed by kaivalya. The second stage of pure concentration is necessarily
followed by the thirteenth gupasthana exactly as para-vairagya is followed by kawalya
in the Samkhya-Yoga system.

The Jaina system of concentration has some special features - which distinguish
it from Patafijala and Buddhist systems. The Jaina path of concentration begins
with an analytical view of reality (vicaya), whereas the other two , systems
start with the concentration of the mind on a particular object with a view
to tranquillize the mind. There is, however, a fundamental difference between the
Patafijala and the Buddhist approach. In the latter, the psychical factors of vitarka,
vicara, priti and sukha are serially eliminated as the meditator advances towards the
goal of samadhi. In the Patafjala system, the meditator along with the elimination
of the factors of vitarka, vicara, dnanda and asmita gradually, one by, one, establishes
his hold upon the gross and subtle evolutes upto the asmitd element. Such hold is
absent in the Buddhist conception. Buddhism, however, prescribes another course
of concentration which is called vipasyana i.e. analytical introspection of the nature

. of the mental and physical phenomena (dharma). 1t is this vipa§yand which leads the
meditator to the path of emancipation. ,

In the Jaina view of concentration, the starting point is not tranquillization of
mind. It starts right from the analytic perception called dharma-uicayd. The
factors of vitarka and vicara come at a later stage. Unlike in the Patafjala and the
Buddhist systems, the vicara, i.e., transition of thought is eliminated in the beginning,
followed by the elimination of vitarka which is concerned with the verbal element in
‘the process of concentration. It appears that according to the Jaina system, the
concepts are to be eliminated in order to be able to eliminate the verbal content of the
.concentrative process.

In this connection, the explanation of the connotation of the words vitarka and
vicdra, which are common to all the above-mentioned three traditions, is felt necess-
ary, Vitarka in the Patafjala and the Buddhist traditions stands for the gross appli-
cation of mind and vicdra for the subtle one. There is, however, difference in their
meaning. In Buddhism, vitarka and vicara are purely psychological factors, with
practically no reference to the object of concentration. In the Pataiijala system,
however, the vitarka has the gross things as its object, while vicdra lays hold on the
subtle elements. Thus, in the Patafijala system, the object of concentration changes
when the 'meditator passes on from the vitarkdnugata stage to the vicranugata one.

There is no such change in the case of Buddhist meditation, wherein the meditator
climinates vitarka in order to be firmly established in vicara.

In Jainism, the terms vitarka and vicara have slightly different connotations,
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Here vitarka means concentration attended with verbal activity, and vicara with the
conceptual one. Unlike in the Buddhist and the Pitafijala systems, the meditator
here does away with the conceptual activity (vicdra) at the outset, which is followed
by the stoppage of the verbal association (vifarka). Now the, meditator is comple-
tely free from the conceptual thinking impregnated with linguistic medium.

The third stage of $ukla dhyana may be compared with the °‘dharmamegha-sama-
dhi” of the Pataiijala system, and the fourth stage with the kaivalya of the same
system.
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45. nartta-raudre tapah. - .
ekigramanahsanniveéanitmakatvena artta-raudre api dhyina-
 sarhjiiarh labhete, tathdpi naite tapah. '
' (Aph.) The concentration due to anguish and anger is not pemance.
~ (Gloss) Such concentration, though it is of the nature of being
directed on a particular object, does acquire the designation of concen-

tration; it is, however, not a variety of penance (because it is not condu-
cive to the development of the self).
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46 prxydpnya-vxyoga-samyoge ‘cintanam arttam.

pnyﬁnam $abdadivisayanam viyoge tatsamyogaya, apnyinaﬂm ca
samhyoge tadviyogdya yad ekagramanahsanniveSanam, tad artta-
dhyanam ucyate. '

(Aph.) The concentration due to anguish consists in thought directed
on the separation from the desired and union with the undesired. (XLVI)

(Gloss) The concentrated thought for the attainment of the cove-
table objects such as agreeable sound and the like on the occasion of
separation from them, and for the separation from the uncovetable
(objects) on the occasion of their attainment is called concentration due
to anguish.
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47. vedandyam vyakulatvam nidanar ca. ‘ , v
rogidinamh pradurbhave vyakulatvar. vaisayikasukhdya drdha-
sathkalpakaranam api arttadhyanam. .
. (_Aph.) The uneasiness during pain and hankering (for the desired
oBject) aré #1%0 cases of concentration due to anguish. (XLVII)
(Gloss) The uneasiness on the occasion of disease and the h“ke, and

the determination for the attainment of sensual pleasure.are also
(instances of) concentration due to anguish.
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48: hunsq-anrta-steya-vi;ayasamraksanartham raudram;

(Aph.) (The concentration) due to anger is (the concentrated thouphi)
for the purpose (of perpetrating) violence, falsehood, stealing and the
preservatlon of worldly things. (XLVIII)
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49 darfrakasdyadeh paritydgo vyutsargah.
éanra-gaﬁa-upadhi-bhakta:panabhedac caturvidho dravyavynisargah
kasaya-samsara-karmabhedat trividho bhavavyutsargah.
~(Aph) ‘Abandonment’ is the giving up of the body, the passions and
fhé Hk¢. (XLIX)

{(Gloss) (This abandonment may be material as well as spiritual).
The material abandonment pertains to four things, viz. the body, the
commune, the paraphernalia as well as food and drink. The spiritual
abondonment relates to three items, (the giving up of) viz. passions,
the worldly life and the karma (bondage).

gfa Aramanifaoma: .
iti moksamdrganirpayah.

“ ‘Thus enids the sixth lustte called “Ascertainmefit of the Path ot
Bmanclpatlon.
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1. karmavisuddher margandapeksani caturdaSajivasthanani. ,
"dbarma-dharminor abhedopacardt jivasthandni karma- ksayopa-
éamidl-_]anya-gunavnrbhava-rupa-kramxka-v1§uddhx-rupam ‘ gupa..
sthinani ucyante. '

" (Aph.) There are fourteen states of the soul with reference t(ﬂlll
consideration of the pm;lﬁcatlon of karman. (1)

. |
ot

(Gloss) By a figurative identification of the attribute and the pqssee-

. sor of the attribute,. the states of the soul are called stages of spigitual

development. These stages are of the nature of purification due to the

manifestation of the quality, consequent upon the destructlon-cum-suba-
dence and the like of karman.

{Note) The plan of the.14 states of the soul is based on the presence or absence
of the five causes of influx of karman viz., perversity, non-abstinence, remissness,
passionsand activity. All these factors are present in the first and the third Jivastha-
" nas; the first is absent in all others, while both the first and the second are absent in

the sixth and above, the second being only partially absent in the fifth. The first three
causes of influx are absent in the seventh state and above; the first four are absent
in the eleventh state and above, and all in the fourteenth. -
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2. mlthyadrstt-sasvadanasamyagdr,s'tt-samyagmzthyadrsﬂ-awratasamyag-
. drsti-deSavirata-pramatta-apramattasariyata - nivrtti - anivrttibadara-
sitksmasampardya-upas$anta-ksinamoha-sayogi-ayogikevalinah.

(Aph.) The soul in these states is designated as possessed of (i)
perverted belief, (ii) lingering relish of right belief (while falling down
from some higher spiritual state to the lowest), (iii) right-cum-wrong helief,
(iv) right belief attended with non-abstinence, (v) right belief with pacsial
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abstinence, (vi) self-restraint unexempted from remissness, (vii) self-

restraint with freedom from remissness, (viii) dissimilar coarse passions,
(ix) similar coarse passions, (x) subtle passion (sc. ‘flaming up’ greed),
(xi) subsidence of delusion (including even flaming up greed), (xii) extir-

pation of delusion, (xiii) omniscience with activities, and (xiv) omnis-

cience with total cessation of activities. (II)

(Note) In this connection, the relationship between faith (darsama) and know-
ledge (jAiana) deserves special attention. In the Jaina tradition, faith and knowledge
are two absolutely different functions of the soul. This is attested by the Jaina doct-
rine of karman which distinguishes the mohaniya karman from the jAdndvaraniya
karman. The rightness or wrongness of the faith is determined by the processes of the
mohaniya karman, while the processes of the jianavaraniya karman are responsible for
the perfection or imperfection of the faculty of knowledge. The basic perversity or
otherwise of knowledge is, however, due to the rise or subsidence and the like of ‘the
mohaniya karman which is a decisive factor for the nature of faith. The cases of
ordinary epistemological errors are exclusively due to the function of the jiidnavaraniya
karman. The implication is that the subsidence of passions is necessary for giving
right direction to the cognitive faculty, which follows from the Jaina view .that the
subsidence of the anantanubandhi passions is a necessary auxiliary condition of the
lucidity of knowledge, leading to basically right cognition of reallty, the soul now
bemg released from perverse proclivities and idola.

. In the light of the intimate influence of right faith on the faculty of cognmon,
shall now consider the point of contact between faith and knowledge. Siddhasena-
gapi,! aftggistating the traditional view that faith and knowledge are two absolutely
separate properties of the soul refers to an ancient view that the samyagdarsana is a
variety of matijiiana in its stage of apdya (perceptual judgement) of the nature of
“belief’ or ‘conviction’. This is characteristic of the sardga samyag-dar§ana where the
cognitive faculty retains its opacity which debars the cognition from direct and
immediate cognition of the reality. In fact, at the stage of sardga samyaktva, the
perceptual judgement is indirect (paroksa) and mediate as distinguished from the
cognition that arises when the soul attends vitardga samyaktva.? The latter has the

- pattire of the absolute transparence of the soul, on account of the total elimination of
the mohaniya karman in its both varieties of darsana-mohaniya and caritra-mohaniya.

.+~ The upshot is that the perfection of the cognitive faculty of the soul is dependent
on the purification of the faith and the elimination of the passions. In other words,
itTs ioﬂi:ossible to attain perfect knowledge in the absence of the complete eradica-
- tion of the emotions that distort our conduct and the perversities that pollute our
basic attitude and vision. To be precise, rdga and dvesa and also the delusion that
lies at their root are to be eradicated totally for perfect cognition of reality. Perfec
tion of knowledge without perfection of conduct is neither possible nor conducive to
human welfare. In this connection, it may be noted that in Patafijali’s philosophy

1 Tattvartha-bhagva-tika, Vol.I, p. 29 : “‘matijidnasyaiva ruciripo yo-'pdyamsSah tat

" samyag-darSanam, jiianadrte anyat samyag-darSanam na samasti.”

'® ‘Sarvarthasiddhi, 1/2 : tad (samyag-dar§anam) dvividham : sardga-vitardga-visaya-
blkeddt. prafama-samvega-anukampa-astikyadyabhivyakti-laksanam prathamam. atma-
visuddhi-matram itarat, Also cf Tattvartha-bhagya-tika, Vol I, p .66.
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omniscience (vivekajam jiinam) appa3ars to bs possible even in the absence of viveka-
khyati which is followzd by kaivalya atteaded with total elimination of the five klefas.

Viacaka Vofovijaya 1 has taken strong exception “to this conception of the Yoga philo-
sophy.
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3. tattvarin mithya Sraddadhano mithyadrstih.

tatra mithya-drster dar§ana-moha-ksayopasamadi-janya vi§uddhih—
'mithyédrsti-gunasthinam. viparita-drsty-apeksayaiva jivo mithya. -
drstih sydt, na- tu ava$istd’viparitadrstyapeksayd. mithyadrstau
manusya-pasvadipratipattir aviparitd samasty eveti tad gunasthanam
. uktam. kifi ca nasty etadrk ko’pyatma, yasmin ksayopa$amadi-
’ ]anya nalpiyasy api viSuddhib syit, abhavyanam nigoda-jivinam
api ca tatsadbhavat, anyatha’ jivatvapatteh.

| (Aph.) A soul possessed of perverted belief is one who holds a per-
verse notion about truth. (IIT)

(Gloss) The state of the soul possessed of perverse belief consists in
(modicum of) purity resulting from the destruction-cum-subsidence (and
the like) of faith-deluding karman. The soulis (said to be) possessed
of wrong belief only with reference to his perverse attitude, and not with
reference to the residuum of his right attitude (which is always there).

" Even in a soul possessed of perverse belief, there exists the right appraisal
of truth such as of human and sub-human existences. And this is the
reason why such state of a soul is designated as the state of spiritual
development. Moreover, there does not exist a single soul that does
not possess even the least purity resulting from the destruction-cum-
subsidence and the like (of the karman). Even the soul absolutely un-
fit for emancipation (abhavya) and the soul in the nigoda state also

. possess that sort of purity, because without this the soulhood itself
would be denied to them.

" (Note) : According to Jainism, even in the least developed soul such as the
nigoda (unicellular organism), the trace of ‘faith’, like the trace of ‘cognition’, is pre-

1 Vyakhya on Patafijala Yoga, 3(52.
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sent, “‘In the absence of such traces,” it is said in the Nandi Satra, “the very exis-
tence of soulbood will be difficult of recognition.” From this it would also follow
that the destruction-cum-subsidence of the faith-deluding karman even in the least
developed soul results in the modicum of right attitude of the soul. The ‘samyaktva’
here ‘is a spiritual spark which is an eternal possession of the soul.
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(Aph ) (The state of) the soul passessed of ‘lmgermg relish of right
hellef’ is one of downfall from that of right belief (from lngher state of
spirltual progress to the lowest). (IV)

’ (Nate) This lmgenng taste of right belief is destined to vanish. and the aspnrant is
bound’ t6 fall' down to the first stage of mithyatva, though only temporarily. As
regards the qualitative difference between his original mithydtva and "this secondary
state, it is difficult to define it prima facie. The mithydtva now will not take a fresh root
which was finally destroyed in the initial ascent to the state of samyaktva. It may be
noted here that there is the rise of anantanubandhi kagayas at the stage of sasvidana
samyagdrsti. The soul is however not in g rip of mithyatva because there is 1o rise of
any of the three sub-types of dar§ana mohaniya karman.
The soul can fall down to this state from any of the states begmmng from fourth
upto the eleventh.
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3. mzirita-samyagmrthyaruczb samyagmithydadrstih.

yasya samyag mithyd ca rucir misrita bhavati miSrita-dadhi-§ar-
kard-rasanibh@tir iva na ca sarvathé prthak karturh $akyate, sa
gamyagmithyid;‘stir ucyate.

(Aph.) A soul possessed of right-cum-wrong belief is he who has an
inclination to a mixture of right and wrong views. (V)

(Gloss) A person who has an inclination to the right and the wrong
mixed together exactly like the inseparable taste of the mixture of curd
and sugar, is called a person possessed of right-cum-wrong belief.

(Note) The implication of the simile of curd and sugar, which is found both in
the §vetimbara and the Digambara traditions, is that the taste of the mixture is neither

. that of curd nor that of sugar, but a new taste devoid of both. In other words, a soul

~.

in the mixed state neither approves nor disapproves of the tenets of the Jina, embody-
mg the true nature of reality.

So far as the karmic process is concerned in the attainment of the mixed state, the
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reader may refer to our note on pp. 89-90, where we have explained the dmsxon of the
deluding karmic matter into three sets viz. pure, semi-pure and impure. Now, if the
sow starts enjoying the set of semi-pure karmic matter, it is in the mixed state of spiri-
tual development.

The mixed state is so called because he is now devoid of lack of love of truth and
at the same time also devoid of love of truth. In other words, the aspirant has neither
taste for truth nor distaste for it. He is neutral so far as love of truth is concerned.
To be more explicit, the person is now bereft of perverse attitude and also not posse-
ssed of the right one. Technically speaking he is now free from mithydtva, but not
established in samyaktva.

S segaeaed s afrcaarangfes: )

AT sariarfes acd awas wgq, g %rzmrmara
afgaisat wafa, a7 %r‘tsfartaerrzrtra&aﬁvtr?r | frrwra‘srmﬁ(-
srarat  a<aefafy  wAq fq«':qraﬁsa ernrrrftrwrifsa
grpgfeafa sad |

6. asaryatas tattvam Sraddadhanas$ ca aviratasamyagdrstih.

sakalam api jivajivadikarh tattvath samyak §raddhatte, kintu sarh-
: yamébhavad avirato’sau bhavati, tena so’viratasamyagdrstir ucyate.

mithyadrstyadijivanar tattvarucir api kramena mithyadrstih sam-
. yagmithyadystih samyagdrsti§ ceti procyate.

_(Aph.) The soul possessed of right belief attended with non-abstinence
is one who does not observe abstinence but holds a right belief.

(Gloss) He rightly believes in all the ultimate principles viz, jiva
(soul), afiva (non-soul) etc., but on account of the absence of self-restra-
int he is non-abstinent, and so he is called one who is possessed of right
betief attended with non-abstinence. The interest, in ultimate reality, of

“perverted person and the like (viz. right-cum-wrong believer and right
believer) is also respectively called perverted attitude, right-cum-wrong
attitude and right attitude.
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" 7. samyatd’sariyato deSaviratah.

deSena—amS$ariipena vrataradhaka ity arthah. piirpavratabhave-
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vnrato Py asau kathyate.

(Aph) The partially abstinent is one who is (partlally) restrained and
partially unrestrained. (VII) '

(Gloss) ‘Partially’ means the observer of the vows ‘in part’.  He'is
also called non-abstinent owing to his fajlure to observe the vows in
full. '

(Note) The fifth state of spiritual development is exemplified in. the life of a
Jaina layman. He does not observe the vows in full in the sense that he does not
take the vow of complete abstinence in respect of the -threefold activities - of mind,
speech and body, nor to do those activities himself, or get done, or approve ‘of them.
The householder’s vows are partial also in the sense that they do not cover their
entire subject-matter. For instance, a householder does not take the ‘vow of abstain-

ing from injury to one-sensed living beings that include the vegatable life also. For a
detailed account of the nature of the partial vows undertaken by the layman, vide
supra p. 117.

The vows are essentially negative. Thus a householder takes the vow of abstaining
from violence to the living beings possessed of two or more sense-organs, technically
called rrasakdya. - The vow is not taken in the positive form, viz. ““I shall limit my
violent activities only to one-sensed living beings”. Such positive form of vow has
been condemned as duppaccakkhanal (Skt. duspratyakhyana, bad abstinence).

In fact, it is only abstinence or restraint or control that is dharma (righteousness).
Any kind of act of commission, whatever its implication, is not righteousness.
Righteousness means dissociation from sinful activities to the best of one’s capacity.
Such dissociation alone is righteousness, In other words, any activity so far as it is
an attempt at abstinence or self-restraint is religious, the other aspects of it are out-
side the scope of religion. Self-restraint also is religious life in the true sense of the
term—sarnyamah khalu jivanam.

&, YHIggea: qafqa: waadaa: |

FRISEAT 7 GAArEaQEF: | 53 foeweT W 1§ @ fag-
faay a1 AAEIRE T g gAAAATTER:

8. pramddayuktah sarvaviratah pramattasariyatah.

prémidﬁsravo na sayamavarodhakah, pravrttiripa$§ ca pramadah.
sa evatra vivaksito yo malotpadako na tu sarhyamavina$akah.

(Aph.) The (absolutely) self-restrained (but) unexempt from remissness
is one who is totally abstinent but subject to remissness. (VIII)

(Gloss) The influx of remissness does not obstruct self-restraint.
Remissness is of the nature of an activity. Such remissness alone is

1 Satrakreanga, 2/1/10.
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intended here, which, though a producer of taint, is
self-restraint.

(Note) See note on the next aphorism.

g, swrEfageay sqmaEa: agaaEan: |

9. pramadaviyukto dhyanalinah apramattasaryatah.

(Aph.) The absolutely self-restrained and totally exempt from remiss-
ness is one who is completely free from remissness and fully absorbed in
concentration. (IX) :

(Note) : In the ancient scheme of the dsravas (influx), Lramdda (remissness) was
not explicitly mentioned, bemg considered only as an aspect of kagsayas.

In the scheme of the guuasthdnas (states of spiritual development), pramada, in
its sense of remissness has a special significance in that it is only the subjugation of
it that is necessary for a monk to practise meditation. 1Itisin view of this aspect of
pramada that a separate state of spiritual development called apramatta samyata
has been recognized. (Fora detailed exposition of the concept of pramada, vide
supra, p. 75), -

< Tt.may be mentioned in this connection that the seventh state of spiritual deve-
lopment along with the states that follow upto the last are the stages of meditation,
gradually leading the soul to final emancipation. They are states of meditation be-
cause the soul is now free from viksepa which is the result of pramada. It has now
unwavering faith in and perception of the goal. This is explained in the following
siitra of the Aydro:1 *‘That is why-a trividya (i.e., a person knowing three sciences)
after-having perception of the goal (parama) becomes equanimous. The equani-
mous person does not commit sin, such as indulging in violence etc.”

‘1n another plaoe in Aydro,? it is said: ‘‘After extirpating all outwardly. oriented
‘tendencies of the senses, one perceives nigkarma (salvation) in this mortal world.”
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10 mvrttzyukto badarakasayo nivrttibadarah.
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nivjttih' —samasamayavartijivanarh parindmaviSuddher visadgSata®.
badarah—sthilah. idam apiirvakaranam api ucyate.

(Aph.) A soul possessed of dissimilar (nivriti) coarse passions is one
possessed of coarse passions with dissimilarity (m respect of their purlﬂ-
cation.) (X)

(Gloss) The word nivrtti® means dissimilarity in the punty of trans-
formations of different souls existing at the equivalent point of time. The
‘word bddara (coarse) means gross.* This state is also called apiirvakarana
(that is, a stage the like of which was never attained before). 