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PREFACE

During the May Vacation of 1920, I had an
oppertunity of coming in personal contact with the
author of this book, Nyaya-tirtha, Nyaya-visarada,
Muni S'ri Nyayavijaya, a learned disciple of Sastravisa-
rada Jainacharya S'ri Vijayadharmasuri, who is an
‘associate member of the Asiatic Sociely of Bengal
and an hororary member of the Asiatic Society of
Ttaly and also of the German Oriental Society.

The more I knew the author, the more I was
fascinated by his knowledge, Though young, he has
written several works in different languages.
Amongst those, Jaina Dars'ana written in Gujarati,
wherein the tenets of Jainism are concisely and
completely treated, the exhaustive and lucid Sanskrit
commentary Piamana~paribhasha of a work on logic,
the original Sutras of which have been composed by
Vijayadharmasuri, Nyaya-siksha, a small book writ-
ten in Hindi dealing with the elements of logic,
Adhyatma-tativaloka consisting of more than 500
Sanskrit verses with a Gujarati translation and
copious notes and this Nyaya-kusumanjali deserve
special mention.

The style of this work i3 lucid, forcible and as
lofty as the subject itself. The author's command
over the Sanskrit language and his firm grasp over
the subject-matter, viz., the exposition of the Jaina
doctrines with their relation to those of the other
systgms of philosophy reflect great credit on him.
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As the work deals with the substances that
constitute the universe, it may be looked wupon as
coming under the class of Dravyanuyoga, one of the
four Anuyogas under which the Jainas arrange their
literature. Annyoga means the exposition of the
principles of Jainism as laid down in the sacred
works. The four Anuyogas above referred to are
Charananuyoga or the exposition of the rules of
conduct, Ganitanuyoga or the exposition of the

sciences like Mathematics, Kathanuyosa or the expo-
sition of allegories, parables, stories, fables, etc.,

illustrating the principles of Jainism and Dravyanu-
yoga or the exposition of the substances existing in
and comprising the universe. It should not bhe
mistaken that as Dravyanuyoga is mentioned last,
it is of the least importance ; on the contrary, it
is the most important, as without its aid, it is not
possible to understand the other dnuyogas.

After reading Nyaya-kusumanjali with the author,
I thought it better to prepare a Gujarati translation
of this work for my future guidance. While I was
go engaged, it struck me that it would be more desirable
to take up the English translation as well. First of all,
I hesitated to undertake this work, as I had very
little knowledge of the various subjects treated in

this book. However, being inspired by the author
and believing that even failures are disguised steps to
success I undertook to translate this book into Eng-

lish and Gujarati and to write explanatory notes,
with an idea that my attempt, however imperfect,
would be fruitful, if it could help some one to grasp
the fundamental tenets of Jainism.
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As this was my first attempt of giving pub-
licity to my thoughts in the form of a book and
as the time at my disposal was short, it was almost
impossible to have completed this work but for the
valuable advice and assistance of my friends. It is
a pleasure to record here my thanks and my grati-
tude to those who willingly helped me in this work,
My special thanks are due to my friend Prof. P. V.
Kulkarni, m A, who sacrificed his precious time in
veryfying the English translation. I gratefully recall,
too, many pleasant hours spent with my friend, Mr.
C. S Modi. B a., who helped me by making various
suggestions and criticisms. Lastly, my highest grati-
tude is to the author himself who reviewed my Gujarati
translation and notes and who willingly corrected
the Sanskrit proofs. I avail myself of the present
opportunity to acknowledge my indebtedness to the
authors of the various works such as the Science of
Thought, the Nyayavatara, the History of the
medieval school of Indian Logic etc. I should be
failing in duty if I omitted here to state that I
derived a great deal of help from the Jaina Gazette.

In conclusion, I crave indulgence of the readers
for the imperfections and the unconscious expression
of the thoughts alien to the soil of Jainism.
However, T most cordially invite valuable suggestions
and criticisms from all quarters.

November 1921 }

Bomsav. H. R. Kapadia.
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INTRODUCTION

The Jaina literature

Here, let it be said at the very outset, is not the
place to furnish the reader with a detailed exposition
of this important subject- it being one that demands
considerable space. =~ What therefore follows, as
the theme sugygests, 1s only a brief treatment of
it and will merely serve as an introduction to those
who are interested in the Jaina literature. To begin
with, the Ja/na literature is very extensive, for, it
consists not only of books forming the Siddhanta or
the sacred literature but also of regular cart-loads of
Sanskrit and Prakrita commentaries on the sacred
lore. It is roughly estimated that there are five lacs
of Granthas of the sacred literature. There were
originally two kinds of sacred books, the 14 Purvas
and the 11 Anmgas. All the Pusrvas except one had
been gradually lost by the time the canon was written
down in books under Devardhigani in 980 after the
Nirvana of Lord Mahavira. Before that time the
sacred texts were handed down without embodying
them in written books. Some of these works are in
prose, some in poetry and some in mixed prose and
poetry and therein, various dogmatic questions are
exhaustively and systematically treated. Besides the
sacred literature and glosses and commentaries belon-
ging to it, there are separate works both in Sanskrit
and Prakrita, in close material agreement with the
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former. These works are accurate as well as clear
and have in their turn become the objects of learned
labours of commentators. One of the oldestis Tuattva-
rthadhigama Sutra of Umasvati, which is recognised
as a standard work and is held in high estimation
by both the sects of the Jainas, the Digambaras and
the S'vetambaras. Lukaprakasa by Vinayavijaya is a
sort of encyclopedia of Jainism.

It is not possible for me to make here even a
brief survey of the contents and the language of the
forty~five Agamas that make up the Siddhanta. So 1
shall now refer to the secular literature of the Jainas

The Jaina secular literature embraces a vast field
of knowledge containing' valuable works on Rhetorics,!
Metrics, Poetics, Philosophy, Astronomy, Lexicography,
History,? Logic® Grammar, etc. This is to a great

1 For instance, Kewvis'iksha by Vinayachandra, Alam-
Larachudamani by Ramacharya, Alunkura by Vagbhatta,
Alankara-clantamani by Agjitasena and Kavyanusasuna by
Hemachandrackarya are the best works on Rhetorics.

2 Trishashti-s’ alaka-purusha-charitra, Paris'ishta-parva
and Kumurapala-charitra by Hemachandracharye and Pra-
bundha-chintamani by Merutunga are historical works,

3 The most important works onthe Jeina logic are Nyay«-
’vatwra by Siddha-sena~divakary, Pramana-nay -tattva-
lokalankara by Vadi Devasuri, Prameya-kamalamartanda by
Prabhachandra, Pramana—mimamsae by Hemehandracharya
and Pariksha-mukha by Manikya-nands.

Syadvada—monjeri by Mallisenasuri, Sammati-tarka
by Siddha-sena-divakare, Anekanta-jaya-patake  and
Shaddars ana=sammuclchaya by Harbhadrasuri, Vis'eshavas
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extent due to the activities of Sadhus who contributed
many works, original treatises as well as commentaries
to the scientific literature of India in its various
branches. Thus, it can be easily seen that the Jaina
literature holds no insignificant a niche in the gallery
of the literature of the world.

The Jainas possess a number of Kavyas,
both in Sanskrit? and Prakrita* which are resplendent
with all the poetic ornaments that Alenkara-
Sastras speak of and which can well vie with
the similar works of the Hindus. Charitras
wherein we find biographies of the Tirthankaras and
other great personages are written sometimes in an
ornate, sometimes in an easy-flowing style They

s yaka-brihad-vritti by Malladhari S'ri  Hemachandrasuri
and Nyaya-khandana-khadya by Yasovijaya are some of
the best works on Vada or applied logic.

1 Hirasoubhagya by Devavimala gani, Neminirvana
by Vagbhatta, Hammira-maha-kavye by Nayachandra—
suri, Vijaya-prasasti by Vallabha gant, Saptasandhana by
Meghavijaya, — Dhormas armabhyudaya by Harichandra,
Tiloka—manjari by Dhanapala and Yas astilaka by Somade-
vasuri are some of the best Kavyas.

2 Now what would Sanskrit poetry be without this large
Sanskrit literature of the Jainas ? The more I learn to know
it, the more my admiration rises —Dr. Hertel.

3 Dr. Jacobi observes:i—

“Had there not been Jaina books belonging to the Prak»ita
literature, we should not be able now to form an idea of what
Prakrito literature was, which once was the rival of Sanskrit
literature and certainly more popular than Sanskrit literature...
We are much indebted to the Jainas for all the glimpses we
get of the popular Prakrita literature.
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add to our knowledge of our ancient literature of
India. Of the Prakrita Kavyas, many are lost to us.
Amongst the existing ones, Paumachariya by Vimala-
suri deserves special mention, as it happens to be one
of the oldest Prakrita epics, Vasudevahindi, a work
divided in three volumes also deserves to be menti-
oned in this connection. It has also a historical
value in its own direction. The Jainas have also con-
tributed their share in the sphere of dramas? Their
works on fiction with the paraphernalia of ancient
and medieval life generally written with a view to
illustrate the dogmatic or moral principles are nume-
rous. Some of the narratives are very extensive and
are written in a more popular style, as /Haribhadra’s
Samaraichchakaha  Samaraditya-katha ) and Siddhar-
shi’s great allegorical work Upamiti-bhava-prapancha-
katha. Some of them are written in highly artificial
Sanskrit as Somadeva’s Yasastilaka and Dhanapala’s
Tilgka-manjari. In connection with the Jaina narrative
literature it is truly said by Dr. Johannes Hertel
that ¢ with respect to its narrative part, it holds a
prominent position not only in the Indian literature
but in the literature of mankind. ”

I shall now refer to the thoughts expressed in
connection with the Jaina literature by late Maka-
mahopadhyaya Dr, Satischandra Vidyabhusan at the
Syadvada Jaina  Mahotsava, Kas'i. There he said,
* The Jaina literature was in the beginning }urely

1 Raghuvilapa, Raghavablyudays, Nalaviluso — and
Mohaparajaya-natake aro some of them,
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religions in character but did in course of time
undergo wonderful developments not only in religious
but in other departments as well, In the departments
of Logic and Metaphysics it attained the very highest
development and method. There are not many
metaphysicians in India like Umaswami who flourished
in the first century A.D., or many logicians like
Siddha-sena-divakara of the sixth and Akalanka
Devaof the eighth century A. D. The Nyayavatara
of Siddha-sena-divakara condenses the whole of
the ANyaya philosophy within the space of 82
S’lokas. The Nyaya philosophy as founded by the
Brahmanio sage Gautama was a medley of Logic,
Metaphysics and Religion. Logic as a pure science
would have been an impossibility but for the Jainas
and the Buddhists who took up the study of Nyaya
in right earnest from about 400 A.D. While editing
and translating several works on Jaina Nyaya such
as the Nyayavatara, Pariksha-mukha-sutra, Nyayadipika,
ete.,, I was struck with the accuracy, precision and
brevity of their system of thinking and noticed with
admiration how the cld system of Nyaya philosophy
was gradually developed into its present form by the
Jaina logicians. A large number of these Jasna logicians
compiled works on Nyaya and these constituted the
most valuable works on the Nyaya system in middle
ages......The modern system of Brahmanio logio called
the Navya Nyaya founded by Gangesha Upadhyaya in
the 14th century A. D., has sprung from the remains
of this medieval logic of the Jainas and the Buddhists.

In the department of Grammar and Lexicography the
3
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- works of S'akatayana, Padmanandi, Hemachandra and
others stand unrivalled in their usefulness and scientific
brevity. In Prosody also they attained a very high level
of development. The Prakrita language is shewn in all
its mellifluous beauty in works of the Jainas; and it
ia & fact that the use of the Prakrita language in the
Brahmanic dramas owes its inception to the Jainas
who first used it in their literary works. "

It is not that the Jaina works are written only
in Sanskrit and Prakrita languages but we find that
about seven hundred years ago, in order to reach the
people, the old hooks were translated and new books
written in Marathi, Hindi, Bengali and mainly in
Gujarati languages by the Jainas themselves.There is
no need to point out how much the Gujarati literature
is indebted to the efforts of the Ja/na authors. It may
e mentioned in this connection that the oldest classical
literatures of both the Kanarese and Tamil are composed
by the Jainas. |

Tt will not be out of place to mention that the
Jainas have a rich store of old and valuable manu-
scripts both on palm and paper leaves in carefully
preserved  Bhandaras ~ Dr. Bithler  mentions a
manuseript of the Avasyaka Sutra, which bears
the date 1132 A D, and is declared to be the oldest
‘existing Sanskrit jmanuscript on paper.

From the above remarks it must have been clear
‘that the Jaina books are of importance not only
because they throw light on the history and philosophy .
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of Jainism in special but also because they are of in-
valuable use for the purpose of history construction
in general. The Jaina literature affords a regular mine
of information to the antiquarian In support of this
statement I shall quote the words of Dr. Barnett who
said, ** Some day, when the whole of the Jaina
scriptures will have been critically edited and their
contents lexically tabulated, together with their ancient
glosses, they will throw many lights on the dark places
of ancient and modern Indian languages and literature,”

Inscriptions

It is a true fact that besides her literature India
possesses a number of various inscriptions. The inscrip-
tions are peculiarly numerous in the South of India
and they are both on stone and copper and written in
diverse languages, Sanskrit, Tamil and old Kanarese.
Amongst  the old Kanarese manuscripts the Jaina
ones are numerous. The northern inscriptions written
in Sanskrit are both older and superior in
interest and among those already known, the
Jaina inscriptions are not few in number. It is
but natural that the Jaina inseriptions may be of
immense value as a source of the history of Jainism,
in as much as they contain lists of the Jaina pontiffs
and teachers and contribute to the knowing of the
geographical migration and progressive extension of
the Jainas. In the end I quote the words of Dr,
Gue'rinot who writes in his article on ¢ Jaina insori-
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ption and Indian history, ” “ These notes are short.
But they are sufficient, I believe, to show how many
historical documents are contained in the Jaina in-
geriptions. A systematic study of these inscriptions,
as well as of the Jaina profane literature, will largely
contribute to the knowledge of Indian history.”



Jainism
——E

Religion is one and not many, for, it i3 truth and
truth is always universal and never sectarian. It is
open to all; thus there is nothing like your religion
or my religion. True religion requires no founder. It
has neither beginning nor end. On one hand it is
preceded by the beginning-less past and on the other
hand it is followed by the endless future. Religion
should be a unifying force and not a dividing factor
and its intrinsic truth must be its greatest attraction,
In other words the mission and the purpose of the
true religion ought to be to eradicate all religious
differences and to form a nucleus of universal brother-
hood. True religion does not need blind faith for its
support and nothing is hidden from it. Hence it is
that the principles of true religion cannot be rejected
by any true science.

We shall now apply these criteria to Jainism
and see how far it stands the tests. The teachings of
the Jinas who preach after attaining omniscience are
for all souls high or low; there is no barrier of caste,
creed, condition or colour to their investigation and
adoption. Thus Jainism is a cosmopolitan religion, a
religion for all beings, for all ages, for all times. Even
a butcher, a poacher, a bird-catcher and a lion can
save their soul by acting up to the four eternal doctrines
of Jainism, viz., (i) Peace to all beings, (ii ) Love
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for all beings. (iii ¥ Hatred for none and (iv) Pity
for the misguided- the four pillars which support the
noble mansion of Jainism with the waving flag of
¢ gigmx g A,

Jainism was never founded and shall never be
annibilated, for, the main spring of the teachings of
every Jina is one and the same, viz., that every
substance is characterized by origination, permanence
and destruction,

The word of the omniscient-the Jinas is truth. It
is Jainism. It is not a command; it is an account and
a statement. In Jainism there is neither promise nor
persuasion,neither flattery nor frightening, Conversion
by coercion, by temptations by deceit or by terrorising
is not a point of faith in Jainism, The thunder of
Zeus, the prospect of Houris, the tortares of hell form
no forces to draw a soul to Jainism. Its truth is
universal. It shines like the sun illuminating the hearts
of all, the virtuous and the wicked. It is the most
ancient and the most thorough system of Rationalism
in the world. This claim is not a pious enunciation
of a tradition or an ideal exaggeration of enthusiastic
fancy. It is a sober truth, propounded after deep and
deliberate consideration.

The dectrines of Jainism shine with a genuine

* Tt ( Ahimsa ) is a golden word before which all the
crude and fierce emotions, the elmental and barbarous pass-
ions of man- anger, hatred, malice and all uncharitableness flee
ashamed,

—Lord Ronaldshay,
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lustre in the strong search light of modern science.
Jainism is a religion which combines character with
wisdom; it is a religion of rea:oned out faith and ot
of blind belief; a religion of the heart and the mind
and not to bs foreced on a person's conscience: and
above all it is preeminently a religion of the widest
toleration. Good will to all and ill will to none is
the one distinguiching feature of Jainism; for it never
retaliates, even when it is most brutally and cruelly
persecuted. One should not commit oneself by believ-
ing that when it is so meek and suffering it must be
stuffless. On the contrary, Jaivism which is never a
stumbling block is rather a potent factcr even in the
progress of all that is temporal.

It is a religicn professed and practised by rulers,
warriors, statesmen, tradesmen and common folk It
is after all a practical religion a religion which can
be conveniently and consistently, with due regard to
temporal advancement be resorted to by every house-
holder, no matter how he happens to be situated.
For, it suits the savant and the sage, the poet and
the philosopher, the psychbologist and the scientist, the
beggar loitering in the streets and the baron residing
in a magnificient mansion. Its simple teachings such
as to abstain from evil thought, words and deeds and
to cherish universal love can be easily grasped by
any one who has common sense.

Jainism supplies us with the knowledge of
sverything in the world. No corner of the universe,
no condition of life, no modification in our finest
tremor of the mind or the soul, no change of form



(2¢)

in the lifeless matter anywhere is unknown to the
Jinas and hence to Jainism, as the latter is the
exposition of the former,

In order to understand the beauties of Jainism,
one must make a deeper study but even a cursory
glance at some of the tenets of Jainism will not
fail to produce a feeling of respect in the heart of
the reader of whatever school of thought he may be.

Ethics

Jainism in virtue of its admirable philosophy
of Ethics can lay undisputed claims to a lofty place
in any parliament of religions that may be convened
to sound the trumpet-notes of Universalism. Ahimsa*
paramo dharmah or that mnon-injury to living beings
is the highest religion- a principle which is revered
by the whole universe and which is one of the bases
of the best moral ideals of humanity, is the corner-
stone of the Jaina Ethics, The Jaina moral code
distinetly declares that in order to conquer the battles
of life temporal or spiritual not only are submarines,
aeroplanes, poisonous gas and other dreadful weapons
of war unnecessary but are even undesirable. The
armour of justice, the helmet of purity, the sword
of self-reliance and the shield of compassion are the
right weapons that one should wield in order to win
the tumultuous wars both external and internal.
The picture of an ascetic drawn in Jainism will not
fail to attract the attention of the votaries of self-

* Ahimsa is never a weakening cause but is a streng-
thening factor in private, social and national life,
Mahatma Gandhi.
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denial. In this connection, T shall refer to what
late  Dr. Satischandra  vidyabhusan  has said,
“The Jaina ascetic, who commences with the
idea of heing free from all < bondage, denying hime
self every ‘ comfort’ taking food just sufficient for
life which is not specially prepared for him and is
offered with pious devotion by S'ravakas or laymen
and observing perfect abstinence and continence by
living a celebate life away from the world and
woman, presents to the world the best ideal of self-
denial. ” He does not coutaminate soul by any
regard for hody and suffer unmoved and unprovoked
all the tortures which may be inflicted by the wicked
on his body or mind and feels pity for the
misguided .Jivas that harass him*. FEthics of the
Jainas 13 a logical consequence of their theory of
Karman, an original and integral part of their system.
It has for its end the realisation of Moksha. *“ The
Karma philosophy and the Jaina ethical code
demonstrate that the Jainas have been an eminently
democratic people, highly independent in thought and
character, with no spiritual or temporal fetters to
keep them cribbed, cabinned and confined,” said
Hon. Mr. G. 8. Khaparde,

Theory of God
Let us now turn for a moment t°the Jasna
view of God. It is not that Jainism denies the
existence of God; on the contrary, some of the quali-

-

* Cf—gaquuEsi sia suguaral
~
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ties that it attributes to Him, are just the qualities
which most of the theists acknowledge. It is need-
less to state that it is unreasonable to denounce
Jainism as atheism merely on the ground that it
does not attribute to God a particular quality viz,
the act of creating the universe—a quality which,
if admitted, takes away the greatness of God, and
furnishes Him in return with a bundle of blemishes,
imperfections and infamy. According to dJainism,
God is the emancipated, pure, perfected soul. His
emancipation ( Moksha ) i3 mnot what is commonly
supposed to be extinetion or annihilation of the soul
but is really the positive attainment of God-hood,
the full enjoyment of infinite bliss, infinite knowledge
and infinite power, He is not disturbed by a ma-
nagement of the affairs of the cosmos, has to listen to
no appeals and prayers made by persons, one calling
forth Divine vengence against the other and has to
visit none by Divine wrath, is neither the tool of

one to harass another or the instrument of destruc-
tion working at the invocation of another to the
prejudice of bis enemy, is neither pleased with His
votaries nor displeased with those who ignor or deny
His existence. He is above all want and woe, be-
yond all frolic and fun, He is neither the punisher
of the wicked nor the rewarder of the goed; neither
is he the recorder of human actions nor the dispenser
of justice between man and man. The Jainas donot
consider Him as a redeemer or a meditator; nor do
they recognise the necessity oE a dlspenser of justice

R, | I, 5 SRV A A

mon wnVamentand
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movements of the living beings of the universe. For,
according to them, the law of Karman is complete,
unerring and self-acting and every one is self-respon-
sible for what he does and thinks and is the complete

master of his destiny, which no agency outside his
own celf can alter.

In this sense, a Jainae is called by some an
Atheist or a Fatalist. But his so-called Atheism
i3 not Secularism, Agnosticism, Positivism or Sceptici-
sm., His Fatalism has nothing in common with
Stoicism, for he does not subscribe to a fixed unalt-
erable course of things independent of any controll-
ing force; his fate is of his own making and he is
conscious of the fact that it is always in his power
to alter or modify the decrees of Fate.

Thus it is clear that the pure soul and God are
one and the same thing according to Jainism.

Karma Philosophy

The Jaina Karma philosophy is the only means
that satisfactorily explains the anamolies in this
world. It is based upon reason and its truth is self-
evident. It provides a great incitement to do good
by invigorating power over the moral nature and
furnishes a considerable stimulus to activity and res-
ponsibility. It advocates perfect justics, for, it distinct-
ly declares that there is no spot either on this earth
or in the sky, under the sea or in the cleft of moun-
tains, whither going, an evil-doer can escape from
the sufferings which result from his evil desds. There
is no room for the intervention of God "and the
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theory of forgiveness, since the natural law of
Karman is unerring and self-acting and is the finest
illustration of the theory of cause and effect. It
teaches that the man is the architect of his own
fortune and gives a  pleasing satisfaction to
those who are enjoying a happy life by remind-
ing them that they reap the fruits of the
good seeds they had sown., It inspires a man
with the principle of plain living and high thinking.
It deals a fatal blow to the indolent and humiliat-
ing fatalism, It removes all cause for complaint
against the unequal distribution of good and bad
in the world and sweeps away at one stroke the
teachings such as “Be good, and God will take you
to the kingdom of heaven; and if you are wicked,
you will be sent to hell. ” Tt preaches a noble
germon that even the highest of aspirations may be
crowned with success through fortitude and meri-
torious deeds. It gives comfort and consolation to
those that are in dark despair by giving hopes that
they will have a bright future for the good deeds
they have done and they are doing, though they
suffer now for some evil deeds they must have
committed in a previous existence. It does not end-
orse such a belief that this earthly life is a punish-
ment for sins committed by our ¢ first parents ”
and the pessimistic view that this world is a vale
of tears. With full confidence and correctness, it
teaches that all the dark phenomena of life are the
outcome of Kashayas— ignorance, delusion, malice and
indolence of each individual and that all that is
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bright and ‘noble is the result of good behaviour?
and right knowledge. Thus in short, it gives the
full scope for the moral development,

Syadvada

I shall now refer to Syadvada, the central
doctrine of Jainism, the fundamental proposition of
the Jaina Nyaya, the master-key of opening the
heart-locks of different raligions and the main fount-
ain of temporal and spiritual progress. Syadvada
reconciles the seeming paradoxes and jarring theories
of all other systems of thought and welds them to-
gether into a consistent and harmonious whole. It is
the many sided, all comprehensive and encompassing
truth, It teaches us to respect every other religion
as containing some very important truth. All the
gystems of Indian philosophy, the six Darsanas are
different coloured rays refracted through a prism of
ignorance and when blended together, go to form
the pure white light of truth known as Syadvada,
To illustrate this doctrine-the doctrine consciously or
unconsciously adopted by every religion, I take up
the question whether the Jainas are Polytheists or
Monotheists, According to Jainism, every pure soul
is God and the number of such souls is infinite,
Hence, from this stand-point. a Jaina who worships
God may be called a Polytheist or a worshipper
of Gods without number, However, the attributes
of all these Gods are identical and a Jaine may in
the light of this consideration be called a Mouotheist
or a worshipper of one God. This is an instance

where the paradoxial theory that the onme includes
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many and the many are one and the same is shown
to be consistent by Sydadvada,

Heart of Jainism

Now the last point that I shall touch upon is
the heart of Jainism. Tirst of all, I ghall refer to
the definition of Jainism as given by Haribhadra-
suri. According to him, that religion of which
Syadvada is the central doctrine, where there is no
room for partiality and of which non-injury to living
beings is the highest principle is ocalled Jainism.*
This definition of Jainism itself will point ont that
Jainism is far from being sectarian and that the
impartial attitude so very prominent in Jainism shines
out here in full effulgence.

As already mentioned, this religion is open to
all-to all living beings, Even women are allowed to
read and study the scriptures-a fact absent in some
other religions which debar the women and the low-
born from studying the sacred lore. *+ Not only
does Jainism permit any and every one to study the
holy books but it gces a step forward and proelaims
that any one-whatsoever he may be-a male or a
female, a Jaina or a non- Jaina is entitled to attain

liberation, if he only cares to gain right knowledge
and acts up to it.

The impartial attitude- the desu'e for truth- of

% TS 990 XA qE9A A @AY |
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the Jainas is best reflected in the words of the Jaina
Acharyas. For instance, Haribhadra Suri, an erudite
scholar of Jainism and a Brahmana by birth says, “It
is not because I have partiality for Mahavira that 1
resort to him. Nor is it due to my hatred for
Kapila and others (the propounders of other religions)
that I do not become their follower. My following
one and discarding the others is based wupon one
principle viz., that he whose words stand the test of
reasoning must be followed, ™* A similar idea is
expressed by him in the following verse;—

gega T & waary Reasfe ey
qrare geaT axacsr Sy |
ygear g9 gafdq o gy fadw
e gurfagadaar an e
— TR,

Hemachandracharya, too, corroborates} this statement
by emphasizing that Aptatva is the criterion to dis-
tinguish right from wrong. Does this not go to
prove that Jainism has nothing to do with blind
faith ?

Perhaps, it is a peculiarity of Jainism alone
that its followers have praised God by addressing

* QEUQ 4 ¥ R 9 g9 HORY |
QRAT 99 aeT aed wid: aiRag: |
1 a wgdd @ 9gad
a AR @y |
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Him by the names regarded holy by other religions
ists. For instance, Hemachandracharya bows to any
God who has burnt up the seeds of mundane exist-
ence, viz, , attachment and aversion. He does not
care to notice whether that God is named Brakman,
Vishnu. Hara, Jina or something elsel. Another
illustration of this is the 25th versez of Bhaktamara-
stotra composed by Manatungacharya.

Do not these instances point out the fact that
the Jaina dcharyas were not bigots and were ever
ready to follow the principle that ¢ right is mine and
not that mine is right’ ?

Jainism abounds in sayings such as

ey At yferg uwid, fEvy s¥Y Forocay |
arcgerard freQagat, a3 warear frgarg 27
—ariRaafy.

“ Oh Lord ! make myself such that I may
have love for all beings, pleasure at the sight of

1 afISgEAa aEn gagamar 9w |
A @A gl (WA ar aweqen |
2 gEmd AgmiEagiaa
& YFEUSR GATIIHA |
qIsf@ 9T | FEgaRaEaEg -
% awg W | genadsi
8 ar =mdia wshH gwf, A 7 4y HsH @@ |
g=aat SR afEas Fnag |
May none commit sin, may none be unhappy and may

the entire universe attain liberation. Such a reflection is
oalled Maitri. -
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the virtuous, unstinted sympathy for those in trouble
and tolerance towards those who are perversely
inclined. ” It is needless to say that this verse is
a fair illustration of the fact that religious toleration
forms an important part of the message that
Jainism delivers to the world.

That the Jainas are broad-minded is borne out
by several facts such as their definition of Jainism,
their religious toleration and their praising God by
the names found in the sacred books of the others,
One more fact that I want to lay special stress
upon is the means pointed out for achieving salva-
tion by Ratnamandiragant, in his work Upades'a-
‘arangini. There he says,

amsreaTex w faareaTed
qAaFTE T G ATqAE |

7 ogaFrsswaa gfe:
suragfe: fae gfeds

that it is not by becoming a Digombara or a S'vetam-
bara that Mukti can be attained. Nor is it that
Tarka-vada or Tativavade will lead to it. Nor is
it obtained by supporting one’s own side. But the
Mukti really lies in achieving freedom from Kashayas.

The Jaine Acharyas have written commentaries
on the works of other religionists and have preserved
them in their Bhandaras. What does this point to?
The answer can be best given in the words of N.
Mironov, Ph, D., (St. Petersburg, Russia ) who

b
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rays, “ Haribhadra did to Dignage the same servies
as Mallovadin to Dharmottara by his 77 ippani to the
latter’s Nyayabmdu-nkw this shows that in former
days the Jainas were large-minded enough to take
the good where they found it- a good hook was
considered to be worth reading and studying even if
written by a heterodox writer. Thus they served
their coreligionists of those times and soience of
to-day: in Jaina library was found the Nyayabindu
of Dharmakirti thought to be lost in its original
language; the Jainas have also saved from perishing
a work of the founder of the Buddhist logic, the
Nyayapravesa of Dignaga, ,

In conclusion, let me assert that Jainism is
conducive to saintliness and pure and unadulterated
happiness. It is not a teaching that has to be
forced down one’s throat. It is one whose truth
and excellence must perforce appeal to the heart and
mind of men of thought. It points out a way of
Salvation which rids one who walks therein of decay
and death, of sorrow and lamentation. Unalloyed
hanpiness awaits the walker on the Path.

wadger gifarey
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The book is an exposition of the tenets .of
Jainism. It is divided into five chapters. The first
chapter deals with omniscience, one of the two types
of Mukti and extends from verse 1 to verse 15.
The second chapter, running from verse 1 to verse
43 deals with the tenets of various systems of
philosophy. The third chapter, consisting of - verses
1-87 gives a brief and exhaustive description of the
principles of the Jaine logic. The fourth chapter, com-
prising of verses 1—44 treats of miscellaneous topics.
The fifth or the last chapter points out the path of
salvation and the number of verses therein is 46,

The total number of verses is 185.
Chapter L

Verse 1- 6 Benediction—Life of Lord Mahavira.
y 1 His birth.

w 2 Significance of his name,
s 3 His renunciation.
o 4 His sufferings, endurance and atfain-

ment of Omniscience.
»y O His establishment of the Z7irthaethe
: 11 Ganadharas.
His liberation.
Difficulty of singing the merits of God,
The author’s attempt.
Mukti=its first variety, (i) Jivan-Mukti,
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11-12
13-15

1- 9
10-12
10
i1
12
13
14
15-17
15
16-17
18-20
21
22

23-24
25-27

- 28-30

31-37

0
o

32-34

: ’35-37
38
-39f43 \

(36)

The two kinds of the Jivan-Mukia—
the Tirthankaras and the Samanyc-
Kevalins.

Annthilation of Karmans.
Establishment of Omniscience.

Chapter 11

Creation of the universe.

The Bauddhe philosophy.

Absolute nihilism, the S'unya-vada.
Ekanta-kshanika-vada.
Jnanadvaita-vada.

The Sankhya philosophy.

The Vedanta philosophy, Maya-vada.
The Charvaka philosophy. '
Consciousness, not an attribute of body.
Chaitenya-vada.

Reality of Karman,

Karman, a matter. ,
Soul, distinguished from the organs
of sense. ,
Soul, not pervading the universe,
Murtata of soul.

Soul, not Kutastha.

Theory of sound, S'ebda-vada.
Sound, not an attribute of Akas'e.
Sound, a matter.

Creation of sound.

Darkness, a matter. ,
Eulogy of the Jaina Siddhanta.
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Chapter Il

1-19 Pramanas.

1

)

O W T D W

15
16
17

18
19
20

21
2235
22

Their number according to the diffe-
rent schools of thought.
Pratyakshe. Pramana, its subdivisions.

" Payokshe Pramance and its subdivisions.

Definitions of Tarke and Anumanc.
Definition of Hetu or Sadhana.

Sadhyc.

Sadhyabhasas.

Hetvabhasas,

S'abde Pramano established.
Anumona » e
Tarka. » ”
Pratyabhinane ,, ”
Smrits " ”

Criticism on the additional Pramanas
of the other schools of thought.
Sannikarsha, not a Pramana.

Sense of sight, Adprapyakarin,

Senses other than that of sight and
mind, Prapyckorin,

Knowledge, self-luminous.

Functions of Pramane and Naya.
Pramatys, its distinguishing charao-

‘teristics.

Sapta-bhangi, its two varieties.
Syadvada.
Function of Syadvada.

23«24 Syadvado based upon reasonm.
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27-28
29-

30-31

32
33-34
33
34
35
36

37

2- 9

10-11
12
13-16
17-20
21-23
23
24-26
27-28

29-32
33-34
36

(38%)

Syadvada, distinguished from Sems'aye=
vada.

Eternity and non-eternity of an object.
Utpada, Vyaya and Dhrauvya, the
three attributes of a Dravye.
Syadvada accepted by other systems
of philosophy. '
Samanya and Vis'esha,
The six Dravyas.
Their functions,

” characteristics.
Eulogy of Syadvada.
The Nayas as resorted to by different
systems of philosophy.
Upasamhara

Chapter 1V,

Ahimsa,

Animal-sacrifice.

The Vedas, their Paurusheyatva.
Their Pramanya.
Animal-sacrifice condemned.
Propitiation of the Manes.
Touch of a cow.

Tree-worship.

Oblation to fire.

The three Taitvas, Deva, Guru and
Dharma.

Gusu or the preceptor.

Deva or God.

Deva-puja, its four types.



Verse 36-43
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41-43
44

10

11 .
12
13
14
15
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Image-worship.
Image-worship justified.
Firm belief of the author in Jainism,

Chapter V.

Path to Liberation, definition of
Samyag-jnana and ' the nine Tattvas.
Definition of the nine Tattvas.
Ontology or Jiva-vichara.

Kinds of Jiva.

The six Paryaptis and the two types
of Vanaspati.

The five senses and their obJects; and
illustrations of the Jivas possessing
different number of senses.

The ten Pranas.

Kinds of births and bodies.

The four types of gods with their
places of habitation; and the seven
hells.

The Dvipas where the human beings
and the the Tiryachs reside; and the
two types of dkasa.

The Yonis.

The Bhavyas and the Abhavyas.

The infinite number of the Jivas.
The non-return of the liberated.

The Gatis defined for different living
beings,

Definition of Samyak-charitra and ita
varieties,



Verse

17

18
19
20
21
22-23
23

24-28
29-30
31-46

(40)

The five Mahavratas and the twelve
Anuvratas.

The power of Yoga.

Desoription of Siddhis’ilu.

Vertical motion of the liberated,

The motions of Jiva.

The eight qualities of the liberated.
Mukti, its second variety, (ii) Para-
Mukt:, |
Bliss ‘in Mukts.

The right means of attaining liberation.
Conclusion.



{aux.

LRIEILEUR

[ waifizzany

wadrddddl ghudl
soded4ul Wil

-2zl
| Bl et B

[ udg-la ]

YA Wit 2 2y (3,

(3 dla—zam s,

( ARAAgBafla )

(any.

svaler ey,
Yeazadl Ul
yradie(Arirey
wfepsesldazsre
giitafdzi
divadisdl 2L
Repdledl Hui

N
cdeddle, .

[ 2uadcdl Q{@g ]

8“‘?({1 Q‘E\&l (XX
Wit 2uca ),
UL AN A%l

sae "o eb e

Ter

“ae ses ses

(2 2]

“es teo "0

WlEd sad 2 sgEras

22515,

" =%
(U]

4

&~

aALsis.

ve )
e~

K
e W
LR-X ) 12.
see %3
LEN] ‘.Y
e M-
. ¢=1
LY

43 -30



wedl Wgnldsan

ar¢ G4 a9, ...

YR LU B,
wlgedadofeld BuueR.

gdla—zauns.

( wag-Hlaia )
(any.

e Fedl Mg WA 3 ?
Yo MHedL W3l .

wg ML et 2 fd dm l«e{@mm.

dy 2id AqHld,
g 2L ...
U A .. v -

Gy, chel-dielid 2Ad 2L UHIY,

are yuedl wlan ...
Aquid Wl g,
ay Waed wda. L.

Yal@add waed wdla
e Wl wlla. ...
ey wiRlase, ...
WAl 200l e e -
ag;g aneislRd, ... v

e 20 ar oleadig HM&LQ«.
Qg AUSIAIAL . .
NHEl, A4, dead A daleuih?u uf\am.

yaudied wfzaa,
“’Ldm.on. ‘e 4. 9 s
AT

“\“l'q ma @%\ql e wes (11

31-3Y
aY—-<\9

kf'4
3%¥~¥3



Mg sl - v .
eyl el a Bu &ll. v

AYUA—2ANY.
( uSlels-faaiy )
(any.
(€Y,
At 2AWNAA ..
Aenealidla,
wia(e-ufa.
Rigade
sy,
galtyord, oo
A[AR .
A A GR A
WANHI™L ...
W gL L.
Tq-93-Uy, .
LTS CL P
g s 2, sul md }m @cvwi yuad1?
[GHE T ces ere oes oes

%\Gf‘tMO XX (X3 00 AL X
epgaliaafefd GuneR.

WAU=-2AN Y.
[ uganc@iad ]
{quy.

AHHT 244 dd dedlg WA ene
oA e e e e

“se

33-2Y
N-20

aqisis

ces 1=l
Lo~-R
e R
13-1%
9= o
R1=38
eee 3
Y-
§-1¢
2&=30

. 31
ee 32
e 33

. 37
ces W
3%=¥3
ees XY

AQusis,

.t.‘-z
3-1%



M e WA Al o U P
Yid PAAB W-ARAL 2L 44l ... oo =Y
el ald-2a{d. ... v A
s AR, . e §-1w

A0l ... . v 8¢
ylsaa n&vm, PO UROPRNE TS -
ylaui yudl [@la. ... . Y=L
i 24 Bae A seeor ylag wmd B, e R=3>
atod-ufduzdad, e 31=Y

aoped Ul urysiaedl vifeay Mm Ale vee v %
yey-Higetdl 2101y ... vei "



FEY |
AEHGHTI: |
( ga-a7a: | )

QIq—TAqTH: |

—— RSP D e
ayg-fate: |
BT |

7T saﬁwaraﬂaw%war%gﬁ‘geﬁ arTa
fracafyagueamany fagriusey |
AtttoSiEy yaamasgrEdeReea:
AR srpgEfom & AT a7 1 Ly

qrergqy fadieag gl s=ua Sif
geg eard fasea &:mf%mrsgcwmsrw a0
zat g ofa gpegaar aedureat saar-

gyt AFEIFAUZEAE § AT 9T ) 2 0

fe: Sw o frgen s avcadsvandiy

figt agfacd amife azx Ager aremgay |
Rurarsszgaamiszy Treafawd qgear amATH
41 fvaen g womsRa & ‘a“rt&ér‘ uﬁ N3

n”ttnaxmuav TAHEET &ara g GWTE;
g, 'antgvaar faafear sras“taf&raﬁt. LI



()

rearsarfeaweaqrasas o wicg wgwat
Frsaigrnarastastlier & <A@ =73 0 2

gy fufear Adwa Bgadss e
grasgwad faaeg w1 staTg GSFATWmag |
WIS sgamar g fadgan daar-

ot ¥ yfasgag fagfat & s@g a8 u«

T FHrEogRgmEr FiwaTaraETdE -
RarrgasasfazwaeariysdaTe |
fagd: wy adar Hygamm e g
AL AAYEAAT TR & FTR7awy || & Ul

¥ |

mt ifigwcaT saafadt fr A fogpac |
SIgTERAS gaeay g /dwaa: Fg 2

HYs§ ag wnad adrawed: | FsAgnsgam |
Fedtmer frerguat anfag Sy awearsn: 1os |

wsy geagar gy fagasifaaafa ag wfed
Ty gty ar gamfe $9 gEwed @t |/ag ? |
favgst =7 gungumcadseafe ¥ wend
carara: g Tagfiagd end amsdsac ¢

yiw: |
givemagditar gafaar, sﬁaaﬂwrssﬁzm
Treg&e R faant ar arfaat sqweg |

eEEFREEATTTe: NFASTCETTC
smfigiforxfed snfa @ fred |sgg@ET U R\

shasgfegumar safaaedidga sifzar-
FATZEAT AUX AASANAYT ATG#AT FTARL



(1)
werrafaorifestsegRaTaraaranant
AR TAEty asaruat faatoseagan 1 Lo b

TSI FFAATTIAYSDL: T FI4T?
QeFEISTHd GHETATAl T TEE q99T |
AFAEISTIT: TREAHAATSEATTATTNS—
gerda wrerarfywnStaenfy daaT: 0 e

Yt framaifafaaw: & aenrarfars

Awrear @ ¢ AarsxarAciEar eraisead | |wrfawm: 2
gsegAigus s fags Gafrasarfzds-

vg=d% mgdfy wansdtar fafaseaa: 1 @R ¢

gimifea frgromrgaamrgastafya:

fazt arwr gexargasw fagt faweug aa: |

5 arfafyxfo exifze s ¢ amassfagaa-
#Yaz g famenfafafacy ag =5 wvgan Tu 30

s afavagy & wag | @iwtast arfaa:
sarzarstaoa fum: ofifadomroag faast )
amraafad: gafaerar geaadn=a-
weersg frafooitfa asesgedrramfy o 8

wameed fwacad | asdaifsgasng

faginesd axsfraar amfaatasam )

grqrag oF waziaas aa?ﬁnaan&

gy any: el agdr | aaf saegea st o & 1l



(2)
faef—es: |

B o —

Attt |
ATRFRHIANT: |
Ffarwraa pat fyzad gfe 7 ag ghaag,
wewry gfenat gxg wwoar Farfe aifq ar )
ArSSH g w7 FT ? FElAegrsHAAAA S
qCGY: FaFAd] FETAT LT T 0 L N

FTEUATOT 970 9 g@EIq gt fvd 592
MAISTLIMT GE@GARITAET THaArTr sag 20}
ategrator frarfa swa saifn S5z

wexd azwia ux T wig g get worag a0

gateasaaget segar satto 05 segar
et gargarufadt Jard 2 9¥q 7
wAlY: @y AwTwAATy &iaw andigT:
qtgggfadiaver g wantarEany qagE 1 g

gatsarfaswzasagaar avsla ag=aa

AAAISEY WIAAME TATNDT Fisef 77 7 |

ara=qt gfg Faor agudr fasnifza: sy
aepEnrg A% wEon & fred oy strear wig 2open

T¥ FEAT T W AEHeEAIGANT Ty
uF; €@ UCEARY &G FisT fF ooy ? |
gHhegr afe, FIYHFAFIN IH & Tgstaz, ?

syFisfasafarmm safid s s fF 2fem 2 1 w0

st o ofeaafy 7 o 53 vasd a1+
T ¥ 56t afgasy ox mawrddisyaiva: |



(%)

YUIET T FAN frwd g FEeT AT
TEIY § @ T, gAfa Ardeg T F gAY N g W0

wgafy 22% @ {5 & s gata gwdw 790
AT Fmaagugazafwic g3a 49 |

weitargog R fa gatasa ag frgsieat
artaraetd, gargataiy faatgufizs 1oe 1

tred my s famaa earggus, aifga:

A 9 EATLATT(FET, T UL, TGAT &1 AXG ¢ |
agg wneggy fayraEane sisfe §-

iy ox3q owrormadg arErfe T T FF N < 0,

gﬁsarw% FZifa 7 wIq, sea1 T NG
sqrFgwsTTE AT @ fafeseardt s sqwAaq ? |
ST RZTHN & waa: graistawrd ga 2 -

fE gt wfasmcvaaed gweadr argg: 20 Q0

Qe

art SifdgaarT 7 mErAEa: % "rvzra'ra EEC

ar afgaTT & deraEE OF T mE a8d 7
fasgen sTATITEATIFRATT (K Ireaard 93T 2

qiFa, gRfawa s A & g aga L a e

wlwy

wrraafid vorigoad Sigl agraraEy

weaeqt wfE @grer whag e s@asElE |
ERIIIT AIET T F9 ! wewey Rrzreget
frarisrasreRmaa earfa | wiral ga: 7002

ﬂl’ﬂliﬁ'ﬂl{o .

mAEa e araFa TES FAERE FAG
wrer geg =wfea wr frafr sfadofierd v



(%)
4 ghrad gamfyrcem saadistions

RUAET TR aEea fagarg stdfwamaEa: 1 R

QETT: |

fard segfeadgoaa aresn 7 azwarfud
fadureatag gz fafaeat wzed 7 agearfaa: |
SeTq. gegframrrargey argsn 7 agEartya-
TAFTATISTRF TR fanga wsed @ agegriya: 1230

CIRIEICE

R/IAT BITETAT FEEGAAr 5 aeaEt qisadt ¢
s gaaafatgoadt 97 ag gusw ga: L
grraETsdarradfa ggar exrfaa! asrsSrfwar
w1y, gesAT T Faeadrfy yav searfyar frafa ugsn

Y

AT |

Sarq g gavgfe 7 wiq, 94 TaTSHASTRIAT
AT, 99 qra3q sFfuarg ar gaeas aq 2 |
4, Ay wAgar ST, TMEeAaERT |-
STIIRGATISTATIEAR Jaeqaq, Regar 1 2.

gromarEa w7 gighed ge 7 a6 o

wary afswrfgarfy @ wiq Jasadraaa: |
Saey agw: g wfafys crqreans g@
ARANFTITET eR ot gatgygaer A1 i |

fagld @y gaseg azd | ast od€ ga-
Wararfrgumdt 2 @ & oz @eowd geeAdr |
garrafy Saar axadifaatgary arfaar |
arfeedsfy o Jaar wfy, awngasqadt sga: 1 e 0

it a1 gfadisfen iserqgfaa: anrad afafa-
samrrafegary faar fearfat faga



(9)

HTERT FTTEASTRGAATREd I
faely f agaagegaarary aRrSeaadg | 1))

st s wiaexfaact zea | ennarfafa-

trey Aw fadgar afy azr 9z ar a@3r saEEy |
arfy sarenfataaary sxgrearwR gaw

sfir gegfady ug afy ag wrgefas a3 1 w0

QAT FIFTFEALATAL: IS Ttwriar

ATRUATETITR (Leagrarsgs aArsigany |
mertan QT RE g 7 Ty, FaeaEy

a3y «9eq, fagagagnad qrg s gEeS: 1l Ro |

qFT W X YTSERFAAT NFAI=3 TR

HICAT ATITAT WG, GCIT, 99 AT goqa4 |
srargsdfiarfiar afy, gasy qvasTenE-
waq: % o0 ggaaar fafy awresad 1 L |

argrrafe JAATEgONn: qErq, FAAYN:

TEHR TAAF FA: AT §UET FATEwang ? |
s fRaTeg : suTwdiveaer 91 gaR
araerrfor g [aarerswaar Fasao FfaT u o

YRR |

sitd sarfyaar sAgyTa asﬁgm w1 wfa: ¢

@ a7 gzfea ggguremastar FFeay |

vl & Ay TEYUFEART @ETCTEY

wrar &7 | wagaEisgatamegyy fsated: | vy n

sraer wfradgsofefaddzs ¥y vi-

mafa = @ =7 diga guradsfy ey |
gwy gareaa: vfefaaddsty ¥ & a9
geidTafafireNggns g fadd afk 1 ve



(¢)

 EREE R agfﬁaawrs% eI g !
wacay, wg gaar fr fefad 2 swfeea afy 1)
fave safameat 7 & a3 eoEtraastad
A adq agleny faygammrger agEa: 0 3% |l

&8t | graw | gdaegfn i géadm 5y ?
ey faa | srgwifyy seda agm T |
Farafen sremaw mae: ® NT wdaai ¢

W faan afecedisvgund sfiaer i wom 20 =g

FrarE: gemed afawfa sqareaar Gadt
garg afe frgeaafaed oy wigews: |
areserfrargag BranaefmcaaT gT-
afee: SEaaawRafy aq xwww ag @I

T9: ®ITT | 4T agtaar arear fﬁwrzeﬁa?{ ?
& ag@aa-fregdt agaa: wamat 7 veg 72
Eaﬁga‘ﬂa Q’”%WTSH’U%HT stwer SEsaTr
AT Tq T qETT FEETAT-guEArd | ¢

Frzesy fr mofom ofconfy Ftacget qETA
mremmad eyt sty o 01
ﬁufqangwarwavﬁcmaﬁqma Fdqi ?

7739, 6 & = aearngTLd ! SlgzmEmsEt R )

arrrev fEfasaarndstaeraacarad
aeaa aEawer fagi: AieEvsediEay |
shaearsavay fasit eafaafaararfad srg gar 0.
w TRt awarrswgtmii %’ETﬁ’a’ﬁﬁ oa“mara [QETu

WeF-Z3qHE |

Wsg STRIY ALA T ICATYAT qur F A% ?
EATAISSENTRARLNGTAACSTAT Y0 | I, ? |



()

ETILRATFARLMATAAT ST qoedr & fg 0
7 TTAISYYUT: FEEAGYUT: TEFATEAT qa: || 3L )

gheanfataastr feaurg =54 wafr aegai

¥ eTrATAFTEINYOT AEHTHAAT T & |

s wwmafa 7 gur wsdsfu asRTE-—

gd: faeafa arsegur @ 7 wgerdina 1 3R o

ey aF it sremy: Swrsiaat

arped fg anmy pagzedi: Ay 924 |
TrAmrfagar anwhral ssarrErar adq-
sraRgon sxfrdAfy qdr shedishy, gwdaga: 13

‘gezamTE aw ' wawfagwamfasr G

e xsgaar @ aaafa &2 & sarg gu: afew: 0
WY TeYAi 7 arfy, 9 9 v 7 grwwic e
TaEsgAYT ag eafay zx fERarar w¥a 0 3w o

agmfufyfataastt sad a@a gasoae |

osg facaggyi sfacd & adarisgar !
saFgeasy ¥ fathd ggadr qazeafrsawd
TEEIEARAFEATANL: TT 7 qfsw F wregy: 711 3a

sypaed Frgamsrasas: weay Jq ) A, aqrs—
wparsaeafacfadisgaaay anfissaar g |

D meggarfear gfyas foed geomrs— |
yurrafy g | aceaagai & @ wwy aRvg tu e

SN VYT TAATILOI AT TR

a=gszen fafagwraama: % g | dfiwtes )
sy eagAraetrafant maafy w9 gar ¢
mgr: grgaiagfaa furfs f s ? 3o



(%)

ANA-AT |

warFdsarTa wifafyd sarfa ghead

&g, BsqanTeiwragiucaeayr svya: !
FEITIITENY THRISHITET W ia-

aferdw faar, gaichimag gof am: f{gag i ¢l

IYEEA |

forandter | gggandt-awgnd add
wa=3ai awfa frsfh gag afqwd |
e argd afgr vaga | sreagEaEi
Fremaefiganroarara IRy 1 3% |

F: HUTAT FAT 7 Ay fyw mortew

o o7 evegwATTar ¥e aur wrfiEr swa |

wrear wrr | faaew ¥ fasfasasvgan weTr
faafgw ux wifa i 4% 7 3@shH a0 8o U

frmywedaa: sgfvd gafoudy =

s fad gwocfrardsraar gfvag )

qrad 7fE srEaftacesd oE aaSgd

arsyd: g frogag safudissadfa & graag e

Ayt Fraste uy fEag ¢ 5 S e ?

F4 wrFaeifea fafradd g sarfaar
fagred owitegoasemgd wAsty ag

geqt Taa: qatea shrdsoamenamisa: i R |l

W aewe-OfEvry 17 & FIrFrEITSTAIs-

FeATd, FOgIrENieraaar farg gastaaq |

gw: yfrmguarfaogea=ggar &fEar
greerdArcgTEaEE | gadt wrd @ s wEa ! nel



(42)
gaa—&aE; |

. 2 LD B

JRIOT-HIH{ET |

qROTEET |

qratRy i smadsrgarg dtg-aarfat

AIEET: WEEIA T AFIAITE AR |
argtefraged agfa ag A« warEq ga—

atz: adaarags, fwaudscasy alef gaq 1 2 0

TROAT AHT-TEI TS |

gerey saaEan gearis fxar wifes
asramEuTtE A Faaaaiag agaTe

AT T, won gatataad, aafys a3
fergsarfa, sistuoaaaurres aafusdisaf: 1 2 o

werfacefea T saoon: duerfiasmr ga—
sgargtatasagissa ofq oearfad gsaar |
AN AFFATETITT g IrFAFIIAT-
grmfaaee endcgwars fadd g7 030

axeg gfageagfaTgar o aaE aradt-
Far TraaTANEa o asrfagar argay |
afauits glraaEeTaTd saifa 5 wtear wafa
TAIEAT 9T, autofar TFAITESTAT U 8 |l

sqRegw glaviaer fags: ©iF g @rgd
ITACTAASANATT A7 JAX ATTA |
arFrgeft faafaase: argasafofa-
SAEATIIaar o AqATATTSTIGIR=adT: || & ||



(w)

fratarfmarstufafimon arsd & qaifad
wif qr sz stagat gaisgha: g |

ait fasafa wrwa:, g9 g gy e ad-
Wy afgwia, agesy, safacdaa i &

q1g. guacanys fagaar gat faweamma

g1 arerfirorsfig sgarsgemisadiserga: |

faer: weg ofe ustreagaar A7 s frai-

A% wrwa: T gt starg arer T gesgrssasT ol

Jursfafe-freg-dsataao: Siww gdadt
quira: @g anca-ggfagd afena frfmiad )
goIsE} gATENIST AT AIEF -FIEGAT

o faargmesgsfraara wdgma: 1 ¢

IR0 QA |

WsY PETIHIARTANTE, I, a5 Thenerdt
arqrETTeTarag A fadegaaiagaq |

FEGFETGAN NI AT, FeqdT—
wegrargLTEay caagfafa @ arsgeang g 1Rl

qeegtfomrd sagesdarsgfafad

far awraiwaamagr gty |

T TEY: SeATg, TTgEggaTieTm
fasrqraerar ofq afx agrssTaggar i Lo |

astdgew faseuafirar qraegaseaaat
et faag faseusafa: ar ea1q war ArsAAr ? |

qUTTE XIHEIEEEG ALK AT SUATTAT—
arateaTaARTTfaaTaTs Staang 1 12 0

weg eNFEn gumaAfa gegfami gar—
wgenfyfadl g dTual Feqrcadl s71EA |



(%)

Aarenie Iy fRacssarenET st @
ey 7 enfaaead afaed 7 =g gafe sl

e fanrargrrgTa g & @y gai?
fagargradtar « wafa femoagagat 2
ygtaarfees afe faagardifaey

qad, graegranafayaramafadat 2 0 3o

ey aafea amagursatefanrd ga-

farg arcgrRmATefyaag sag vartuaiamg
afedr gaema, Toragamg, S5 7 9w qur

v srferg® w3 gafa, sxrargar aswa: ) 2w )

ary grafa afazdafc T atgg o ! agan: ?
T TR gFAUTET g3 FwEq
wawt f gdg gwrmAnat e sErmeEE:
TR FEFIITATFIINR eFaeq & aeFq 2 1l & il

ARG |

greard 7 gdtfawas sdaget a1 wfy-

#f smraftaidgfaszag area o2 ager |
gmrgraftagfgegIgaraadsty 992

84 Fgmatar guAT €9Tg TetENT il 35 )

geuTegdRETT Avwast gEA Ao won

FRAY qLIAEITEAT AU TE |

gezrfefaea fe ggeaarssvamer suifes
wegearfa o & fwavwaagr arsareamrdeaa: 2 wel

T |

eqrafzraanady wafa s, aFargdrs-
gigre, frnnemsaatadt armrauafao |



(%)
gragdfinmEaer fooy SreAd TR 9i-
JraTy eaa oF, ¥ | Ay v @ anawear 0 <

Q- fATIEBIE |

wii aeg ofifegata sx¢ armagafsd
Fgafeaar adssafsdtaretegaEma: |
fumrfaana: w3 fasnsamaorarizs
SREFARGEAT FLAT FETATUHTT: I LR U

qqrar |

wrarsseRtT TR fAgO: FAT 9 Wywr  fasn—
g gafagargorar faa: afadiasg |
Samaregwr Araos g ga g

wraTeRT afurasr swwrwa: fagrea swafaa: iRel

g |

AIFY WIA-ATET ATFUAT, T, @A iag—
gfens aegfa Smadfarroymztatar |
sqeacyw awraEaisty = frfysa@aan:  sseAm
g @y wads wff ar aewd wrar 1R

qEE: |

€ gt ¥ 998 AEALA(AAIWIHE

qF. 91 sawyar gtmgfaavasradisal 9z )
srgeaTiawa: 2w fr yrzsarfaaisaq ga-

gifw: s FrasaQaTnarearefaa: saERa: 1 R0

wxfens, frg-gwarmyadt ant fasen ol

ag afy, afe am szagEiat 7 gl
€1y e, azamrsxgwlﬁsanﬁfwﬁsﬁ 9
|QIUAT g f%rzquf\tw e auriv e CEIRER]



()

A fregaigns wT W 99-
facmrandimgatiean gegad ada: )|

gyFaisfy fasgaucaal aaady €F

fasdr ¥ gEaaTr faTOmIEATETSS TR I8 0

wearae g = Gmaaar wed tHar €y 9332
unfena fy fregwdgnears wa: &g
waTaEga afaerfa aemfend sammaar

SAITa: & THigaq ! sutadageas: dxa: | u el

wryEt AT O Feygaw: @fyga: s
ATEIT AT FATHHAT DITAATAST T |

F% g uzd, anféa azaq eTrTEIEIN I3
Az FSAIAEES AT AgEdftast U 1 w8 |

ey wadiswargfa wimatwaanEs-

facaed sudiswswrft yimgtfraaeE: |

faer arenfa Sergafyeaninn @ srazTds-
faedr arenfa Seggafasanivm T stazad 1wl

facagraus wafa @ gaseagaaTas
frdrmrrany wafa 7 gaseaTAATEE: |
faemfacaaar g aeg aga: &faw araEN

any: & SEFgIeT fufesd foam? am ] n:e

yeqrrfrereafeafags wig qur o
eqrerfEa | wfavfay ag gumdstgd sféen)
wZAr FITTAIAAIT F2F T FITIH Tq

AN FIHRETETYITEY TIUAT EFTG || R% |

A FAR-agrraTTYTS gIer AIaed €S-
ge3%7 quisTAUEfy; wAEd aread |



()

freqrfregaar ady Sgagim @ anaR
wag fagdeaeg azd | seacaIEFan: 1300

AMTFRLEAFEIATLT, AAET S sq T~

fuas wsuwasAwgtd snfrodzag )

wIEeq: wega: TIAATIE g9 fAEa
BIsAFFaRaIEIEFaTIY exefiggartaz 2 0 320

amFI-RRet |

fads am adedareag s amraRieRd

Far, ax g a@ar ofiufa: aateafy safeg
WeararfERgsdar § FERTAEITIIIT

vatgeg fafrg wagud arafa gag adqr | 3% 4

7 {amﬁl l

q: &g FSHAIFARfasdat vEaag qrEdls

wi: eqrg @warfas: feafagal swaswaagdar
ATSATT-TRITEIA T AR STATLARAS

FiS aurZAy fasad eqmtfEam gg=: 0 33

wexsaT asttar fwawafafaar ax sefafe:

af afa szmageforar stafirar s |

w1 srsteawran gafins =& ges giadtar
Feqrg-cqa-gurfyagafioman ¥ o gt | 38 o

qaeia; |

ot arv | angaAfaugat Saawamfof
gargeaar axrsfy gua: sod awean o3|

i afE wead sEaw: fsAT zvl g

WY sgwe g wrawEs fgew fRramfiog o 3w



()
AT F-ITTCIAL|

FYAT TR AT

AUT WITEAIEA FYIIIAT AAFFAT |

T AtgaT: EATTIYIA, THITN
agrasr gfE ewanagi agfa T lo 38 1

IqdETfi—-

aret fagrm 7 wrat swacacdr qregdt Rawy
A ArEt agedt afy @ gacat glwdwa: anfRr
earfaa] @ grEed aswawdRER qoads-
§MysTraRgs wafa wad qey Lhtanne: 1390



TgH—ETTF: |

qENNH- AT |

wfzar |

% uH: ! umTEIEURAAr i gvar gar

wr fgmafavgarganar fearsawst a: |
geqiRisgadl 99 iy gur args wissamar-
teds ofedfo @1 7 @y & srfvmord afq 0 20

feai wrongai yfaonfeat ader avofzst

At gfadfafas g2 fefug awmsmag
SRR ATaAIgIT AR T Fdis-

qni Ygvai fafzaafaat favweadar zar ! a0

e gm: Fgureny fagza: seaisT g e
fasa fow fasrgsaaso sadtarsag |
=gy fragmrstagedr agar emoas
& frdagfeacha e argr qaaan 13

A asngfaaswn, wafa qe=amar ogai « 5 ¢
weqd T U AT TYALTSAFT TeTEy ? |
®ET KCIGL FF wA4g A1 7 AQIFAT AEHY
T gAvd Faswagfad aaf 7 adsgawg i

tgmrat afy gamsranfagat gma: ga: 2
amifad iz fewar facfea: & aw svega 7 )
Tt afe & 9 ega: @ 33N awgfy
FAITanT Fawaws fagg o frarfas) 0 oo

sasiierfage afy o a@ 24 sae
RaRfy Tagdaad 77 Eo=da 1)



(R)

frerarfaacy % agfus ariafearfay-
FRgr grasy Fgftaw wver THE o5

g 9 Ad |dt guAST eqrgegarsear afa-
gt arcza: ot wITE FrAmwEArEhon |
geatd sFedtead, suwa: g aeraer |
grggsufmadt @ 5 o sawed |EIFar | e i

MATSSHRAFIZATS STWEATATTZAT qeaIoy

TTed At gaar fayfa wEar, sewq T geaw: |
gattu fymrgaoens: egazaar afe:

e srgfigezed faofaan &8 | &390 caraa 1<

aq1 sraasedifzasfetaatansias

g Haat FOFETYH I 4YAT 9% )
FrEFarsta FUFT Tgefa &1 Awi wAmfray
Agl ATAFSTATASGYS GATG AT qa: U

AT |

gimgaqifeasfasaneaaroarawar

arfrarfafa swfved afararayay: ;|

T SaINETaHaqr anmeRarstafzar

Sfged 7 Farasafin dSieasad fogat 2 nge

T Tg gERAAUE Tadl aissTsfagst o ar ?
ara: AITALSTATTTTAIG, AT qAT0 Fa: ? |
AT CICASHETTTY, TAAT STHRTATISTT AT,

fasy=Araady grasar amﬁ‘ewaaaar%':g%: n

wrarey gaTraSmiaad gt @ @il wi: ?

ey gauwaw ATy I gwmo gax ? |
grmfeaag-garaa-fragstfa-vromai--
syR-mforaarfresasgar sat @ gwe g@: 1) 4R )



(%)

QT A )

as=grTagsAal fagas v g o ¢
EATCeAgewaT Acay:Esfadiscaraar |

TeqT aOq eifaedd agFsoa A

qeaT GO GCEq gAX aw<sa 6 aftg 20 3

u# rIqar qf, TgAT: N=qq 9l &9

way agfud & aefafear frar 7 fedfa 7.1

wr: fF Armegmugamrefa frarferar-

% 93 sfady ux FfedisaEi a3g faew: o W@ 0

ae weufy araaifa szt fargmagt aur
FIRTSTEITAT WEN=Cnyreay Wi |

@t gt ogfgaar facfes fanter-feaiaat |

W ] gy awed) aTad MTsea et @ 817 134

mesAFFTTIgaA-vrear TATAT

wq gRAqT g ogadr @ gwfEa sEfEa
weey eTRTaTSI Rt 7oy, wiearad
arsont a1 gewnfifiefas Seer gaer arn 6

Rgaqumarea |

guey agugw:fgwam frllvgs w4

garifa ¢ faareaeg gfua: | fise cdsStfee:
gerearste afea? fagad Swn odewt gz

i AEuy aWrgwad gawfea, ¥4 af: 0o e

wqat gfefnar wafa 999, a9 3 qamsn:

e = yaggrecta fans giwfur: anmg

WeEAY FTRANTASAANNTRN 7 g @at

Y o fradseafafy odeedis?tfa wisd a9 | jian



(L)

st g sOfT areofur aredfa argred

W FATCTAHTET FATAEEIY FiEfa |

AT FFSITNTITTR A% T FWFAG
fadaey qual g TFTAAT Tea@ANTEATE I LR

ge frasw: gagoudr ey gegs
AFEA-ALHIYTT AIAAT TFAT 5 F97 ? |

yur fast ua afa 7 gadear @ gaisaag

%21 | smiga gwaeg agal S¥a wEGT T@r 2 ) e Ul

M=t =99k |
a3y e wai fenzar s @ont s 2
AT ATTHECHCI % arewsfea ae{ 2

gy @ meaify few wfedt ¢ wrererrgs: o
5 awig ! gFasceafus & fadecanrammd 2 1R

qrgFerr AufaTaeg wgH: FearfEamT ga-
fagear sy fea: vrasiacreayr sarfaa: |

& a1 eregddS g gusuean fas e

arerat Afy Feat qugei ST T g atq? i

gqrer it wfomed afy gaedafe-asteai
FeATfEFT-Siga-agmargraaa afg av: ? |

fasish: FgzEs 9 gaz-r gt agr fycet
Freatafr Taar fasay 3, fisy adfaa: Lo e

2IAqU STITHRQE |

Famifast g4 gagsiedag 7 ey
wemwrafadiwary froadr zsasg ara*‘r zaq |
seaerfagaisfiremandiggama: ada
ARz gegd afta sFgEr agaea: || je u



(22}

vaar wrfrgar of gfrseed wh 7 e

% agraafasaeg & 93z ? o @@y favegamg |
wFERTg gEarsTs fafaeggfezeyfas 62

& ga ag | gleunfasamas ad smam | &

TR |

wegraeaTdT garfeanarsarica fasaferar-
feaas-say-agsy-Fawaaiscgarfaan, agar |
weard; gafy w=sfh a1 easgragat qui
wsgreaRTuSaafaay Far faw: swwag o1 oke 0l

afenws awasg gfawd afena &7 937
gfewraguar g @gsdz afeny gledaa )
gEIY agdsfr guatrvaeasars mgsas
SRNAFS TISAAL €T THeAHIEISSETTA || QY |

weqr: | fawa gfegdzam: awdter a5 g
TFETSFa-HCOT ranfaasacayd sqraq |

1 A wrarE, geaafa 1 g@: ga: grgam ¢
HIggeq I AW TAITE FASTAT A1 || ¢

FIEOPTIR HiAiad |

ot wedtgar gafaatavada ar ?

T: Fistaeg FfTgTraTaT e aFy arfay )
Hrgeiisto wig fish, glaaaragsadi a 3
arseeqt, gafiafamen geamfagas: ga o 1

swrgtar Taon fash, glassd, a@ad agua
wesgegrsgaq et gfawdr Rrgiasaege: |

ad wyafy fzsr gladisnds Frarssos-
EAEAFZNUETET TT: gsqT o0l |@raT | 3o )



(%)

AT |

g‘zrr% AT wEgrmagn: Arafawen: ga-

et Swggan fragdr aafoddr oo |
swmafas: afeagean sasgraderan
FAMIIFUATEIEG JOT: FTTHT: a7 0 32 1

AT TRIATE |

T Jegeisaty 7Efy gwrgargeae

wut fasgzm wiazes gm frogsad 0
aregesdy framorg zay gedfedamd

drorm wrar, gEafitasE, 99 ey |3k

AT~ AA—TATRI RN |

ags Prfsastazissarfrgasrrdriia:
wegragfaurgss waar fagtgat amafa
fasy-aa-wdw-agT- faar-gq- didannfy -

atgr e NUAT RS T4 | g5 Ao WA T 1 33 1)

RTFTEgET: |

Teafcqugaairoitanag: avaaeqd):
v;rsrrssenwﬁ: FHU AT FISET qT THIA |

X siwedtaatea fawdisgraugtaota-
va=a g faezgfay @zr drdgeor ogoe o 32 0

TAYHAIFGIFTA |

AHWEATNIG AR AN, AT AWEATAT -
safgFarsaaar wiea woar gt awerfaa: |
mgregey X afasgan qaacegreyfsdr gsaa:
araregiu firgreaa: saeotydr waa: | 3«

* osgueg waashy |
T X FEHE WIS |



(%)

iy |

g3ar 7 gfanrsgarfufy g=: eq sex Jafega ¢
dtetrsagfaarcs frar area: =5 wfa 37 )
HrgrgwHATIHCTUTAT A1 71 TE WO
sqArETgagaY egfanasguniarasty @ 350

amared gagfyer auaad warezar,
wear AR afistanad FHETATLIET: |

SwrEwfag fod aofondisggiasat ad
Fuitexfargisat: gfefzaatsf fadome: o 36 o

fawrwmwraﬁtaﬁrﬁné‘rUﬁqm'&ﬁwar-
oAy anafroas: dacaarfong |
graT WFagawEEyar §-ga-fagias-
wrfiear owar stara faaci dissfERiszese n3a

& Sawaundsad Frevasaifaeaguws
g@rEARTy ¥ qeafysarfad Faaq |

T FLUTEINAILATAE TATSERFT -
staegwmafafad: sfamar cargeaan | arafEa ] na

wwror geasae frefed Taefafa: aqa
surdtanTEreTafy ar gl |wricy 9g |

qrgTd @ fAUFEATZIAISSTTETRT T2

e EFAAI Fasaga: fad fagwrgs: 1 oeo o

qryrar faweaa: fEaaar guarawiar

HSATUT SqGANSTAT agAai rearagggfas: |
FarFcgRgEArfEataRasTdsqTEa -

stegrar afawrsga 7 wads=s fawer o 1 8 1



()

A qry grurEgfaafiy, Soregss €3
goararARargIa (g 9, wsasaa: i |
TseUsty wErEs gramieerey, seargfa

¥ FW, TEFRFTazty, & Freamot aige: 20 ek

IOERR( |

sga farareedt wfgangd swwsm
gfeeaeadt geargATfediszaa ga: |
wuiNt gulgsafoaaaat gwa | waaT |
aagi F weEr Fafd waE gaamgy 1 e

FaAszar acfa acfsnfEarserdt=gi

faateas afe gy w97 qrgaamIg |
argetai-vfeafaacmatigr e

wiuarat agit waaa | e s=rfaa g3 0 8w o



TTH-ETAER: |

B LD R e

s AT |

SEHICEE

wrgIEa- gaaut fanfadr e e o9
qraredd eggguefiaT: asmamafzay )
QUATSTTSHTLATT TASTT0r qoaer dier: g
stsstg gfy g3sfr wata s war w3 0 20

AT @y Aty wafgadssiasg gntfas:

1 w@eFA g guadafaatg o wdgrwa: |

X(T FROT QATICNFT, €A1 I, THsTer

W HRO GF FrITTAT FoGIsy dey: fBraq 1

ST |

sitareas war fXar wagar gww arfar
us-fr-fy-agss-vasmonr swrfean arfi: |
wrran: gaestaaraataeagia: g

ggicaaTEsEaagaiweaakizzan 13

qaifi: |

ATETTC: FIOTFAISFITFRT: TrOmwer WIAT AN

gz uaigy un-vg-fasanmot sae: sag |
93 THTAT GEA-AITTAA-FIAT FATET FHI
MW FIET-JEATTITLATT TAF-TATITTT: I 8 |l

glezarion \
ugegifor gaeeads Taar @i 7 A9 g
¥ TTAi=Tg-y-8U-frcar sat st wmam



(re)

a% ar-raafx angfe-sStm-vea-geres-
ogar Arfawar ga: macEl-Aegiz-Taama: 1« i

sy egmgiifemamy agwr gan vawg-
feadaifaaar sg-saz-gar: AarEadr ATCEH: |
Wator wgan: ga: gwafuan sigw e

vt wfe degetafage: dar g faramfan g o

onfz |

AT-FIA-HAN TS~ P ZINUTSS-Y: - 3ATTTAT T
TIEAT ANY AE-FTO-STAISSYAT TR |
arar sqrgaEtyat o fEennnt, aw: Gfaet
Fararay Arestafaget sedqoE qa: 1 v il

TS - -fawgst Jareg agfesT:
wrgIgya: gafefyeg:, agfea® awan |
an, aeiEaT aisaaies g
TAIETEH-AT-ATTLE TATHIE 9 I <

AT |

saifaegr waarfamaadn Farfer sgeaa

Fam: wia sgina gz agafe: gi@s=e ga |
ATF-qreag waeeguien: i srqarta:

fpun: Seag Arewr Afv qur sdisa ‘&aﬁﬁrg new

srg-TatE-geRTrgTiweg i swr-
feadsaeg warar-disfa aratsEwaser iy o
Smisaw ofa a1 gad anifeasmaifaeg-
FTHAWAT @G JIF ¥ =, TOATT @ I 03w

sg-aif |

TTSAT0 T AT F-TATA-TE=HHIT TGS
weas} AgR TGLT, T TATLAETE |



(2e¢)

egfeady aur Tasy avk TN Tae: ga-
Fiftat ageat-cagAal samasitad o g

AT S |

g gffa farraseagydr wsar swrsan foar

Wt ArmeaT wan fravsweareg Safran |
el fasr 7 9, semammEEdE sfafa
wegrEistagar, auar 7 @t faatoaragda 1 R0

gHEAATRafy |

WSqIAFaAqT 7 weafEd: €9 roga

®IG AR GATCGATE AT ag wew: a@wriia g |
et ghgafesatraagsamzagms:

sreer iy fuar seandtshr gwmw: 13 0

geErdai gATEH W9 F: ETEIIS Y-

Teqsa MANINRALSH G AATAZH |
diseatsageferafiz gasteaiggramaar
AACATSTTATSFURATATIR: TR S Lueg

afas |

sreRTEsE 9T gieafad-greandT:

wra: facafy Js, J fagd ged-an=afefy |
@ saasfr =, Arewistr wo% ewiife gea-fa =@
fadrYzaat aui 9 vadsesrmaaits fx o &

i)

w¥emry ama: ofizfa: amagefis

e Saw WA glawdisear: grag: wiwa |
wfyma o MiasaaEat guat gaT

gt weasrar wagfusa: dwgaaisd o 95



(R)

utg: o wErrarty afewi, wgeaaragst

affa o guarfa fasassasagerfa o |
wwuF fyrgdicaat aggar furgaeagyd
arsiitfanacg Forfcfaarag & axarfyar o o 0

e |

qtsy wfeafady wrrar Shragar fregen
arererTiEzwgdisvarfad fdasigarg |
Frfaed ATHTSSTLTITAT FIOTESHTAT~
Herdg-gerefongar scaas fadfm 1 e

REfw: |

maarer gefim Safae? goar ot weo

awt fafetrerssgaratgar fgraer 589 |
fasewt et gwEsd saa@TIear
fasgrerfim apaigawacd aadisSiman | R0

e wrfa sngzofar At qaw

et ArEgiy Skt dd g S|
oy wgadsad wafy, a5 serrdwTa
wegrivE fawar @ T8 gaiEewETZa: I Ro 1l

e seimigrnmaaftar scagfadoom
Tadrgteay wy aswgas: & grermedam |
ST TYIITEEG WA, ATYTERET A1~
WEATEATHRTAN 7 g gata fagwrfag 0 2 0

aga, fyawsrsriregrrsanSarensr
Fraraer Fdved o gewTed )
FFATME LI ATHE e war ,

HIGET FSQE AT AIIN TFEIFT~qriead 1w |



{3)

dtey frdRsrawcgTIaT IqraTaRYs-
gaiarafimear ggad army WEew 9 |
wrgswey frgeadisyaafa gemragTa gas
fagreas wdsawr off wider oo f@Efe 1w

RALL W

afngany |

qurai afefataa g‘qmar AFILTAT TH-
Fararafy s warf% T Sifergmatea: |
fagmt woirfygst awgag swegsi
GEEREIEAET aEal arAeaTAsETEt | R2 )

gfrgatale: |

gwmi gagraargaa drer G aga ¢

et ggar ga: Firagtazrt % g&aq |
dleqriw f& gwd guaadysy IwEaci
A fea g whar gesiaseareafs 14

ey Twaar gfadg w9 A swrerEd, ?
g:& fawaar gfadg w dwugaaraEdg? |
g@sfzaar giad g w4 My qaraEdq ?
etastwaar gfad g & @Ry SuEEdg 20 |

qge ¢ & gEgd ° o ageredy w1 A
Searateagh @ ax wadreraca fr gfa: |

ud Yrgefissgunisaataia: g !

wergy gesfy « s geodt &ISH Fardmeaara yzel

srersser g g gg aT T
g FarAgSaat q AR wfa |

& qry: geEEsy fraey wiaTfis a4 gtar
EFIENAY TARITRTAIEEg wt: g 1 R<



()
FA-femgraRT T |

¥ g Faa oT giswaes SacasagT

7 Frarg gfadar wdaw g7 erasawnrtatag

¥ ety fwads glwcadt Ascargestas
frearmmaa: FAsfU gaAsdargdadaE | Q4

acwrg, ARy T gatredargugers
mawrfafrasgs gafad Sitad enfuar

7 srd 9 fg aa¥y-fgaaa gerfggarasw
fastarsrear frarsdsadt sargfegaTi o 3o 1

WARGE TAgIEE |

g wade | ghefaad: ea=a: afufy oy
IFA A @ 7 yA9N { F@ROTEn |
freeasatrd aflvmaaeai frtarsagaer-
warQ frada mrasagEEarfier & 1 3L i

wenrs g wew | wgT | it | eamrmgandon -
qrARTFgEERd quvag a9 Eadifsgag
S | wacaurfy aws Asarfy @ gead
sraargatze wfaad @l s 0 g

gorfagfaqinainzool aagfstam
Frasarframamrggadt cagfaiaray
FHFWWATTEAT TTEAl cagiwaary
wigAegaeigd faradl eagfairarwT oo 33 01

CICAC I EE TR RS Tt CIC ISR EAES T
FMCTATTAT TEILICEFT qrareqEy, |
q--af-gurfefae: Fomen: 39
srpeare Ty gy staed wfF 039 4



()

Agrggaveqar wag Fsexzrmgarent

XTI TATETAT WG ASeTRrRGIrEATiEA: |

Feu foanfed ggas & fofad awyg-
saeXshranfgt aggs TRrfardserera: 1 3«

& arafa wafasi st guaedr awamE-

T ygorfea qmEd « =g mzmﬁwma |

& &% v fuafa dagaa: ggtr TACTTTAT

¥ aracatsafea wraa | ged awwma | 3k 0

fagfrrgwagsefregsarafio: exrfas

AT WIATSTAA T g TLIRFGATAITA: |

gy fivg Friewer wa Aqr afy 93§
fageds aEr aar iy g acrgTrdsEfa U 39 0

sggyan: syfuags: affq & sgmdar ais-
wignar agxfaasa: afa fF aa a2
HEATIE, T eEgerrriyawege
AFsgiararergenn: {Gecaam: X9 | 3¢

ahraT gdtger ghed | casgmd grak

aq, quraata o | afyr @ % ggmEg |
gdmer FEnerwrenfadymugitn ag
ATAANSSERYT QT T Y FAg MG 11 3% |l

HIN AAAATEHIET T GG qEEq AW

ATODLONY TTICLCT A8 F WY |

aeisiy = Ay YTImil AEmEd,

oty @ wwr{r dwwar o gva | aEiseraEd 1l 2ol
AMFR ST AR AT e

giriiswrani frgswfafraeatae:

wreg fy-safia-Rufasrusearsfaga:

wHgEe an grandrarste e 1.2 |



()

WYIsE A FFRAIATHE TOA: FATNSHE

wERlsE gENiswwE Havgsives asaeq)

aurseaiggata A | waay fratafagrat:.-
wrgtguandigfaat sdisfRa ageaz: 1 8k 0

fe fec@sy saify sevsfasi? giseg faeamfo:
¥ gwaa & ! gadl w# guarfe a1

YT ANATST guasAIeter agsdtfear
FBEEET | ArgmgaiTa Al M9 Ho 23 0

gert Twegsd fagug ot @iy | wTa:

fauig esia suafas gurdgagag ! |

go: @eawisy gfafzafyat sraafa &

fads aa F-7r wns ufwa wigfag aq ! 0oes

frum-srdt |

fr foad Targ | eai suer wawnfs
afyzy ai afamfa ez | ggor | am
afevaafe stweqrmrgmagnes @
uftatuEal Foatarsg TRIHaEEIEd || v il

Trggefordste vaa: argwdd wed
faramay | afemaisiorddartyat
Hisy sqmgnrafacas ¥ araFeaaraqgd

faatay farfaafodisgata werr st ag o 9 o

gfa i o=t sirargganafaa |
grtargegiqrEt stiegrafasa saag



Jain Education International For Private & Personal Use Only www.jainelibrary.org



( afmoon )




Jain Education International For Private & Personal Use Only www.jainelibrary.org



zH |

ATAEIATSAIS: |
(NYAYAKUSUMANJALD

AIA—TAqH: |

e SETR e Ay

aam-fafs; |
ERDPYY V7.0 S—

CHAPTER 1
Ommnisclence

Contents ;:—Benediction--Mahavira Charitra, Two=-
fold liberation--Jivan—-mukt:, Annihila-
tion of Karmans and Establishment
of Omniscience,

wFTIO |
W RS CHAHA T TIFH—
TeT EITEATCNNEGATY WA
Mg fagEaey |
FeftraeiRt fryggamrmaaa

Ao peghonet FfET W 0 0
1



~ayuio(a. [ dun-

I adore that Yord Makavira who descended
from heaven of no little glory into the womb of
S'ri Trisaladevi, wife of King Siddhartha of the
splendid city of Kshatriyakunda in India ( Bharata-
Kshetra ) and whose moment of birth, giving delight
to the three worlds attracted (the attention of ) the
host of the Indras by shaking their seat. (1)

Notes :—According to Jainism, on five ooccas
sions known as the five Kalyanakas viz. the
occasion when a Tirthankara is conceived, is born,
is first engaged in penances, attains omniscience
and obtains salvation, Scaudharmendra ( one of
the sixty—four Indras ) comes to know of these
events by noticing the shaking of his seat. He then
informs the other Indras by ringing a bell called
Sughosha.  Thereupon all the Indras assemble
together and perform the usual ceremonies. Such a
thing took place at the time of Lord Makavire's
birth (about 599 B. C.). He was the last (twenty-
fourth ) Zirthankara and he attained salvation in
about 527 B. C.

HIAHIAY,
el wetdleg’ ARA-2ur.

ANALAAL SYeH—

g, Aol atafuigl AdR elladatyi
Alua ¢ aliyas ' Al ArAl ¢ Rad um 4 Wi
d Al el ¢ AGHRARN AL Gexni e & Ny AL,



vy, ) Nyiya-Kusumznjali.

Blead sidssluy overany, AHlad  Yld urm wuaw
3l At &dl, A ¢ AedlR T uyd ¢ ey Y.

pdlsra. 1 Gallell duew v{qu[ﬁ efiui
Adla Al cﬂ?{ WA 3. d @ 2 2l
CEmL AN AL AL ARAL '] ¢ Ul | AL
Aeflal o33 qul. FHAL oven, oAl sl eaani
by Raai C ¢ alayey T dmdl Al ¥ "yl il
wer WAl A Qg A g s 2038 Wy A
Blaakd eg. ¥, w yd we dl ¢yl o q4adlai AR
faly usd vl s AR, A4 qdd @ ol
ol [ARice 2 TRAA QA éds  did R4
¥ %A aifl 2eiky afaui As wa 5N wguAsui Gun
500 oven A B, Al ovenuad’ atd A Nt
ARl 2l g D, arwl 4, ugd  ANLd W
ay o 3, 2 al uad (§y ) WeA A4, Gaug 24
[Ayamfdyds gl ovediidnui @lal 4 B.

“ FeratT CATHERTO—
qrregfafiear gt s79 Siwmd
7% oW [AFg aefamsgraauEe a8 |
gt AT Tfy TFEYIAT WEHANEA| AT
el aFerauigean & T %@ 0 R

I resort to that Lord Malavire, who by
destroying all the internal enemies ( Karmans )
made significant the epithet ¢ Mahavira ’ given
to him with great admiration ( lit. with great plea-
sure and astonishment ) by the Indra on seeing bis
superhuman power displayed by him, though just
born, by shaking the Mery mountain with the
pressure of his toe, ( 2)
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Notes :—Every Tirthankara when he is born
is taken to Merv, the mountain of gods, by
the Indras as it is a custom with them to bathe
him with holy water.  Accordingly, when Lord
Mahavira was taken for the same purpose,
Saudharmendra, thinking that he being just born,
would be unable to bear the heavy flow of water,
hesitated to perform the wusual ceremony. Lord
Mahavira realising this by Avadhi--Jnana showed
his superhuman power by shaking the Meru mountain
with his toe. Seeing this, the Indra with great
admiration gave him the epithet of ¢ Mahkavira ’
and performed the ceremony.
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[ worship that Lord Mahavira who in his
embryonic condition, having noticed the great love
his parents cherished for him resolved to renounce
the world ( to take Diksha ) after their death and
who, even after the occurrence of that event, stayed
at home for a couple of years yielding to the en-
treaties of his elder brother and who ( thereafter )
having abandoned the royal pomp gave a great

pleasure to the universe by becoming a great
Samyamin* (8)

Notes :—Lord ~ Mahavira  thinking in  his
embryonic condition that his mother would have to
endure pain in case he moved to and fro decided
to remain steady. As there was no movement, his
mother thought that somehow her foetus was lost
and so she was excessively grieved. When Lord Maka-
vira came to know of this, he moved to the great
delight of his parents. He then thought over the
love that his parents thus cherished for him, and
hence he resolved to carry out his intention of re-
nouncing the world after their death as they would
then no more feel his separation. After their death,
he asked the consent of his elder brother for taking
Diksha  who entreated him with the words,

% Vira, the deaths of our parents are still fresh

% Samyamin is one who observes self-restraint, keeps
control over the senses, or posseses equanimity of mind.
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in our memories; your leaving us at this time will
render our bereavement more unbearable and painful.”
Thereupon Lord Mohavira lived for two years more
in the palace with his brother and afterwards with
the consent of those in power he entered upon the
spiritual career by renouncing the world.
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I praise that Lord Mahavira, the forgiving
hero of the three worlds, who endured more than
once the pain of calamities ( Upasargas ) caused by
cowherds and others and the terrible outrages of
the ferocious god Samgame and who having
attained omniscience by removing the impurity in
the form of all beginningless sins ( Karmans )
brought about the elevation of the universe by pre-
aching, ( 4 )

Notes :—After renouncing the world Lord
Mahavira led a life of mortification for twelve
years. During this period once upon a time a
certain cowherd came to the place where he was
sitting all absorbed in meditation. He left the
bullocks to graze there and went away to milk his
cows. On not finding the hullocks there on his
return, he inquired of Lord Mahavira; but when
he received no reply, he became excessively angry
and tortured him by fixing nails in the cavities of
his ears and cut off the outer portions of the nails
80 that no one might come to know of this, Lord
Mohavira did wuwot mind this horrible pain.
After some time he happened to go to a DBania
npmed Siddhartha, a rvesident of the city of dpapa,

4



gy aiova, [ wum=

There his friend Kharaka, a physician, inferred
on seeing Lord Mahavira that nails had been
struck in some part of his body. After examining
the body carefully he came to know that his ears
were nailed, Thereupon with a very great difficulty
he succeeded with the help of his friend in extract-
ing the nails. This gave so much pain to Lord
Moahavire that he screamed out. He met with many

more calamities at the hands of several cowherds
and others,

Sangama is the name of a god who gave terrible
troubles to Tord Mahavira for six months; but
as he remained steady in his meditation, he went

away after requesting him to forgive him for his
faults.
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I enshrine in my heart that Lord Mahavira
who by instructions cleared the doubts of and turned
into Ganadharas the eleven Brahmanas, Gautama
Indrabhuti and others, who had assembled for
sacrifice ( at Somila’s ) and who had come to him
for discussion, on seeing gods going to him to pay
obeisance and hearing from the people that an
omnuiscient person had come (in the adjoining city
of Pava). (5)

Notes :—Ganadhara i3 the name given to
the chief disciples of a Zirthankara. Every
10 _
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Ganadhara possesses certain special powers and
very high knowledge. On hearing the preaching
( Desana ) of a Tirthankara, based upon the subject
that every substance has origination, destruction and
permanence, he composes scriptures ( S’astras ) known
88 Dvadas’angi as they consist of twelve parts each
called an dnga,

The names of the eleven Brahmanas are (1)
Indrabhuti ( often named Gautama by descent ), ( 2)
Agrabhuti, (8) Vayubhuti, (4) Vyakia, (5) Su-
dharman, (6) Mandikta, (7)) Mauryapuira, (8)
Akampita, (9) Achalabhratri, (10) Metarya and
(11 ) Prabhasa. They had doubts about (1) Jiva,
(2) Karman, (8) Body being the same as the
soul, (4 ) Elements ( Mahabhutas ), (5) Jiva being
born in the same grade every time as it is at present,
(6 ) Bandha and Moksha, (7 ) Gods, ( 8 ) Denizens
of hell, ( 9 ) Merit and Demerit, { 10 ) Next world
and ( 11 ) Liberation, Lord Mahavira convinced all
of them so satisfactorily that they requested him to
take them up to his order ( i.c. to give Diksha ) along
with their pupils. The numbers of disciples of these
eleven Ganadharas were respectively as under:—
(1) 500. (2) 500. (3) 500. (4) 500. (5) 500. (6) 350.
(7) 800. (8) 300. (9) 300. (10) 300 and (11) 800.

GANADHARA-VADA.

( Discussion with the eleven Brahmanas).

When Indrabhuti came to Lord Mahavira, he
&ddressed him by his name and lineage ( Gotra ),
11
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welcomed him and said, “Oh Gautama Indrabhuti, you
have doubt about the existence of Jira and this
doubt of yours is based on your coming across S'rutis
apparently of a contradictory nature.” He further
said, ¢ You take the St ¢ fymrags oAy
gavy: gygery aragiyaata, 9 9 doadaseifa’
to mean that just as power of infatuation spf:ingé
up from the intoxicating substances, so does ~Jiva
that performs acts like going and coming, rise up
from the elements—earth, water, fire and air ; and
that it gets merged into them like a bubble -in
water, and hence Jira i8 not distinet from elemen_ts
and hence as there is no Jira, there is no next
world ( Pretyasanjua ),  But this - interpreta-
tion of yours is not correct , for Il’z{jnanagl.mnd
does not mean Jiva performing acts like going
and coming, but it means a store of consciousness—
‘knowledge and perception : and it is a name given
to Jiva as every particle of it poscesses infinite
“knowledge. ( According to Jainism knowledge and
‘the knower are said to he the same from a
Rafticular stand-point ).  Moreover, Bhuta, hérp
means the development of elements 7. subStance_:ﬂ;
like a pitcher, a pieco of cloth, ete, and Pietg,r1
asdnjna connotes  consclousness of the  former
knowledge. The . correct meaning-of the Sruti is
that Jiva rises up from substances , for, when a
pitcher is seen, there arises ifs consciousness and as
‘Jiva may be looked upon as mnon-different from
‘knowledge, it may be said that it is produced
12
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“out of & pitcher. Again when some other substance
like a piece of cloth comes in view, the conseious-
‘ness of the former vanishes and that of the latter
takes place s.e. to say Jive gets merged into
the substances. Thus there is mno Pretyasanjna
as the consciousness of the past knowledge is re-
placed by that of the present.” Moreover, he explained
that if there was mno Jiva which experienced the
fruits of merit and demerit, acts like sacrifice, charity
and killing would cease to bear their fruits. He
farther said to Indrabhuti, © Just as Ghee exists in
a latent condition in milk, oil in sesamum, fire in
wood and smell in flowers, so does Jiva in body,
but it is distinct from it. As enjoyment like food
establishes the existence of the persou who enjoys,
0 a body being au object of enjoyment there must
be some one to enjoy it. ‘This is none else but Jive.
Again the S'ruti ‘& T wd ACAT AIFHAT:  esta-
“blishes the existence of Jive for it means that
Jiva is the embodiment of knowledge. 7 On hearing
“this. from Lord Mdahavira, Indrabhuti was fully
canvinced about the existence of Jive and hence
‘he and his disciples prayed to lim to take them
~up . to his holy order.

On  hearing that his  brother  Indrabhuti
"was converted, Agnibhuti’ thought Mahavira to be
-a great conjurer and so he made up his mind
'to go to him and bring his brother back by
- efutlng his arguments, When he came to Lord
' Mahavira, the latter addressed him by his name and

13
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lineage and said, “ You doubt the existence of
Karman and think that the Syuti ¢ gex &
fix @y u§& 9 Wrsgyq’ means that there is Jiva
only and that every object that existed in the past,
exists and will exist in future is nothing but Jiva
and hence there is no Karman, Dut this is not
the right interpretation, for, this S'7ut/ is an eulogy
of Jiva, ” He further said, * S'rutis are of three
kinds :—Some are ceremonial e.g. ¢ srfiTEYT gy
e * (one who wishes to go to heaven should
offer oblation to fire ) ; some merely illustrate well-
known facts e.g. ° grxmw wran gea: ’ ( Twelve
months make up a year), ¢rfimge:’ (Fire is hot),
etc.; and some are praises of objects e.g.

“ % fyeg: w3 fregfiog gy |
aagana fegerenisgeE W 7 i

( Vishnu is in water, in space and on the
top of a mountain; he pervades all elements and so
the universe is his embodiment ). The same is the
case with this S'»uti. Moreover, just as colourless
( Amurta ) space can have a contact with coloured
( Musta ) substances like a jar, so it is possible for
Amurta Jiva to have a communion with Murta

Karman. Again, you believe that as dmurta spage

gets neither pleasure when besmeared with sandal wood

nor does it get pain when struck with a sword, so

‘it is not possible for Amurta Jiva to be subject to

favourable or unfavourable operations of Murta
4
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Karman. But this belief is not sound for Murta medi-
oines do produce favourable or unfavourable effects
on Amurta knowledge; so it is quite reasonable to
believe that Karman can operate on Jiva. ”
When Lord Mohavira further said that it was
impossible without admitting Karman to acoo-
unt satisfactorily for the anomolies of the world
such as the differences of rank, fortune, intellect,
eto, Agnibhuti became convinced and he too be-
came his disciple. '

When Vayubhuti came to know that two of
his brothers had been consecrated, he thought that
Lord Mahavira must be really omniscient and
so it would be better for him to approach him and
to get his doubts removed. He thereupon came to
him who said, “ You think that Jiva cannot be
different from S'arira as you fail to grasp the
correct meaning of the S'ruti fymraAwA.........NEq
dmrseeltfa. ¥ Lord Mahavira then explained to
him the correct meaning and further convinced him
by pointing out the S’ruti ¢ ww sHifafix: gy wArear
@AW AUET Ao 77 F¥aq: * which meant that the
pure Jiva, the embodiment of Iustre was realised
by truth, penance and celibacy. So he joined the
boly order.

When Vyakta learnt that Lord Mahavira
had fully convinced the three well-versed Brah-
manas he approached him for clearing his doubts,
Eord Mahavira said to him, “ Vyakta, you
doubt the existence of elements- earth, water, fire

16
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and air, because ‘you take the S'ruti ¢ ¥ TETAY-
i & ®F®H ' to mean that everything is like a
dream and hence there can be mo room for elements..
This S’ruti is to be considered from a spiritual
point of view and it points out the transitoriness of
objects like wealth, beauty, ete; but it does not
mean that there is total absence of everything.
Moreover, to imagine that our knowledge about the
existence of objects is as shadowy as that of the
moon in water is unreasonable, for, there does
arise a distinction hetween a dream and a non-
dream, illusion and disillusion and the like. The
existence of elements is also established by the
Sruti ¢ geEt FTAT, ATH FIAT......... .« = which
means earth is ~a deity, water is a deity, etc. "
Vyakta being thus convinced becarne his disciple.

When  Sudharman  approached Lord —Miha-
vira, he--said to him, “ You interpret - the-
Sruti ¢ gEEr &  gEOrTHYEA  TUA:  wgeaw o’ ag
meaning that a man is veborn a man, while a beast-
af\beast. But this is not right, for, this 15"’5@[&'"
means that a man who is endowed with good quali-
ties such as straightforwardness, and who ‘has
dequired the Agushya Karman of ~a human béing:
is reborn a man, while a beast that ~performs’
evil acts . and that has acquired o Karman of
being born as a beast is so horn. But it does not
mean that every man will be reborn a man-and.
every animal-an animal.. Again your belief that:
every effect is and ought to be just in accordance,

16
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with its cause is untenable, for even from cow~dung
scorpions are produced. Moreover the S'ruti  gur
T a8 wAX T gqaar Zgd ¥ (i e.a man who
is burnt along with his excrements is born a jackal)
proves that your belief is unsound. ” His doubts
being removed, he too, received the initiation.

Mandika who approached Lord Meahavira had
doubts on the question of bondage and liberation
( Bandha and Moksha ). The Divine Lord said to
him, “ You interpret the S’»:7 « & wy oot farys
aeq? gacfd ar g=gd wWiw9d ar ” as meaning
that this Jiva which possesses no qualities (Viguna)
and is omnipresent ( }ilhw ) is neither hound by
merit or demerit, nor does it come to Samsara;
neither does it get liberation since it is free from
bondage, nor does it liberate others as it is not an
agent. But this interpretation is incorrect, the
correct one being that Vijuna means free from the
qualities belonging to the non-omniscient ( Chhad-
masthe ) and that Vibhu means pervading the uni-
verse from the stand-point of knowledge. ( The
soul does not substantially pervade the universe but
it may be so considered as somehow it is non-diffe-
rent from its knowledge which in its turn pervades
the universe, tor every object in the universe is under
its province ). Morcover, this S’ruti refers to the
condition of the liberated Jiwa. Bandha is the name
given to the contact of Karmans with Jiva, arising
from sources like Mithyatva, and it is owing to
this bondage that a being is born in different grades,

3 17
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Moksha means the separation of Karmas from the
Jiva, resulting from right knowledge, right belief
and right conduct. 7 On hearing these words of
Lord Mahavira, Mandika was completely satisfied
and he took Diksha.

Lord Mahavira spoke to Mawryaputra who
then came to him ¢ You doubt the existence
of gods. The Sruti “ £ srarfa ArAwar. araion-
forsrRawugdortT 7 is  misinterpreted by you
to mean that who believes in the illusory
( Mayopame ) gods—-Yama, Varuna, Kubera and
others. Here the word Mayopama is used to denote
the mortality of gods and not to deny their existe-
nce. Moreover, you believe that gods do not exist
as they are not seen coming or going; but this is
not quite acceptable, for they do come at the time
of the Kalyanakas of the Tirthankaras and also when
some other necessity arises; but they are not gener-
ally seen here as they are usually engaged in
listening to sweet music, in sport with damsels etc.,
and as they are unable to endure the terrible smell
of mankind. Even the S’ru#i ¢ & ug TP IHAT-
qisyar =xEis, w=afd  corroborates the same state-
ment that gods do exist, for it means that the
sacrificer who wields the weaponTof sacrifice quickly
goes to heaven. ” Moreover, when Lord Mahavira
asked him to see the gods /ndra and others sitting
in his Samavasarana, he was fully convinced and
so he too took Diksha with all his disciples.

Tord Mahavira said to Akampita, « You think

that there exists nothing like hell, for you take the
s
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Seuti ‘F T X Feq % avsn 9feq’ to mean
that denizens of hell ( Narakas ) are not to be
found in hell. But this meaning is not correct ;
it only means that the Narakas are not reborn soon
after their death as Narakas, or that they do not
remain in the same stage for ever. Moreover, you
should not think that they do not exist because they
do not come over here. The reason why they do
not come is that they are subject to extreme pain
and torture. Moreover, they are directly perceived
by the omnsicient like myself and I am omniscient
as I am entirely free from faults- attachment, aver-
sion and the like, and as I could tell you your
doubts beforehand; even now if you doubt my being
omniscient, I am prepared to answer any question
you ask. Moreover, the S'ruti © FTTHT ¥ uw§ ATAX
a: gErawzATfa ” proves the existence of hell, for
it clearly says that one who eats the food of a low—
caste ( S'udra ) is born in hell.” His doubts being
thus cleared, he prayed to him to take him up to
his holy order. His request was granted and thus
he became one of the chief disciples of Lord
Mahavira.

Then came Achala--Bhratri to whom Lord Maha-
wra said, “ You have doubt about the existence of
merit and demerit. But this is not justitiable, as it
is inconsistent with the Srutiz and in direct con-
tradiction to the distinctly perceived fruits of merit
and demerit. 7 On his being satisfied, he took
Ditksha,

19
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When Metarya came to Lord Mahavira, he said
to him, “ You do not believe in next world (Para--
Loka) as you mis-interpret the S'rui © fsraes...
weo. SegamrEdtfa ', 1o then explained to him its
correct meaning and satisfied him by saying that in
denying Paraleke the acts like charity, celebacy, and
the like would be useless and the S'rufé ¢ wfirary
TagAT gEAEM ” would be meaningless. He was
then fully satisfied and so ho hecame bis disciple.

Lord Mahavira said to Prabhase, the last
Brakmana who approached him, “ You doubt the
existence of salvation ( .Virwana ) as you interpret
the S'ruti « JTWE Fag @ wxfagizy 7 to mean
that so long as one lives one should perform Agni-
hotra only and think that as this act leads hoth to
merit and demerit, it cannot he tho means of achiev-
ing salvation and hence therc is no Nirrana. You
have misinterpreted this Sru//, for it means that one
who wishes to go to heaven should perform Agni-
hotra, whereas one aspiring after liberation should
perform acts which will enable him to attain Mirvana.
This latter meaning is derived from the word *=r’.
Even the Syuti ¢ ¥wr 7gr gwamrar ”  establishes
the existence of Moksha, for it means that, that cave
of liberation can be entered with great diflicnlty. ”
As Prabhase was fully convineed, be tou hecame a
disciple of Lord Maharira~

* Tor further and fuller information the reader is referred
to pp. 634684 of tho Segpishrilo, work Vis'edionas' yake with
& commentary by Malladlrs Sei Hemolidvaswe,
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I meditate upon Lord Mahavira, the great
ocean of mercy, the swan seated in ( or the sun in
blossoming ) the lotus-like mind of sages and the
moon in giving delight to the eyes ( of the people )
of the universe and who indeed in every way
achieved his ( spiritual ) object by annihilating all
Karmans that bring about mundane existence
and who, by leaving this world ( lit. by abandoning
his stay in the three worlds ) bacame within a

* qeatedl A Wiledld A1z iR (ARwA s eva]

- el AAsuRlRAA vegaln M4,

* gaiscaat sradifa
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moment, a supreme being, the embodiment of inde
seribable pure knowledge. ( 6 )

Andl W AY:—

“peuaniy, YAl wall suna BN gaumd 2
YA 24 oropdedl AR 24e’s 2R A5UL AN AL ¥
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wyl, A Bl 20 Aol 53 doi acigas A
R ¥4, A Eed ¢ A diseml HRe 53 Y. Tt
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Oh Lord of the universe, are ascetics ( Yogins )
really able to sing thy praises ? Are the omniscient
zompetent enough to manifest thy merits? Then
oh lord, who am I extremely poor in intelligence
o do it; what have I begun doing? Indeed,
{ thisis as it were ) I am making an attempt
of counting the ( innumerable ) stars of the sky
ny directing my finger. ( 7 )

¢ ednoufe 7 2yl w1 A2l wur Ayu &,
A3 andl svier. 2fa 2 «wdneufe B0 Bss vy
AN B, .
+ ¢ e’ Med wfadudly, < ua ’ ANed ys, © we Aed
Ady; i AfLady g4 Adease 32 dUaL
30



s, | Nyaya-Kusuminjali.

AadRaad yir Adl—

“ R B 1y wdur WBmaena aid gl s
A wuy B ¢ oAl udadl aug U diRL AV Al U4
24@ Alaui B 7 2mia Alder. A WA B ednaq !
lagd ovaylenid AU ¢ A Jg ? 2 200 W Y AR
g7 2 W il 8% A Lumadd QS e
Aot Rl g ¢ 33 L T—u

a2l oy g [ERve Guardl 2wl dtey
3. au AQudl, wasdl, -4 waAsUA wyr Wadl agdl
weld 53 8. [2Quui, 20 *QAuxdl, dagdl A 2d-d B 23
el ud ve AUl AT Y QA Aed ]l usdl
44, N @id Bzmd B,

aqrfy wayeeay gafaasgg—

= qeaan PN FaStEAR ag g

U 1 A1 A FY TRaRes Tat aang ! |

M T QUUIRIASTEAN § |reqd

o AN L4 -

qrE: Y qFaRagd @i aisdtat ¢ )

Or rather, how can I, who bear in mind the
words of the wise that one should try one’s best
for a good cause, be in the least an object of ridicule
to them ? Moreover, when my delight in the admira-
tion for thy merits is unceasing, should not an effort
at praising thee be made by me, though ignorant,

as has been done by former Suris ( sages or learned
men ) ? (8)

Addkaadg” sin sd Yo sfla—
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First of all, liberation is ,said to be of two
kinds ( Jivan-Mukt; and Para-Mukti ). The first of
these is the Jivan-Mukti, the ever radiant sun in the
form of omniscience by means of which alone Loka
and Aloka can be discerned and which is attained
by the complete annihilation of the four destructive
Karmans, by the Audarika-bodied human beings. (9)

Notes:~Karman according to its root-meaning
conveys the idea of action or deed. But in its phi-
losophical sense it means not only action but the
crystalised effect as well of the action in so far as
it plays an important part in modifying the futurity
of the doer even after his death in the subsequent
stages of his existence. The phenomenon of this
universe can be satisfactorily explained only by
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admitting Karmans, Karman is neither anterior nor
posterior to the soul. It is connected with the soul
from beginning-less time. It is a reality according
to Jainism and is material. It is the finest matter
which a living being attracts to itself owing to
certain impellent forces residing in the individual,
not only attracted to but assimilatel by the indi-
vidual. It is an obsouring element obscuring some
quality of the soul. Tt is accordingly classified under
eight heads :—( 1) Jranavaraniya ( knowledge-ob-
souring'; (2 ) Darsanavaraniya ( cognition-obseur-
ing ); (8 ) Vedaniya ( tending to give pleasure or
pain ); (4) Mohaniya ( causing infatuation ); (5)
Nama ( giving the living being the varions factors
of ita objective individuality *; ( 6 ) Ayushya ( deter-
mining the duration of life-period ); (7) Gotra
( ascertaining the surroundings, the family “and the
gocial status of the soul ) and ( 8 ) Antaraya ( act-
ing as an obstacle in carrying out the desires of
doing something good .

“The first four of these Karmans are known as
Ghati Karmans as they obscure the chief attributes
of the soul. Therest are called Aghati-Karmans.
When the (hati-Karmans ave destroyed, one attains
‘omniscience and he is then known as Jivan-Mukta
( liberated though ensouled in body ). When all
the eight Karmans are annihilated, one attains final
liberation and is addressed as Pore-Mukie (finally
liberated). Thus it is clear that liberation is of two
kinds: —Jivan-Mukti and Para-Mukti., For the
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explanation of Audarika and Lokaloka the reader
is referred to the fifth chapter.*

Y[,
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* For further information on Karmans, the reader is
referred to Karma~Grantha composed by Devendraswri.

+ Qs Ad AAEAl AW W3 AL deisAl s
s g3,

34



e, § Nyaya-Kusuminjali.
srarg=-gfrergeadafa—

SleEE X CGEIERIERISIRE SURCIECIE
WFAAT AW FASANIT] AT A0 |
CER G 1 el R AR LR RIS LT et
TARTAEY ATl fraiovregan: 0 to

Those who have attained Jévan—-Mukt; are of
two kinds:—The 7Tirthankaras and the other omnis-
cient void of certain specialities belonging to the
former both the types of these Jivan—Muktas, who
bestow security from fear or danger to the universe
and who are like celestial trees (Kalpa-Drumas)
in giving the fruit of absolution, travel on foot
in different countries and give to the people
instructions which act like water in washing
away the long-settled dirt (Karmnans) of their
heart. (10).

Notes:—
Mukta (Liberated)
I
/ |
Jivan-Multa Para-Mukta
l |
Tirthankara Samanya'-Kevalz'n.

The embodied souls who have attained omni-
science but have not yeot discarded the last vestments
of human body are called Jivan-Multa, The Jivan-
Muttas are of two kinds:i~(1) the Tirthaniaras and
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(2) the Samanya-Kevalins. Both of them possess
omniscience but on account of his possessing special
attributes (Afisayas) owing to excessive merit and
being the propounder of religion, a T%irthankara is
considered superior to a Samanya-Kevalin; otherwise
as soon as they attain Nirvane, there remains no
difference between them. Looking from the point
of view of etymology the noble appelation Arkat is

applicable to both of them but this is generally
applied to the former.

The Jainas are chiefly divided into two sects:-
(1) the Svetambaras (white-clad) and (2) the Digam-
baras (sky-clad). Both the sects have many
fundamental points in common. Some of the points
wherein they differ are :- The S'vetambaras believe
that the omniscient (Jivan-Mukta) take food and
women can attain salvation, whereas the Digambaras
hold the reverse opinion. According to the former
the number of dreams seen by the mother of a
Tirthankara is fourteen while according to the
latter it is sixteen.

TIRTHANKARA,

One who establishes a 7irtha is called a T%rth-
ankara, A Tirtha means a four-fold collection~male
and femalo ascetics (Sadhus and Sudhvis) and gentle-
men and ladies (S'ravakas and S’ravikas). It also
means Dvadasang; and as he i3 the real cause of it,
he is hence also called a Tirthankara. Every
Tirthankara from his very birth has three kinds of
konowledge vic. Mati, S'ruia and dvadhi and is
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called a Tirthankara even in his childhood as he
is to be so in future, When a Tirthankara is
sonceived, his mother sees the fourteen dreams, viz,
an elephant, a bull, & lion, the coronated goddess
Lakshmi, a garland, the moon, the sun, a flag, a
vase of costly metal, a lotus-lake, the milk-ocean,
a celestial abode, a heap of jewels and smoke-less
fire, Many of the Tirthankaras rule mightly king-
doms; some become even paramount kings but all
in the end renounce the world. They are the guides
in this Samsara and show the path to liberation.

An Arhat ( Tirthankara ) has twelve attributes,
the eight Pratiharyas ( heavenly signs ) and four
Atisayas ( excellences ). The eight Pratiharyas are
(1) an As’oka tree, (2) showers of celestial blooms,
( 3 ) heavenly music, ( 4 ) Chamaras ( fans with
chowries, ( 5 ) a throne, ( 6 ) aura of a beautiful
radiance ( Bhamandala ), ( 7 ) a Dundubhi ( a kind
of celestial drum ) and ( 8 ) a canopy. These are
enumerated in the following verse :—

“ awaa: gresvgfyfgsraframoamd 7
wraued grg s eearfazaifo fadsaconmg )

The four dtisayas are :—(1) dpayapagamatisaya,
(2) Jnanatisaya, (3) Pujatisaya and (4) Vachanas
tisaya. On account of the first Atisaya an Arhat
is not subject to any kind of pain or disturbance.
Owing to the second he knows everything. There
is nothing in this universe that is beyond his range
of knowledge, Due to the third he is worshipped
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by the inhabitants of the three worlds. Men, ani-
mals, and gods all adore him. It is owing to his
fourth Atisaya that every listener follows him and
thinks that he is speaking to him in his own
language. Even birds and beasts that come to listen
to his advice follow him.

- In the caso of the Tirthankaras are mentioned
the following thirty-four At/sSayas derivable from
the former :—¥rom the very birth a Tirthankara
possesses four At/sayas :—( 1 ) He has a supremely
handsome body which is free from sweat and
dirt and from which emanates a natural frag-
rance. ( 2 ) His breath is redolent with frag-
rance,§7( 3 ) His blood and flesh are of milk-white
purity. (4) No one can see him eat or defecate.
Owing to the annihilation of Karmans he attains
eleven more Atis’ayas (1) In Samavasarana millions
of human beings, animals and gods find accomodation
when they come to listen to his preaching. (2) His
speech which is in drdha-Magadhi language is
intelligible and audible to all the listeners. (3) He
has a Bhamandala. 1In whatever land he travels, he
averts (4) diseases, (5) enmities (6) calamities ("It's),
(7) pestilence, (8) excess and (9) absence of rain,
(10) famine and (11) fear from one’s own king or
another.

Moreover, in virtue of his becoming omniscient
he attaine nineteen d#isayes in addition to the
former. (1) A Dharma~-Chakra precedes his proce-
ssion. (2) ITe seems to be facing every one in all
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four directions. (3) Trees bow to him. (4) A Dund-
ubhi is heard being beaten. (5) Thorns yield under
his steps. (6) Mild and fragrant breezes gently blow
all around. (7) Birds circumambulate him. (8)
Gods let down a shower of blooms. (9) Sweet scen-
ted showers of water cool the earth., (10) Hair,
nails etc. do not grow. (11) A number 0f gods wait
upon him every day. (12) Seasons and objects of
senses are favourable to him. (13) Three concentric
ramparts ( Vapras) are erected round his lecture-hall
(Samavasarana). 14, When he walks, golden lotuses
are always placed by gods under his sacred feet.
(15) Chamaras, (16) a throne, (17) three canopies
(18) a flag studded with jewels and (19) an As'oka
tree are associated with his presence, ‘

DAYsaldAl A NHR[U—
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How is it posssible to have a cowplete annihi-
lation of the collection of beginning-less Karmans ?
(The reply is that) there is distinctly seen an entire
destruction of every object that undergoes decrease.
Moreover, the decrease of AKarmansis not unestabli-
shed, for it is an object of direct valid knowledge
of all human beings. Hence there can be a complete
annibilation of this eternal heap of dirt (Karmans).(11)

Notes:=There is a possibility of destroying the
collection of Karmans existing from time without
“beginning, for it is a fact that any and every object
that undergoes a change either in the form of incr-
ease or decrease is subject to entire destruction in
case the materials bringing about the change are
made to work in full force. Moreover, it is
our common experince that people have a less
or greater degree of attachment and aversion. This
must be due to some cause. If this very cause is
given full scope for its operation, it will surely
annihilate Karmans like attachment and aversion.
Let us consider the case of cold. As heat goes on
increasing, cold goes on decreasing and when heat
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reaches the maximum limit, cold gets completely
destroyed. Similarly, if the cause or causes bringing
apout the the decrease in Karmans were to operate
fully, Karmans can no longer exist. ~Here it must
be horne in mind that though Karmans taken collect-
ively are connected with Jiva from time without
beginning, no particular Karman is so. ~Moreover,
the number of particular Karmans of this type is
infinite.
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Is not the rule that there cannot be a destrue-
tion of beginning-less things viciated by ( the ex-
ample of ) antecedent non-existence ( Prayavhava )?
Ts not even destruction which has beginning, with-
out an end ? Moreover, who is in a position  to
conceal this obvious fact that the beginning-less
contact of gold and dirt comes to an end? This
being the case, ( one must admit that ) objects are
strange. ( 12 )

Notes:—Abhava ( mnon-existence ) is divided
into four kinds :~-( 1 )Pragabhava ( antecedent non-
existence, (2 ) Pradhvamsabhava ( subsequent non-
existence ), ( 3 ) Anyonyabhava ( mutual non--exi-
stence ) and ( 4 ) Atyantabhava ( absolute non-
existence ). Before a jar is produced, there is its non-
existence, This non-existence which 1is prior to its
existence is spoken of as Pragabhava. This Praga-
bhave exists from beginning-less time. To lay down
a rule that everything which is dnadi ( beginning-
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less ) has no end is not sound, for it is viciated by
the example of Pragabhava. 1t is a fact that so
long as a thing is not produced, there is its DPra-
gabhava and this Pragabhava exists from A4nadi t'me
and it is destroyed as soon as a thing of which it
is a Pragabhava, is produced. Thus it is clear that
even Anadi Pragabhava comes to an end.  Hence
it is illogical to say that Karmans cannot be annihi-
lated because they are Anradi. Just as it is un-
reasonable to say that whatever is Aradi/ is without
an end, equally so is the assumption namely that
whatever has a beginning must have an end. For
the very moment a thing is destroyed, there com-
mences its Dhvamsabhava and this Dhvamsabhava is
eternal- without an end- as it is impossible to produce
the same thing from its constituents, whence once
it has been destroyed.
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As it is impossible to account in any other
way for the knowledge of a lunar eclipse, ete., (it
is reasonable to belive that ) there exists an omnis-
cient being. It isnot correct to say that ( in this
inference) the minor term (As'raya)x is not establ-
ished, when it is so by Vikalpa. Moreover, how isit
possible to say that the minor term is unestablished?
If the reply be that it is owing to the want of
valid knowledge (Pramana), how can you (even)
say so without taking for granted that the minor
term is established by Vikalpa ¢ (13)

Notes:-In the foregoing verses it has been stated
that by the annihilation of Ghati-Karmans, one
attains omniscience. Some do mnot believe the exist-
ence of an omniscient being. Their belief is examined
in this verse and the next and it is shown to be
untenable,

In the inference “srféa adm:, FryvTrmugasrar-
sgyrstafya:” (an omniscient being exists, for other-
wise knowledge of the lumar eclipse, that of the
past and the future events and the like cannot be
accounted for), ‘@da:’ (an omniscient being) is the
minor term or the subject, ‘wfRa (exists) is the
major term or the predicate and the remaininy part
is the middle term or Hetw.

udnlule—

Agueeples 212y a4l adl ly Q3 e Al
Y usdi QA 1 ulag ARda Wl 2w B, 2

*For the explanation of Pramana, dsraye and Vikalpa
the reader is referred to Chap III.
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Just as the greatest magnitude culminates in
space, so the preeminence of knowledge must have
some substratum, Again, the objects of usual cor-
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rect knowledge are not inconsistent with ( i. e, are
inseparably connected with ) facts which are the
objects of direct valid knowledge. Oh Lord ! Where
has the Mimamsaka, who does not admit the existence
of an omniscient being, in spite of this being the
(conclusive) proof, fled away ? (14)

Notes:=In this world, substances are of different
magnitudes, some being so small as anatom ( 4nw ),
while some being as big as space { 4kesa ). This
space has the greatest magnitude. Similarly, know-
ledge of human beings differ in degrees, therefore
there must be some one having the highest degree of
knowledge- perfect knowledge. This being is known
as omniscient. The existence of an omnmiscient be-
ing can also be established as follows :- Those who
deny the possibility of omniscience forget that if
testimony were admitted on the point, it would
certainly end by proving that which it was adduced
to refute, for he who would deny the very possibi-
lity of omnuiscience in others would have to be omni-
scient himself.

Every inference is based upon divect perception
which by supplying a precedent enables us to infer
the correctness of a proposition. Everything that is
established by inference is an object of direct
perception to some ome. Hence, it follows that
objects such as atoms Karmans, heaven, hell, soul
and the like which are conmected with general
knowledge must be objects of direct perception to
some one, This some one is omniscient.
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There are various systems of Indian Philosophy,
the chief of them being Naiyayika, Vais'eshika, San-
khya, Bauddha, Jaina and Jaiminiya, The Mima-
msaka is the name given to the followers of Jai-
miniya philosophy which denies the possibility of
omniscience.

NGA HiNaq—

“yfraigdl 2afaaa wx 2umani Qs W B, 3w
wledl 2fan sy [am Q8 er  MuA, 4,
A gldd] faradl degdad Beadr il 2eaf@aube)
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B. A wdl y@ ol ([N 541 iy, e !
sai 2l AN ? P—ay
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HA WiAle. iy A vl dagl B, 20 A
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A Al B Y wun wEizn w1l wwdlld g
Ty wey Mye Ay asg Al 2l 3 ‘ady Y asdiey
Adl, e miva, Aulls (@ [adl ylsd-2arami 20004
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Mg FAsdl A-Azr A Ameddl wdlalulag
audd 52 B, gl sl wglnl Alnfe Ay W3,
219l yad YA F % AUl GRY Ay P Ku WY
B, du ad 4 WAl aid, usaAi A3 D, ARl AN vy
ANMY B % Al U] ALY orl} UYL 53 U oy
B AR Al WYY Addld Al D,

. oo Al A gl RN WRY,  aHdl audl
auplanl Qeufa @ 85 2ala 2l ovdl w2
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U501 AR 3= sl A0 wRdr ws 44y 2l
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Ad 4 jddaid s B, A, ¥ W odzg Agqudl e
UL D A d drg WA e N Qidflor MY Py Yuseld-
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Oh lord of the Samanya-Kevalins ! thou art
omniscient on account of thy being free from
faults. Thou art completely faultless, for thy speech
is not inconsistent with Pramanas. Thy words are
true because in the Anebantavada® ( Syadvada’) pro-
pounded by thee there is found no flaw. It is for
these reasons that great ones adore thee. (15)

+ (FA—emafgEga:, owl U AG:  Q@EEEFAGA, a8t
IREdiTRT, qeaaad, |

* Tor the explanation of Adwneckantarads ( more than
one-sided statement ) see Chap. IIL
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PART Il
Other Systems of Philosophy.

Contents:-—Creation, Absolute Nihilism, Ekanta-
~Kshanika-Vada, Jnana-advaitavada,
Doctrines of the Sankhyas Maya-
Vada, Establishment of the existence
of the soul Karman a matter, All-
pervading-ness of the soul, Sound a
substance, Non-eternity of sound and
Darkness,

AT AR —

Gfereaa P4t figaa g 7 ag gfeng,
Fearg gipmal avg wem iy s a1 )
AssET A Fw 7 | AT SAMEANR ST
AT FAFART FSTA 3767 FT79 | L )
Some believe that God is the Creator of the

universe. But this is not reasonable. Why would
he create the universe ? Would He do so either
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owing to compassion or with some other object ?
The first reason does not hold good as there is no
place for compassion, as the body and the objects
did not exist and as ( hence ) there was no pain
to living beings. And the same is the case with the
second as no motive can be assigned to God who
has accomplished every object. (1)

Notes :—There is no room in Jainism for a
Creative Deity as it considers that every substance
in the universe is uncreated, indestructible, eternal
and governed by the principle of cause and effect.
The Sankhyas hold a similar view as they attribute
the creation of the universe to nature ( Prakriti ).
The Mimamsakas and the Bauddhas too, do not ad-
mit God as Creator. It is especially the Vaiseshikas
and the Naiyayikas that look upon Him as a Creative
Deity.

It has been shown in this verse that the rea-
son of creating the universe cannot be compassion;
all the same granting that it was owing to compa-
ssion that God created the universe, there arises a
further objection which is mentioned in the next
verse.

AL,

SN m—————r—

“ Juzd ot dl Ak WA B, A ylayuy 49l
(Bruzd ¥R % sul skeEl A ooad 4R 7, o s3auel 3
WY oot Woval 2 duil dam wg s wsdl 4], By
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Bl Bl sz @Y PRz e 33 2 M R ¥ Al
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How is it that God, the sea of mercy does not
make the universe happy ¢ If ( it be argued that )
the living beings experience pleasure or pain owing
to their Karmans, what has God done ? ( If it be
replied that ) He causes Karmans to give pleasure
ete., such an act is not laudable, for in 1its absence,
the soul would remain pure and happy. ( 2)

Notes :—To say that Jivas experience pleasure
or pain according to their Karman will lead to the
conclusion that the souls and the Karmans are
uncreated and thus there arises a question as to what
God created. In reply to this it cannot be said that
God at least causes Karmans to act, for that is not
a desirable act. |

“ ez ovoukdl WAl AL A s3euuLIR YR ovaldd

A0 B A MU T o A 5Bl B Y AW A U R

oAl Udidl 53 8 AR B, AL Wl YA Y ey ¢

Bl HYRAL o AR 3RAME A T Y- ANAR 5
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Is it not possible for a living being that posse-
sses the faculty of acquiring Karmans to make them
act, so that there may not be the least nece-
ssity of God for performing the functions of giving
pleasure and pain? No objection can be raised
against it, if it be believed that it is the nature of
Karmans to give pleasure or pain; but in believing
this to be the work of God S'iva ( Lf. one who
has the moon for his crest ), there arises a great
flaw in the fact of His bhaving accomplished every
object. (3 )

Notes :—In this verse it is proved that God
cannot cause Karmans to act and thus He fails
to be Creator for He could create neither souls nor
Karmans;, He could not even cause Karmans to act.
In order that He may be looked upon as Creator,
some people assign to Him the function of having
united the soul with Karmans. But it is shown in
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the next verse that He cannot be considered as
performing this function.

‘el ey swd et 39l @% B, A Al Y A
ARd srtid 4 4 A, % vl A yui-go 2 YA
WYY g AL e suilEsuE WA S ey
yriadl ald <dl; ead A Alg Wil dzeend Yual wdami,
adl yayadmi AR 2 Gvlad aw 8, "—3

(50 un sz Ml Wdor xdd Wy w2 wlsa-
B Al A U Yudl siv ovzx Adl,  2udl A WY
Al M 5% YA o A sAL W sdl B, AL A
Rddidi g 4l 201 3 dd RAR Gy *Adi nam
A1 3. )

FHSAMTFRBTAIAAN T TT=T4
ARAISTY STEHATE TR Fsqt ag 7|
@r=) afy wao agwal i e
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If it is said that the Karmans are connected
with the soul from time without beginning, let
them be the cause of the universe; and ( when it
is really so ) what is then the necessity of God ?
If ( you believe that ) the connection between the
soul and the Karmans has been brought about by
God Sthanu ( S'iva ), you should say why He did so,
for in its absence the soul would have been entirely
free from pain. (4)

“ ool el MY Al sl WuHl B, AN skl
R, Al (5l ) ovarad nus 2y, W ulefmigui
5b
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AR At ovaresdl dils YA AU W asg Al wd o
25wl At AA 50 W Wl A WAL, At 4
Y sUAAR Bl 2 Yrazd 4w osuAdr afly dlsie-
qEl Al oAd s8R wlld sy YA A2 B, AL AHH
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1f He compensates (7t gives the fruit to ) the
living beings according to their good or bad actions,
how 1is it that one performs a good deed while the
other an evil one ? If (the reply be that) it is
due to the will of God, how is it that He does not
ingpire all to perform good actions?  Moreover,
why does He not in spite of His being Omniscient and
Omnipotent, stop men from committing evil acts? (5)

Notes:—In the foregoing verses it has been proved
that God has nothing to do with the creation of the
universe. Some persons try to refute this statement
by saying that God at least compensates living beings
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according to their actions. This gives rise to a
question as to whether living beings perform actions
of their own accord or according to the will of God.
The former alternative cannot be admitted by those
who look upon God as Creator. The latter alternative
shows what an undesirable act is being performed by
God in directing the living beings to commit evil
acts, and then punishing them for their evil deeds.

“ ol AW ERAl &Y Y Y-y sd wwd wdid
s 20 B, Al Ay U Yo 5A AA oy UPA AYW
Y B Aq° U size ¢ M Al Adi yM-AHYH sg
si29 PRl Yool B AW s @, A d gM o osu A
add ¥u Wqdl Al ¢ A a4 adaliiig wdg v W
QlA yrl sl WM AsiAd A4t T Uy,

2 flo old MAsYl AN UL HdlEAL 2y % sd
Goued s3UUE, A M@ s, Aoy EHAl 299 WA W™
st YRRl e weddl 4 e Randg 8% ovaqel
sal PHY & ued” 2 %W sl w3 P @A
Sl salgar xa A sl R B, wudl [Harad WA
R DY WA AR w v B s Nad 3w
53 8 % 3w welll 7wl id AR sl Yard
i3’ A oa B; A Bedl did RUA YHR 29w
s wd Wl g s 2 D, 4 oad A |} B wdl
A Mdi A v goe s sdl Al 2254l A,

AAFAISY 9 FREAAN T 7 7Y qa A+

TrasHY AfdsT OF FEMEAISIEET |

JYT@ET 7 T (&I I 75 Al

T2 g @ qUeY, FART AW &g I ISl
8 57



'%l%gﬁﬂiwé( (ta=

One who does not prevent a human being from
falling into a well, although aware of it, and quite
able to prevent it, should be called merciless and mean.
A king does not know that an evil act is beig
secretly performed by a man ( that is why he does
not prevent him ). But when he comes to notice it,
he punishes him and if he learns that a bad action
is being committed, he surely stops it ( 6 )

“ sqgdl Bl M Al Al ddl ey Y Hgey;
3 Ysat WA 2233 dlg; A A syarled ddv
apu@aeie 54 MY, M A gl 13 gy sl
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Why does not God give right instinet to the

world that it should perform good actions only;
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so that He may not have to take trouble of giving
pain ( to anybody ) ? Tf (it be replied that ) the
instinet for evil arises owing to the past obstruc-
tions ( Karmans ), one can safely do without God
and accept that pleasure and pam result from
Karmans alone. ( 7 )

“ye sl sy MuB S agyle YR olad
30 AN A8, 3 w?ﬂ A 92 332 2vadl dsdiy
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Godhood should be either without a cause

( natural ) or there must be some cause of its exis-

tence. The former alternative does not hold good,

since in that case it (Godhood) ought to be (accepted

as ) the property of all or of none. The latter alter-
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native is equally unacceptable ( to others ), for what
reason can be assigned to it ( Godhood ) ¢ More-
over, a fanltless Pramana ( valid knowledge ) must
be given as to why God alone and no one else
could utilize that cause; for, objeets can be establi-
shed by Pramanas (only ). ( 8 )

Notes:—1It is a fact that any object can be
secured naturally or by some definite means. In the
former case, it can be acquired by all or none, and
in the latter case by those who adopt the specified
means. The same must be the case with
Godhood. These who consider God as the Creator
of the universe cannot say that Godhood exists with-
out a cause, for in that case there should be either
no God or all must be Gods. Equally impossible it
is for them to say that Godhood can be attained
by particular means for thereby their doctrine of
considering God as eternally liberated (Nitya-Mukta)~
as having attained Godhood without adopting any
means-falls to the ground. According to Jainism,
one can become God, in caze he follows the rules
laid down for attaining salvation. Jainism does not
recognise a Nitya-Mukta God.

“ g Juza [ABdfled (aleufas ) 3 % sy
B 2 yun A di 98l asdl qadfl, ¥Hy AN Qi dt A
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Liberation can never exist without bondage.
Think over how God Siva ( /4f. the hushand of
Larvati j can be addressed as * liberated ’, in case
there never was a bondage for Him, as in the case
of space. Whence has he acquired the power of giv-
ing good or bad fruits to the universe ? Why
cannot other liberated souls have the same power when
they too have attained liberation ? ( 9 )

“ ylia o (A4 sl R ax dls. M YA W vy
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How can a nihilist ( a Sunya-Vadin @ preach
Sunya-Vada ( the doctrine that everything is
void ), when he disregards valid knowledge; and
even if he takes resort to valid knowledge, how
can he with a blank face propound Sunya-Vada ?
Is it possible for him to expound Swunya--Vada when
worldly transactions are to be accomplished? How
can he declare that everything is void when he
himself swiftly runs away on seeing a thunderbolt
falling from the sky ? ( 10 )
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The Bauddha who preaches that every substance
is momentary only, is extremely obstinate, for ( if
this doctrine is admitted ) there cannot be a connec-
tion between the accomplisher and the object accom-
plished. Ob lord ! ( if this doctrine of Buddha is
admitted ), how can a murderer be the cause of a
murder and moreover, whence can correct recogni-
tion and remembrance remain as the causes of the
transactions of the universe ? ( 11 )
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Y Al MAed ¢ @ wgnd g wadl 3 3 Qa4 sdR
@l A, 2% BAxied alesud wdd WA AL eyiad),
Az 50 WA AR Al 4 axd, B usrA A
Asled-tlQsdie Wddni Gged B,
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Those who propound the theory of absolute
monism of kunowledge ( Jnanadvaitavadins ') say
that every object is nothing but knowledge. There
i3 really no other thing besides knowledge and that
whatever ( external ) object is seen is illusion. But
this statement does not stand the test of reasoning,
for (1) it is not supported by Pramanas, (2) objects
are directly perceived, (3) knowledge is invariably
associated with objects and (4) external objects are
seen to perform actions. (12)
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The Sankhya who considers knowledge as an
attribute of unconscious (Jada) intellect (Buddhi)
dzes notcome under the list of the learned. The
Sankhya who says that the knowledge of the self
(Purusha) free from any covering (Nirlepa, is object-
lesy, is wanting in intelligence. The Sankhya who
considers Purusha as free from hondage and liberation
does not deserve fame. The Sanklhya who says that
cther (dias'a) is created from sound cte, is not the
right speaker, (13)

Notes;—The Sankhyas believe in tweunty-five
Tattvas comprised under four heads, (1) Nature
(Prakriti’, \2) Developments of nature (Prakriti-
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Vikriti), (8) Modifications (Vikriti) and (4) Self
(Purusha). Prakeiti is evolvent, DPrakriti-Vikriti i8
evolute as well as evolvent, Vitiriti evolute only and
Purusha is neither evolvent nor evolute.

Prakriti is the original principle or cause of all,
By it is meant the equipoise state which the three
qualities—Suattva, Rajas and Tamas have arrived at,
It is some times al:o called Pradhana and Avyakta,
By itself it has no consciousness. It simply deve-
lops into consciousness and is at work when perceived
by Purushe, Tt possesses the power of action.

Prakriti-Vikriti is of seven kinds: Intellect
(Mahat or Buddhi) of which natuve is the cause and
with which beging the set which is both evolvent
and evolute; Egoism (dhankara) and the five subtle
elements (ZTanmatras'.

Vikritis ave sixteen in number—the five organs
of sense (Jnanendriyasy viz. the skin, the tongus,
the nose, the eye and the ear; the five organs of
action (Karmendriyas) viz. speech, hands, feet and
the organs of excretion and generation; the mind
(Manas) and the five gross eclements (Mahabhutas)
viz. earth, water, five, air and ether.

Purusha s distinet from Prakriti and  Vikeits.
1t is without beginning, is subtle as it is without
parts and supersensuous, is void of qualities,
the qualities Sattva, Rajas and Tamas are not founl
in it, is pure as neither good nor evil acts belong
to it, is incapable of action though it possessas life
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and knowledge, is a seer as it perceives the modi-
fications of Pralriti and is always free, for its
apparent bondage disappears as scon as it becomes
conscious of its true nature. Being deceived by Rajas
and Tamas, it erroneously looks upon the attributes
of Prakrit/ as belonging to itself and so it imagines
that it is an agent though as a matter of faet it
is not so.

The Tanmatras are evolved by Ahankara under
the influence of Tamas, These are five viz. colour
(RBupa), taste (Rasa>, smell (Gandha), sound (Sabda)
and touch (&pais’a), These are the causes of the
five gross elements, I'romi colour avises fire; from
taste, water; from smell, ecarth: from sound, ether;
and from touch, air.

At the time of dissolution of the world, all
'reations are reduced to the five gross elements which
get emerged in Twmmarra, which again get merged:
- dhankara and this is in its turn veiled in Mahat
and this is lost in tho pure depths of Lrakrit!. Such
is the belief of the Swwkhyas,
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2do yEA ovy Rl A ovadld Al s ALl Wigy
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Gug 334 2 ool Alsd w ® % A add
il 43 dtddr 4% e 2nand Mt wd B 3ed
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wiw ud wwEl e 2ule s wld B, duil
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qy B, ‘der’ v B, A Goulud slre ‘@’ dd B,
W, 3, AAeH, A 2l @ A i deHeIit B, R0 iR
d-EmiE] 2B, ovat, ), 41y @ s dedl 2ugsd
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Does Lie, who propounds the theory of illusion
(Maya) consider it real or unreal ¢ If real, there
will be established two 7wt/ras (dualism). And if
mnreal, whence can avise I%upanche (the visible
world with manyfold phenomena) ¢ Obh, Lord! he
(the Mayavadin) who not seeing thee says that even
in spite of its heing Mayg, it conveys the sense of
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reality ( i. e, is the causo of the Prapancha of the
universe ), has displayed such stupidity as to believe
that a barren woman is a mother, (14)
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Consciousness (Chaitanya) cannot be an attribute
of body, for if it were, knowledge and other attri-
butes ought to exist even in a dead body. To say
that since there is no beauty in it there is absence
of knowledge is unreazonable, for beauty can be seen
even in a dead body. It denying this, (the existence
of) soul is indeed established, as body alone fails
to be the sole cause of loveliness and since some
other cause is to be admitted for loveliness as for
consciousness,  (15)
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Notes:—In this and the following verses, the
author establishes the existence of the soul and shows
that it is distinct from body and senses.

If consciousness is considered an attribute of
body, it should he found even in a dead body.
Some persons give a reply to this statement by
gaying that as there is rnon-existence of loveli-
ness in a dead body, so there can be absence of consci-
ousness, This reply is incorrect for at times
loveliness is found in dead bodies, Hence it follows
that the belief that consciousness is an attribute of
hody can be examined in two ways.

(1) When loveliness is admitted as existing in
a dead body, it must be stated why consciousness
is not found in it, even though loveliness
exists therein. The ounly possible answer is
that there is some other cause than the body for
consciousness. Ience is establishad the existence of
the soul.

(2) When the existence of loveliness is denied in
a dead body, it obviously follows that body is not the
sole cause of loveliness and so there must be some
other cause. This proves the existence of the soul,

3«&% S

Aded gl A4 Qg 4% s 3 Ag dtailEs aan
(edi) Mg @7 A, a weanl driatfeidl wad
agl A aetlesd et Ayl B 4 Bllagd; 3y Al
aui Yy % B, Beayl AY 4 WAL G Adeadl VY eyl
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It is not reasonable to say that there is no
knowledge in a dead hody simply because there is
the absence of vital airs (/ranas) in it, for even
when air is blown in it by means cf a pipe ete,
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there is not the perception of consciousness. Moreover,
in admitting Chaitanya as an attribute of body,
how can knowledge in the form of remembrance of
an object previously experienced arise in future ( Zt.
on a subsequent day , when the body undergoes
changes every day ? (16)

“ Reerul mgru wuq?{ diw  wled (e B, A
Aag ysd f; w SRR (3R 4% ug gy wuv. sdi
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A, Cadl B4t aflzal 2ica-qaid ( [Aage-4lkedd )
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a4 wudd 0A we 5O asd ), A uewbg fan
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The elements ara certainly void of knowledge.
This being s0, Low can body made up of them be
a substratum of attributes like consciousness ¢ For,
a piece of cloth cannot be created out of a lump of
clay. Lven to admit that Chaitanya is found in
elements ( individually ) is contradicted by common
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experience. Moreover it (Chaitanya) does not exist in
them even when taken collectively, for, otherwise
there will arise a difficulty elsewhere ( ¢.e. where all
the elements are found together ). i 17 )

“ gl arg (WA Nea ) wRud glaafed 3, At wi
AL Geued wld Ay Aty @A 204 ¥ wdl
A% 7 sy % WAl v Gued ay asdl 4gl, 4ol i
Mg Al s w4 wuld B Qe o
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“wie 2R E AR, e

2fle Ay dldl i), =d dui Wl WA dd ya
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D, i 20 A 2ABA ded B, 4y [l A A4 2y
M 4y drt Wy B A wsa A wdA B, Ay
Nia g sl g val uey Auidl A4 Bed wdl ay),
B delfug 3, a2 At Ao v alg el qQuell
:')t:lel a3 wy Ml A fus wa B, 2d Al 2o
My ada o wlia aw D,

TN FAAATAATAT—
it A gfedisRa aiswg wegead-afeafi-
iz legerstaam frafat fgam
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feoi F AT ERgRIY SIS 12l
1€ tha existends of the soul, established by the
1nte1ml knowledge. of every one that he possesses
knowledga, is happy, or miserable be denied, think

‘avér as to how. the world as having a diversity- of
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ﬁaﬁﬁiuess and misery beaccounted for, in the absence
of the soul having beginning-less Karmans. (18~

Notes :—In the preceding verses the author gave
proof of the existence of the soul. One more he
gives in this verse and then he proves the existenee
of Karman in the following verses, for, when that. is
once established, the existence of the soul will follow
of its own accord, as Karman can have uo foundation
without soul - -
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-1t is unreasonable to say that the strangeness
of the world is due to its Svalhava; for, if Svabhava
is taken to mean want of a cause, the type of the
strangeness of the world must remain the same for
ever or there ought to be no strangeness at all.
If -Svablava is interpreted as being the cause of
itself ( Svatmanimittabhava ), there arises a fault of
self~depen«’ence ( Atmas'raye ). If it only means a
particular kind of an object, it cannot be distinct
from Karman, (19)
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Just as ( the body of youth is anterior to that
of old age and ) that of childhood anterior to that
of youth because it possesses senses ete, so there should
be some other body anterior to that of ChlldhOOd
On this analogy the existence of Karmans must be
admitted. The body preceding to that of childhood
cannot be looked upon as that of the previous birth;
for, it perished in that very life so there must be a
Karmana sarira to go to a determinate region ( ano-
ther grade of life ). (20)
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Those who are well-versed in seriptures admit,
Kayman as having the nature of matter, (as) other-
wige the soul cannot bound, for every bond (b’andhana)
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is material. This (inferenco } is not viciated by
anger etc., because they are dependent (zue the results
of Karman) Hence, Karman the cause of a,u&m and
the like is indeed established as material {21 )

Notes =1t is a rule that every Sandhana must
be material Take the case of chains, fetters, ete  So
it follows that when Karman binds the soul it must
be material.- Some think that this rule is incorrect,
for they sziy that even a no:a-maerial object canact
as a Bandhana and mention the examples ot anger,
lust, ete.,” in support of their belief’ But their belief
is not sound, for it is not that angel is Handhana
but it is rather its result. It is possible that such a
result may be non-material, but its causge cannot be
so. Consider the case of the mind, It gets perverted,
when an intoxicating substance is drunk.  This per-
verted condition is non-material, all the same its cansé
namely the intoxicating substance is surely material,
Thus it is clear that the above meutioned rule is not.
incorrect.

shg Weanlasyy -

“ dedgiSi an syl W By o1 sl ygaa
A4 U 2 el il wiaa udl @y alsl i fnaud
vt-adg' Belexe el Ag =i gt 3l cafdar
aidt |l, sy 1 ﬂ ‘iRwﬂ%‘«l Ol al sy sy
w:mﬂ (ue A B,

pflo svaaiz waedl ay 42, w2 =il -
2Uldeyn aue M el yand’ asedl et B2 B,
‘9T ol I AR HgFa Lol g e el S,
e
‘3



UL Ny Nyiya-Kusuminjali.

g A e ag wylq wag, WA T Hed ANy’ A,
w3l magnoqg’ Ned @A 28 " D, AL &¥lEd AN
adaui 21 ol rgdiid et T 9. A%l RUGUAL
Al A2t 833 sl ypngdl ddde o sl 8. R
A vy uwnd w® v D A Al o W8 B,y
By Al v e searl adll Agl, 50 g As UsRAL
Al Wi A adead UUdl yg e B, al sy sl
st 208 B, 44 uerA aaddil el od 9, 2l
adl A Aslad QG wngRA ot 3, wuder et
goenl ¢ 3 sl =ud B,

R, wizn G Vgl aeler w441 4l B, A
of o Ugalds e diav oiMagd wy A d daedl 200u
we Uy Wy w3 ardl A E® % s, 3M AW
Netlas adl, wai 2ucnd ot B, s wg ugafay qfe
Y 1 nfazal B Al A Ay T A 2ud wdnMid A
By Rl Aoy e @, (3-g victdor{ddym (éld=
e ) 9. vt a-RidRal (Wraerdt ) A A Nge
Ay 4 e, A eReR B wg A kg A uigalds
Uy oed @u ay Wl Bl @ Candt Gded. - ¥t
2, q, o4t 35 AL Whgw Al YAy 44, g
34 e A oz A A Ad ygEd B, s, @ Ax
ypiadl @icil e B A YRR 4 Y Ay, U9 Al
sawad @ s, @ A ygas Qi Ay
Afearoaf srear—

ATAONAG FIATINA qEAT, JAYV

Qe P T IO ®IeT @A

wears Paa g wAndETg 41 g3

SATS § 4 AT AT AT R0
T s sgh, miL e ¢ lgareldaReL T AL ad
4Zadedr wsuL aadl dsidl 2-anis

79




Apnyguiodd [ G

It is not reasonable to accept that consciousness
8 an attribute of senses; for, think over as to whence
’he knowledge in the form of remembrance of an
object seen by one is possible for another. If
Bhavendriyas arve considered by you as having consci-
>usness, the Jainas also hold the same opinion, (2‘))

Notes :—According to Jainism the sense-organs
( Indriyas ) ave five, viz. the skin, the tongue, the
nose, the eye and the ear. Mind is not considered
as an Indriya, Again the Indriyas are of two kinds :
(1) Dravyendriyas and (2) DBhavendriyas, The
internal and the external form of an /ndriya, i, e. the
physical sense-organ is called a Dravyendriya, Bhave-
ndriya connotes two things-Labdhi and Upayoga.
The former means the power of perception and the
latter, what is ascertained by means of this power.
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What sort of intelleet do those possess who
say thst the soul pervades the whole universe,
when it is a fact that an object exists only in a
place where its attributes ave seen ? Take the case of
a pitcher; it is found nowhere else but where its
attributes are yperceived. Oh lord, those who envy
the joy of the unectar-like juice of thy speech are
indeed in delusion, (23}
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Do not entertain a doubt that in admitting
that the soul pervades the body only, thers will unot
remain oneness in it, as there will arise a variety in its
magnitude in consequence of the body pervad:d by it
undergoing changes in dimensions. IFor, just as a
pitcher remains the same ( as a substance ), though
there arises a distinction in it owing to its assuming
different colours like redness, so there will arise no
variety in { the substance of ) the sozl, in spite of
there arising a distinction in it owing to its pervading
the body ( that goes on changing in magnitude ),
because the coexistence of the couple of the oneness
of the original substance and the distinetion ( arising
through its peculiar attributes ) is not inconsistent:
(2¢)

Notes :—Some persons do not belipvo that the
soul has the same size a3 the body, for they think
that in that case there avises a d_tﬁiemty as to how
the soul which was smell in the small body of a child
could increaso, when the child growsto mauliood; and
similarly how the same soul which in ous birth was of
the size of an elephant could iu ancther birth be
accommodated in the body of an ant. They believe
that this difficulty cannot be avoided by saying that
the size of the soul varies; for, in that case, it will
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hot remain the same soul and that there will be
different souls not only in different births but even
at different stages of life. But this belief of theirs
is not sound; for, in spite of the soul possessing
different magnitudes at different times, its oneness is
not lost. Consider the case of a serpent. When
it spreads its hood, its dimensions increase and when
it contracts it, its dimensions decrease; all the same
as a serpent, it is not changed. Take the case of a
pitcher, Suppose its colour is changed from red to
yellow. Then there arises a distinct’on namely that
this yellow pitcher is distinet from the red one so
far as its colour 1is concerned; all the same as a
pitcher — looked at from the stand point of its
substance, it is one and the same, When water is
changed into ice or steam, there is produced a
distinction but all the same the substance ( H, O.)
has remained unaltered, for, it is present in ice as
well as in steam. In short, every object can be
studied from two stand-points (1) the substance and
(2) its modifications. Asa substance it always retains
its oneness - sameness but from the stand-point of
its modifications it may be said that it is not the
same - is changed.
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It is not proper to say that it will not be pos-
sible for the soul to enter body when it has become
Murtta, owing to its being confine’ in hedy; for, tirst
of all it is necessary to know the meaning of Muritata
(state of being Murtta ). If Murttata means posse-
ssion of colour, etc., the statement is viciated by the
instance of the mind; so, one ought nct to say so.
If it means magnitude of some standard. that mean-
ing is surely here desirable, as it is the very nature
of every object that is not pervading the wuniverse,
to be of some finite magnitude (25 )

Notes :—Some persons find it unreasonabie to
believe that the soul can have the same size as the
body. For, they think that thereby the soul shall
have to be considered as Murita and then it will
be impossible for such a soul to enter body which is
Murtta too, as they believe that a Muwrita object
cannot enter another Murtta object. Beforo rvefuting
this belief, the author asks them to state as to which
of the two kinds of Muritatu~ 1) the state of posse-
ssing colour and (2 ) the state of having a finite
magnitude - arises in the case of the soul, when it is
considered as having the same magnitude as that
of its body. It cannot be the former Murtiata, for,
it cannot be said that where there is LParimilatva,

86



¥, | Nydya-Kusumanjali

there must be the Murtata of the first kind; for, such
a statement is viciated by the instance of the mind
which according to the Vaiseshikas and others does
not possess colour, in  spite of its being Parimita
( atomic ). Thus it is clear that the soul can remain
as Amurte. ~ void of colour in spite of its pervading
the body. The second kind of Murtata exists in
the ease of the soul and this kind of Murtate does
not come in its way of entering the body, for, such
a thing is admitted by all in the case of the mind,
i.e. the mind enters the body though it has a finite
magnitude.

In the next verse the author proves that the
statement that an object possessing colour ( Murta )
cannot enter another of a similar nature is unsound.
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Oh good one, can an object possessing colour,
otc., enter another of the same nature ? The reply is
that oh dear one, it can surely do so as is distinctly
geen in the case of water entering sand ( and sugar
entering milk ). Moreover ( when soul is considered
a8 pervading the universe }, it should be pointed out
as to what difference there is between the soul out-
side the bedy and space. 'We do not understand
what -object there can be in believing soul as
sxisting even outside the body. ( 26)
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In admitting the soul as pervading the universe
there arises a serious question as to whether the soul
of a worm occupies its body entirely or partially.
The former alternative ( viz. that the soul occupies
the body entirely ) is untenable owing to the obvious
contradiction ( for in that case a worm must be as
large as the universe ) and the necessity of accepting
the Jaina view ( viz. that the soul does not pervade
space outside the body ). The latter does not hold
good as in that case the soul shall have to be consi-
dered as composed of parts ( Savayava ) and thence
will arise its liability to destruction. ( 27 )
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If there is no objection in considering the soul
as Savayava, why is it not admitted as being confined
in body? Can there not be contraction and expansion
of the soul ( limited by the body ) as in the case of
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a lamp ? The Jainas admit that the goul is Savayava
from a particular point of view and for this very
reason they have accepted the modifications (Karyatve)
of soul by discarding its immutability ( Kutasthata ).
(28) ]

Notes:—The Jainas consider that the soul has
innumerable Pradesas Sometimes the word Avayavae
is used in the semse of Prades’a. For the explanation
of the word Pradesa, the reader is referred to notes
onthe 35rd verse of the third part. ’
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Whence can a modification of any type whatsoever
be possible in the case of soul, when it is believed to
be absolutely immutable (" Kutastha )? How can
varieties like knowledge, meditation, austerity and
silent prayers be established ? Whence is the possibi-
lity of having births in the grades of gods, human
beings, denizens of hell and other beings ¢ Will not
the paths of liberation and bondage perish ? What
a fallacy ! (29)
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Even non-eternity (" Anityatva ) due to its
different forms and conditions is willingly accepted
by the learned in the case of the soul which is

eternal in its capacity as soul. How can the soul
92
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which is all-pervading like space possess remémbrarce,
intellect, meditation and the like ? If it be admitted
as Omnipresent, it cannot have motion, etc., as is the
case with space. ( 30 ) ' ‘
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Why does not ‘he who says that sound 'is an
wttribute of ether (dkas'a) call it an attribute of atoms ?
[f hereplies that in admitting it asan attribute of atoms
t will not be an object of direct experience to us,
will it be so when it is looked upon af an attribute
of Akas’a, when all- the attributes of A4kas'a
like those of atoms are not directly perceived by us?
'31).
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Let sound be certainly admitted as a substance
( Dravya ), though it may be denied as being action
( Kriya ); for, the attributes belonging to extremely
imperceptible objects are not directly experienced by
us, as for instance, the attribute like colour in the
case of atoms. Therefore sound is not established as
an attribute of space, for, otherwise it ought not be
an obJeet of direct perception. | 32 )
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Let even wind be looked upon as an object of
direct perception because its contact is so; for those
who have touched a pitcher in a dark room consider
that they have directly perceived it. So there is no
room for viciation in the above mentioned rule
( viz that an attribute of an imperceptible object
is imperceptible ). Hence, sound is proved as not
being an attribute of space by the same reasoning
whereby it is established that it is not an attribute
of atoms, { 23 }
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~ Does not the action (" Kriya ) well-known to
all, viz that sound has come, prove it to be a
substance ( Dravya )? Can a quality possess action ?
Moreover neither does the ear go to the place where
sound is produced, nor is it known as being Aprap-
yakarin ( as cognising an object without having a
contact with it ). Therefore, sound is established as
a Dravya owing to its possessing Kriya like a sub-
stance having smell. ( 3¢ )
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Oh. what description can be given of the intellect
of those who consider sound as eternal, even when its
creation is universally established and is free from
any objection ¢ If sound is considered as Vyangya
( capable of being manifested ), why should not an
offort made to manifest a particular sound bring to
light other sounds residing in the same place ? (33)
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Tt cannot be said that sounds are made manifest
by means of particular Prakas'akas, for such a state
of affairs is seen nowhere else; moreover, {we know)
from our experience that ; there arises a serious
objection. Will not a lamp brought by a person to
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seo a pot of curd lying in the threshold shed light
on Apupas* lying in the same place ? 36 )

“ ol qodni (afia Msiaxial Ahq @ B, Aw WA
& A A s adl, sie 3 20l Davis 2en o'y updlal
oAl Al qyl. Admadl ve B A Feyedl @I
Qi Rl sglrt llovdd Adld @radl u dov UMl
Wl Y3l Hr Yzt AUl wsdl ¢ P—3%

Awedlo €5 aved Mz s 2y (Aufd uma-
3l ov3r B, AU Ay ysa Al srep % 2ug AL RY uy
UA dwv?  Wig' «dl. AUl il Wyy AN 3R FIY NG
agd ol U2 d @A Aus @ e 203 B, AR d
Ausell 4 20 el 4t vl ug UsAsi 23 B, A
WU Qusdl eheiddl Y watd B 5wl [Aulud oy
g wedg ul,

T EREAEEAT A

T=gsgeq fAfwmEara: fr wig | dwias |
srgad agnaaeial gt ®9 39 !

g FEAgENAEIEd S B saaEg ¢ isel

Oh dear Mimamsake, is it not owing to the
strangeness of sound that it is realized that it is
Chaitra that is speaking though he is hidden ( 7. e.
is not observed while speaking ) Whence can you
have this knowledge in the form of inference, when
sound is considered by you as Vyangye ? Can a
Vyanjala ( Prakasaka ) like a lamp be inferred by
means of a Vyangya like a pitcher ? ( 37 j

* Apupe means a cake of flour, meal, etc,
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The belief of some (the Naiyayikas) that
darkness is negation of light does not stand to reason,
for it hasacquired the ground of being called a substance
owing to its possessing colour and touch. Without
the help of light there ought mnot to be the direct
perception of darkness, when it is considered of the
nature of mnegation. Consider the case of the absence
of a pitcher. Moreover, darkness is established as a
substance, as it comes into contact with eyes. { 38)
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Notes:—It is a rule that a negation of an object
of sight=perception requires light for being perceived.
Take the case of a pitcher. Its negation is perceived
by means of light. Therefore it follows that if
darkness is considered as negation of light, it will be
necessary to have light to perceive it but such is not
the case; on the contrary, darkmess is perceived only
where there is no light. Hence it follows that dark-
ness is not the negation of light and is a substance
by itself, as it possesses colour, touch and motion.
A similar view is held by the Bhait school of the
Mimoamsakas.
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Lord of the universe ! if thy milk-like
principle ( Zattva ) of a cow in the form of canon
( Pravachana ) produces contrary effects to others
owing to their undue attachment to their own dogmas,
is its sweetness hence gone ? On the contrary, it has
become to the highly-talented a source of eternal
pleasure that cannot be had at any other place. (39)
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Just as a frog sporting in a well thinks that

there is nothing larger than the well and also there

is nothing beyond the well, similarly, those who are

attached to their own doctrines and take one-sided
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views, do not know thee. O Lord, these dull-witted
persons who are led astray, by their individual caprices
based upon their own dogmas live self-satisfied in
their fool’s paradise. ( 40 )
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The seriptures composed by others, which are
viciated by the preachings of Himsa and the like and
by countradictions existing in their statements; which
are faulty as they teach monism opposed to valid
knowledge; and which lead to the tree of the worldly
existence, do not stand the test of proof. But, as thy
doctrine ( S'asanc ) alone is pure on account of its
being free from the above-mentioned defects the
learned honour it. (41 )
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Even when thy Siddhanie®, which is full of
tranquility, morality, virtue and compassion is acting
like a big lamp (a heacon-light ), the ignorant
people obstinately fall into a well by accepting the
doctrines of others than thine. Is this owing to
their suffering from the disease of jaundice or rheum-
atism ?Is this due to their extraordinary bewilderment

that they cut off their own head by means of their
own sword ? (42
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Oh, Lord ! I cannot even form an idea as to
what sort of a man he can be, who completely acts

# Tt literally means the ultimate conclusions or the
established truths.
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up according to thy preachings with full faith, when
even the thief Rohineya became free from the calamity
of .death pronounced upon him by King >’renika and
obtained as it were a new life in this world because
he accidentally drank, even with disrespect, a particle
of thy nectar-like speech by means of his ear-cups.
(43)

Notes:=1In a cave of the Vasbhava moimtain, in the
vieinity of the city of Rajagriha, there lived a thief
named Lohakhare who used to rob the wealth of and
abduct the wives of the people of that city, When
he was on death-bed, he called his son Rohireya,
named after his wife Rohini and advised him . never
to listen to the words of Mahavira. After his death,
Ilohineya too began to lead the life of a thief. Once
he intended to go to Rajagriha for stealth -but as it
was not possible to go there without passing by the
place where Lord Mahavira was preaching, he went
closing his ears with his fingers so that his father’s
advice might not be disregarded. On one :occasion,
it so happened that as he was passing by this place,
a thorn pricked his leg and it was now impassible
for him to moie a step forward without taking. it
out, and in so doing hs had to take out his linger
from his ear. Thereupen acc/deutally and  against
his will  he heard Lord Marwira saying that the
legs of gods do not touch the ground, their eyes do
not wink, their garlands of flowers do not wither
and their bodies are free from perspiration and dirt,
He began to repent that he was obliged to hear these
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words. The people of this city complained to their
King Srenika about their being harassed by a thief
whereupon the king asked the city guards to catch
the thief. When they failed to carry out the work, he
asked his chief minister Abhayakumara to look to
the same. He ask«d the city-guards to surround the
whole city with the help of the army when the thief
had entered the city. The next day the thief came as
usual but was caught in the end and was taken
before the king. As there was no direct proof of
his being a thief the king had to think over as to
what he should do in that case. The thief being
asked to give some information about himself said
that his name was Durgachanda and that he was an
inhabitant of S'aliwrama. He added that for the sake
of pleasure he had come there and at night had put up
in a certain temple in that city He further said that
as he was going to his native place, he found himself
surrounded by the men and being stricken with fear
he tried to cross the walls of the city but failed in
his attempt and was caught in the end. The king
thereupon sent men to inquire of the people of
S aligrama if there lived any man named Durgachand.
People there confirmed the thief’s statement as it
was prearranged by the thief. Then Abheyelumara
hegan to think over as to how he could be proved
a thief. He got constucted a celestially beautiful
palace and kept men therein fo perform functions
commonly observed in heaven. The thief was made
to drink wine and was dressed as a god and was then
taken to this palace. When the thief came to his
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senses be began to reflect on seeing the attendants
as well as celestial objects in his room. = Some of the
servants came running to him and after some time
one of them requested him to relate the bhistory of
his previous birth as it was customary - The thief
began to ponder over as to whether he was really
in heaven or not. He just recollected the worais of
Lord Makavira about gods, which helped him in
deciding that he was not really in heaven and that
this was a trick played upon him He replied that
he had spent his whole life piously and ro nvil deed
was committed by him. He thus saved his life He
then realized that his father had deceived him by
advising him not to listen to the advice of Lord
Mahavira. Afterwards he went to him and confossad
bis faults before him. He then took Abhayarumara
to his cave and gave away every thing that he had
stolen. In the end he became a disciple of Lord
Mahavira and after leading a holy life went to
heaveu.
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CHAPTER IlI
Logic

Contents :—Pramanas, Their number and definitions,
Critical examination of the Pramanas
recognised by different logicians, the
Nayas, Syadvada, the six Dravyas and
the presence of all the Nayas in Jainism
alone.
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The Charvakas helieve in one Pramana viz.
Pratyaksha, the Bouddhes and the Vaiseshikas in
two-Pratyaksha and Anumana, the Sankhyas in these
two along with S’abda, the Naiyayikas in these three
along with Upamana, the Prabhakaras in these four
along with Arthapaiti, and the Bhattas in all these

106



s, 1 gy

along with Abhave, while the Jainas in Praiyaksha
and Paroksha, (1)

Notes :—The first Jaina writer on systematie
logic seems to be Siddhasena Divakara It was he
who laid the foundation of Jainae logic by composing
a treatise called Nyuyavatara. He is also the author
of Sammati-tarka, a Prakrita work where he has
discussed the principles of logic very elaborately.

Pramana etymologically signifies an instrument
of measurement - from Ma, to measure and Pra, forth.
Thus it means a measured standard authority. It
is a means of acquiring accurate or valid knowledge=
knowledge which is free from any sort of blemishes,

doubt, error ete., and which ascertains objects as
they exist in nature.
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Pratyaksha Pramana is said to be of two kinds:
(1) Swmvyavoharike ( conventional ) and (2 )
Papmarthika ( transcedental ), The former which is
acquired by the ( five) senses and the mind has four
varieties, Avagraha and others. The latter is three-
fold : The first of them is Kevala pervading the
universe; the second is Manakparyaye and the last
Avadhi, having a limit. (2)

Notes :—According to Jainism, Pramene i3 of
two kinds-Pratyalksha and Paroksha Pratyaksha is
generally interpreted as sense- perception by all
schools of thought except Jainism. But this interpre-
tation is considered secondary and subordinate by the
Jaina logicians. They call it Samvyavaharike Praty-
aksha. 1t is for the sake of convenience of the
ordinary people that Samvyavaharika Pratyaksha
is admitted as one of the divisions of Pratyaksha;
otherwise really speaking, this is Paroksha-indirect
and mediate-for a sensory object is realized by the
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soul only through the medium of sense-organs. This
Jnana is included in Mati-jrane and Sruta-jnana-
the kinds of knowledoe that we have in our daily
life. Tt is subdivided into two; that which arises
through the five senses ( Indriyanilandhana ) and
that which does mnot arise through the senses but
arises through the mind (" Anindriyanibandhana ).
Each of these is again of four kinds-dvagraha, Ihe,
Avaya and Dharana.

Avagraha consists in  the general knowledge of
an object-apprehension of its being something-when
it is brought in contact with a sense-organ, At this
stage, one does not know the distinguishing charact-
aristics of an object but only knows its general
pi'operties, e. g. to know an object as a man. Thus
in this stage one is barely conscious of the existence
of an object. Hence this may be called a cogitative
or presentative stage.

In the stage of Iha, one being unsatisfied
with the vague notion acquired in the stage of
Avagraha makes enquiries leading to the ascertain-
ment of truth ahout the objeect of Avagreha, e. g.
to know that the man under consideration ought to
be a Gujarati. It may be called & eomparé,tive stage.
1t must be here borne in mind that Az is quite
distinct from doubt ( Sams'aya ).

In the stage of Avaya, the particulars desired to
be ascertained in the preceding stage are exactly
determined e. g. to know that the man under question
is & Gujarati. Thus this stage may be called a
recognitive stage.
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‘The stage of Dharana consists of the lasting
impression, formed after the object with its parti-
culars is ascertained. It is due to the impression
that one remembers the objects afterwards. Hence
this may be termed a retentive stage.

Paramarathil-a Pratyaksha is the clear knowledge
acquired by Adtman directly and immediately-not
through any other kind of knowledge or medium of
senses and the mind. It is purely intuitional know-
ledge, arising from the illumination of the soul, and
is a means of securing absolution. It is again two-
fold; Perfect ( Swkale ) and Imperfect ( Vikala ).
The former ( Saiale ) means omniscience. It is
unlimited by time or space. It transcends all
relativity of discursive thought involving the idea
of succession and series. This knowledge is infinite,
supreme, unobstructed and perfect. It precedes the
attainment ‘of salvation. The latter ( Vikala ) 1is
again two-fold : 4vadhi and Manahparyaya.

Avadhi=nana is the direct knowledge of material
objects of all types-near or distant, hidden or unhidden,
limited or unlimited, ete. It is of two kinds: (1)
Bhava-pratyaya, innate, as in the case of gods and
denizens of hell and (2) Guna-pratyaya, which is
acquired by the annihilation of Karmans, by human
beings and animals. This is one of the three kinds
of knowledge that a Tirthankara possesses from his

very birth.

Manahpasryaya is the direct knowledge possessed
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by ascetics only and that too by those who are well-
versed in self-control. It is by means of this knowledge
that they can read the thoughts passing in the minds
of other beings. It deals with material objects only.
It is again two fold : (1) Riju-mati : this arises
from the straight-forwardness of man’s mind, speech
and body and consists in discerning and knowing the
forms of thoughts in others’ minds. { 2) Vipula-mati
by this the finest Karmike activity in the minds of

others can be read. It is finer and purer than Riju -mati.

- The following are the chief characteristics that
distinguish Manahparyaya-inana from Avadhi-inana.

(1) The former is purer and more refined than
‘the latter.

(2 ) The former is within the reach of human
beings only and that too, of Samyamins, while the
latter can be acquired by any one.

Here it will not be out of place to consider the
Jaina aspect of different kinds of knowledge. Acco-
rding to Jainism, knowledge is the distinguishing
and the chief attribute of the soul. The more the
obstruction to knowledge (the Juanavaraniya Karman)
is removed, the greater is the knowledge the soul
acquires. Thus it is clear that knowledge can be of
various forms; all the same the Jainas generally
speak of five different kinds of knowledge. These
are ( 1) Mati, (2) S'ruta (3) Avadhs, (4) Manah-
paryaya and ( 5 ) Kevala.
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Mati-inana is the knowledge acquired by means
of the senses and the mind. It deals with objects
existing at the moment under consideration. To
perceive colour by means of the eye, taste by means
of the tongue, smell by means of the nose, sound by
means of the ear and touch by means of the skin
comes under its province. It is subdivided into { 1)
Avagraha, (2) Iha, (3) Avaya and (4 ) Dharana.
Tt forms the basis of S’ruta=inana but it differs from
it in respect of its extent, for it is confined to the
present only, while such is not the case with the
latter.

' S’ruta-inana i3 the knowledge derived from
words, from reading books, from seeing gestnre: or
facial expressions or from other kinds of symbols or
signs, This Jrana transcends the limits laid down
for Mati-jnana both in respect of time and space.
Tn other words, it deals with the objects existing at
present and also with those that existed in the past
and which will exist in future. Various names are
mentioned for this Jrana, some of them are Agama,
Apta-vachana and Pravachana.

Mati and S'ruta come under the Paroksha Pra-
mana. Mat: includes Smriti, Pratyabhijnana, Tarke
and Anumena, whereas S'ruta, Agama.

One can have from one to four different kinds
of knowledge at one and the same time. Thus ii he
has only one, it must be Kevala, if two, Mot and
S'ruta; if three, Mati, Sruta and either Avadhi or
Manahparyaya and if four, all except Kevala.
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Paroksha Pramana is five~fold : ( 1 ) Smriti, (2)
Pratyabhijmana, (3) Tarka, ( 4 ) Anumana and (5 )
Agama. The first has an experienced thing as an
object and it arises through the awakening of
impressions { present conscicusness of the past ideas ),
whereas the second deals with oneness between diffe-
rent objects, etc. and it arises through recollection
and perception. ( 3)

Notes:— Paroksha-mana is the knowledge that is
indirectly obtained by the soul, through some
other medium like the senses and the mind. It is
subdivided into five classess : (1) Smeiti, (2)
Praiybhijnana, (8) Tarka, ( 4 ) dnumana and (5)
Agama,

Smriti is the remembrance of an object previously
seen, heard or experienced. It arises through the
awakening of the past impressions.

Pratyabhijnana is the rvecognition of an object
by noticing its similarities and differences. 1t is the
result of remembrance and perception. In the
instance, “ This is that very Devadatta, ” ¢ this’ con-
notes present perception, ‘that” vefers to a recalled
memory and from their combination there arises the
idea of the identification of the man. This knowledge
includes such knowledge as arises from a comparison
between an object seen and some other objéct remtd-
mbered. « This is like that,” “ The bos gaveus
( Gavaya ) is like the cow 7, ete., are its instances.
This corresponds to { pamana Pramana recoguised in
the [findu philosophy.
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Tarka is knowledge of 1yapii ( inseparable
connection ); Aimmana is the knowledge of Sadhya
( major term ) arising from Sadhana (middle term ).
This Anumana is of two kinds : Svarthanumane (in-
ference for one’s ewn self ) and Fararthanumana ( in-
forence for the sake of others). The former of these
is the knowledge of an indirect object arising after
the recollection of Vyapti and correct determination
of Sadhana, whereas the latter is that of an indirect
object acquived hy wmeans of Sedhana ( Hetu ).
Moreover the nse of Hetn is also figuratively called
Anumana, (4)

Notes :-—Tarka or Uha is the knowledge of an
universal concomitance of any two objests, e. g.
wherever there is smoke, there is fire. This know-
ledge is the basis of inference, It is the same as

Vyapti-imana mentioned in the Nyay« philosophy.

Sadhya means that which is to he proved. It
is called a major term. Dharma, Sadhya and Anumeya
mean one and the same thing. Sadhana is that by
means of which Sadhya is proved. 1t is called the
middle term. Sadhana, Hetu and Linga are synonyims,

The universal or ingeparable connection of the
middle term with the major term is called Vyaptz’ or
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Avinabhava. 1f the middle term and the major term
.exigt simultaneously, the former is called Vyapya
(-pervaded or contained ) and the latter, Vyapaka
(pervader or container . Thus in the instance,
“ Wherever there is smoke there is fire,” smoke is
Vyapya and fire, Vyapala.

Dharmin is the place or the locus in which
the major term abides. It is called the minor
term, It is also known as Asraye and Paksha.
In the inference “ wadr afzwra gwawra ”  ( This
mountain is fiery as it is smoky ), ¢ q¥a’
( mountain ) is the Dharmin ( the minor term ),
‘gfgmra’ (fiery ) is the Sadhya, ( the major
term ) and gwaertg (for it is smoky) is the
Sadhana ( the middle term ).

Anumana is of two kinds: (1) Svarthanumana
and (2 ) Pararthanwnana,

Svarthanumana is the valid knowledge arising in
ong’s own mind from repeated observation of facts,
It is useful for removing one’s own doubts. A man
by repeated observations in the kitchen and elsewhere
forms the conclusion in his mind that wherever there
is smoke there is fire . Afterwards, he is not certain
as to whether the mountain that he sees is fiery or
not. But noticing it to be smoky he recalls to his
mind the inseparable connection hetween fire and
smoke and concludes that there must be fire on this
mountain. This is an example of Svarthanumana,
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- Pararthanumana is useful when a conviction is
to be produced in the mind of another. It is based
upon Svarthanumana as one cannot convince another
without first convincing himself. In this Pararthan-
umana it is necessary that the premises must be
stated with exact formality and precision, otherwise
there is a possibility of the speaker being misunder-
stood by the hearer. Thus it is clear that in this
kind of inference each proposition must be stated in
a prescribed form, ¢. e., in other words a syllogism is
essential for a Pararthanumana, whereas such is not
the case with a Svarthanumana,

~ Generally a syllogism consists of five members
( Avayavas ), viz., (1) Assertion ( Pratijna ), (2)
Reason (Het ), (3) Example (Udaharana), (4)
Application (Upanaya) and ( 5) Conclusion ( Niga-
mana ). This is illustrated as follows :

(1) The mountain ("Dharmin ) is fiery( Sadhya )=
( Pratijna )
(2) because it is smoky- (Hetu );

(3) wherever there is smoke there is fire,
e. 9., in a kitchen~- (Udaharana ); ’
(4) s0 is this mountain full of smoke- (Upa-

naya ),
(5) therefore this mountain is full of fire~
( Nigamana ).

A syllogism of five members is called Madhyama

" or mediocre type; if it consists of less than five

members, it is called Jaghanya or the worst type.
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A syllogism consisting of ten members is con-
sidered Uttama or the best, for an illustration of
which the reader is referred to p. 7 f, of History
of the medizeval school of Indian Logic by the late
Dr, Satis Chandra Vidyabhusana. |

As Pararthanumana is & kind of knowledge
acquired by means of the members of a syllogism, so
by attributing effect to cause, even the words which
express the reason and which are set forth to produce
conviction in others may be called Anumana, 7. e.,
the Hetu which is the most important factor of
producing Anumana may be looked upon, by meta-
phor as Anumana.

« ifiadl (Aad s 24 C a8’ § Ad AWHAGRL
4g wtag A ¢ BgHIA® AR Be AL AU A NaRg
di—vilgiid 2d wlquid. dni WA od wAdl (ay
A 27 el i adld Wiy akgd gl Q
AR g B A gl WALILRL YUR Rgd A4 Ay A
o Rldtd B, 400 Guardl JGHUAA VY A 5R-
Qi A1 B, T—

2 flo Wy ug A drgrt WA Raldl WA wlan
SAEL AR d dF sRUd B A ¢ A8 T g 3R B,
sald, ® drg VAl Mgl dedl A, ¥ Ry R R
RAL 40, 3 dxgdl A WA 7 gz (W R
M) An B, A WAL (a3 2ANAR ¢ a8 ° B,
wid af—yy, Al A4 QAL 4l—=2104 (A4 AL 9,
ol ol WM D, Al al &b4 B, JA WY YU 1A 4y
3 ot B4 4 Qe A @ Yu A ABAA Wiy, oo
ol 393 -yl RA AfAd A Rk ¥ [y
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Sadhana is that which is ascertained as having
invariable concomitance ( with the major term ). It
is not proper to say that Sadhane must have three
or more ( five ) characteristics, for, otherwise in the
inferences such as *“ The sun is above the earth
becauge there is light ” and *‘ There is the moon
in the sky for it is seen in water ”, there avises a
fault of Awyapti; while in the inferences such as
“ The child in the frctus condition of a particular
woman will be of a dark complexion because it be-
longs to her,” there arises Anckantata (Ativya-
pi). (3)
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Notes:—Every true definition must be free from
the three faults ( 1 ) non-prevalence (Avyapti), ( 2)
over-prevalence (Ativyapti) and (3) impossibility -
(Asambhava ), Avyapti is the non-pervasion of the
characteristic on a portion of the class denoted by
the definitum. For instance, if we define a cow as a
tawny animal, we exclude all black, red or white
cows. Ativyapti is the extension of the attribute to
things not denoted by the definitum, as when we
define a cow as a horned animal and thereby inc-
lude even whom we should exclude. Asambhava is
the total absence of the characteristic on the defi--

nitum itself, as when we define a cow to be an
animal with two legs. Really speaking, Asambhava is
only a kind of Avyapti in evcelisis. In short a proper
definition ought to be neither too narrow, nor too
wide nor wholly false. Bearing these facts in mind,
the author has rightly defined the Sadhana, for,
otherwise in admitting three or five characteristics
in the case of the Sadhana, the definition becomes
subject to Awyapti and Ativyapti. According to the
Buddhists, the true /Jetr. must possess three charact-
eristics (i) Paksha-dharmatva (it should be pre-
sent in the Paksha ), (ii) Sapaksha~sative ( it should
also exist in the Sapaksha and (iii) Vipaksha-vya-
vritti (it should not be found in the Vipaksha ).
The Naiyayikas add two more characteristics namely
Abadhita-vishayatva ( i. e, the Fetn should not estab-
lish the opposite of the Sadhya ) and Asatprati-
pakshatva (¢. ¢, there must be no counter~balancing
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reason proving the negation of what is to be estab-
lished.

Paksha is the place where the thing to be
proved exists, as a “ mountain ”, when smokiness is
the reason. Sapaksha is the place where the Sadhana
and the Sadhya are known to abide in some already
familiar instance as a “ kitchen ” in the same infe-
rence. Vipaksha embraces all other places where the
very possibility of the existence of the Sadhya is
counter-indicated as a “ lake ” in the same inference.
From the following examples it will be clear that
even a false Hetw may satisfy the three or the five
characteristics put forth by other logicians, whereas
a true Hetu may fail to do so.

The child in the embryonic condition, of X
must be of a dark complexion because it is a child
of X asis the case with other children of X. In
this inference, the flefu, viz., that it is a child of X
is present in the Paksha ( the child in the embry-
oni¢ condition of X ), and in the Sapaksha ( children
of X)), and is absent in the Vipaksha ( the children
of others ). Thus it is clear that though this Heru
obviously satisfies the conditions laid down by the
Buddhist logicians, it is not the right Hetu, for, there
is no inseparable connection between a child in the
embryonic condition of X and dark complexion; it is
not the order of nature that whoever is a child of
X must be dark-complexioned. The same conside-
rations apply to the view of the Naiyayikas, for, the
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Hetu under consideration proves necither the existence
nor the co-existence of the opposite of the Sadhya.

By considering Paksha-dharmatva as one of
the characteristics of a true FHefu sometimes even
the correct inference such ag, * There is the moon In
the sky for it is seen in water ” becomes impossible.
Truly, in this inference the abode of the moon in
water is not the sky, 7. e.. the Hetw does not possess
Palsha=dharmatva; all the same the inference is
valid. Similar remarks hold good in the case of the
other characteristics. Moreover, it is a fact that for
every argament Sapaksha and Vipaksha cannot be
had. Such being the case, the inseparable connec-
tion ( Avinabhava ) alone is the only true charac-
teristic of Hetu.

“ o ooy adly (dlad B, A4 ¢ WM’ sl Al
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Sadhya must be Nirbadha ( not opposed to or
contradicted by perception or inference ), Abkimata
( desired by the disputant ) and Anis'chita ( not as-
certained ). Sadhya means (1) ¢ Dharmin along
with Dharma ’ known a8 Paksha and ( 2 ) Dharma
which is to be inferred. Dharmin may be (i)
Pramana~-siddha ( established by Pramana ), (ii)
Vikalpa-siddha ( hypothetical or taken for granted )

* sptqugnEnaNgar  and u¥ g, engwifEskiea—
JgUIgA g wAiFaal gl @ | '
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and. (iii ) Pramana-Vikalpa-siddha ( partly of the
first kind and partly of the second ). A mountain
18 fiery, there exists an emniscient being and sound
is perishable are . respectively the instances of the
three types of Dharmin. ( 6)

Notes:—The characteristic that Sadhye must be
Nirbadha is necesary to save futile discussions, for,
otherwise somemay argue that « fire is cold ” because
it is a substance— the fact opposed to perception.
Again, Sadhya must be Anis'chita, for, in that case
there is left no chance for reopening a settled fact;
and moreover, it is absurd to give a-proof of that
which is already ascertained. It is equally essential
that Sadhya must be Abkimata, i. e. it must not be
opposed to the views of the disputant, e. g., if a Jaina
were to say that God is the Creator of the universe,
the Sadhya is not Abkimata to him, for, it is opposed
to the principles of his religion.

The existence of Dharmin i3 at times established
by Pramana as in the case of the inference, “ This
mountain is fiery because there is smoke on it, ” for,
here the Dharmin, viz., the mountain is directly seen.

Dharmin is at times taken for granted as exis.
ting, ¢. e. is hypothetical. In the inference, ‘ The
horns of a hare are non-existent because no one has
ever seen them, ” the Dharmin, the horns of a  hare
is hypothetical as its existence cannot be established
by any of the Pramanas, that is to say,theexistence
of the Dharmin is here established by Vikalpa, In

131



oL [ adu=

the inference “Sound is perishable because it i
a product,”. the Dharmin, viz., ‘sound’ has its existence
established by Pramana~Vikalpa, i. e, partly by
Pramana and partly by Vikalpa; for, all those sounds
that have been heard are DPramana-siddha, while
those that we have not heard are Vikalpa-siddha,

It has been pointed out in this verse that
Sadhye has two meanings:-( 1) Dharmin along with
Dharma and (2) Dharma alone. So it is necessary
to know their proper spheres. The first meaning is
to be taken into account at the time of inference,
while the second, when an invariable concomitance
between two objects is being established. Consider
ofd) afkam ywasar. Here if we consider a Vyapti
between fire and smoke, fire is the Sadhya (7. e,
Dharma alone is Sadhya ); whereas while inferring
the existence of fire on the mountain, ‘the mountain
is fiery (wddt wfgwra) is Sadhya ( that is to
say, the Dharmin along with Dharma is Sadhya ).
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~In Vikalpa-siddha Dharmin, the existence or the
non-existence of Sadhya is invariably established.
The defects in Sadhya may be pointed out in various
ways. The following Sadhyas are fallacious:-(1) Sad-
hya incompatible with perception, such as: “ Fire
is cold.” (2) Sadhya incompatible with inference,
such as : *“ Sound is eternal ” ( 3) Sadhye incom-
patible with one’s own Agama, such as : “ The Jainas
should eat at night.” (4) Sadhya incompatible
with the public opinion, such as: “ Man’s head is
pure. ” ( 5 ) Sadhya incompatible with one’s own
statement, such as : “ My mother is barren” ( 7 )

(asendll fivn aBle yyfai Amayd w3 2Auded
ov [afe st 2 B, wrad 20 wd wAy A4 A
Al AU B PW— Al Add B R Nwayl; ¢ wvi
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Hetvabhasas ( fallacies of the middle term ) are
of three kinds: Asiddha (unproved ), Viruddha
( contradictory ) and Vyabhickarin . ( inconclusive ).
Drishtanta assures the connection between the major
term and the middle term. Tt becomes viciated in
eight or nine ways, whether it is homogeneous or he-
terogeneous. Agama is the knowledge derived from
words which are not opposed to perception, inference,
sto. ( 8 )

Notes:— Hetvabhasa is the fallacy of Hetu and is
of three kinds.

T Asiddha Hetvabhasa is the Hetu the existe-
nce of which is not ascertained. This is
of two kinds~ (a) Svarupasiddha and (b)
Sandigdhasiddha.

(8) In Svarupasiddha, Hetu itself " is non-
existent in the Paksha. In this kind
of Hetvabhasa, falsehood of the lHetw is
a matter of certainty, as in the inst-
ance, - “ Sound is non~- eternal because
it is visible. 7 In this inference the
Hetu, viz., ‘sound is visible ’ is known
to be false.

(b) Sandigdhasiddha implies an uncertainty
about the existence of the Hetu, Ifjt
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i¢ not definitely known that what is
seen on the mountain is' smoke or
vapour, no valid inference can be drawn
about the existence of fire on the
mountain,

I Viruddha Hetvabhasa is inseparably con-
nected with the antithesis of the Sadhya
and not with the Sedhya. An instance of
this is: “ Sound is eternal because it is a
product. ” Here obviously the quality of
being a produet is connected with non-
eternity, for all products do perish.

111 Anaikantika Hetvabhasa is the Hetu which
is found in Palksha, Sapal:sha and Vipaksha.
This is of two kinds : (a) Nis'chitavipaksha-
vritti and (b) Sandigdhavipal:sha-vritti. In the
first, it i3 certain that the /lefuis found in
Vipaksha. An instance of this is : ‘Sound
is eternal for it is knowable” Here it is
a fact that the Hetw, viz., knowability abi-
des both in the eternal agwell as non-eternal
objects. (b) In Sandigdhavipaksha-vritti, it
is doubtful whether the Hetn abides in Vi-
pakshe or not. An illustration of this is:
“ Watches are fragile, because they are
machine-made.” Here we cannot say with
certainty that every object that is manu-
factured with machinery is fragile.

Agama is the knowledge derived from the words
of reliable persons (dptaj. It is recognised in different
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systems-of philesopby, such:-as Vedanta, Nyaya, San-
khya, Mimamsa, etc. 1t also means knowledge of
seriptures. It is the most important form of S’ruta-
jnana. It is admitted as Pramana because it is the
most relidble form of testimony being the word of
an:onmiscient being who is completely devoid of all
sorts of ‘attachment and aversion and who has no
motite or reason for deceiving or misleading any one.
Such being the case, Agama is not incompatible with
the truths derived from perception, ete.

The fallacy of example may arise in the homo-
geneous or heterogeneous form from defect in the
middle: term or the major term or both; or from
doubt about them.

Fallacies of the homogeneous example are as
under;—

(1) < Sadhya~Vikala, ( 2 } Sadhana-Vikala and
(8 ) Ubhaya~Vitala. '

Word is Apaurusheye. ( not produced by man )
because it is Amurta ( devoid of sensible qualities )
like (a) sensual pain, (b) an atom or (c) a jar.

Here (a) is an instance of the wrong illustration
of the  Sadkya ( because sensual pain is rather Pawr-
usheya ), (b) of the Sadhana (for an atom is not
devoid ‘of 'sensible quialities) and (c) of both, Sadhya
and Sadhana ( for, a jar is neither dpaurusheya nor
void of sensible qualities ). (a), :b) and (¢) are res
pectively the illustrations of the examples involving
a defect in the major- term, the middle term and.in
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both and 50 these are named (1) Sadhya-Vikala, (2)
Sadhana-Vikala and (8) Ubhaya-Vikala.

( 4 ) Sandigdha~Sadhya

This person is devoid of passions because he is
mortal, like the man in the street. Here the example
involves doubt as to the validity of the major term,
for, it is doubtful whether the man in the street is
devoid of passions or not.

( 6 ) Sandigdha-Sadhana

This person is mortal because he is full of passions,
like the man in thestreet. Here the example involves
doubt as to the validity of the middle term, for, we
are not sure that the man in the street is full of
passions,

( 6 ) Ubhaya-Sandigdha

This person is non-omniscient because he is full
of passions like this sage. Here the example involves
doubt as to the validity of both the major and middle

terms, for, it is doubtful whether this sage is full of
passions and non-omniscient,

( 7 ) dpradarsita-Anvaya

Sound is non-eternal because it is produced like
a jar. Here though there is an inseparable connec-
tion between the middle and the major terms, yet
it has not been shown in the proper form as ‘What-
ever is produced is non-eternal as a jar’ Here the
example is not fallacious; the fault is rather in the
way of expressing the statement,
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( 8 ) Viparita-Anvaya

Sound is non-eternal becauge it is produced.
Here if the inseparable connection is shown as *Wha-
tever is non-eternal is produced as a jar, instead of
‘Whatever is produced is non-eternal as a jar, the
example would involve a fallacy of Viparita-Anvaye.

(9) dnanvaya

This person is full of passions because he
is a speaker, like a certain man. Here though a
certain man is both a speaker and full of passions,
yet there is no inseparable connection between * being
a speaker ” and “ being full of passions. ”

Fallacies of the heterogeneous example are as
follows:—

(1) 4siddha-Sadhya-Vyatireka

Inference is invalid because it is a source of
knowledge : whatever is not invalid is not a source
of knowledge, e. g., a dream. Here the example in-
volves in the heterogeneous form a defect in the
major term, for, the dream is really invalid, though
it has been here mentioned as valid.

(2) Asiddha-Sadkana-Vyatireka

Perception is non-reflective (Nirvikalpaka) because
it is a source of knowledge : whatever is not non-
reflective ("Savikalpaka ) is not a source of knowledga
as inference. Here the example involves in the
heterogeneous form a defect in the middle term, for,
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it is not a fact that inference is -not a - moures  of
knowledge.

(3) Asiddhobhaya-Vyatireka

Sound is ‘eternal and non-eternal’ becauss it is
an existence : whatever is not ¢ eternal .and non-
eternal > is not an existence, as a jar. Here the
example involves in the heterogeneous form a defect
both in the major and middle terms; for, a jar is
¢ eternal and non-eternal ’ and is also an-existence.

(4) Sandigdka—-Sadkyq—Vyatz'reka

Kapile is not omniscient because he is not a
propounder of truth : whoever is omniscient is a
propounder of truth, as Buddha. Here the example
involves in the heterogeneous form a doubt as to
the validity of the major term, for, it is a ‘doubt as
to Buddha was omniscient,

(5) Sandigdha=Sadhana-Vyatireka

This person is untrustworthy because he is full
of passions; whoever is trustworthy is not full of
passions, as Buddha. Here the example involves in
the heterogeneous form a doubt as to the validity
of the middle term, for, it is doubtful whether Buddka
was not full of passions.

( 6 ) Sandigdhobhaye -Vyativeka
Kaptla i3 not devoid of passions becanse he did
not give his own flesh to the hungry; whoever is
devoid of passions did give his own flesh ‘to the
hungry, as Buddhae, Here the example involves doubt
140



iy, | Nyaya-Kusumanijali

as to the validity of ‘both the major and middle
terms, for,it‘is not certain that Buddha was devoid
of passions and gave his own flesh to the hungry.
(7)) dpradarsita=Vyatireka

Sound is non-eternal because it is produced, as
ether. Here, though there is an invariable separation
between ‘produced’ and ‘eternal’, yet it has not been
shown in the proper form such as ‘whatever is not
produced is not non-eternal, as ether. Really speaking
there is nothing wrong with the example; the fault

rather lies in the way of expressing the statement
as in the case of dpradarsita-Anvaya.

( 8) Viparita-Vyatireka

Sound is non-eternal because it is produced;
whatever is not produced is not non-eternal, as ether.
Here the example has been put in a contrary way,
the proper form being ‘Whatever is not non-eternal
is not produeced, as ether.

(9) Avyatircka

This person is not devoid of passions because he
is a speaker : whoever is devoid of passions is not a
speaker, e. g. a piece of stone. Here, though a piece
of stone is both ‘devoid of passions’ and ‘not a spea-
ker’, yet there is no invariable separation between
‘devoid of passions’ and ‘a speaker.

Anvaya implies the existence of Sadkya in
the presence of Sadhana whereas Vyatireia,the non-
existence of Sadhana in the absence of Sadhya,
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The following process of inference illustrates both
these types of arguments. There is fire in this hill
because there is smoke on it: for, wherever there is
smoke, there is fire (Anvaya); and wherever there is
no fire, there is no smoke ( Vyatireka ).

“ Fedlodld A UsRAL B—=ilRig, [z 1A uloiaudl,
@ ol 2Ad gl (andt [an 2 D edared B,
ePled W AW AA GuR4l A2 A $0A 218 ARl A4
BT el W B ualulR el wagfia aoldf
Gederd 34 A4 ¢ AN T BRAME A B, V¢

o Rgd' ang ¢ alddieid T D ¥ Rgui 2 agy
A B dd g¥d %A Rellel R4t 28 B, Al Rt
il A Al B, 2ARue, [ze 2 eafodl, ¢ ave afda
B, Agledd o C. A3 AP A g wre wd wWH 4
WA ]l 2ufue B, ske ¥ Ave A sy 2Aule Avus
3. @ Rd Akl wd 3 wg WA 4 R A (e g SR
almi 203 B, Puy a0 AR B, o gl B ' B
Y wep A g Qug'ov Adl, 2udfl A g iz D @
Rg WA auterdl WY AW, we Aldeid Aamdl wot
A Rt A R oul@=nl ( Adunlas ) sjeuwl A3 B, day
Copy Al B, WY dudl. 7 24 AAguAnl uyd g
el B, 59 % Yy ¥g Pl WA adfA Wy WAL
A2, By oHe [ wgId fo1 g 4l au Ay et
GWwia Ll nadd 28l wufid =1Q wafeus Awd
N qy Redletdl WA B; g 2010 WUl Y oz Al

@ u, dag 20l doadel culid fas ag’ R,
atd wA ARG siendld ( wulld ) Rl Wi
a0t B, Al afly ¢ B gre B, et QA B, 7
20 APiAdl A'R 2APAg’ Gt Ry gl (g 3

142



U, | Nysya-Kusumanjali

0 A wtd Y vl albd 3, wd [ A wld
ol ¢ goded ' Ry meatidla ( wifEd ) Reuenw squd .
Wy A udovd MYA 3 wadi YA Adidd g agdt
Aig At 4 4], A2 A UM gy D, goucl Rg
At awradl WA wfaeen s a0 zedd R QR
Bagilfos ot Wiy a2 me woa ] &¥lsd e
Y M B wodadg A deustuer wedl asdl 4yl 244
st wnd A 2l Ay Qe Yy 3@ as qxl, e
(Bormy Ciguit - »fPreys ” a3y A eleuwd WA
8. A vl goeni ¢ wylovs 7 58 D, Bidl A YR Bi—
Rreudd 23 ouffafdua. 9wt [ e A Rig~
ld B, Puy wvgd Jgdl avedl AAgd (Me  w1d.
Mg aved Adad atovdlild 8. el A Rig A
@ g ARl 2l B A feumd 3. wg ad N
Yl g oY % 20 Riguidul wv (Rid B, ¥y
e Al g YA, An wdbag Ay any A ad
Azl My Al B 24 d dzgd AR dun 44l ®g Al
el Wl 2fddiend i wEdl gl g Adl. ey

ghe U B g gt x@AL A AL AU B, 5139 % Tl
A 8 B 2ied g s dle. el A sladiad
By wuw AL add, 2usen(ae Renen 9 wasdl 4,
T3 odR ¥ AR UY Wy Ao uHA R, A 2aad [dsen-
wlzel (e Wdd ~Are B, Al Wl ¢ adlg 97 A WA
Ba 2wsfe Ay 4 asdt 4. calisenlus At
Rl o Rgdi wataa, dvaact 24 [duaeasf Ay
A @l AR WAl 2dd: A2 aY A B,

2APAARN 2uid uy Udidl agal Ydd g A gee

sl B, 2R evidiony e R 2 B, ewid A Mt

3 R B—abal eteid @A QUMW id, ol ol MM

2RA [ wetdl il oy asit d e ¢Rid 8, vy
‘143



Py yyniov(a, [ acdiu=

“odiedl U B Al Al B B owy Wi, P s
PIRAL AANL ABH AMAAD Aeld i, A el eid
B, 7us ¢ ol ol ABAA Haud D @l Al yudl 2eud
B, 4l ovalad, " wwedidionu. @ B, ddev dHW(-
eh2idilin e 2R . R Al 44 w9 i Aw B,
Ay, adqAlsa, dgeafisa, wfuue, wlvuyd,
afeotlion, 2aqefldirad, 20 Awlldieay 3 xR wy=-~
tRidiaia ol Bidi Gagadlt A g B:i—

utafasa—

¢ gug AWML B, A eudll, gl Va0 wdl
Ceru ” epid avaliza B, By g yauuireviaa Qe
Taly .

alaaltsq—

GuRAl AL UG tRid Pl Al A
adldsa B, ¥k wuwg Ay’ 3.

Gaalasa—

Buzelloy gl Heq' Bagrey Betaldza B, WUy W2
ANy An ARl g,

a(dqata—

¢ 21 gy WRKASE B, 39y ¥ T ugw B, oy
i W, * 2l Al W 3, ske 3 Wik
Algd WRWARA YA Ve 24941 4 ug R,

a(2uuin—

AL WYH ARRAGELA B, kg ¥ wRAled 3,
w3 i Ao, 24 epidui g wleu B,
144



Ny | Nyiya~Kusuminjali
wldlion—
a2 B, ulRigs QA i, Py

Ays Y. Al evicet yln oulesingsd due Hudy
33 Als, AU w4 2 Wty ofddl epi-ani wls B

AuglRlateau—

we AR 3, 339 % A Goted UdiR B, PU Y He.
2l Al we Wi 2Alddiend M P wdl Yy A~y
3 dqg° Y3ug Rl ALY’ afl, PHY W @ Gled YW
® d afi B, quL e A WL kg qrglriey AW 4N,
fzrg 4z Ay 3,

Audlaean—

ave A0 D sre 3 A Gl A B, @ @ Al B
A 6uA a9, Pu Y u A @ ¥ GlA YU B d A-
(i B, ¥a 3 4, A A e1sd Gad 2, W2 A [Rudla
4y Y B.

Yealy RARA Pededd  AMAL AL AR
Awd 3.

NHeey—

» Cap W w0 B, s % A Al D, WY Ay
e, * A tdaddeyd  2iyy W didl dder w0 Qw,
odl Ma dxde A welvy A oA AR
adl. QYL 20 Belgwl Ad-dd AL BN 20 B,

63 Aualfedidicuamdl 21 U Adel Al B,
afgataoalis, 2ifugutdealis, ey, ulis.
ateulals, whMumdakls, wlENleualls, e
fals, 2 (Aufldeufals.

19 146



i syuiorla, [ adu=

AR guIA (A e—

VgUIA Uled B, FUE d NWEQL B, @ ¥ dled 44
Nl Adl, WY gl A AL Geletedi  mwdl
eufdls 2ulng B, ¥k 2 AUl Hlrded 3 B,

AHgulacalaRs—

yag [seus 9, sig % 3 2ug 3. @ @ uldseuy
P A 3G A%, YU AqHIA. AT AAIAdL Gatergni
wAd eufdly afhg B, Y% 20Ul wneed RY D,

Rz yeu[dis—

e Rl B, g ¥ A 2 . @ @ [alia
A A ua Al PU R He AL Bagadi uA I UM
eadl o4y 2u(Re B, 39% 42 [eufa B 243 uq vy 2,

aftsautacalas—

slia ada adl, e} A AaIsequd 3. &
@ afd 3 d allQistedudl B, A% we. i el
Geldagi Al aldds WM B, ¥y wedl udtga
AsiRvE B,

a iy las—

2l W a4, sre  d wl B, 0 ®
e 3 4 Q00 42, @3 ge. 20e eviaai wtqam
efdds alel B, siek ygui didaviet «lzH .

aflthiayeafaRs—
sfia dlaam 44, s1g 3 A Ui’ Aiw ouad aiy
Al @ @ el qu B A epald Uidig' wiw 209" D,
P k. 2l eaidui W 2AQ wHA AN oyfq2y
wlon B, srel wed dawd «Bod D Juwr 3Y g’
Wy Hlotd e 20 % ¥ A Ausa A4l
146



v, ] Nysya-Kusumanjali

ARl acufaRs— |
ave Al B 3e 3 A Gaudd Al B, WY M.

M 3 23 Gl 2A Aliadr 423 wdele Wiy B, val
‘o @ afd 4l A3 Gaud wld A4’ Bw weiaui
iy Ruug weeld = afl. w2 2d azglvs 3 <4l
(g armlis 2 3.
(andlaculais—

qoe A B, 3Rl A G uld B, @ ¥ Gam
ag 4%l A A 2l 48, Py wuna. A€l eldui culds
G wl 3. srex U oulizs A ¥ @ wufde 44l A A
8wt ada ¥l Mt QAL YA, ,

21 Guaid Jeats ¢ 2oalids * AWAL 44l daed emn
e wd B,

ey faRs—

2 Wy A 4, s ¥ d s B, @ P WU
Lot D 3 T asa <, Uy AR, M 3 A3 wAR WRled
P Tuor sl 4], A Y el A At A AR Az
alidy culta .

Capopd’ 2@ Y ? ‘arrersR wataar oftmrgeasat
AITAWH: | ol WAlEUR Pacil 210 ad 2 D
q o, 2t dld wrew(dd 3. waes Q4 ased A
s dAae B, BAen DUl e, a2l
il Rze 334 4 W, 2l Gedldd  aad v
R R GwRa U R} FY, doidl AWy A BWR
WHa VA, W=sn B8R e 38 asag, wrw dlE
¢ oo ° s D, 3RAL any WA o 4 Q3 g B
aul g MY B A 5 A C AR 7 s 2 8. 2
aid A sl Q1 B-aus 2Q Alar. G [ Alss
g Ad Uk AUy 2 V. 2 Al A%y 2y
Yalidi a2l Nse aRA 24 g ¥ A, d PR D,
Guaryl Ay Y3l 4 we 20 58 Ak 3,

147



- eyiyyuivla, [ acdu-
ETTHT LT

T WEATAMNMAIE] 39 a9 IR
aa:mg?{mamaaﬁlﬁ%w@qa’ﬁiaq |

FREEGTUAHUGIAANIE q1eqa1—
ARy cagfufa F angya g 1 ikl

It is not reasonable to say that S’abda Pramana
( verbal testimony ) is included in Anumane, as an
object i3 at once realized by an experienced man.
Such is the case with Pratyaksha also, whereby the
genuineness of gold is tested. What talented man
will not admit S’abda Pramana as Anumana, in the
case of an inexperienced man? ( 9 )

Notes:—The Vais'eshilbas recognise only two
Pramanas— Pratyaksha and Anumana, so they include
Sabda Pramana in Anumana. In this verse their
view is examined by the author. He says that if an
individual acquires knowledge as soon as hehears the
words, his knowledge is surely S’abda-jnana; but, if
he requires certain other factors to assist him in ge-
tting the knowledge under consideration, his Jugna is
surely Anumana.

Consider the case of the knowledge acquired by
a man at the sight of gold. If this man is so great
an expert that he can at once realize at mere sight
whether it is genuine or not, his knowledge is then
Pratyaksha; but, if he requires some other facts before
he can ascertain the genuineness of gold, his know-
ledge is Anumana and not Pratyaksha.
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How is it possible to know the opinion of others
without ( the aid of ) inference ? As the Charvakas
fail to explain this, they have to remain tongue-tied.
It is impossible to know the state of the mind of
others by mere sense-perception, If it is said by
the Charvakas that this is known from some peculiar
gestures, etc.,, that is nothing else but inference. ( 10 )

Notes:—When the Charvakas maintain that ex-
cept sense-perception all other forms of evidence are
fallacious, they indirectly admit the legitimacy of in-
duction which is but a form of inference.

Moreover, they fail to give satisfactory explanation
as to how they acquire the knowledge of the moun-
tain being fiery by seeing smoke on it.
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One who believes that Vyapti, the object of Tarka
i8 redlized by Vikalpa-inana that arises after Praty-
aksha should declare whether that Vikalpa-jnana is
Pramana or not, In the former case, there arises an
ocoasion of admitting one more Pramana in addition
to the two Iramanas- Pratyaksha and Anumana;
whereas in the latter case, it is like expecting an
issue from an eunuch. ( 11 )

Notes:—It is the Bauddhas that do not recognise
Tarka as one of the Pramanas., According to them
there are only two Pramanas, the non-reflective
perception (" Nirvikalpake Pratyakshe ) and inference.
When they are asked as to which Pramana performs
the function of ascertaining Vyapti and if they reply
that it is the work of Vikalpaka-jnana arising after
Pratyaksha, this statement of theirs requires further
consideration. If they look upon Vikalpa-jnana as
dealing with the same objects as come under Nirvi-
kalpa Pratyaksha, the Vikalpa-jmana fails to produce
Vyapti-jnana, because it is not even possible for Vi-
rvikalpa Pratyaksha to do so. If they consider that
Vikalpa-jnana is independent of Pratyaksha and is not
bound to deal with the same objects as come under
the province of the latter, there arises a further
question as to whether Vikalpa~jnana is Pramana or
not. If they recognise this as Pramana, there arises
a fallacy in their doctrines of logic, for, they are then
forced to accept an additional Pramana. 1t will be
an additional Pramana because it cannot be included
in Pratyaksha, as the latter is solely non-reflective,
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whereas this one is reflective; equally impossible it is to
include it under Anumana, for, Anumana operates later.

Now there remains one more thing to consider.
If they do not regard Vikalpa-jnana as Pramana,
their proposition falls to the ground, for, it is unna-
tural to expect that Vikalpa=jnana, in spite of its being
Apramana, can ascertain Vyapti-can perform the
function of Tarka.
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That feeble-minded person who does not admit
Pratyabhijnana as Pramona must indeed point out
the means of acquiring knowledge in the form of
oneness. This knowledge of oneness cannot arise
through Pratyaksha, otherwise, it should also arise
even when an object is first perceived. Nor can it
arvise through Pratyaksha aided by :numana, for,no-
thing can operate beyond its scope. ( 12 )

Notes:—In this verse the author examines the
statement of those who do not consider Pratyabli-
jnana as Pramana. It 15 quite clear that Pratyabhi-
jnana is the only means of establishing the conuection
between the past and the present. /Pratyakshe can-
not establish such a connection, for, it deals with the
present only. In other words, it does not illumine
the objects that do mot exist at the moment under
consideration. It is not possible to assume that the
function of Pratyabhijnana can he performed by Smrit:
with the aid of Pratycls<ha, when it is rather the
work of Pratyallijnana which arises through the
union of Smriti and Praryalsha. For, otherwise, can
it not be said in the case of dnwmana that as its
function is performed by Prasyaksha with the co-union
-of Vyapti-Smasrana, there is no necessity of admitting
Anumana as an additional /"ramana’

vealasua gy (Adlag-—

a0 JHAEU dalFadd w9y s
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Who iu this world is really well-versed in prov-
ing the non-validity of Smriti ? Is not Smriti like
Pratyaksha free from contradiction ? Pratyaksha grasps
the objects already realized by Anumana. Anumana,
too, deals with the objects of Tarka. Is there no
repetition in these cases ¢ { 13 )

Notes:-—Some persons do not recognise Smriti as
Pramana, for, they think that it isviciated as it deals
with the objects already considered by another Pra-
mana (that is to say, it is Grihita=grahin). If we
were to reject Smriti on this ground, we shall be
forced to reject even Pratyaksha as it deals with the
objects of Anwmana. For instance, we infer that
this mountain must be fiery because it is smoky.
After some time, we may go to that very place and
corroborate the fact by Pratyaksha. Will Pratyaksha
on that account ceage to be Pramana? Sometimes
another objection is raised in recognising Smriti as
Pramana. The objection that is mentioned is that
it deals with the objects that do not exist at the
moment under consideration. But, it can be easily
seen how ill-based this objection 1is. Consider the
cage of the inference, viz., that at this place it must
have rained, for, the ground is wet, Is it necessarily
raining when this inference is being drawn ? Is it
not that this inference is valid=is Pramana, eveu
when its object is not present ?

ARG AN WA —
“ afdd Wy gl My vl e B 7
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Abhava is not Pramana. Arthapatti is not dis
tinet from Adnumaie, Upamana is ineluded in Pra-
tyabhijnana, Aitihya is again Agama: if it is false, it
cannot be called Pramana. Pratibha-jnana is included
in Pratyakshe and Anumana; while Sambhava, in
Anumana. ( 14 )

Notes:—The Jainas do not accept Abhava as
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Pramana, for, they believe that the functions of Abhava
are performed by Pramanas like I'ratyai:sha and Anu-
mana. ¥For instance, they consider that the knowledge
that here is the absence of a pitcher is the result of

sense-perception; and the knowledge, that there is
Dhuma=abhara  derived by not sceing fire on the
mountain is gained by Anumanc.

Arthapatt: 15 the knowledge gained about an
object which is not 1itself perceived but which is
implied. The stock-example of Arthapatt; is ° €4y
Faget o 7 g, safy udt 90 (Devadatia
remains fat though he does not eat by day, so he
must be eating at night-time ). Eating during night-
time is thus presumed on the ground of the evident
impossibility of remaining fat without cating. This
Arthapatti advoeated by Prabhakara-Mimamsakas is
of two kinds: ( 1) Dhistarthapatti and ( 2) S'rutar-
thapatti. When the knowledge ¢ Zagst faar @ gy’
on which the presumption is based, is acquired by
actual sight, it is the first and when it is obtained by
report of another person, it is the second. Both these
kinds of drthapatt: are included in Anumana; for, an
Arthapatti 13 always reducible to an inference. Tt
ufa¥easat, faarsyssraer afe dweam, 9 a9
o g Q41 ISt gIEa: is the inference in which
form the A»thapatt: under consideration can be thrown.

Upamana is the knowledge resulting from the
recognition of likeness hased upon resemblance, i. e.,
from the detection of the points of identity and
of difference with something well-known before. This
knowledge is included in Pratyabhijnana,
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Aitihya is the knowledge galned from accounts
legendary or otherwise handed down by oue gene-
ration to another, from time immemorial. If this
knowledge is correct, it is not distinet from S’abda-
mmana and if false, this cannot be looked wupon as
Pramana, much less a distinct Pramana,

Pratibha-jnana is the instinctive knowledge
that arises in the mind, without the aid of external
sense-organs. This knowledge is quite distinet from
S’abda and Anumana. Internal feelings such as I
shall be highly benefitted to day, the king will be
pleased with me and the like are the instances of
Pratibha-jnana. This knowledge 15  included in
Manasa-Pratyaksha.

Sambhave (equivalence) is the knowledge of the
constituted derived through the knowledge of its
constituents. Twelve pence make up a shilling is
an instance generally given to illustrate Sambhaia.

aafaee v wne]l 1481 —
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How foolish it is to consider ( 47 what sort
of derangement 1s theirs who consider ) even
Sannikarsha ( contact of an object with a sense-
organ ) as Pramana ! Can  Sannikarsha, like a
pitcher, which 1s itself of the nature of ignorance
produce knowledge of any other object / A lamp
which is self-luminous can shed light on others. On
the other hand, who does not accept Senniktarsha
as an instrumental cause in gaining the knowledge
of Pratyaksha ? ( 15 )
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What sort of intelleet do those possess who
congider that Chakshush ( the sense of sight ) is Pra-
pyakarin ( that is to say, it imparts knowledge about
an object after it has come in contact with it ) ? In
looking upon Chakshush as Prapyakarin there ought
not to arise the knowledge of an object intervened
by a piece of glass. It cannot be said that in admi-
tting Chakshush as Aprapyakarin, it ought not to be
impossible to know an object ( even though ) hidden
by a wall; for, such is not its capacity, otherwise
even the perception of scent should be possible by
means of it. ( 16 )

Notes:— The systems of philosophy differ from
one another, in their belief about the number of
Prapyakari~Indriyas. The Bauddhas recognise all
organs of sense except those of sight and sound as
Prapyakarin; whereas the Naiyayikas, the Vaiseshikas,
the Mimamsakas and the Sankhyas admit all the
Indriyas as Prapyakarin. The Jainas differ from all
these in as much as they consider all the Indriyas
except the sense of sight as Prapyakarin.

When those who consider the sense of sight as
Prapyakarin are asked to explain why an object
though hidden by a glass is seen, when in such a
case there exists no contact of the eye with the object,
they do not refute this argument but on the contrary
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find fault with those who consider the sense of sight
as Aprapyakarin by saying that it ought to be possible
to see an object even when intervened by a wall as
no contact with the eye is required. But this charge
is ill-based; for, it is not possible that a sense-organ
can perform any sort of function, for, otherwise, it
should be possible for the sense of sight to perform
the work of the sense of hearing.
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The organs except that of sight and the mind
realize an object after coming in contact with it
( i. e, they are Prapyakarin ); for, they receive fa-
vourable or unfavourable impressions from the object.
Hence is not the organ of hearing Prapyakarin, when
it is approached by sound, which is the substratum
of action on account of its being material and does
not a similar remark hold good in the case of other
organs that satisfy the required conditions? ( 17 )
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Knowledge is indeed capable of illumining itself
as well as other objects, for, otherwise ( ¢. e., in not
admitting it as self-luminous ), another object cannot,
be brought to light as it requires the help of some
other kind of knowledge for its own illumination and
as an ( external ) object being Jada by its very nature
is incapable of self-illumination. Oh God ! ( thus it
is clear that ) there is mo fault in objects propounded
by thee. ( 18 )

Notes:—The definition of knowledge given in
this verse distinguishes the Jaina view from other
schools of thought. The Bauddhas believe that know-
ledge reveals- illumines itself alone and nothing else,
as there is according to them no other object besides
it. The Naiyayitas and the Mimamsakas hold that
knowledge illumines the external objects alone and
does not illumine itself. The Jairas differ from all
these schools of thought; for, they maintain that
knowledge like a lamp, illumines itself as well as

other objects.
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Pramana completely ascertains an object which
is subject to Syad-vada, whereas Naya is considered
as examining an object from one point of view and
remaining indifferent towards other points of views.
The fruits of Pramana, viz., the destruction of ignor-
ance and the like are said to be different as well as
non-different from it (according to different stand-
points ). Morever, doubt, wrong notions, senses and
the like are false kinds of Pramana ( are Pramana-
bhasas ). ( 19 )

NAYA.

Notes:—Various opinions that can be expressed
about an object by looking at it from different stand-
points are called Nayas. In other words, Naya is a
way of expressing the nature of things. It gives us
a partial idea about an object. It is an instrument
of analysis whereby different aspects of an object are
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isolated and studied from different stand-points. It
contains a part of truth. It is a second means of
understanding objects, the first being Pramanas. The-
oretically speaking, the number of Nayas is infinite,
as every object has infinite attributes. All the same
the Jaina writers classify the Nayas under seven
heads:-Naigama, Sangraha, Vyavahara, Rijusutra, S'a-
bda, Samabhirudha and Evambhuta* The first three
are called Dravyarthika Nayas, in as much as they
deal with the substantive aspect while the latter are
called Paryayarthika Nayas as they deal with the
aspect of modifications; that is to say, the subject—
matter of the former is the substratum of an object,
whereas that of the latter is modifications. The seven
Nayas can also be grouped under Artha Nayas and
S'abda Nayas, the former including the first four
Nayas and the latter, the remaining three.

( 1) Naigama, the non-distinguished.

Naigama takes into account both the Samanya
and Visesha, the generic and specific properties ofan
object. Suppose we have a number of Ghatas, jars,
If we look at them from thestand-point of Samanya,
we know one property namely Ghatatva which belo-

# In Taitvarthadhigama Sutra, the number of
‘the Nayas is mentioned as five, as Sumabhirudha and
Evambhuta are included in S’adda and while so doing,
the author therein gives a different name, viz., Sam-
prata, the suitable to what is here described. as
S’abda, the verbal,
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ngs to all the Ghatas. But if we examine from the
stand-point of Visesha, we can distinguish one Ghata
from another, that is to say, we come to know their
differences in colour, weight, etc.

This Naya is called ¢ non-distinguished’, for, it
does not observe any distinction between the generic
and the specific properties of an object as the two
succeeding Nayas do. It considers that the generic
properties are always accompanied by the specific and
vice-versa, For example, when we speak of a jar,
wae realize certain properties of the jar that distinguish
it from other substances, that itis to say, the specific
properties belonging to it and the generic properties—
properties that it has in common with other substances.

This Naya has three subdivisions:—{ 1 ) Bhuta
Naigama, ( 2 ) Vartamana Naigama and ( 3 Bha-
vishyat Naigama. To speak of a past event as present
is Bhuta Naigama. For instance, on the morning
of Dipavali, one may say that Lord Mahavira attained
salvation to-day. It is a fact that Lord Mahavira
does not attain salvation on the day when this re-
mark is made. But it is that such an event took place
on a corresponding day in the past. Figurative attri-
bution of the past to the present comes under this
Naya. To speak of the future event as the present
is the second variety of Naigama. Herein, instead
of noticing in the concrete present some elements
which were once associated with the past we may
detect in it something which is yet t0 be. As for
example, at the sight of a president-elect, one may
say that he is a president. Thus he identifies the

167



gy il [ adiu-

future with the present; for, really speaking, at the
moment under consideration the individual referred
to is not a president; he will be so in future; simi-
larly we may say about every soul that will attain
salvation in due course of time that it is Siddha.
To speak of the future as the past is the third type
of Naigama. Take for instance the case of rice being
cooked. Before it is completely cooked, one may say
that it has been cooked.

Naigama is also defined as one that relates to
the purpose or end of a course of activity. To illu-
strate let us consider the case of a woman that is
carrying water, fire-wood, and other necessary materials
for cooking. If we ask her what she is doing, she
may reply that she is cooking. This reply relates to
the purpose or end of a series of activities. She is
not actually cooking at the time she is replying.

( 2 ) Sangraha, the collective.

Sangraha considers the general nature of objects,
after dividing them into groups or classes. It is of
two kinds, Para Sangraha and Apara Sangraha.
Every existing object partakes of the nature of reality,
Hence from the stand-point of reality or existence, we
may speak of all things as one. This is Fara
Sangraha.  But the different classes of objects,
animate and inanimate, included in this ultimate
reality may themselves be spoken of as different
classes. This is Apara Sangraha.

The following is an illustration of this Naya.
We may say that there is one soul in all bodies,
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We do not mean to say that the number of souls
is one but as we know that the souls in different
bodies have the same fundamental characteristics we
can make the above remark. This Naya contributes
to economy of thought as it enables us to deal with
a number of things as one.

( 8 ) Vyavahara, the practical.

Vyavahare means the statement made about an
object from the conventional or popular stand-point.
It rests on sense-percepMon of concrete present. If.
deals with the specific attributes of an object. Acco-
rding to this Naye a wasp though having five sorts
of colour is spoken of as having only one colour, the
black one. It is conventional to state. that a moun-
tain burns. Really speaking, one ought to say that
the substances on the mountain burm. But, in this
Naya convention is allowed to play & leading part.

(4 )/ Rijusutra, the straight-forward.

Rijusutra takes into account only the modifications
of an object and not the substratum of that object.
Hence, according to this Naya, no object is  eternal;
for, every object is bound to undergo modifications
and these modifications are liable to change, This Naya
looks at an object as it is in the present mathematical
moment. It is the extreme opposite of the Sangraha
Naya in as much as it denies all continuity and
identity. It is still narrower than the Vyavaharika
present, for, according to the Vyavahara Naya, there
is a tolerable duration: for the present and the con-
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ventional things are real so far. According to Rijusutra,
reality is concentrated to mathematical present. Riju-

sutra, and the following three Nayas take into account,
only Bhava Nikshepax out of the four,

( 5 ) Sabda, the verbal.

S'abda does not take into account the differences
in etymology of synonyms but maintains that all
synonyms mean oné and the same thing. As for
instance, according to this Nayae, Ghata, Kumbha and
Kalasa are all expressive of one and the same object
namely a jar. According to some writers this Naya
observes distinctions of gender, number, case, tense,
ete., in synonymous words.

( 6 ) Samabhirudha, the subtle.

Samabhirudha observes distinctions between syno-
nyms on etymological grounds. According to this
Naya, Ghata, Kumbha, and Kalase though synony.
mous differ in meaning, as there is a differenca in
their etymology. As this Naye differentiates terms
according to their reots, it may be said to be a
special application of the S'abda Naya. 1t is hence
narrower and more exaggerated than the above Naya.

( 7 ) Evambhuta, the such-like.

Evambhuta Naya takes into account the special
functions or activities of things and describes them
by such words as are justified by their actual acti-
vities. It is further specialization of the above Naya.

» Yor the explanation of Nikshepa, the reader is
referred to chap, IV, verse 34,
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Tt maintaing that the very same thing in a different
attitude- activity must be designated by a different
word. According to this Naya, though Indra, S'akra
and Purandara refer to one and the same object
(viz., the ruler of the celestial world ), the individual
referred to can be called Indra only at that time
when he actually possesses many divine powers, can
be designated S’akra if he is really powerful, and
Purandara when he is engaged in the act of destro-
ying the cities of the enemy, We may consider one
more example to illustrate this Naya, The word Go
means a cow. According to its etymology, any one
that is in the act of going can be called Go. This
Naya will object to this term being applied to the
cow that is at rest or lying down. The word Go
can be applied to that cow only which is actually
in motion.

In the thirty-sixth verse, we shall see as to
what Naya is given over-predominance- is solely re-
sorted to by other systems of philosophy and how
this leads them into error. It is only in the hands
of those who give a proper place to all the Nayas
that the Nayas do not become false.

yute, 1 adl A gl wizaa—

« e, gedadl Al 2 saghl M 2 B,
Aa, dzgdl Pz fad uea 3 D 2d A aeq Al Gerlld
W D wHad A gl 30 A s wuedl (G-
Rt 3. A0 e, @, AR Al duor Ylrgy A wles
A el B "—k
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The acquirer of knowledge ( Pramatri ) is the
soul.. This goul is capable of illumining itself as well
as other objects, is the agent ( doer of actions ), is
the enjoyer, has its existence established by self-
realisation, is separate in every body, possesses the
magnitude of its own body ( <. e¢., pervades the body
alone ), wears a material garb in the form of Kar-
mans ), is of the nature of knowledge and undergoes
modifications. Such is the description of the soul, oh
Divine Being ! given in thy Siddhanta. ( 20°)

Notes:—In this verse the author lays down the
fundamental characteristics of the soul which incide-
ntally serve to deny the opposite views of other
systems of philosophy. The soul is recognised, as
against the Charvaka wiew, which recognises no proof
but sense-perception. The Nyaya system recognises
the difference between a quality and the possessor of
a quality; but in this verse by maintaining that the
soul consists of the quality Upayoga which is made
up of Junana and Darsana, that theory of Nyaya is
exploded. By saying that the soul is an agent, the
Sankhya theory that considers Purusha as indifferent
is denied. By saying that the soul pervades the body
only, there is drawn a distinction between the Jaina
view and that of other systems of philosophy such
as the Nyaya, the Mimamsa and the Sankhya, That
the soul enjoys the fruits of Karman distinguishes
Jainism from Baddhism. By saying that the soul is diff-
erent in different bodies, the belief of the Advaitavadins
that there is only one soul pervading the universe is
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denied. That the soul undergoes modifications serves
to distinguish Jainism from the Nyaya and the San-
khya systems of philosophy. By saying that the soul
wears a material garb, that is to say, by considering
Karman as matter, the Jaine view is distinguished
from that of the Naiyayikas and the Vais'eshikas who
consider Karman ( Dharma and Adharma ) as an
attribute of the soul, from that of the Bauddhas
who call Karman Vasana and from that of the
Brahmavadins, who advocate the theory of Avidya.
The doctrine of Jainism that the soul has a tendency
of going upwards distinguishes it from all other
systems of philosophy.

The soul does not require the help of anything
else in knowing itself; for, otherwise if the soul does
not know its own existence, no one else can impart
that knowledge to it since instruction from without
can never take the place of the feeling of consciousness
of one’s own presence which is implied in self-knowledge.

If the soul is not considered as the agent, i. e.,
the doer of actions and enjoyer of the fruits of these
actions, we should fall into the error of exempting
the soul from all responsibilities for its actions and
thus at one stroke uproot all ethical distinctions and
put a full stop to discriminate actions.

We have already seen how unténable it is to
believe that the soul pervades the ¥hniverse and that
it is absolutely immutable, We have further proved
that Karman is matter and not an attribute. Kerman
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is neither impression (" Vasana ) as the Bauddhas
suppose, nor is it Avidya as the Brakmavadins believe.
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In Jainism, the propositions of Pramana and
Naya are considered as being subject to Sapta-bhang.
Sapta~bhangi is the name given to that fault-less
geven~fold statement which is limited by the word
Syat and which i3 made either in detail or concisely,
affirmatively or negatively, with reference to one single
object while considering one of its attributes. ( 21 )

Notes:—By the word ¢ fault-less’ oceuring in
the definition of Sapta-bhang: it is to be understood
that the statement must not be inconsistent with
the Pramanas, Pratyaksha and others. The word
¢ fault-less * serves to avoid the possibility of inclu-
ding the sentences, such as ¢ exreeds afy: w=z:,’
‘eqTEEAT A wrav qesqr,’ ete, in  Sapta-bhangi.
If the words ¢ one single object ’ were not mentioned
in the above definition, even the sentences like® eqrafea
Tz: egrarfed 9=: ° would have to be considered as
constituting Sapta-bhangi. Moreover, there would
have been thousands of modes of expression instead
of seven, as it is possible to make affirmative or ne-
gative predication about every object. A similar
purpose is served by inserting the words ¢ one of the
attributes * in the above definition. The word Eva
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indicated that there are only seven ways of making
a statement about an attribute of any object.

"The word Syat* is an indeclinable and it suggeats
that every object can be studied from more than one
stand-point. In other words, it means ‘some how’,
i, ¢, from some particular stand-point. Proper care
must be taken to avoid the chance of confounding
this word with the third person singular potential
form of the root “ 4s” ‘to be’ It is a common
mistake to translate this word by ‘“ may be” or
‘perhaps’. The reason of using this word in the mode
of expression is to make it clear that there are other
possible aspects of studying an object, besides the
one in question, These other aspects are not denied,
but it is that they are given a secondary place,
whereas the predication under consideration is given
predominance over other possible ones.

Predication is the statement of our conclusions
with reference to an object. It is either affirmative
or negative; for, we generally want to convey the
existence or non-existence of an attribute of an
object. There is a great likelihood for confusion
to arise when we intend to sum up the affirmative
as well as the negative conclusions in one and the
‘same judgment To avoid this we stand in need of
a method of logical predication. Such a method is
supplied by Sapta-bhangi as it covers all sorts of
simple as well as complex judgments by means of

* (@R’ AEFTiaERaay |
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the seven types of predications, each of which begins
with the word Syaz.

Sapta-bhangi is a unique system of predication
resorted to by the Jainas to carry on their metaphy-
sical discussions. It is the basis of the synthetical
comprehensiveness of knowledge. It is a method
which surpasses all other methods of cognition in
matters of apprehension of the spiritual realities by
virtue -of its universal and synthetic character of
vision. This method is perfectly in accordance with
the principles of logic.

Sapta-bhangi, as its name suggests, means the
seven modes of expression, the seven kinds of predi-
cation, Just as, in every mode of expression there
is found the word Syar, similarly /Zva is also given
a place therein to suggest that the statement that is
made from a narticular stand-point is as definite as
anything else, there is no ambiguity about it, there
is not the leact room for indefiniteness. It may be
here remarked that it is a general rule to wuse the
word Eve; all the same, at times, one can depart
from the rule in case one is conscious about the
definiteness of the statement under discussion.

The following i3 an  example of Sapta lhangi
with reference to one of the attributes {viz., existence,
Astitra’ of an object like a jar, Ghata.

(1) =rrzeeds 92 7. ¢, Somehow the jar does
exist. '
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(2) exrareedT g2 4. ., Somehow the jar does
not exist,

(8) TAIEZEAT EqTATEAT FqL: 7. e., It is certain
that from a certain view point the jar exists, as
well as from another stand-point it does not exist.

{ 4) * TrvgaswsT ux g2 ¢ ¢, Surely, from a
particular stand-point the jar is inexpressible.

( 5 ) eqTITAT TATEARST O T 4. e, It isa
fact that from a particular consideration the jar exi-
sts and somehow it is also inexpressible.

( 6 ) EATATEAT TAITTFST qF T=: 1. ¢, Surely,
somehow the jar does not exist and is also inexpressible.

(7)) TAEEAT EATATEAT EAIET®T 9T T
1. e., Surely, somehow, the jar exists, does not exist
and is inexpressible, as well from a certain stand-
point.

It is thus seen that the predicates, vz  existent,
non-existent and inexpressible variously combined
make up the sever modes.

In the first mode of expression, the attribute
viz., existence is given preference to other attributes
like non-existence. All the same, it must be borne
in mind that other attributes are not demnied. A
similar remark holds good in the case of the remai-
ning modes of expression. In the second mode, non=-

* Some writers intercharge the third and. the
fourth modes of expression.
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existence; in the third, the existence and non-existence
considered at different intervals; in the fourth, inex-
pressibility; in the fifth, the existence along with in
expressibility; in the sixth, the non-existence, acco-
mpanied by inexpressibility; and in the seventh, exis-
tence along with non-existence and inexpressibility
ghould be considered as prominent.

The first mode of expression suggests that a jar
exists if considered from the stand-point of its own
Dravya, Kshetra, Kala and Bhava,i. ¢,from the aspect
of its own substance, place, duration and attribute.
To explain, take the case of a jar made of clay, lying
in Surat, existing in the season of spring and having
a black colour. Here clay, Surat, spring and black
are respectively substance, place, duration and attribute
of the jar under consideration. When the jar is re-
ferred to these four aspects, it does exist but when
referred to some other substance as copper, some other
place as Bombay, etc., it surely does not exist. Thus
it is clear that it is logical to say that from a part-
icular stand-point, an object exists, while from another
point of view it does not exist. In short every object
possesses the two attributes, existence and non-existence
even at one and the same time. In the fourth mode,
an attribute like inexpressibility is mentioned to in-
dicate that it is impossible to express by any word
in any language the coexistence of mutually contra-
dictory attributes like existence and non-existence.
It may be here borne in mind that the word inexp-
ressibility does not express the coexistence of the two
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attributes, but it is used to express another attribute,
viz., inexpressibility arising from the impossibility of
simultaneuosly stating the two attributes.

Every mode of expressionof Sapta~bhang: 18 again
of the nature of Saltaladesa and Vikakdesa. Sapta-
bhangi which is of the nature of Sakalades'a is called
Pramana-Sapta~bhangi, while that of the nature of
Vikalades'a is termed Naya-Sapta-bhangi.

 Sakaladesa is a statement made with reference
to an object of Pramana, expressing simultaneously
( Yaugapadyena )all the attributes of the object as
non-distinet ( really or figuratively ) from one anotber,
from the stand-points of Kala, etc. The reverse is
the nature of Vikaladesa.

In Sakaladesa, Dravyarthika Naya is given the
first place and Paryayarthika Naya is considered su-
bordinate, while the reverse is the case in Vikalades'a.
When we look upon as non-distinet the attributes
of an object from the consideration of Kala, ete., it
is possible that by knowing one attribute, we may
simultaneously know the rest. This explains Yauga-
padyena,

By Kala, ete., is meant the eight elements:—
Kala, duration; d¢ma-rupa, one’s own nature, Sam-
bandha, contact; Samsarga, connection; Upakara,

% GHUISQIARAQEAEFRAGT: SR MERIRTEAERg-
ARG ARG SRR N E%eiRE:, dgiag FEeRE: |
—aifgdagi : |
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obligation; Guni-des'a, locatity of the possessor of an
attribute; Artha, object; and S’abda, word.

We shall now consider kow tha attributes of an
object can be looked upon . :n0i dwinet from the
above-mentioned stand points.

( 1) It is certain that when the attribute exi-
stence is found in the jar, there also exist the other
attributes. Thus at one and the same moment, there
coexist all the attributes in the same substance, viz.,
the jar. Hence, from the stand-point of Kale, the
attributes may be considered as non-distinet from
one another.

( 2 ) Just as existence is the nature of the jar,
so are other attributes also. Hence, from this stand-
point, vz, Atma-rupa also, the above remark holds good.

( 3 ) Just as existence has a contact of the type
of Tadatmya ( Identity ) with the jar, so is the case
with other attributes. This is the third stand-point
Sambandha, whereby the attributes are considered as
non-distinet.

( 4 ) A similar remark can be made with refe-
rence to Samsarga.

The difference between Sambandha and Samsarga
is that in the former non-distinction is of primary
importance and distinction, of secondary importance,
whereas it is just the other way in the case of the
latter.

( 5 ) Just as existence,an attribute of a jar ena-
bles us to know that the jar is a noun and existence
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is as an adjective so do other attributes give infor-
mation about the jar. Hence from the stand-point
of Upakara, the attributes are considered non~distinet.

( 6 ) It is not that the attribute existence is
to be found in one portior: of the jar and the rema-
ining attributesin some other portion. On the contrary
all the attributes ave found in one and the same
portion of the jar. It is not that different portions
are allotted to different attributes. Hence, from the
consideration of Guni-des’a the attributes are looked
upon as non-distinct.

( 7 ) Just as the jar isthe abode of the attribute
existence, so it is for other attributes; that isto say,
the abode of all the attributes is one and the same
substance, viz., the jar. From this stand-point, viz.,

of Artha, it can be seen that the attributes arenon-~
distinet.

( 8 ) Tho word that gives us the idea of exist-
ence throws light upon other attributes, also. Hence,
as the same word expresses all the attributes. it may

be said that from the stand-point of S'abda the attri-
butes are non-distinct.

We shall now consider how the attributes of an
object can be looked upon as distinet from the stand -
points of Kala, etc,.

(1) According to the LPuryayarthika Naya,
Paryayas go on changing every moment. Thus as
the substance goes on changing every moment, it is
not possible to say that contradictory attributes
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coexist, Moreover, by considering that various attri-
butes coexist, there will arise a distinction in the
substance in as many ways as there are different
attributes, Hence, it is not possible to consider the
attributes as non-distinet from the stand-point of
Kala, '

(2 ) The nature of one attribute is different
from that of another, so says the Paryayarthita Naya.
So the attributes cannot be looked upon as non-
different. Thus as the attributes differ in their nature,

how is it possible to consider them as non-distinet
from the stand-point of dima-rupa ?

( 8 ) The contact of a jar with the attribute
existence is different from that of a jar with non-
existence. Thus when there is a difference in the
contacts of different attributes, it is impossible to be-
lieve that from the stand-point of Sambandha, the
attributes are non-distinct.

( 4 ) Tt can be similarly seen that even from
the stand-point of Samsarge, we cannot consider
attributes as non-distinct.

( 5 ) The Upakara that one attribute generates
is distinct from that generated by another. So there
cannot, be oneness between the various Upakaras ge-
nerated by different attributes. Hence, from the stand -
point of Upalara, the attributes are different.

( 6 ) For every attribute there is a distingt
Gunidesa. Hence from the stand-point of Guni-
desa algo, the attributes must be looked upon as
distinct, ‘
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(7 ) The abode of one attribute is different

from that of another, so we must look upon the
attributes as different from the stand-point of Artha.

- ( 8) Words must be considered as different since
they differ in meanings. In spite of this, if we con-
sider them as non-different, only one word will
be sufficient to denote everything and other words
shall have to be considered as useless. Hence, from
the stand-point of S'abda, the attributes are different.
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Every object hag infinite attributes such as exis-
tence, non-existence and the like; for, no object can
be exclusively said to be existing or non-existing.
It does exist when considered with reference to its
own Dravya, Kshetra, Kala and Bhave and is really
non-existing when looked at from the stand-point
of Dravya, ete., of any other object; otherwise, will
not there arise a difficulty namely that a substance
will lose its own nature by its being identified with
some other substance ? (22 )

Syadvada,

Notes:—Syadvada ascertains an object from all
possible stand-points. It is considered of so great
an importance by the Jainas, that this name is fre-
quently employed as a synonym for the Jaina system
iteelf, The statement made about an object after
considering it from every stand-point gives us the
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complete a8 well as the true idea about it. This is
the work of Syadvada. It asks us to guard from
making one-sided statements and regarding them as
absolutely true. For instance, it is not correct to
say that a substance exists from all stand-points. The
statement is true so far as the substance is thought
over with reference to its own Dravya, Kshetra, Kala,
and Bhava. Similarly one cannot say that a subs-
tance is only eternal or non-eternal. For, if we
examine it from the stand-point of the substance of
which it i3 made, it is eternal but if we take into
account its form, etc,, it may be said to be non-
eternal; for, its form, etc., may be changed. According
to Syadvada every object has more than one attri-
bute. Moreover, it will be a folly to consider that
a substance has only generic or specific properties.
Further, it should be borne in mind that the distin-
ction between Samanya andVisesha is true only in
a relative way; for, what is Vis'esha from one point
is Samanya from another and viceversa.It is Syadvada
that says that every object has both the generic and
specific properties. We shall illustrate Syadvada,
the fundamental doctrine of Jaina logic by conside-
ring that five elements— Kala, Svabhava, Niyati,
Karman and Udyama are necessary for the achieve-
ment of an object.

Kala or time.

Kala plays an important part in the accomplish-
ment of an object. For, it is not possible that as
soon as we sow the seed of a mango, we can get
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mangoes to eat; nor is it possible that no sooner do
we take our seat in the railway carriage, we reach
our destination. We bave to make allowance for
time. Even Karman begins to operate when it is
time for it to do so. It rains during the rainy
season-in its proper season and we experience heat
in summer and cold in winter. A lotus expands at
sun rise and gets contracted at sun-set. Thus it is
clear that every event takes place in its proper sea-
son, Nay, even in the attainment of salvation, time
has a hand; for, one has to wait till one’s Karmans
get annihilated.

Svabhava or nature,

Svabhava, too, must be taken into acoount
while considering the achievement of an object.
It is not that even in due course of time, we
can expect to get rice in case we have sown the
seeds of wheat, Equally true is the remark in the
case of women who have come of age, for, it cannot
be expected that each of them can give birth to a
son. It is again natuve that explains why some of
the squls (" Abhavyas ) shall not attain salvation,
bowever long they may wait for it. Is it not owing
to nature that we find fire hot, and ice cold ?

Karman

We cannot ignore Karman which is also one of
the causes that govern the achievement of an object.
We fail to explain some anomalies in this world, if
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we do not admit Karman. Royalty, poverty, pleasure,
paify; etc., are the results of Karman. Even after
working in the same direction, it happens that the
fruits which the two persons derive differ. What is
this due to, if not to Karman ?

Niyati or destiny.

At times one has to believe in destiny. It so
happens that in spite of making every sort of atte-
mpt, one fails to achieve the desired object. Or, it
may be that all of a sudden the events may take
the opposite turn as was the case with Rama who
had to begin the life of a wanderer on the very
morning when he was to be crowned king. To illu-
strate destiny, we shall consider the case of a doe
that became free, though she was surrounded on all
the sides with difficulties. In front of her is a hunter
with a bow quite ready to shoot her. On bath the
sides of her, he has spread his nets so that escape
on either side is impossible. = To turn back and run
away is equally impossible, as he has lighted a big
fire which is burning the whole forest. The space
between the hunter and the nets is guarded by  the
hounds. Over and above these external difficulties
the doe is fully heavy with young, is unableto walk
quickly and a young one is running between her feet.
When she is thus buried in the ocean of anxiety, the
events get suddenly changed. The bow-string broke
in the middle from too strong a pull and the bow
itself gave way. From fear of the forest-fire a hare
left its bush and was pursued by the hounds. The
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nets were burnt by the fire. All of a sudden it
rained in torrents and it quenched the flames. And
in that very place after overcoming all difficulties the
doe was confined and brought to bed of another yo-
ung one. Thus if destiny wills it, every thing takes
a favourable turn,

Udyama or exertion,

It will be a folly to attach too much importance
to Karman or Niyati. A due place must be given
to Udyama. Who creates Karman and impels it to
operate ? Is it not we ourselves who do it 2 Is it not
within our power to counteract the effects of Karman ?
Can we not alter the situation of unfavourable affairs
by exerting ourselves in the proper direction ? Is it
not due to Udyama that one is able to annihilate
Karmans and to attain final beatitude ? Since it is so,
who can deny the influence of exertion in the achie-
vement of an object ?

It is Syadvada that teaches us to assign a proper
place to each of the above-mentioned five elements,
to consider them as related to one another and not
to discard any of them. It may be that sometimes
Kala may be the main cause while the rest may be
playing a subordinate part, sometimes Svabkava may
be of primary importance and the rest of secondary
importance and so on.

Limit of time may be altered. For example, in
one country, it may take a year for a certain tree
to grow, while it may grow within half a year in
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some other country, From this it should not be co-
neluded that we can wholly dispense with Kala.
‘There is another reason for admitting Kala, It tea-
ches us to keep patience and wait for the fruit. This
makes us persevere in our work., In demnying time,
one will be highly disappointed in not gaining the
fruit at once of the work done by him.

At times even the nature can be altered. By
the company of the good, even the wicked improve,

Admission of Karma-vade makes us endure
our difficulties with great fortitude, for, we take con-
solation from believing that these difficulties are bro-
ught about by ourselves. It reminds us of the
principle, viz,, “ as you sow, so shall you reap. ”

Niyati is the name given to such Karmans which
are sure to produce their effects. But even their
effect may he in some degree nullified by practising
austerities of a very severe character. It should not
be believed that it is the work of Niyaz/, when one
has failed to achieve the desired object at the first
attempt. On the contrary, he should go on repeatedly
making an attempt and even then if he does not
get success, he may leave it oft by believing that it
is so destined.
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If contradictory attributes like Fitritva, Putratva,
ete., ( the states of being a father, a son, ete., ) are:
admitted by others in the case of one and the same
individual, why should not indeed the attributes like
evistence and non-existence be admitted ( in one
and the same object from different points of view )¢
There will certainly arise a fault in case the attri-
butes of existence and non-existence are admitted
in an object while looking at it from one and the
same stand-point; but ( there is nothing wrong in
admitting that ) a collection of contradictory attri-
butes is surely applicable to an object when studied
from different stand-points as attributing cold and
heat ( to an object when considered from different
aspects ). ( 23 )
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Tn spite of distinetly noticing the contradictory
colours in Mechaka ( a kind of gem) persons who
are possessed by an evil spirit in the form of Ekanta-
mata go on prattling everywhere that the couple of
contradictory attributes of existence and non-existence
is not compatible in one and the same object. Really,
every object can be proved as existing when referred
to its own nature and as not existing when looked
at from the nature of another object. ( 29 )

Notes:—We shall here consider the difficulties
that arise in not looking at a substance as existing
when referred to its own nature. It is not possible
to believe that it exists when referred to the nature
of another substance. For, in that case it will be
impossible to distinguish the different substances and
we shall have to consider all the substances as alike-
a fact that is opposed to common experience. It is
equally unreasonable to believe that a substance is
non-existent both from the stand-point of its own
nature as well as from that of another substance,
For, in that case, there will remain no substance in
this world. Tt will be like accepting the S'unya-vada
of the Bauddhas. Hence, it is reasonable to consider
that a substance exists so far as its own nature is
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concerned. And it surely does not exist, when refe
rred to the nature of another substance,

To believe ‘that existence considered from the
stand-point of one’s own nature is the same as the
non-existence admitted from the stand-point of ano-
ther’s nature is incorrect. For, this will directly go
against the Bauddhas and the Naiyayikas who look
upon Hetu as possessing three and five characteristics
respectively, that is to say, they shall have to consider
Sapaksha-Sattva and Vipaksha-vyavritti as the same.
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‘Who else but the dull-headed can mistake for
doubt the notion of existence and non-existence
(arising in one and the same object when referred
to from different points of view ), when doubt is
considered as the knowledge of a couple of contradi-
ctory attributes in one and the same object ? What
harm can arise then, when the- couple of existence
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and -non-existence is ascertained in an object by
means of Pramana, and -how can this knowledge 'be
termed doubt ? ( 25 )
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The knowledge such as whether this isa pillar
or a man is well-known as doubt. In this fluctua-
ting ( non-conclusive ) knowledge the talented have
not ascertained either of the attributes (" wviz, as to
an object being a pillar or & man ), while such is
not the case with the subject (" Syadvada ) under
conSIderatlon for, every object is existent when referred
to its gwn nature and is non-existent when looked
at from the nature of another object. Thus unfluc-
tuating knowledge of considering an object as existent
and non-existent from different stand-points is indeed
not a doubt- is as correct as the notion of looking
at fire as both a substance and fire. ( 26 )

Notes:—~To consider Syadvada as Samsaya~vada
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(the doctrine of doubts ) is certainly erroneous. It
is true that even contradictory statements are some-
times made about an object while subjecting it to
Syadvada. For instance, it may he said that an
object exists as well ag it does not exist. But this
is not a sufficient ground to consider that the state-
ment is doubtful. On the contrary, it is that the
statements are made from different stand-points and
that they are perfectly accurate. For, when we say
that an object exists as referred to its own Dravya,
etc., we do not in the least doubt the statement. A
similar remark holds good in the case of the other
statements.

It may be borne in mind that Syadvada never
leaves us in doubt, It makes conclusive statements.
It is only that the statements vary according to the
stand-points. |
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In considering an object as eternal (Nitya) only,
there is no room for action in it~ the action manifested
gither gradually or all of a sudden. The same is the
case ( difficulty ), if an object is looked upon as abso-
lutely non-eternal ( Anitya ). Atman cannot enjoy
the objects of happiness and misery if it is considered
either solely Nitya or solely Anitya. ( 27 )

« A Bisted (et i, suell 3 2, dul 2y -
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In considering the soul either as eternal or non-
eternal only, (7. e. in either case) there cannot be
bondage, emancipation and the like in the case of the
soul. But there arises no difficulty for those who con-
gider an object as both eternal and non-eternal
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( from different stand-points ); for, what harm is
there to him who takes treacle that produces phlegm,
with dried ginger which gives rise to bile ? ( 28 )
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Therefore, oh Syad-vedin ! (the propounder of
Syad=vada ) the talented admit, as expounded by
thee (., as coming out from thy lotus-like mouth ),
that every object like Gorasa possesses the attributes-
origination, destruction and permanence. When by
breaking an ear~ring (" Kundala ) a bracelet ( Kataka )
is prepared, the state of existing as an ear-ring
( Kundalatva ) is destroyed while that of existing as
a bracelet ( Katakatva ) is produced but (all the
same ) gold is distinetly present in both the states. (29 )

Notes:—When we prepare Kataka by breaking
Kundala, there is the origination of the state of Ka-
taka and destruction of the state of Aundala; all the:
same gold is throughout present. It must be borne
in mind that these events- the origination and dest-
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ruction do not take place successively. It is that the
destruction is simultaneous with the origination. By
preparing Kataka out of Kundala, there is noticed a
change, viz., gold that formerly existed in Kundala
now exists in Kataka. It may be here seen that it
cannot be considered that Kataka is quite a new
product= quite distinct from Kundala, when it contains
the same gold that was formerly found in Kundala.
The same consideration serves us to understand that
Kundala, has not been completely destroyed, for, its
gold still exists, ’

The author has given another instance, viz., Gorasa
to illustrate that every objectis characterized by three
attributes. Ie suggests that curd is only a modifi-
cation of milk. In both the modifications— that of
milk as well as that of curd, Gorasa is present. Thus,
if curd is prepared from milk, Gorasahas an origina-
tion in the form of curd destruction in the form
of milk and permanence, for, it still exists as the
main substance,

“qyl QA e ! wlEandl dirl vdiewt MAWQ
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Just as other philosophers (the Naiyayikas of
the modern times) do not find it objectionable to
admit the couple of conjunction and non-conjunction
in one and the same object ( that isto say that one
and the same tree is in conjunction with a monkey
so far as its root is concerned but is not so when
referred to its top ), so it is perfectly in accordance
with Pramana to believe that in every object there
exists a couple of contradictory attributes like exist-
ence and non-existence, eternity and non-eternity.
Hence Aneckanta-vada is really excellent. ( 30 )

4 @n sy [AGAR (A bR ) As
gl 23 2ol st arid waslld sl
seid el A gl aWBia 2 wAefA ds FAn wX
([3g 4N WA B, A As qrgui M (G »aye's ¥
2d e dul [dad 214 ldaa An w'a feg 43l Yy
Aleell ARYIA B VR AALAARl YR B.—30

a sty ety fra—
TAFRFUFEIETY T(AT WS-
P smATRRgd AmiEvdzag
MET: TATA: TIAINZY I IR
FISAFIFARAASTIAY FeRTRATE 7 1 321

Bauddha said that knowledge though homoge-
neous was of different forms; the Nasyayikas and the
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Vaiseshikas declared that a variegated colour, though
constituted by many a colour presented the mnotion
of oneness; and the Samkhyas considered it reasonable
to say that Pradhana was made up of the three
contradictory attributes Saitve, Rajasand Tamas. Thus,
who could take rest in this world without taking the
help of Anekantavada ? ( 31 ')

~ Notes:—In this verse the author states that it
is not only the Jaina system of philosophy that ad-
mits Syadvada but even other systemshave admitted
it, willingly or unwillingly, knowingly or otherwise.
In short, no system can do without it,

Take the case of the Sankhyas. Do they not
admit three different attributes, Sattva, Rajas and
Tamas in one and the same object, Prakriti ? Can it
not be hence seen that they resort to Syadvada ?
The case of the Naiyayikas and the Vais'eshikas sha-
res a similar fate. For, they look upon Prithvi as
both eternal and non-eternal from different aspects.
According to them, Prithvi that is of the nature of
Paramanu is eternal, whereas the other varieties of
Prithvi are non-eternal. Thus, they too study an
object from different stand-points. Is this not Syad-
vada ? The Mimamsakas accept the authority
of Syadvada, in as much as they consider that the
knowledge of the three different types-Pramatri,
Prameya and Pramana is one. Bhatta and Murari, too,
are governed by Syadvada, for, they consider an object
both as a genus and a species from different stand-
points. The DBrahmavadins look upon Afman as
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Baddha and Abaddha from the conventional and
transcendental stand-points respectively. Thus they
also recognise Syadvada. The Bunddhas consider
knowledge of different forms as homogeneous. This
is also Syadvada. The Vedas have been looked at
by staunch Vedantins from Syadvada point of view.
For, do they not say that the Vedas are eternal from
the Artha point of view and non-eternal, from the
Anupurvi point of view ¢ Even the Charvakas who
believe that Chastanya arises from the combination
of four elements, earth, etc, cannot consider this
Chaitanya as distinct from the four elements, for, that
will go against their doctrine as they shall have to
admit that the number of elements is five and not
four. Nor is it possible for them to say that Chai-
tanya is manifested by each element singly. Thus,
they too are obliged to resort to Syadvada. From
the above remarks it may be seen that every system
of philosophy has directly or indirectly adopted
Syadvada.
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In Jainism ( Zf. in the doctrines expounded by
Ashat ) Samanya is spoken of as of two kinds. Tiryak
and Urdhvata. 'The common general characteristic
which belongs to all the individuals ( of a class ) is
called Tiryak-Samanya, e. g., the state of being &
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cow ( Gotva ) (in cows ), and the fundamental sub-
stance ( like gold ) which is present in the modifica-
tions ( Paryayas )-a bracelet, ete., is called Urdhvata-
Samanya. The Paryaya is called Vis'esha, Samanya and
Visesha are not entirely distinct from an object. (32)

Notes:—The same fundamental attribute that is
found in all the objects denoted by a genus is called
Tiryak-Samanya. Ghatatva which is present in all
the Ghatas, Gotva that is found in all the cows, Su-
varnatva that is to be had in all the objects of gold,
etc; are instances of Tiryak-Samanya. On the other
hand, Urdhvata-Samanya is a substance. It remains
the same in all the modifications it undergoes. For
instance, we can have various kinds of ornaments of
gold. Now in all these kinds— modifications, gold is
present. Hence Suvarna is called Urdhvata-Samanya,
Consider one more case of Ghata prepared from clay.
It is true that various articles such as Kumbha, Ka-
lasa, etc., can be prepared from this very clay. Thus,
clay is to be found in all the modifications. So, this
clay can be called Urdhvata-Samanya.

Visesha is of two kinds:—Guna and Paryaya.
Guna is coexistent with what it reveals. In other
words, it is Sahabhavin. For example, consciousness
is the Guna of Atman. It coexists with it. It can
be never separated from it. Paryaye is a modifica-
tion. 1t is Krama-bhavin. Pleasure, pain, etc.,, are
its instances. Thus it is clear that the particular
mark which stays all the time with the substance is
Guna, while the temporary state is Paryaya.
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It is said (in Jainism ) that just as water assists
aquatic animals in their movement so does Dharma
help both the inanimate and the animate objects in
their motion; that Adharma helps these objects in
remaining steady, as shade does in the case of tra-
vellers; that Akas’a is all-pervading, it gives space to
other objects and the number of its Pradesdas is
infinite; that Kala is characterized by continuity; and
Pudyala possesses touch, ete. ( 33 )

Notes:—/’rades’a is the minutest indivisible por-
tion of a substance. Such portions of Pudgala- a jar,
a piece of cloth, etc., are Lfaramanus. They can be
called Prades’a so long as they are not separate from
the substance to which they belong, but as soon as
they get separated from the substance, they cease to
be so called and are spoken of as Paramanus. We
cannot have Paramanus in the case of the other
substances, Jiva, Dharma, etc., for, it is not possible
to separate Pradesas of these substances by any
means whatsoever. Hence the ultimately indivisible
portions of these substances must be called Pradesas,

Dravyas { substances ) are divided into two gro-
ups, Jiva (animate ) and Ajiva (inanimate). Ajiva
is further subdivided into Dharma, Adharma, dkas'a,
Pudgala, and Kala.

Dharma is a medium of motion, It pervades
28 217
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Lokakas'a, is eternal, is void of activity and has no
colour, It is the accompanying ecause of motion of
the moving substances- animate and inanimate. It
does not make them move; it only assists them in
their movement when they begin to move. Thus,
it is clear that Dharma is that which, not moving
in itself and not imparting motion to any substance
assists . Jiva and Pudgala in motion. It is one only
like Adharma and Akas'a. It has innumerable Pra-
desas as is the case with Adharma and Jiva. It
must not be confounded with Punya wnich is also
the meaning of Dharma. It has nothing to do with
this other meaning.

Adharma is a medium of rest. Like Dharma, it
pervades Lokakas'a, is eternal, is void of activity and
has no colour. It is indifferent or passive (‘Udasina)
and not active or solicitous ( Preraka) cause of
stationariness. One should not make an error of
considering Adharma as here meaning Papa. It is
perhaps to avoid such a confusion that generally
Dharma and Adharma avespoken of as Dharmastikaya
and Adharmastikaya. As Dharma and Adharma do
not exist beyond Lokakas'a, no soul nor any particle
of matter can get beyond this world for want of the
media of motion and rest. This also explains why
the liberated souls, though they have a tendency of
going upwards have to stay at the top of Lokakasa.

In Jaina literature the following illustrations
are given for Dharma and Adharma. For Dharma
is given an illustration of a fish moving in water,
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without being impelled in its motion by water but’
only receiving its assistance in moving. The exa.mples
generally given to illustrate Adharma are as follows:
(1) Adharma is said to be like earth which does
not stop creatures from moving but becomes a support
of them when they are at rest. ( 2 ) Adharma is
like shadow which does not compel the travellers
scorched by the rays of the sun to stop from moving
but assists them when they are prone to rest.

4Akas'a gives room to subsist. It does not require
any other substance to contain it* It is a receptacle
of all other substances. Just as space in aroom can
be filled up by the lights of different lamps which
intermingle and penstrate the space, so do other sub-
stances, Dharma, ete., penetrate Akas’a. dkas'a is subtle
like all other substances except Pudgala. Like Dharma
and Adharma, it is incapable of motion. It .is of
two kinds:—Lokakas'a and Alokakas’a, These will *be
explained in the fifth chapter. Lokakas'a has innum-
erable Prades’as, while Alokakasa has an infinite
number of them.

1Pudgala is matter, It has colour, taste, smell,

* This is important, for, if space needed to be
contained we should be obliged to have something
elso to contain it and there would have to be some-
thing to contain that and so we would get an infi-
nite regress.

1 Matter never develops into consciousness, so says
Jainism. Thus it differs in this respect from . the
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and touch, The number of Pudgalasis infinite. Sound,
darkness, etc.,are the instances of Pudgala. The number
of Prades’as in Pudgale is numerable, innumerableand
infinite. The ultimate infinitesimal part of Pudgala
is called Paramanu, It may be roughly translated
by the word atom, though the atom so called in
modern science is immensely bigger than this.

Kala is time, 1t brings about modifications. It
is well-known to all hence there is no need of
explaining it. All the same, it may be here
noted that there are two schools of thought in
Jainism, one that considers Kale as real and
the other, a figurative substance. Perhaps such a
question is unique in Jainism. No other system of
philosophy treats this question. At present, it has
attracted the attention of the modern scientists.
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modern theory of Evolution which assumes that at
some stage in the process, inanimate matter becomes
animate and conscious.
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The five substances mentioned above along with
Jiva make up the six substances enumerated in
Jainish. Therein all the substances except time
(Kala) possess a number of Pradesas, and are Asti~
kayas, and all except Jiva are unconscious (Jada ),
All the substances Pudgala are devoid of colour. All
these ( six ) substances possess the three attributes-
origination, destruction and permanence. ( 34 )

Notes:—In Jainism Oravye is defined as one
that is characterised by origination, destruction and
permanence, So far as the substratum of the subs-
tance-the material of which it is made~is concerned,
it is permanent. But modifications may come into
existence and perish. Thus it is clear that anything
that deserves to be called a substance must have the
triad of origination, destruction and permanence. This -
further suggests that it is impossible to believe that
any thing can be created in the strictest semse of
the word or that there can be a complete annihila-
tion of a substance. This shows that the universe is
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neither created nor shall it ever be destroyed. It
will remain in one form or another, as the substances
that constitute it are permanent.

In this verse, the author has given us the dis-
tinguishing characteristics of each of the six substances,
Jiva and the five sorts of Adjva.

The word Asti~kayz is made up of two words
Asti and Kaya. Asti means Prades’a and Kaya, the
multitude. Thus Astikeyc means one that is the
collection of Pradesas One that possesses a number
of Pradesas can come under the category of Astikaya.
As Kala has no Pradesas, it cannot be admitted in
this category. Hence it is that the remaining sub-
stances are spoken of as Jivastikaya, Dharmastikaya,
Adharmastikaye, dkasastitaya, and Pudgalastitaya,
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Oh lord! in spite of their noticing thy excellent
gystem of ethics which creates wonder in the mind and
in spite of their following it openly or secretly, the
dull-headed persons do not consider thee as God.
What a terrible infatuation is theirs that they
blindly-without due consideration take up a piece of
glass and reject Chinta~-mand*! ( 35 )

“ A, A saaudl Yyt Red G 4l ad
gul MRl Al weld YA dA apd 24ue yxe A3 ¢dai
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xChinta-man: is a fabulous gem supposed to yield
to-its possessor all desires, It is also known as the
philosopher’s stone,
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The systems of philosophy of the Vais'eshikas.
and the Naiyayikas ( lit. Kanada and Akshapada )
arose from Naigama-Naya, while those of the San-
hyas and the Advaita-vadins, from Sangraha-Naya.
It is from Rijusutra that Buddhism has arisen. But
oh, Lord? thou alone, who propoundedst the religion
wherein all the Nayas find their proper place, art
victorious. ( 36 )

Notes:—The Naiyayilias pay an undue importance
to Naigama and discard the other Nayas. Soin their
hands, this Naya becomes a Nayabhasa, They consider
that Samanya is distinet from Visesha and these two
are again absolutely distinct from the substance they
refer to. On the other hand, the Jainasbelieve that
the distinction between Samanya and Visesha is true
only in a relative way, and there can be no substance
that is apart from either. The Sunkhyas and the
Advaitavadins deny Visesha altogether. They believe
only in Samanya. They lay too much emphasis on
the unity and completely ignore the diversity, Had
they considered unity as only relatively true, Sangraha
Naya would not have been dangerous to them.

The Charcakas are too much attached to Vya-
vahara Naya. They surrender reason to sense-perception.
They refuse to look back to the past as well as to
look forward to the future, for, they think that the
forgotten past and the distant future are unwarranted

myths.
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The Dauddhas completely ignore Samanya. They
over-emphasise change as the only real. They discard
the unifying principle of Reality without which cha-
nige has no meaning. So long as the reality of a sub-
stance is not denied, there is no fear in employing
this Naya. The Bauddhas deny the substance, the
very basis of modifications; so they misapply this Naye.

The remaining three Nayas are chiefly resorted
to by the grammarians, They consider the relation
of S’abda and Artha from one side only. So Sabda
Naya ceases to be a useful weapon to them. When
one agserts that synonymous words signify altogether
different things, e. g. Kumbha, Kalasa and Ghata are
as different from one another as ink, book and pencil,
Samabhirudha becomes fallacious,

To deny the thing simply because it does mnot
perform the function suggested by its name at the
moment nnder consideration is an unwarranted appli-
cation of Evambhuta-Naya. To carry it too far is to
degenerate this Naya. In that case it becomes FEwa-
mbhutabhasa,

Big $AL AdA 2y A B 1—
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3§ &, A AL Adg 384 3, 20 4uedl LBeR R e (b=
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Oh, lord ! that unfortunate person, in whose
mind the lotus in the form of thy feet does not
stay-the lotus that completely removes the fear of
Samsara and is the extraordinary means of acquiring
the eternal wealth ( the liberation ), is not learned;
he does not find pleasure in the sentiment of tran-
quility, is unfit for sell=concentration { Yoye ), is not
a meditator, is not an ascetic and is not fit for
galvation, ( 37 )
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CHAPTER IV

Miscellaneous Topics

- Contents:—Non-injury, Origin of the Vedas,
Sacrifice, Tree-Worship, Propitiation of the Manes,
Adoration of the Cow, Characteristics of Deva, Guru
and Dharme, and Worship of God.

AqfEAT |
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a1 framfiosmganar Fasgae a9 |
FaWIsg@Edl 79 Zfg a1 aEs qUSsETII-
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Religion, if defined in clear terms, means Daya
which has been resorted to by great men. Daya is
antagonistic to [fimsa. Llimse means injury infli-
cted upon a living being. He who realizes that just
as we shudder owing to pain, so does another living
being, will never commit Himsa. ( 1)
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Ahimsa

Notes:—Ahimsa in its positive form means the
largest love, the greatest charity. A true follower
of Ahimsa must love even his enemy. He must
apply the same rules to the wrong-doer who may
be an enemy or a stranger to him as he would to
his wrong-doing father or son. Ahimse includes truth
and fearlessness; there is no room for cowardice, as
the practising of Ahimse requires greatest courage.
It is the most heroic virtue. It does not displace
other virtues but renders their practice imperatively
necessary before it can be practised even in its rudi-
ments. A man who really practises Ahimsa has the
whole world at his feet and he so effects his surro-
undings that even the snakes, the venomous reptiles
and other terrible animals do him no harm, Some
helieve that Ahimsa as taught by Jainism is merely
a negative precept— Do not hurt.” But it is not
true, for, it is also a positive moral commandment,
It says “ Sooth and serve.” It is not only, “ Live and
let live ” hut also, “ Help others to live.”

From the doctrine of Ahimsa follows as a nece-
gsity the ideal of universal peace and it has its
votaries all over the world in the highest, the middle
and the lowest of the circles, Ahimsa is not merely
the Jaina doctrine but it has always been also one
of the fundamental doctrines of Hinduism,

Those who consider God as the Creator of the

universe must also admit this doctrine. For, had any
232



2%y, Nyiya-Kusumanjali

creature been meant for destruction, God would nét
‘have created it at all. The very fact that He has
created shows that creatures should be helped to
grow and should not be destroyed. Even those
who identify the soul with the Supreme  Soul
( Brakman ), should follow this doctrine, since,
injury to another means injury to one’s-own self; for,
there is no other scul in the universe. Even Chni-
stianity says, © Love thy neighbour.”

To understand the meaning of Akimsa we shall
consider what Himse means. In ZTattvarthadhigama
Sutra (vii. 7)), Himsa is defined as “ swadinmTg SIor-
sgqoiqer far. It means that //imse consists in
causing injury through carelessness to any of the ten
life-principles ( Pranas )* of a living being. Thus it
is easily seen that whatever injury to the physical or
mental principle of life-vitality is cansed through the
action of passions, is certainly Himsa. o

Alimsa that is explained in the ethical code of
the Jainas is perfectly consistent with social and
temporal progress of the highest order, with the life
of a king, a warrior, a merchant, a factory-owner
and a tiller of the soil, Every body in any and every
 station of life can practise Ahimsa in such a degree
and to such an extent as his special circumstances
allow. It does not debar the Juinzs from taking up
arms in defence of justice and righteousness, to pro-

* For the explanation of Pranas, the reader is
referred to chap. V.
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tect the weak from the tyrannical and to enforce the
observance of solemn treaties and sacred pledges. It
only prohibits them from aggressive militarism, from
wanton bloodshed and from acts of brutal cruelty.
It is only the innocent beings whom a Jaina should
not kill. Those who deserve punishment must get
the right chastisement. Akimsa that even the highest
{;'rihastha is called upon to practise is only one-six-
teenth part of what is prescribed for a Sadhu. This
is 50 because a house-holder cannot help taking part
in worldly affairs. He is obliged to take arms when
the honour of his wife, sister, daughter or mother is
at stake. There are instances in Jaina literature
where even the Sadhus have made use of force for
the protection of the innocent and to save women
from sacrilege. In Nis'itha-chulila i related a story
of Kalitacharya, who in order to save a Sadhvi from
being dishonoured by a prince caused another prince
to bring forces to her rescue. There is another story
narrated in connection with a Sadhu named Vishnu-
humara who punished the king that intended to kill
all the Jaina Sadhus within his empire.

« srfgar AT 9d:’ or ‘that non-injury to living
heings is the highest religion, constitutes the corner-
stone of Jaina ethics. Ahimsa i3 never a weaken-
ing force, but is a strengthening factor in private,
social and national life. It i3 the world-revered doct-
rine of compassion. This doctrine of Ahimsa is of so
great an importance that every religion accepts it.
‘ar g@FwT g% & is the form it took in'the mouth
of the saint Tulsidas and is echoed to this day by
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all in India. The doctrine of Ahimsa is based upon
a rational explanation of the universe. The chief
cause, if not the sole cause of misery, ignorance,
weakness, pain, disease, etc. ., to oneself is the non-
performance of Akimsa; so every one should - try to
pract1se Ahimsa to the extent he can. Morever, it
shall in the long run enable him to attain salvation.

a4(g Al

“HEY Ry WU WY AdA3 Y DT sy, 3 KA
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Alas | Jaimini, who believed that the killing of
animals sanctioned by S’rutf leads to Dharma and
felt no pity, when he saw the other beings being
murdered, though he himself had direct experience of
the acute pain he felt on receiving injuries, has never
thought well on this subject. ( 2

“alaui sl LU HlAwes A 2AQ UdiAt
Al UG AUl Heted AeAdl AgHL A el Yy Al
wedRdl [gug (B4 s sl 4ordl aoifl wria-
A AL ol yOR gaunt e 1o [Rar a1 1™
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What should we say, whom should we adore
and where should we lodge our complaint ? This
universe has lost protection as well as a leader and
it is deprived of shelter and refuge; ( for ), in the
direct presence of the very goddess [Jurga ( lit. the
mother of the world ), the Lrakmanas assemble to-
gether, tie the mouth of the animal and throw
weapons at its neck without the least scruple, ( 8 )

“ 9 33, B Gwadl 3R AA Al Wk IR E
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If the goddess is really the mother of the world,
is she not also the mother of animals ? If she is so,
how can ghe indeed be pleased with the murder of
her own son, an animal ? Would not some wicked
goddess ( Asuri ) become angry (in case an animal
is not sacrificed- ) ? It is not proper to abandon the
path of religion, because she would be offended, -
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Moreover, when an evil act 1is heing committed, -it
should not be looked upon as a religious act., ( 4 )

@3l o oeatadl AWl ®1Y, A 4 A uyAd Wl 4L ¢
2l o DM QA AL Uldldl Ye-ugAL aHEl d R age awt
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- §If it is believed that the source of religion is
Himsa, how can it arise from Daya ! Cannot the
sacrifices, e/, be indeed performed without killing
animals ? What barm is there, if an animal is not
killed while performing a sacrifice ¢ Where will the
principle namely the real worship of God is to give
gatisfaction ( to others ) find place in the act of
killing ¢ ( 5)

“ 3 [gael AW wMd B AN WAdL g, dq wl
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If the goddess of heaven speedily waits upon an
animal killed in a sacrifice, why is not the same
act performed in the case of father and others in
order to give them celestial happiness ? What disti-
nction is there between the (ordinary) killing and
that which is performed in connection with sacrifice
go that one becomes the cause of demerit, whereas
the other of merit? ( 6 )

“od vani gl yud  lesdl ez dd adl gl
at w Aieldr Ny @013 g fgor yu 2040 W@ Ay’
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It is the belief of every one that a good grade

( Gat! ) is secured in case the mind is pure at the

time of death; otherwise the reverse result takes place.

Whence can there be possibility of heaven for an

animal whose evil meditation is distinctly perceived

by such things as its crying bitterly in a sacrifice,
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its piteous condition and trembling ¢ Is it not- on
the contrary possible that the killer as he is engaged
in a wicked act may go to hell ¢ (7 )

“aq g wdldied B3 g wdrliedl wd A wd
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Who has not experienced that the tongue comes
a little bit out of the mouth just on hearing the
bad news all of a sudden about some one dear to
us ? So you may think for yourself what calamity
the animals that are heing killed with severe beating
and whose tongue is hanging out, must have been
subjected to, ( 8 )
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I bow to them whose heart is as hard as stone
and in whose heart even a sprout of mercy does not
spring up even on seeing at the time of killing, the
face of the beasts-whose tongue is hanging loose and
whose reddened pupils suddenly seem to come out of
the eyes and whose face is mute with fear and agony,
an object ( %7 the birth-place ) of compassion ( 9 )

ooyl destn Al wel A ALt Aoy ot-
&R [soll aien B, S wyg W, 2ifaad Q4 2y
yuu ol wsl vy A HA Gl 2l 2050
A, Audl wend P SR ed—g Ul WA qu-
23} &L} V—t

qﬁ&l‘l?ﬂiif}éi’stiawmqﬁmqu1
arfmfafy wRed afwmEE: S |
T AqETNEIFAT AEHAIsfatgar
afigd 7 guwanafie fisged g4t ! ol

The S’rotriyas ( Brahmanas ) who are the fore-
most amongst the talented have said that the religion
expounded by spiritual injunction ( S’rwéi ), which
has the power of enlightening the universe is excellent;
but this is not proper; for, S'ruti being composed of
letters cannot be established as Apaurusheya ( i. e,
not composed by a human being ), Moreover, what
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difforence arises between the words of S’ruti and
those of Kumara-sambhava ( so that the former is
called Apaurusheye, whereas the latter Paurusheya )2(10)

Notes;—In this verse the author is examining
the view of the followers of Jaimini about the ori-
gin of the Vedas. Ile tries to show in this and the
following verses that the )1edus cannot be considered
as having non-human origin. However, the Naiya-
yikas and the Mimamsakas, being orthodox schools of
philosophy agree in repudiating the notion of the
Vedas being human creations like any other work.
The word Paurusheya frequently used in controversy
by them solely refers to God, while Apaurusheya
means eternal, having no author at all. The Mima-
msalas claim eternity for the Tedas on two grounds,
(1) No tradition is known ascertaining the author-
ship of the ledas to any individual and ( 2 ) the
Vedas declare their own Nityaiva In several texts,
The Naiyayilas refute these arguments as follows:-—

The authorship of the Vedas was known since
it was remembered by Rishis like Gotama. Besides, if
the Vedas had been eternal, all the words and letters
in them would be co-existing and so there would
be no order of words, etc., without which there
can be no dkankshae and no Sabda-bodha. According
to the Vedantins the Vedas are eternal as to sub-
stance ( Artha ) and non-eternal as to form (* Anw-
purvi ). 'This view of the Vedantins seems strange,
for, hereby the very Vedantins who refute the theory
of Syad-vada make use of it. Tt does not stand
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to reason to believe that the Vedas have been preached
or revealed by God, a disembodied perfect soul; for,
such a spirit is incapable of teaching for the want
of & material body, the medium of communication
with men. Hence, Scripture even if it be the Vedas,
is the word of the omniscient, deified men, preaching
truth before the attainment of final liberation. Thus
it is clear that it is not possible for an eternally
and naturally free Supreme Being, as some  imagine
their God to be, to be the author of the Tedas,
Hence it clearly follows that the Vedas are neither
eternal (at least in form ) nor are they the creations
of a disembodied Supreme Being.
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Are the Vedas comnosed by a human being or

not ? In the former cass is that human being
omniscient or not ? e cannot be called omniscient

& AL AL Sy A 200 35 Yk A ug wuw Qa,
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as the admission of such a person is agamst the
doctrines of your philosophy ( Jaiminisms ). 1f he
is not omniscient, how can the Vedas be looked upon
as an authority ? To say that the Vedas are not
composed by a man is not possible on account of the
absence of experience of distinct letters being had
from space. Hencs, it follows that the Vedas as they
consist of letters are composed by a man, just as
Magha is, (11 )
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‘ Moreover, who would not admit that the validity
of speech depends upon a reliable (Apfa) person ?
If it is so, how can the 1edas be considered as an
authority when their composition is not dependent upon
any reliable person ? The statements such as one
should kill goats, etc., ( in sacrifice ), worship trees,
propitiate the manes, touch a cow ag it destroys sin
and propitiate gods by offerings, do not stand to
reason. { 12)
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How can the killing of a goat lead to heaven ?
If it wers so, it must be admitted that one can

attain heaven even by killing a man. If it is reason-
able to believe that beasts are killed as they are
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inferior to men, how is it that men are not killed
when they are inferior to gods ¢ ( 13 )
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How can those who declare that compassion is
religion preach that the killing of animals is a religi-
ous act ¢ It is not possible to say that the Kkilling
which is performed after reciting sacred bymns
( Mantras ) is not killing. Can Mantras destroy
the inherent power of //imsa of leading to hell 2 If
it were so, the prohibition against the performance
of sins would be useless. ( 14 )
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Say whether that great man who performs a
sacrifice without killing an animal is on the path of
salvation or not—the man who tells truth, doesnot
quarrel with any one, censures no body, bears no
malice, is not addicted to passions, is engaged in
serving the ( holy ) feet of the great saints, i3 a
devotee of God and observes the vow of non-injury.
If be is on the path of salvation, the Goddess of
Compassion waited upon by many a learned man
must be adored, and moreover, the killing of ani-
mals should under no circumstances be considered
a religious act. I believe that those who give a
negative reply to the above question possess extra-
ordinary intelligence or that their mind is made up
of the atoms of stone, iron or adamant. ( 15, 16 ).
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How can the men receive food eaten by the
Brakmanas ? Let the eultured classes consider the
propriety of such an extraordinary action. Even,
when buying a jar, people examine it very carefully.
What sort of intelligence is this that they accept
any religion without the least deliberation ¢ ( 17 )
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Various are the religions in this world and all
the leaders of different religions declare that their
own religion is the best means of achieving salvation.
This being the case, it is not proper for the good
men to remain bigots. What a foolish conduct is
this that one ought to fall in a well because one’s
forefathers did so 2 ( 18 )
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Atman enjoys fruits according to the action it
performs in this world. A dead person can nowhere
receive food eaten by any other being whatsoever;
for, if he has gone to heaven, he requires no food
( as gods never take food as we do ); if gone to
hell, he requires no food and in addition he is subje-

cted to excessive pain and if he has been born as
a * Tiryach or a man, there arises an obvious difficu-

» Living beings are divided into four classes or
grades. Some are born as gods, some as human bei-
ngs and some are born in hell. While the remaining
grade in which other heings are born is called
Tiryach. |
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Ity ( for, no man or animal is ever seen receiving
food in this way ). ( 19 )
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It is quite clear that the food eaten by the
Brahmanas comes out as excrements; so, how is it
possible for the dead to receive it when they have
gone to some other grade ( Gati ) ? Even the very
Brahmana who is eating food does not know where
the dead man has gone, so, just think over where
he would send things eaten by him, ( 20 )
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How is it that the touch of a donkey is mnot
recommended by those who say that the touch of a
cow removes sin ? If it is that the touch of a cow
is recommended because she obliges the people by
giving milk, what object in this world is not obligi-
ng ( useful ) ? Does not a she-buffalo give milk ¢
Are beasts in any way superior to human beings ?
Is it that the state of being a Ziryach is secured by
good action, as manhood is ¢ ( 21 )
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I do not understand the attitude of thoso who
believe that we should worship even a cow that eats
impure things, is subject to the cruelty of men, kills
small insects, is dependent upon her master-and what
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not-that enjoys sexual intercourse with her own
son. ( 22 )
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Why do they sell milk and beat a cow when
she is spoken of as the abode of venerable sages and
gods 7 What things have been excluded from the list
of gods by those who look upon a Nimba (a kind
of tree with bitter fruits ), an Adrke ( a kind.of
plant ), water, a mortar, a pestle, a fire-place, long
pepper, a threshold, etc., as gods ? ( £3 )
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. To say that what is offered ( as an oblation ) to
fire is liked by gods is not proper; for, the oblation
thrown in fire is seen to be soon reduced to ashes.
Gods become always internally satisfied by the nectar
that arises at the time of desire (of taking food )
and moreover, they do not take food by morsels as
we do as their bodies are different from ours. (24 )
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Even the argument based upon S'rus that gods
have fire as their mouth is not reasonable; for, is it
not possible that an impure thing may fall in fire ?
Further you may think for yourself. In eating by
one and the same mouth will not there arise a que-
gtion that gods eat offal of one another ! hat
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more should we say ! Try to grasp the truth by
leaving aside your undue attachment to your faith. (25)
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Right and wrong ways ( of religion ) exist from
beginning-less time, And the perpetual grades of life
a8 Tiryach, denizens of hell, human beings and gods
are always open. We neither gain nor lose if
men act according to their sweet will. Even then
these words are spoken at present for enlightening
the hearts of Bhavyas., ( 26 )
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When even in this troublesome world you have
attained by means of a great store of merits human
life, abounding in requisites, extremely difficult to be
secured and intensely desired by gods-the human life
wherein alone the vow of asceticism can be taken,
Karmans can be destroyed, omniscience and beatitude
can be attained, oh, DBhavyas ! destroy ( dispel )
the darkness of bigotism, close your eyes and with
a quiet mind ponder deeply over the threa
Tattvas a8 to who is divine God ( Deva ), who is a
preceptor ( (iurn), what is religion ( Dharma) and
what sort of preceptor should be resorted to for the
realization of ( true) God and religion. ( 27-28 )
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Is the worship of the Brahmanas due to their
good conduct or to their being born as Brakmanas *?
In the former case, whosoever is of good conduct
will be entitled to worship. A Brahmana, howsoever
good he may be, cannot be superior to a saint in
character. In the latter case, there will arise an
occasion of even calling a wicked DBrakmana a
Guru, (29 )

33 A-Hlniu—

“ B Yoadl A uzdl WL ARAA {F B ¥ wisgy-
oafdd B, I [Ard AYA., S NuA uR usY Rl R
A A AR 3, A B & Y wgdt ARaAdr Pu A yma
ay 3 9. A€ ey vo bl A M Y sy
A Y B A ve T ya B A A yladl gaqdwi
A A Ay AR, &3 o ol g ugy sl AL gndl
sl v 33 dly lsR sl Ma Wy A V-2

wiatar <Ay {0, ghawar smad aaw

FERRRISTTY o glastar frgaaeasgs: |
255



gy, [ age'e

|1 wafy B gfaedistia deqissas-
WEEATEAET T 797 9t @ 3o

A Brahmana leads a married life, whereas a
saint is entirely a celebate. The former hankers after
wealth while the latter being completely free from
desires leads the life of a mendicant. A Brakmana
eats everything, while a saint takes only suitable
food without any greediness; therefore, these venerable
saints are preceptors of Brahmanas who are in their
turn heads of the castes. ( 80 )
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Those who observe great vows ( Mahavratas ),
possess equanimity of mind , are courageous, maint-
ain themselves by begging and give a good religious
advice are fit to be preceptors, whereas those who
do not lead the life of celebacy, are attached to
worldly objects, act according to their sweet will and
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do not give right advice are of 1o use ( lit, are not
beneficial ) . ( 81 )

Notes:—Mahavratas are five in number: (1)
Ahimsa , ( 2') Satya, ( 8 ) Asteya, (4 ) Brahmac-
harya and ( 5 ) Parigraha-tyaga.

Ahimsa as we have seen means non-injury, A
true  Sadhu  should not cause or tend to cause pain
or destruction to any living being by thought,
speech or mind.

Satya means truth. The Sadhu should always
observe truth in speech, thought and deed, and should
refrain from uttering truth which causes affliction
to others,

Asteya means to take nothing, unless and except
it is given.

LDrahmacharyax means celebacy, This is one of
the fundamental vows for a Sadhu.

Pariyraha-tyaya means the complete renunciation
of all the worldly affairs. It must be borne in mind
that a Sadiw has nothing to do with the world and
woman, 80 he keeps no money with him,

The Sadhus should maintain themselves by be-
gging food from house-holders and there too, they

* Literally, it means the devoted contemplation of
the self by the soul. This can be attained and prese-
rved by securing self- concentration through celebacy
and other means of freeing the mind from the bon-
dage of worldly attachment and care.
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should .see that they do not become a burden to
them. In short, they should act like bees that take
honey from each flower without impairing it. They
should not take everything that they want from
one place only, even if the owner of the place be
Brihaspati,
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Alas, what a great calamity will follow if God
were passionate, a preceptor fallen from the vow of
celebacy and religion void of compassion! If we
think over this impartially we feel certain (lit. it
sticks to the heart like an adamantine glue) that
God must be devoid of passions ( attachment, aver-
sion, etc., ), preceptor exemplary in conduct and
religion completely based upon compassion, ( 32)
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One who is omniscient, who has conquered all
the internal enemies, who is an object of worship
for the three worlds and who’is the propounder of
truth is called God. He may be given several names
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such as Vishnu, Brahman, Mahesa, S’ankara, Jina,
Arhat, Tirthanatha, etc. One should worship Him
in four ways—Nwme, Sthapana, Dravye and
Bhava, ( 83 )

Notes:—There are four aspects of looking at a
thing; these aspects-the Nikshepasas they are called-
are Nama, Sthapana, Dravya and Bhava. Nama is
the name of an object. This name may or may not
be significant, f.e., the object may bear a name even
though the etymological meaning may be absent in
“it. Sthapana is an installation or a material repre-
sentation of an object : a photograph, a picture, a
keepsake, an image, a model, a statue are its ins-
tances. Dravya is the substance of which an object
is made. Bhava means the actual nature of an object.
In order to understand these four aspects, consider
the case of a Ghata. To give tho name (/late to an
animate or inanimate object is called Nama-(Glata.
The picture of a Ghata, ete., is the Sthapana-Ghata,
Clay of which a Ghata is made is called Dravya-
Ghata, The (‘hate that is useful for fetching water
or the Ghata whereby all the functions of a Ghata
can be performed is called Bhava-Ghata.

God may be addressed as Vishnu as He
pervades the universe so far as Ilis knowledge is
concerned. He may be called Draluman in  the sense
that He is the embodiment of knowledge and is
of unsurpassed splendour. The name Sankara i3
applicable to Him, for, He bestows happiness. He
is Jina because ITe Thas conquered enemies-
attachment and aversion. He is Arkas for e i
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an object of worship to gods, human beings and
others. He is named Tirthaniara as he- establishes
Tirtha,
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In Bharata-kshetra ( and Airavata-lshetra) there
flourish twenty~four divine beings called Arhats
during the two cycles, the Ulsarpini and the Avasarpini
which are as it were the revolving wheels of time
consisting of six Aras (spokes ) and during the for-
mer cycle prosperity goes on increasing whereas
during the latter it goes on decreasing; while, in
Videha-kshetra the Tirthankaras who give happiness
are always to be had. (34)

Notes:—dJainism divides the ages of the world
into two cycles, the Ufsarpini and the Aeasarpini.
These two cycles make up a Kala-chakra the number
of years of which is twenty crores of crores of
Sagaropamas. Each of these is again subdivided
into six parts called Aras. The six Aras of the
Utsarping period are ( 1 ) Duhshama-duhshama ( the
age of great misery ), (il ) Duhshama ( the age of
wisery ), (ili ) Duhshama-sushama ( the age of
misery and very little happiness; the period wherein
pain preponderates over felicity ), ( iv ) Sushama-
duhshama ( the age of mixed pleasure and pain, the
former being in excess; the age of happiness and

* STHGAT CTEISH |
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very little misery ), (v ) Sushama ( the age of
felicity ) and ( vi ) Sushama-sushama ( the age of
great felicity ). The names of the six Aras of the
Avasarpini are the same but they occur in the
reverse order, Sushama-sushama being the first. The
Avasarpini i3 the period of descent which opens in
great prosperity but ends in extreme pain for the
living beings, During this period, the climatic
conditions, the productive powers of the earth,
morality, religion, longevity of people, their stature,
go on deteriorating. Tn short, the process of decline
continues in every department of life, The (tsar-
pini begins from the worst conditions of life which
gradually improve. 'This (Zsarpini is in its turn
followed by Avasarpini and Avasarpini by [tsar-
pini and so forth. The first three Aras of the
Avasarpini and the last three of the (isarpini are
periods for enjoyment. At present we are in the
fitth Ara of the Avasarpini period ( we have passed
through about 2443 years of it ). The numbers of
years allotted to the Aras of the Awasarpini are
four crores of crores of Sagaropamas, three crores of
crores of Sagaropamas, two crores of crores of
Sagaropamas, one crore of crores of Sagaropamas
minus 42000 years, 21000 years and 21000 years
respectively,

It is only in Bharata and Airavala Kshetras
that the twenty-four Tirthankaras arise only during
the third and the fourth Aras of either cycle. Such
is not the case in Videha-kshetra. There Tirthan-
karas are always to be found. The period too, is
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not there divided as here, for, there is always only
one period corresponding to the fourth Ara of the
Avasarpini,

The names of the Tirthankaras of this Avasar-
pini are (1) Rishabha ( or Vrishabha) (2) Ajita, ()
Sambhava, (4 ) Abhinandana, ('5) Sumati, (6) Pad-
maprabha, (7) Suparsve, (8) Chandraprabha, (9 )
Suvidhi, ( or Pushpadanta ), (10) Sitala, (11) S'reya-
msa (or Sreyan ), (12) Vaswpujya, (13) Vimala,
(14) Anauta ( or Anantajit), (15) Dharma, (16)
Santi, (17 ) Kunthu, (18) Awra, (19 )Malli, (20 )
Suvrata ( or Munisuwvrate ) (21) Nami, (22) Nemi
( Arishtanemi ), (23 ) Parsva and (24) Vardhamana
(or Mahavira, Derarye, Jnata~nandana )*,

olo'sR sal, saR, Tt an B 1—
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* For the names of the Zirthankaras of the
preceding and the following Utsarpini, the reader is
referred to Abhidhana-chintamani by Hemachandra-
charya.
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To remember the name of God is the Nama
Puja and to worship His image is the Sthapana Puja,
That a particular soul will be Arhat in future and
( that a particular soul was Arhat in the past)
and hence to bow to Him now 1is the Dravya Puja
and to worship God when He is actually present is
the Bhava Puja. ( 35 )

aviacyaoedl acl? Ry 2wflirg—
“ Qleldedl Mg R 539 A Al ARyM odedl,

Brwd wvg @ A aldys (zamdyed ) uovd), el

ddiz (24 Gdsoni 2da ) Qasred dusik 5338 4 ot

* FHUF_ ¢ ¥Faa: 7 gEaagiEea |
34 265



gy ators, [ agy=

el gouysd B 2 wiana, M Yy ¥l A ey
oqgdl, 3y

2wdle atd i Al wani ey &g el
2R YER Y™ sell-Aln), A, soudl 2Ad elladl, [,
2N, 4od 2 el A AR (AR B, ¢ hrcrd-earcad
gegamaaafa fdT © 2lq @ 9 dgddd N4
s 208 B 4 ¢ faan T s B o= oar ¢ (A T o
(R 5 wadl uy el as S, el 2l A wdul
Yo sulRa 423 B, o2u 2y RAY avovdldl widz 42 W
gl 214 B ovd % Aded ¢ U2 A YA A A ¢ A=
g2 7 sRAl; ady, W {5 WY ue 2l wed 2R s2A
R A ¢ rANA-H2 7 s @ gl (WAl ) He Gt
YA B, R A oRlA B d erg ¢ et He D5 A
ot elldy, Ay ovy (A0 Gl 3303 Hed ¢ oiiel 42 7 uovdlL,

gigsIRAFATATA T, sangTfa—

asa1 7 sfsgaiai 19 T w6 Jaeaa |
ArepariwRata sea +4 aft 9y 0|
SrgwRgmacITal A A 3§ v
SAAISTIAZAT RGASTIRITFASHT 99 1| 38 |

Which thoughtful man would say that the image
of Arhats must not be worshipped ¢ If he says that
we are mistaken in trying to construct an image of
God who is formless, it is not true; for, this fault
is not applicable to us who admit even the Jivan—
mukte as God. Moreover, to construct an image of
God who is form-less is good, as it is useful for the
purpose of concentration and as it reminds us of the
ideal. ( 36)
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Notes:—The author examines in this and the
following verses the arguments advanced by some
persons against image-worship. In this verse, he
refutes the arguments of those who say that image-
worship is unjustifiable, since it is impossible to
construct an image that shall be an exact represen-
tative of God, in two ways: (i) by admitting that
God is formless and ( ii ) by considering God as ha-
ving form.

In the former case, it is argued that though it
is impossible to construct an image which shall be
without form, yet it is desirable to have an image
as it helps us in concentrating our mind and bring-
ing before our eyes the ideals that God possesses,
The main reason of worshipping images is that the-
reby the intended purpose of awakening in us the
true notion of God is served. The image is not
identified with God, but it inspires us with noble
sentiments, which, if put into practice will enable
us to attain His status. Thus it is clear that it is
not unjustifiable to worship images, when they help
us in our spiritual progress. Moreover, it may be
here pointed out that according to Jainism image-
worship is not an end but a means to an end. Fur-
ther, it may be remembered that Jainism does not
compel every one to take the help of an image.
Those persons, who, in virtue of their having far
advanced in spirituality can concentrate their mind
without the medium of an image are allowed to do
0. They meditate upon no one else but the divine

nature of their own soul.
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In the latter case, that is to fay, by considering
that God has form- by looking upon even the Jivan-
mukte as God, it can be easily seen how ill-based the
charge is. The same thing can be rather said for
those who do not admit the Jivan-mukta as God
and who consider God as Nitya-mukta.
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Oh wretch ! do you find fault with him who con-
templates through the medium of an image the Jivan—
mukta, the great Lord of the three worlds, the em-
bodiment of matchless lustre, the great source of
supreme happiness, the leader among the five deified
saints (Pancha Parameshthi ) and the possessor of a
body having hands, feet, the head and the mouth
like ours-that God, the extraordinary sun who having
abandoned the great kingdom like a straw attained
to Yoga, who having practised very severe austerities
in dreadful forests consumed the fuel in the form of
Karmans and bence obtained the knowledge of dis--
cerning Loka and Aloka and who was worshipped by
Yogindras ( masterly saints ), Indras and multitudes
of Tiryachs assembled together in spite of their natu-
ral antipathy, rushing forward in emulation to bow
to Him first and who, by the light in the form of
a speech full of excessive juice of the nectar of peace
and effective as to be followed by human beings,
gods and Tiryachs, completely destroyed the line of
darkness in the form of excessive infatuation of the
universe, which existed from beginning-less time,
which is the cause of mundane existence and which
cannot be annihilated even by seven suns ? (3739 )

Pancha Parameshthi,

Notes:—In Jainism Arkat, Siddha, Acharya,
Upadhyaya and Sadhu are collectively spoken of as-
Pancha Parameshthi. Pancha means ‘“five’ and Para-
meshthin, & superior Being, so Pancha Parameshths
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means a group of five Superior Beings~the five
deified saints to whom it is the duty of every Jaina
to bow every morning.

We shall enumerate one hundred and eight attri-
butes of Pancha Parameshihi=twelve of Arhat, eight
of Siddha, thirty-six of Acharya, twenty-five of
Upadjyaya and twenty-seven of Sadhu.

The twelve attributes of Arhat have been already
mentioned in the first chapter. dvhat (Zirthankara)
is given the first place in Pancha Parameshthi, though
in several respects he is inferior to Siddha, But this
is justifiable on the ground that it is he who explains
to us the nature of Siddhe and thus makes us
realize him and it is he who guides us in this Samsarae
by showing the right path-by preaching truth,

Siddha is the name applied to a perfect being-
to one who has attained final emancipation.
He is thus a disembodied perfect soul. The
number of attributes associated with Siddhe is infi-
nite; all the same, for practical purposes they are
mentioned as eight. These we shall consider in the
last chapter.

Acharya is one who has almost reached the
highest stage of asceticism but who has mnot yet
attained omniscience. He is the head of the saints
and his chief aim is to promote the welfare of his
institution. Not only is he acquainted with the
doctrines of his own system of philosophy but he
knows also the tenets of other systems. He is a
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personage of genial disposition, grave, learned and
benevolent. He holds a third rank as he comes after
Arhat and Siddha. He possesses thirty-six attributes.

1 Restraint over the five senses, (1-5)

2 Observance of the nine kinds of celebacy :
(i) Not to live in a place inhabited by women,
eunuchs and animals. (il ) Not to passionately talk
about women. (iii ) Not to sit on the seat previously
occupied by a woman, till forty-eight minutes are
over. (iv) Not to look at the features of a woman
with a covetous eye. (v ) Not to sit near a place
which is separated only by a wall from the place
where the husband and the wife are sleeping or
talking about love-affairs. ( vi) Not to recollect the
enjoyments of sexual intercourse previously enjoyed.
( vii ) Not to take rich food which may excite pas-
sions. ( viii ) Not to take even insipid food in excess.
(ix ) Not to think of enhancing the beauty of the
body, etc. ( 6-14 )

3 Control over the four kinds of passions
( Kashayas ), viz., anger (Krodha), pride (Mana),
deceit (Maya) and avarice (Lobha). (15-18)

4 Observance of five Mahavratas, ( 19-23)

5 Performance of the five kinds of conduct
(Achara): (i) Jnanachara, to turn oneself to the
attainment of kunowledge. (ii) Darsanachara, to
have full faith in the tenets of one’s own religion,
(iii ) Charitrachara, to lead an ideal life. (iv)
Tapachara, to perform asceticism. (v ) Viryachara,
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to give full scope to one’s inherent power to perform
the desirable acts. ( 24-28)

6 Observance of five Samitis: (1) Irya-samit,
to walk along the paths trodden by men and beasts
with the eyes carefully directed three and a half
yards ahead. (ii ) Bhasha-samiti, to speak relevently
and according to the scriptures. (il ) Eshana=samiti,
to receive alms after proper examination- avoiding
the faults mentioned in the canon. (iv) Adana-nik-
shepana-samiti, to receive and keep things necessary
for religious purposes, 7. ¢., to handle them carefully.
(v ) Pratisthapana~samiti, to attend to the calls of
nature in unfrequented places after examination.
(29-33)

7 Observance of three Guptis: (i) Mano-gupti,
to restrain the mind. (i) Vag~-gupti, to restrain the
tongue so that it may not utter bad language. (iii)
Kaya-gupti, to restrain the movements of the body.
( 34-36) ( Total 36 ).

Upadhyaya comes next in rank to Ackarya. His
chief duty is to give religious instructions to others.
He has twenty-five attributes, in as much as he has
to study and teach the eleven Anmgas and the
fourteen Purvas.

The twenty-seven attributes of Sadhu who
occupies the last rank among the Pancha Parameshthi
are as follows-—{1-5) To observe the five Mahavratas.
(6) Not to eat at night. (7-12) To abstain from
injuring the six kinds of living beings-the earth-
bodied, the water=bodied, the fire-bodied, the air-
bodied, the vegetable-bodied and the mobile. (13-18)
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To restrain the five senses and avarice, (19 ) To
observe forgiveness. (20 ; To purify the mind. (21)
To carefully inspect the pieces of cloth and other
materials for the removal and protection of insects.
(22) To observe five Samitis and three Guptis.
(23-25 ) To check the evil activities of body, speech
and mind. ( 26 ) To endure the twenty-two kinds
of troubles ( Parishahas ). (27 ) Not to swerve from
the path of duty even at the cost of life, (Total 27).
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That indiscriminating man who does not under-
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stand' the nature of Aropa® established by scriptures,
personal experience and the practical affairs of the
world looks with contempt at him who, after having
superimposed with deep consideration the nature of
God in an image contemplates Him who is the
supreme being, who is entirely free from body, etc.,
who is formless and whose nature is incomprehen-
sible. ( 40 )
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Why do you not worship the image? Is it
because of (i) the fear of incwrring sin, (ii) want
of getting any fruit, (iii) the fear of acquiring
merit, (iv) the question of spending money, ( v ) the
chance of killing insects, ( vi ) the impossibility of
constructing the exact image of God, (vil) its

* Aropa means attributing the nature of one

thing to another.
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coming in the way of performing other important
functions or ( viii ) the image being inanimate ?
These are the eight alternatives ( Vikalpas). (41)
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( The corresponding answers to the above-men-
tioned Vikalpas are; ) (1) There is no sin in worshi-
pping an image of God as in the case of that of a
preceptor, (i1 ) One gets no small fruit in the form
of Bodhi* (iii) There is no fear if merit is acquired;
for, it in its turn leads to salvation. (iv ) The spen-
ding of money is fruitful. (v ) A little bit of sin
that is committed while performing an action with a -
good motive is nothing as compared to the great

* Dodhi means perfect faith in the tenets of
Jainism. To believe in objects as they actually are
is the right belief. This right belief which is based
upon reason is known in other words as Samyakiva,
Thus Bodhi and Samyakive are synonimous,
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fruit aceruing from image-worship. ( vi) The quiet
form ( of the image ) gives happiness. (vii) Even
this image~worship is an important function. ( viii)
People care for Chinfamani theugh it is inanimate,
(42)

Notes:—In the preceding verse the author has
mentioned some of the objections raised against
image-worship. Here he examines them and proves
them to be ill-based, To believe that by worshipping
the image of God one incurs sin is unreasonable;
for, if it were so, it would be foolish even to wor-
ship-to look with reverence at the image-the photo
of a preceptor or a great personage. To think that
there is no benefit accruing from image-worship is
unjustifiable, when the contrary result, viz., the atta-
inment of Samyaktva-the advantage of immense
value in as much as it leads to salvation, is achieved,
To argue that by image-worship, there 1s a danger
of achieving merit- merit that acts as a golden chain
binding the soul to the world-is unsound; for, it
shows the lack of insight on the part of him who
advances the argument, when it has been distinctly
stated that merit which is followed by merit (‘Punya-
anubandhi-punya ) does mnot come in the way of
attaining salvation. It is unreasonable to believe
that money spent in constructing images is wasted,
when this distinct advantageis gained, viz., that several
persons thereby get a chance of purifying their mind,
ennobling their heart. It is true that in construc-
ting an image, in worshipping it, etc., sin is incurred
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but what is this sin when compared to the merit
achieved from it? Is it mot desirable that one should
always perform acts where the gain preponderates
over loss ¢ To say that it is a sheer waste of time
to worship image and that it comes in the way of
performing important acts is a height of foolishness;
for, even image-worship is one of the means of
attaining salvation. To laugh at the idea of image-
worship by advancing an argument that an image
is after all inanimate shows the want of understan-
ding the underlying principle of image-worship- the
principle that none can question. Moreover, is it
not that people solicit Chinta=ratna though inanimate ?

There is a great deal of variety in the images
selected as an object of concentration. Any thing
that will enable us to realize our aim, vsz., of being
free from the fetters of births and deaths, in other
words, of attainig the status of God-of reaching salva-
tion is a fit object of serious concentration. A Jaina
image of God is the right one to inspire the mind
with the sentiment of renunciation (Vairagya). It
teaches us the correct posture for concentration and
meditation. Such a result can hardly be expected in
cage an image is so constructed that it has an image
of some woman embracing it or sitting by its side,
that some weapons are placed in its arms, that it is
shown as turning beads or that it is of a ghastly or
terrible appearance,
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Alas, oh Lord ! Chinta-ratna has slipped off,
nectar has leaked out and KNama-Lalas'a® has fallen
down from the hands and Amara-falina (a wish~gran-
-ting tree ) is burnt up, of those dull-witted fellows
whose minds are consumed by misfortune-who are
jealous of the happiness resulting from thy worship.

(43)
ANUYMAL PRGN Rl WsyeAd—
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* Kama-kalas'a is a sort of pitcher which grants

every desire,
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Oh God, I will never forsake thee, even if a
gtone were to float on water, the sun were to rise
in the west, body of man were to be free from
gecretions, that of gods were to beaffected with these
(i. e, a man were to be turned into a god and a
god into a man) and some conjurer were to assume
thy form and descend from the sky and were to give
a great deal of advice, (44 )
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CHAPTER V
Path to Liberation

Contents :—Path to Liberation, Nine Principles,
Ontology, Infinity of souls, Return of the Liberated,
Duties of Sadhus and S’ravakas defined, Salvation
and Coneclusion. '
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It is said that right knowledge and right conduct
constitute the highest path to salvation. To realize
the objects as they are’is called right knowledge.
Though there are only two categories Jiva and
djiva, they can be treated in detail as nine, wiz.,
Jiva (animate ), 4jiva ( inanimate ), Punya (merit),
Papa (sin ), Asrava ( influx of Karmans ), Samvara

* SEH-qIH |
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(stoppage of Asrava), Nirjara ( wearing out of
Karmans ), Bandha ( bondage ) and Moksha ( libera-
tion ). (1)

Notes :—The number of categories under which
the substances can be classified differs according to
various stand-points. For instance, if reality-existence
is taken as the standard of classification, all the
substances will fall under one category, wiz., that of
Sat, If we examine the substances from the stand-
point of life, we shall have the two categories- ani-
mate and inanimate. If we take into account the
five subdivisions of 4jiva, we shall have six ocategories.
And, if we include Punya and Papa in Asrave and
Bandha as they can be really so included, the number
of categories will be seven and not nine.
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Those who possess knowledge are indeed Jivas,
whereas those devoid of it are Ajivas-Dharma and
the like. Good action is called Punya; bad action,
Papa; the channel of Karmans, Asrava; the stoppage
of Asrava, Samvara; destruction of Karmans, Nirjara;
the hondage of the soul with Karmans, Bandha; and
quietitude ( resulting from the complete annihilation
of Karmans ), Moksha. (2)

Notes :—The activities of body, speech and mind
which are technically called Yoga are the channels
through which Karmans flow into the soul. Imagine
the soul to be a pond and Karmans, water. Then, the
inlets to the pond through which the water flows in
are Asrava. To shut them up is Semvara. It is clear
that the accumulated water of the pond can be ex-
hausted by first stopping the inlets and then by
allowing 1t to be dried up in the heat of the sun or
by allowing the people to use it. This corresponds
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to Samvara and the two types of Nirjara. When
there remains no water in the pond, it gets dry;
similarly, when all the Karmans are destroyed, the
soul attains liberation.
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The souls ( Jivas) are believed to be of two
kinds :—( i ) mundane (‘Samsarin ) and ( ii ) liberated
(‘Mukta). Amongst these, the mundane are of five
kinds according to the number of senses they possess.
The earth-bodied, the water-bodied, the fire-bodied,
the air-bodied and the vegetable-bodied souls are
called Sthavara and they possess only one sense-organ,
viz., that of touch. All the other souls having more
than one organ are called 7rasa. All these souls are
two-fold : (1) Paryapta and (ii ) Aparyapta. (3)

Notes :—Mundane souls are embodied. They
are subject to the oycles of birth and death and
have not as yet attained liberation. Liberated souls
are disembodied. They will be no more embodied,
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They have nothing to do with the worldly affairs
and have reached the state of perfection.

Some persons admit the fire-bodied and the air-
bodied souls as Sthavara, while others hold a contrary
opinion. These differences in opinion can be recon-
ciled as follows. It is true that Sthavara literally
means -stationary-immobile, while ITrasa signifies
mobile. Thus if we were to take into account the
literal meanings of these words, we cannot look upon
the fire-bodied and the air-bodied soulsas Sthavara.
But if we consider Sthavara as a technical name to
be applied to the one-organed beings and as having
nothing to do with its literal meaning, we can in-
clude the fire-bodied and the air-bodied in the cate-
gory of Sthavara. Tattvarthadhigama Sutra holds the
latter opinion. Jivabhigama and Acharanga-niryukti-
vyitt; differ from this as well as from each other in
their consideration about 7rasa. Both of these divide
the 7rasa souls into two kinds, Gati=Trase and
Labdhi-Trasa but they differ in the meanings of
these words. According to Jivabhigama, the souls
having more than one organ are called Gati-Trasa,
while the fire-bodied and the air-bodied souls are
looked upon as Labdhi-Irasa. The contrary is the
opinion of Acharanga-niryukti-vritti, for, according to
it the fire-bodied and the air-bodied are Gati-Trasa
and the souls having more than one organ, Labdhi-
Trasa.

In the next verse are mentioned the number of
Paryaptis (powers) that the living beings of different
237
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kindg can have. So long as a living being does not
attain the number of Paryaptis expected in its case,
it is called Aparyapie (incomplete ), but on its
attaining the required number, it is known as Paryapta
( complete ). |
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4dhara ( taking food ), S'arira ( body ), Indriya
( sense-organ ), Pranapana ( respiration ), Bhasha
( speech ) and Manas (mind ) are the six Paryaptis
( capacities ). All those living beings who have one
organ have four Paryaptis, and those that have two,
three or four organs have five, while thoss who
possess five organs have six, The one-organed have
two subdivisions, Sukshma ( subtle ) and Badara
( gross ). Pratyeka Vanaspatis are Badara, while
Sadharana Vanaspatis are of two kinds, Swkshma as
well as Badara. ( 4)

Notes:—The one-organed living beings have
Ahara-Paryapti, S arira-Paryapti, Indriya-Paryapts,
and Pranapana-Paryapti, that is to say, they havethe
capacity of receiving Ahara, those of developing the
bodily form and the organ of touch and that of
respiration. Those that have two, three or four
organs and the Asanjni-Panchendriyas have the
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ca;pacity of speaking besides the above-mentioned
ones. The Sanjni-Panchendriyas have all the six
oa.pacltxes

The one-orga,ned are of two kinds, the subtle
and the gross. Out of the earth-bodied, the water—
bodied, the fire-bodied, the air-bodied and the
vegetable-bodied, the subtle fill up the complete
space. These lwmg bemgs are 80 mmute that  they
are invisible to us.

The lagt, class of the one-organed lives viz., the
Vanaspatis ‘( plants ) are of two kinds, ~Of some
plants each is the body of one soul only, while of
other plants each is an aggregation of embodied
gouls which have certain functions of life in common,
The former are called Pratyeka Vanaspatz, while the
latter are known as Sadharana Vanaspati. The
former are always gross and they exist in the
habitable part of the world only. The latter may
be gross or subtle and in the latter case they are
distributed all over the world. These subtle plants
are called MNigoda. They are composed of an
infinite number of souls that form a very small cluster.
Innumerable Nigodas form a globule and with them
the ‘entire space of the world is closely packed, like
& box filled with powder.
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There are five senses- the skin, the tongue, the
nose, the eye and the ear. Touch, taste, smell,
colour, and sound are their respective objects. Worms,
leeches, conches, shells, etc., possess the first two
senses, while centipedes, bugs, lice, etc., have the first
three senses. Mosquitoes, wasps, moths, and the like
are the four-sensed. The Tiryachs namely the aqua-
tic, the terrestrial and the aerial, Narakas ( denizens
of hell ), gods and human beings have five senses.
The five-sensed are of two kinds~the Sanjnin and the
Asanmin, Sanjne means power of thinking. ( 5-6)
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Speech ( power of speaking ), body, mental
power, the five senses, duration of life and respir-
ation are the ten Pranas, Therein every soul has
(at least )' four Pranas, viz., the body, the sense of |
touch, respiration and duration of life. A Vikalen-
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driya (i. e, a roul having two, three or four
senges ) and an Asanjni-Panchendriya have  speech,
and a soul possessing Sanjne has mind. Gods and
denizens of hell simply rise into their conditions,

Those that are incubatory (‘dndaja), umbilical
( Jarayuje ) and unumbilical (Poiaja) are known
as Garbhaja ( uterine ) and the rest are Sammurch-
chhins, Gods have two sexes namely the male and
the female; the Sammurchehhins and the Narakas
are of the neuter sex and the rest have all the three
sexes. The bodies are of five kinds:- (1) Audarika,
(2) Vaikriya, (8) Aharaka (4) Tasjasa and
( &) Karmana. (7-8)

Notes:—The one-organed lives have four Pranas,
viz., body, the sense of touch, duration of life and
respiration, The two-organed have in addition to
these the two other Pranas, viz.,, the sense of taste
and the power of speech; the three-organed have
over and above these the sense of smell; the four-
organed have one more Prana, viz, the sense of
sight and the five-organed irrational (4sanjni) beings
have nine Pranas, the sense of hearing being the
ninth. It is only the Sanjni-Panchendriyas that
have all the ten Pranas, the mind being the last,

Birth is of three kinds namely Sammurchehhana,
Garbha and Upapada. The first is the spontaneous
birth, Such a birth is not the result of the union
of the sexes. The second is the formation of the
physical body by the union and development of
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the father’s seed and mother’s blood in the womb.
of the female. - This is again of three kinds, 2.,
Jarayyje ( birth in a yolk sack, flesh envelope, like
& human child), Potaja ( birth without any sack or
shell, like a young one of an elephant ) and Andaja.
( birth from a shell like an egg, like a pigeon ).
The third is Upapada. Gods are so born in a bed
while the Narakas are born in a Kumbha, All
beings having one to four organs are Sammurchchhins.
Except the gods and the Narakas who are Upapadaja,
the remaining. Panchendriyas, viz.,, the Tiryach-
Panchendriyas and human beings may be either”
Sammurchehhin or Garbhaja.

The bodies are of five kinds:- (1) Audarika, ("),
Vazlmg/a, (3) Aharaka, (4) Tajasa and (5) Karmana.
Of these each is a higher and more refined than the
preceding one, The first body is gross whereas the
remaining ones are subtle (invisible to ordinary
human eyesight ). The first three bodies are formed
from the Aharaka Vargana ( molecules of assimilative
matter ), the fourth from the Twijase Vargana and
the fifth, from the Karmana Vargana. In the case,
of the first three bodies each has innumerable times
the Pradesas which are in the one preceding it,
whereas in the case of the last two, each has an infi-
nite-fold number of Pradesas as compared with the
body immediately preceding it. At one and the same
time one can have at best the four bodies, dudarika,
Taijasa, Karmana, and Aharaka and this is so in the
cage of the saints alone. Thus, at no time a living
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being can have all the five bodies at once, Every.
mundane soul has always at least the two bodies,
Taijasa and Karmana. During the time the soul is
on its way from one incarnation to another it has
only these two bodies, Otherwise, it has generally
speaking three bodies, In case of gods and denizens
of bell the three bodies are Vaikriya, Taijasa and
Karmana, while in the case of the other living be-

ings they are Audarika, Taijasa and Karmana, All
those beings who are Garbhaje ( born in the embr

yonic way ) or Sammurchchhins ( born spontane-
ously ) have the Audarika body, whereas those who
are born by Upapada have the Vaitriya body from
their very birth. The Vaikriya and Taijasa bodies
can also be acquired by performing the special
austerities, By means of the Vaikriya body one can

agsume different shapes and produce various appear-
ances, In the case of the meritorious persons the
Taijasa body performs the function of giving effect
to their curses as well as to benedictions. The Taijasa
and Karmana bodies offer no resistance and they

penetrate and permeate up to the end of the universe,
They are connected with the soul from the time
without beginning and are absent ouly in liberated
soule. The Karmana body which is the receptacle
of Karmans cannot be the means of enjoyment to
the soul through the senses and the mind, as the
Audarika body is; that is to say, one cannot perform
the functions of the senses and the mind by means
of this body. Aharake body which is the special
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property of a saint is created by him, when he
wants to consult a Tirthankara on some subtle or
momentous question, It re-enters the body after the
function is over.
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Gods are of four kinds:— Bhavanaepati, Vyantara,
Jyotishka and Vaimanika. Indras are sixty=four in
number. Jyotishka and Vaimanika gods live in the
region above us and the remaining reside below
us. Narakas live in a condition of forment in
seven hells, each one being thicker than the one
above it. ( 9 )

Notes:—According to the S'vetambaras,there are
twelve heavens and sixty-four Indras, whereas the
Digambaras maintain that there are sixteen heavens
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and one hundred Indras. Among the Bhavanapatis,
there are twenty Indras; among the Vyantaras, there
are thirty-two; among the Jyotishkas, there are two,
the sun and the moon; and among the Vaimanikas,
there are ten. Thus, there are sixty-four Indras
according to the Svetambaras. According to the
Digambaras, there are forty Indras among the
Bhavanapatis,thirty=two among the Vyantarastwenty-
four among the Kalpavasins, two among the Jyofishka,
viz., the sun and the moon, one among the human
beings and one among the Iiryachs.
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Human beings reside in Jambudvipa, Dhatakidvipa

and in half the portion of Pushkaradvipa, while
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Tiryachs live in innumerable oceans ( and Duipas ).
The universe is divided into two parts, Loke and
Aloka. The portion where there are ( found ) the
six substances such as Dharma is called Loka, whereas
the portion where there is nothing else but space is
termed Aloka. ( 10 )
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The birth-places ( Yonis ) of the earth-bodied,
water-bodied, fire-bodied and wind-bodied souls are
in each case seven lacs in number, Those of Ananta
Vanaspati ( vegetables ) as well as of human beings
are fourteen lacs. The number of Yonis of Pratyeta
Vanaspati as well as of Tiryachs i3 ten lacs. That
of gods and denizens of hell is four lacs in each
case, Thus in all the total number of Yonis is eighty-
four lacs, (11) :

Notes:—Tt may here be pointed out that in
this verse is given the number of the kinds of Yonis
( birth-places ) and not the number of living beings,
which is rather infinite. Those Yonss which resemble
one another in shape, touch, etc.,are considered as one,
The number of the Yonis which are considered as
different from one another is eighty-four laes,

“ yedluiy, ovasld, 2ARdsia A Az oA Ad i
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Thus there are infinite souls. They are divided
into two groups—the Bhavyas and the Abhavyas.
Those who have the capacity of being liberated are
called Bharyas, where as those who lack it are termed
Abhavyas, Just as at no place clay though fit for
a pitcher is transformed into it, so all those beings
that are fit to attain salvation cannot get the
final beatitude. ( 12 )

Notes:—The living beings are divided into two
groups, the Bhavyas and the Abhavyas. The number
of the living beings of each of these kinds is infinite
and the number of the living beings of the latter is
immensely bigger than that of the former,

ok e |
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As the Bharyas are infinite in number, the
Samsara will never be without them. If time can
ever come to an end, the Bhavyas can then be exha-
usted. Those who did not think so and who persisted
in their belief that the number of souls was finite,
spoke about the return of the liberated as they were
afraid that the universe would be without souls.

(13)

Notes:—In this verse the author examines the
statement of those who believe that even the Mukta
return to the Samsara. He says that it is perhaps
due to their fear that the Samsara will be empty
of living beings that they believe in the return of
the liberated. Every system of philosophy admits
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that it is desirable to have the Sumsara never empty
of living beings. Now this can be secured in two
ways either by admitting that the liberated return
to Samsara or by admitting that the number of
living beings is infinite, that is to say, it is so big
that in spite of the living beings leaving this world
at every moment and attaining salvation, at no time
the Samsara will be empty of them, The former
alternative is inadmissible in as much as it destroys.
the importance—the greatness of Mukti and it is
unreasonable to believe that the liberated will
return to Samsara even when they have completely
amnihilated Karmans, and when they have accompli-
gshed every object-when there remains no work for
them to perform. Thus it follows that it is against
reasoning to admit the first alternative.

We shall now examine the seeond alternative.
Tt is a fact that the number of human beings residing
in this Samsara is falling off every moment as some
of them go on attaining liberation by leaving it. But
this is not a sufflcient ground to believe that the
Samsara will be hence empty of living beings. For,
the Nigodas furnish the supply of souls in place of
those who reach Nirvana. An infinitesimally small
fraction of one single Nigoda is sufficient to replace
the vacancy caused in this Samsara by the MNirvana
of all those souls that have been liberated from the
beginningless past down to the present. Moreover,
the word “ infinite ” is taken to mean a number
which is infinite times the number of the Samayas-
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the infinite Samayas* of the past, one of the present
and the infinite Samayas of the future. Thus it is
clear that even after the lapse of infinite futurities-
a futurity which has no end even though the number
of its Samayas goes on decreasing as days, months
and years roll on, Samsara will not be empty of
living beings.

Those who say that the liberated return to the
world support their statement by an argument that
whatever has a beginning has an end also and as
liberation has a beginning, it must have an end.
But this argument does not stand the test of reaso-
ning as we saw in the first chapter, for, the statement
that whatever has a beginning must have an end is
viciated by the example of Pradhvamsabhava. More-
over, attaining liberation does not mean the creation
of a new thing. It is only that the true nature of
the soul is manifested as the obstructions, wiz., the
Karmans are completely removed; it is not that the
goul hag gained something new.

YR WHLRAL Yo g 2 alg—

« gy 93| Adeq AU AE wUR woufld A& Y,
ol 51 wUfad und =, A aeauf@ wwlad wA
W@ AR ey, 24 wurul WG 93 3 R
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* Samaya is the minutest division of time. We
cannot count the number of the Samayas that pass
off during one moment,
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~ Which calm-minded person will talk about the
return to this world, of the liberated who have
attained salvation after completely destroying the
Karmans-the seeds of Samsara, when there 15 no
possibility of a rebirth in this Samsara as the seed
(in the form of Karman ) cannot be begotten
otherwise, there will arise an occasion of the sprin-
ging up of a sprout even when a seed is burnt up.
(14). o
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A human being alone can have the opportunity
of feeling the joy arising from his marriage with the
woman in the form of liberation. An impotent
being can not certainly attain salvation. It is a fact
that a god immediately after bis death cannot be
born in heaven or hell and a similar remark holds
good for a Naraka while for 7Tiryachs and human
beings all the four grades (" Gatis ) are open ( li,
unbarred ). ( 15)
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The abandonment of sinful acts is called Samyama
(Samyok=Charitra). 1t is of two kinds, complete
and partial. The former is to be observed by
Sadhus, while the latter by S’ravakas. A person
“who adopts the thirty-five rules of conduct such as
of earning maintenance by righteous means, ete., is
entitled to observe the religion of a S’ravaka. ( 16 )

Notes :—The thirty-five rules of conduct which
are referred to in this verssare : (1 ) To earn main-
tenance by just and fair means. (2 ) To appreciate
the conduct, life and doings of a highly spiritual
character. ( 3) To mairy a person whose tastes,
culture, etc., are of the same kind but who does not
belong to the same family. (4) To be afraid of com-
mitting evil acts. (5 ) To act according to the well-
established customs of the country one lives in-the
customs that do not involve the breaking up of any
high principle. ( 6 ) Not to libel or slander any
body. (7) To live in a house which is equipped
with many doors and windows and which is situated
in a good locality. (8) To keep the company of
only persons of good conduct and sound character.
{9) To respect the parents. (10) To avoid or
abandon the places of difficulties and dangers. ( 11)
Not to take part in mean actions. (12) To spend
money in proportion to the income. ( 13 ) To wear
a dress in conformity with one’s means. (14) To
resort to the eight sorts of intellect, ( 15) To hear
or read the scriptures every day. (16) To eat or
drink at the proper time. (17 ) Not to take food
however substantial or enticing it may be, before the
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food previously taken is digested. (18) To attend
to the four objects of life-Dharma, Artha, Kama and
Moksha, without giving undue importance to any ons
of them. (19 ) To render service to the guests and
the poor. (20) Not to think of taking revenge
upon any one. (21) To be partial to virtues.
(22) Not to travel in country which is full of
dangers. (23 ) To undertake work according to one’s
capacity. { 24 ) To maintain the dependent. ( 25 )
To render service to those who have taken spiritual
vows and who are experienced in wisdom and know-
ledge. (26) To be far-sighted. (27 ) To have the
power of discrimination. ( 28 ) To be grateful. ( 29 )
Not to act in such a way as to become unnecessarily
hostile to the public. ( 30 ) To adopt the proper
remedy when one is getting weak physically. ( 31)
To be compassionate. (82 ) To give up obstinacy
in all matters. (33 ) To be benevolent., (34) To
conquer the internal enemies, (35 ) To keep the
senses under restraint,
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Five great vows ( Maha-vratas ) are laid down
for Sadhus and twelve vows which are based upon
Samyaktva, are laid down for S’ravakas who desire
to acquire the wealth of asceticism but who are
unable to get it owing to overwhelming obstacles.
Those who bave dislike for asceticism are not even
authorized for Desa-virati (i e. S'ravaka=dharma )

(17)

Notes :—The twelve vows of a S’ravaka consist
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of the five Anuvratas ( small vows ), the three Guna-
vratas ( vows pertaining to conduct ) and the four
S’ckshavratas ( disciplinary vows ). The five Maha-
vratas that are laid down for a Sadhu are not to be
observed 8o strictly by a S'7avaka and in his case
these vows become Anuvratas, as the rigour of the
vows i3 somewhat abated. He may however, for
a limited time follow a more rigorous course of
actions by taking up the Gunavratas. These are (i)
Digvirati, he may put a limit to the distance he may
go in one or the other divection; ( ii ) Anarthadanda-
viratr, he may refrain from taking part in anything
that does not strictly concern him; (iii ) Upabhoga-
paribhogaparimana, he may set a measure to the
articles of enjoyment-food, drink, etc., avoiding besides
gross enjoyments. The four Sikshavratas are (i)
Desavakas’ika, he may reduce the area in which he
may move; (ii ) Samayika, he may undertake to give
up for a short time all the sinful acts by devoting
himself to holy thoughts; ( 1ii ) Paushadhopavasa, be
may lead the life of a monk for the time being, by
taking such a vow on omne of the days like the
eighth, the fourteenth, the fifteenth of & fortnight;
( iv ) Atithisamvibhaga, he may provide a Sadhu with
what he wants.
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The co-operation of right knowledge and right
conduct is spoken of as Yoga by the divine Arhat
who pervades the universe. On account of the im-
mense greatness of this Yoga, even persons like
Chailateya and Dridhapraharin, who had become
the guests of horrible hell on account of the series
of terrible atrocities that they had committed, attain-
ed salvation by completely annihilating all the

Karmans, {18 )

Notes :-In this verse the author points out the
importance and the inherent power of Yoga, in virtue
of which even those persons who spend most of
their life in wickedness succeed in attaining heaven,
if not final liberation. To illustrate this, we give
below the stories of Chilati-putra ( Chailateya )
and Dridhapraharin.

Chilati-putra.

There lived in the city of Rajagriha, a rich
merchant named Dhana-sarthavaha. He had five
legitimate sons and a daughter named Susama and
an illegitimate son Chilati=putra, by his female serv-
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ant named Chdlati, Chilati-putra was entrusted with
the work of guardianship-companionship of Susama.
As he was very strong, he used to havass the peo-
ole of the city. So, they complained about it first
0 Dhana-sarthavaha and in the end informed the
Kotval ( police-officer ) of the place. Being afraid
f the king, the merchant dismissed Chilati-putra
rom his hpuse. Thereafier, he went to the rendez-
rous of thieves known as Simha-gufe and in their
sompany he went from bad to worse. He was
appointed their head to succeed the one who died.

During this time Swusama attained ber youth
and became well-versed in several arts. Chilati-
putra had not forgotten the ill-treatment he was
meeted out by the S’reshthin and was even now
pining away for Susama; he decided to take revenge
wpon the S'reshthin by plundering his wealth and
depriving him of his only daughter Susama. There-
upon he called his companions together and said to
them, ¢ There lives in Rajagriha Dhana-sarthavaha,
who has amassed immense wealth and has a charm.
ing daughter Susama. To-night we shall go to his
place; whatever wealth we get, I shall give over
to you and I shall only reserve Susama as my
share. 7 Accordingly, they started that night for
Rajagriha. 'When they came near the gates of the
city, they sent the city-guards to sleep by means of
Avasvapini Vidya' and broke open the locks of the

1 It is a charm that induces persons to sleep
and so long as the persons are under its influence,
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gates by 7Zalodghatana Vidyae. On entering the
house of the S'reshthin they found all the persons
asleep. All the thieves except Chilati=putra were
engaged in ‘taking hold of every valuable possession
they could lay their hands upon. He, however, took
up Susame and came out of the house along with
his companions,

When the S’reshthin awoke, he found several
things in his housp missing and the worst of it all
was that his dear daughter also was carried away
by the thieves. He immediately informed the Kofwal
of this theft and requested him to trace out the
thieves, promising as the reward the entire wealth
stolen away. Thereupon, the Kotwal started with
some police-men, The S’reshthin, too, accompanied
him, aleng with his five sons. They soon came up
very near the thieves, who, seeing them left the
wealth on the ground, took to their heels, and soon
disappeared in some dense forest. The Kofval stop-
ped there to take the possession of what was left
by the thieves but the S’reshthin and his sons pursu-
ed Chilati-putra, who was running away with
Susama on his shoulder. Chilati-puira at last
got tired of passing through forests, of crossing stream-
lets and of enduring the severe heat of the sun. So,
cn finding himself within the reach of his pursuers,

they cannot wake up of their own accord, until the
charm is removed. o
2 It is also a charm by virtue of which the
locks give way,
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he thought over what he should do next. He came
to the conclusion that it was impossible to escape
safely along with Susama and it was also improper
to go alone, leaving Susama behind him- Susama,
the sole object of his pleasure and the one that he
valued more than his own life. So he decided that
as he could neither take her away nor leave her
behind him to fall into the hands of others, he cut
off her head with his sword and entered a forest,
with the head of Susama in one hapd and the sword
in the other. The S’reshthin felt very much when he
came. there and found that his daughter for whom
he cherished so much affection was killed, With
great. difficulty he went home and to free himself
from the grief he took up Diksha,

Chilati-putra lost his way and was unable to
meet his companions. Over and above, he felt hungry
and thirsty. Ie made the final attempt to find out
the way that would lead him to his place but it
was in vain. While he was so engaged, he was
astonished to find a Charana-munil in the Kayot-
sarga® posture. He never knew what modesty and
discrimination meant; but believing that the Mahat-
mans preach Dharma and Dharma leads to hap-
piness, he thought of approaching him. But a tho-

1 Charana-muni is a name given to that class
of ascetics who have acquired the power of flying in
alr by practising austerities.

2 During this posture one gives up attachment
to the body and spends the time in holy meditation,
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ught flashed across his mind that perbaps the Muni
would refuse to preach to him; so, he thought of
demanding Dharme in an imperative tone. Ac-
cordingly, after coming near the Muni, he threatened
him with the words, “ Give me Dharma or else I
shall cut off your head.” The Mun: was wonderstruck
with this unique way in which Chilati-putra
demanded Dharma. All the same, he could realize his
eagerness to acquire Dharma and he thought it would
be worth-while to show him the path of religion, and
that too in short, as that occassion was not suitable
to explain the principles of religion in details. So he
stopped meditating and said to Chilati-putra,* Upas’
ama, Samvara and Viveka constitute Dharma.” With
these words he departed. Chilati~putra began to reflect
what these three words signified. First of all, he
began to consider the meaning of Upasama, Upas’
ama means control. He said to himself, « I am
alone; I have nothing by my side nor anything on
my body; so what shall I keep in control 2” Thin-
king seriously about this, he realised that he had to
control anger that was burning like conflagration=
the anger directed towards the Sreshthin of killing
him if once he was in his power, and the thought
of taking revenge upon the Kowal, who was the
cause of his separation from his comrades. He
further realised that he had to control pride- pride
that he felt injured on finding that the Kotval harassed
him, the leader of thieves. Moreover, he found that
he had to be straight-forward and self-contented,
Thus he came to the conciusion that the Mahatman
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meant by ths word Upas'ama that he should keep con-
trol over anger, pride, deceit and avarice. In order
to carry out these, he resorted to forgiveness, modesty,
straight-forwardness and contentment,

Then he tried to understand the meaning of
Sampara, Samvara means stoppage. He began to
refiect what he should stop. He thought about that
it was useless to stop others- to meddle with others
as he wanted to attain his own welfare. This led him
to the consideration if the Guru had at all advised
him to stop from moving, speaking, thinking, ete.
He said to himself that even if that was
the piece of advice given to him it was impossible
for him to follow it, since it involved the complete
cessation of moving, speaking, ete. After a great deal
of reflection he realised that as the Guru himself moved,
spoke, etc., it was not that he was advised to refrain
from these activities. After a deep and deliberate
consideration, he realised that there were two sorts
of activities, good and bad, wherein the body and the
senses played an important part. He thought of en-
gaging himself in good activities only-the activities
which did not involve the slightest injury to other
living beings. Thereupon. he examined himself whether
he was then engaged in such an activity or not, and
came to the conclusion that as he had still kept the
sword in one hand and the head of Susama in the
other, he was far from it. Thinking so, he threw
away at once both the things, and refrained from
undesirable activities of body, speech and mind, All
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this time, some ants had quickly begun to mount his
body which was coagulated with blood that had been
- all the whils trickling from the head of Susama.
The ants now began to sting him bitterly.

At this time Chilati-putra was engaged in realis-
ing the meaning of Viveka. which signified diserimina-
tion, He thought over what really belonged to him.
At first ho came to the conclusion that the relatives
were not his own. A deeper thought convinced him
that even his body was not his own- he was differ-
ent from his body. By this time, the ants had been
fast sucking his blood and causing him endless pain.
The whole body was soon turned into a sieve, All
the same, he did not think in the least of caring for
his body. He thought of observing Upas'ama, Samvara
and Viveka. At times, he could not carry on the me-
ditation undisturbed, but he often succeeded in paci-
fying anger, in keeping his sonses in control, and
refraining from evil activities, He remained in this
condition two days and a half. At the end of this
period, he died and attained heaven, as he was en-
gaged in good thoughts "at the time of his death.
He will be born as a man and will finally obtain
salvation.

This story suggests that Yoga is the firm support-
the main prop of thoss who want to annihilate
Karmans, Yoga never fails to lead to Moksha, but it
must be practised to the full extent. Chilati-putra had
failed to practise Yoga completely, so he attained
heaven. Had he resorted to Kshaya instead of Upas'ama,
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had he observed Samvara completely instead of par-
tially, and reached the ultimate stage of Viveka, he
would have surely attained salvation. Even leaving
aside this it may be easily seen that it is not an or-
dinary thing, if one can attain heaven and in the
long run Moksha by observing Yoga.

Mahatma Dridha-prahari.

There lived in a certain village a Braehmana
who was insolent from his very birth. He was driven
out of the village by the police-officer ( Kotval ), as
he was morally depraved and was burden-some to
the society. While wandering in forests, he met
with the head of the gang of thieves, who, finding
him as wicked as himself, began to treat him as if
he were his own son. He was known amongst the
people as Dridha-prahari, because he dealt severe
blows while engaged in fighting, He was elected
the leader of the thieves, when their master died.
Once, with a large body of thieves, he entered a vil-
lage called Kusa=sthala and began to plunder it. In
that village there lived a Brahmana with his wife
and children. His children clamoured every day for
Kshira. On one occasion, the Brahmana succeeded by
begging in collecting the requisites for Kshira, and after
preparing it, he went for a bath to a river. During
his absence the thieves entered his house and searched
in vain for costly materials and precious metals.
However, on finding Kshira, they took up the pot
of Kshira. On seeing this, the children became
extremely disappointed to find that the very thing
which they had so long wished for and which they
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had secured after a great deal of trouble was being
snatched away from their hands. One or two of them
went out to inform their father. No sooner did their
father learn the situation than he became excessively
angry and ran after the thieves with a heavy
cudgel in bis hand. He began to assault the thieves
without caring in the least for his own life with
the result that some were killed on the spot and
some took to their heels, Learning this, Zridha-
prahari’s anger knew no bounds. He started im-
mediately to kill the Brakmana. On his way he
met a very stout cow and thinking that it wanted
to hinder his way, he cut her into two, with a
single stroke of his sword. On his approach, the
wife of the Brakmana who was pregnant, entreated
him to spare her husband. But without heeding her
request he killed her and her husband too Thereupon
the children that were all the while watching these
events began to tremble with fear and to weep aloud.
The piteous sight of the foetus struggling on the
ground, the dead bodies of the Brahmana, his wife,
and the cow and the bitter lamentation of the chi-
ldren would be sufficient to melt the heart of any
individual however hard-hearted he may be This
did not fail to produce a feeling of remorse in the
heart of Dridha-prahari. He soon began to realize
the helpless condition to which the children were
reduced and the atrocities he had committed. Now
only one thought occupied his mind and that was
to find out the means of saving himself from the
terrible consequences that were sure to overtake him,
41 321



4 gyutevia, [ Wan-

from his having rashly committed the murders of a
Brahmana, a woman, a feetus and a cow-the mur-
ders which are considered extremely horrible in this
world. He then seriously thought over the question
and came to the conclusion that without approaching
a Mahatman and without acting up to his advice,
it was impossible for him to avert the fate. He
determined to abstain completely from stealing.
Without caring and waiting for his companions, he
started and reached the outer skirts of the village.
He then sat under a tree and became indifferent to
things round about him. Step by step bhe began to
climb the ladder of Vairagya. When he was thus
engaged in holy thoughts, he saw at a distance
Charana-munis, Thereupon he shouted out to them
to save him and prayed to them that they should
have pity on him though he was the very wickedness
incarnate. Ie requested them to take into consi-

deration his case, as it was in accordance with their
nature. For, it rains everywhere-in a low as
well as a high place; and the sun illuminates the

house of a Brahmana and that of a Chandala as
well. Moreover, a differential treatment can never

be expected at tke hands of a Mahatmarn whose
nature it is to treat friend and foe alike. Saying
so, he approached the Charana-munis and lay pro-

strate at their holy feet. Ile tried his best to speak
but his throat got choked. The Munis, however,
consoled him with sweet words and inquired what
the matter was. After sometime he narrated in stam-

mering words his history and inquired if he could be
in any way saved.
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As long as persons do not look upon evil acts
as evil, do not make up their mind to abstain
from committing such acts even after realising truth,
do not carry out their resolution even after making
a determination, and do not entertain the thoughts of
Vairagya, they are not the right persons to practise
Yoga The case of Dridha-prakari at present was
quite different. His whole mind was now concent-
rated on one single thought of eaving himself from
the consequences of the evil acts committed by him.
On realising such a condition of Dridha-prahari, the
Munis assured him that it was possible for him to
gave himself, and explained to him the distinction
hetween body and soul, cauces of influx of Karmans,
ways of stopping their influx and those of annihilating
the past Karmans and the advantages resulting from
the observance of forgiveness Dridha-prahari was £o
much moved by the right advice that the Munis gave
to him that he prayed to them to give him Diksha.
His request being granted, Dridha-prahari took up
the vow that he would remain in the Kayotsarga
posture, would observe fasts and pass his days in
meditation in that very village, which he had
plundered on the previous day, so long as he was
reminded of his evil acts by the people therein The
Gurus gave bhim the permission and departed
Thereupon Dridha prahari went to the northern gate
of that village and stood there all absorbed in holy
meditation. In the morning the people of that village
found Dridha-prahari in the dress of a Sadhu.
On seelng him, several charges were levelled at him.
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Some charged him as a thief and a rogue. Others
branded him as a murderer of their parents and
relatives; some began to abuse him, 'some began to
throw stones at him, while some were engaged in
beating him with sticks. In short, every one tried
to take revenge upon bim in the way he could In

spite of all this, Dridha prahari did not lose his
balance of mind; but quietly endured all the
sufferings, controlled his anger and hegan to recollect
the words of his G'urus about forgiveness. IIe had not
forgotten the lessons he had learnt from his Gurus
about the influx, the stoppage and the destruction of
Karmans. He began to think that if he continued to
keep control over his senses, the past Narmans that
required thousands of years to be annihilated would
be destroyed within a very short period Ile began
to address his soul with the words, “ Oh Atman,

thou art reaping the fruits of the seeds sown by thes.
If thou calmly endurest these calamities, thou wilt
be in no time free from thy Karmans. Thou hast
worked havoc in the hearts of the thousands of
families by murdering their members and plundering
their wealth, so thou shouldst not now come in the
way of these people when they want to derive
pleasure by taking revenge upon thee. These people
are rot thy foes but they are thy fast friends, for,
they wash out by means of the harsh words and

sound thrashes the heap of the dirt of thy Karmans.

Thou art surely to be purified in case thou bearest

with pleasure and tranquility all these hardships, as
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is geen in the case of gold that is thrown in fire.
Thou wilt not get better benefactors than these, for
they help thee, though they destroy their own merit
and commit sin, as they are engaged in evil thoughts
and deeds. Thou must rather feel pity for these peo-
ple as they are thus degrading their own soul.”

People continued to harass him for a month
and a half. At the end of that period, when he
found that they had ceased to take notice of him,
he went to the eastern gate and took up the same
posture. Sometimes, when he went in the village
to beg alms, he was insulted and was given no
bread to eat, and was, on the contrary, reminded of
evil deeds. So he passed a month and a half
at this gate. Thereafter he similarly passed a month
and a half at each of the other two gates-the south-
ern and the western. By thus observing fasts for
six months running and remaining steady in meditation
he annihilated most of his Karmans. His fortitude,
meditation and concentration reached the utmost
limit. At last he ceased even to care for his body
and began to ponder over the natural state of the
soul with a calm mind, looking upon friend and
foe, gold and dirt, pleasure and pain and Samsara
and Moksha in the same light. This was the final
state of Yoga that he now entered. He burnt the
fuel of Karmans by the fire of Yoga and thus became
within six months omniscient and as his Ayushya
Karman also expired, he attained salvation, It is
thus clear that even Dridha-prahari who was to be
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a victim of bell attained Moksha within half a year
by resorting to Yoga.*

There are many lessons that can be derived
from this story. Some of them are his repentance
of evil deeds, his eagerness for saving himself from
the clutches of the threatening future, his firm belief
in the words of Mahatmans, his height of forgiveness,
his spirit of endurance and his purity of heart. It
is only such elements as these that constitute Yoiea,

when they are acquired in entirety.
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In the topmost part of Loka there is the earth
known as Ishat- Pragbhara otherwise called Siddhi-s’ila,
which is fragrant, holy, resplendent with lustre and
fine. The magnitude of this earth is the same as
that of the earth inhabited by human beings and
this earth has the form of a white umbrella. The
liberated (Siddhas) reside in a region one Yojana
high from this earth. Above this earth there is
Alokakasa. (19)
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The omniscient go up to the top of ZLoka in a
vertical straight line, after abandoning their physical
body. No one is in a position to go further than

this; for, in Alokakasa there do not exist substances,
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such as Dharmastitaya assisting objects in their
motion, ( 20 )
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Souls even though they have the natural tendency
of going upwards, go slantwise or downwards as
they are directed by Karmans; and the matter which
has the tendency of going downwards goes up (in
case a force is so exerted ). The divine soul that
has reached the topmost part of Loka, doesnot come
down as it has no weight and it does not go cross-
wise as there is none to so direct it. ( 21 )
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That is (Para-Mukti) the second type of libera-
tion which the great lords, the Siddhas enjoy- the
Siddhas who have, aequired ( the eight qualities )
(i) infinite knowledge shedding light on all the
objects of the three worlds and (ii ) infinite percep-
tion by destroying the Jranavaraniya and Darsana-
varaniye Karmans, who have attained. (iii ) the
matchless Samyalktva and Charitra by annihilating
the Mohaniya Karmans, who have secured (iv) infinite
happiness and (v) power by destroying the Vedaniya
and Antaraya Karmans, who have attained ( vi)
Amurttata and (vil ) infinite Avagahana® by annihi-

* Avagahana means interpenetrability. In virtue
of this quality one liberated soul can allow others to
exist without obstruction, just as the light of one
lamp does not prevent the interpenetration of the
light of other lamps.
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lating the Nama and Gotra Karmoms and who have
reached ( viii ) the imperishable state by destroying
the Ayushya Karmans. ( 22-23 )
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- That happiness which the kings, the Vasudevas,
the Baladevas, the Chakravartins and the Indras enjoy
is not even the infinitesimal part of the unsullied
and perfect bliss that is enjoyed by the Siddha=-
Parames'varas who have reached the summit of the
universe, (24 ) '

‘Notes :—The Vasudevas, the Baladevas and the
Chakravartins come under the list of the sixty-three
great personages (S'alaka=Purushas) admitted by the
Jainas., The twenty-four Tirthankaras, the nine
Vasudevas, the nine Baladevas, the nine Prati-Vasu-
devas and ‘the twelve Chakravartins—the sixty-three

great personages flourish during every cycle-Ussarping
as well as Avasarpind.

A Chakravartin rules over the six continents,
whereas a Vasudeva is the ruler of the three continents.
Baladeva is the name given to the elder brother of
Vasudeva.
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What sense is there in the statement of the
Naiyayikas and the Vais'eshikas who declare that the
liberated are devoid of happiness when by saying so
they closely bolt the portals of the city of Moksha ?
The great persons make the utmost efforts for attai-

ning salvation with & view to get bappiness, Ihe
desire of the absence of misery can be satisfied even
in a state of swoon and the like, { 25)
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How can an ascetic ( Muni ) attain liberation,
when he is attached to happiness ? How can an aseetic
acquire final beatitude, when he hates misery ? Isit
not possible for an ascetic to obtain final emancipa-
tion when he does not condemn misery ¢ Why can-
not an ascetic reach salvation when he is not atta-
ched to happiness ? ( 26 )

Notes :—In this verse the author maintains that
there is bliss in Muksi. The Naiyayikas who deny
it say that there is only negation of misery in Mukt.
The author then considers their statement and proves
it to be untenable. For, he says that if the Naiya-
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yikas think that by admitting bliss in Mukti, the
persons attempting to achieve it will not suceeed,
since they will be in that case attached to bliss, that
is to say, they will be charged as having ;Raga, is it
not equally reasonable-in exact accordance with the
rules of logic- to say that those who try for Mults,
after admitting ‘ therein the absolute negation of
misery, will not get it as they are open to the charge
of Dvesha, since they make an attempt of destroying
misery and this destruction presupposes the existence
of aversion ? If the Nasyayikas try to refute this
argument by saying that though there is negation
of misery in Mukti, it is not to be supposed that
those who try to achieve Mukt/, hate misery—suffer
from Duvesha, is it not equally reasonable to say that
those who try for final beatitude, are not open to
the charge of Raga, though there is bliss in Mukts
for which they are trying ? Thus the author shows
that there is nothing wrong in believing-on the con-
trary, that is the only right way of believing-that
there is certainly found verfect bliss in Mulks.
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The saying of the S’rufi that there i3 non-
existence of happiness and misery (Sukha-asukha) in
salvation is not objactionable to us, for, this Sruti
simply signifies that there do mot exist both happi-
ness and misery in Mukti. Such being the case,
whence is the possibility of contradiction even in
admitting happinsss alone in Mukti, for, we all agree
in saying that there is the nonexistence of a pitcher
and a piece of cloth in a place where there is only
a pitcher ? (27)
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One should know that Mokshae is one wherein
the bliss is everlasting, realizable by experience and
beyond the reach of the senses, and it is unattain-
able to a person who does not possess self, control-
so says the Smeriti, If it is so, what harm is there
in admitting bliss in liberation ? It is the worldly
happiness that arises from infatuation, whereas the
joy aceruing from self-absorption is Moksha. (28)
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The opiwon v sowe wuu uselare that liberation
is attained by knowledge alone is far from true be-
cause a person who simply knows what enjoyments
of a woman, a dinner, ete., are, does not thereby get
the happiness accruing from such enjoyments, More-
over, those who advocate that the Mukii-ramani can
be secured by action only, have said so thoughtlessly;
for, one who has incorrect knowledge (of an object)
fails to get the desired object, even though he makes
an attempt. So right knowledge and the right con-
duct-these two together are capable of yielding the
(desired) object and the co-operation of these two has
been declared by the Lord as the (right) means of
attaining salvation. It is not that by totally disregard-
ing knowledge one who desires to get cloth gets it;
for, ctherwise, action which is unaccompanied by
knowledge, performed in a state of swoon, etc,, must
surely produce the desired effect. (29-30;

« @@ dlddlor Ylid e B 4R Al Bew B3
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Oh lord of the universe ! those whose mind
does not find pleasure in thy Pravachana well-known
for its clear reasonings, possess adamantine (flinty)
hearts. Even thess persons, if they try to comprehend
thes, after leaving aside their bigotism, can surely
attain liberation, by resorting to the high palace of
thy Sasana, (31)

GG QA RAA—
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But oh Mahadeva, the bestower of happiness
and the pervader of the wuniverse (when Ilooked at
from the standpoint of knowledge), our eyes have
ceased winking as they are engaged in seeing thy
face, after drinking the uninterrupted stream of the
nectar of thy speech. Oh lprd of the three worlds !
in spite of this, our fickle mind is not yet satisfied
as it still longs for (securing) the happiness resulting
from serving thee in every birth, by discarding (even)
the desive for (attaining) salyation, (32)
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I resort to thy devotion only'»the devotion that
is helpful to me in achieving the desired objects and
in removing the undesirable ones, which gives rise to
the moon in the form of fame pervading the universe,
which gives the status of a Chakravartin, a god and

an Indra and which bestows the great joy in the form
of beatitude. (53)
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If an unfortunate heing. fails to have full -faith
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in-thee, the lord of the thres worlds, his state of
being born as a human being has been to no pur-
pose, his birth in a noble family is of no avail, his
scholarship is ignorance, his attainment of a high
post is an object of sin, and his knowledge, medi-
tations, austerities, silent prayers, etc., cause him
pain only. (34)
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There is no need of severe asceticism for those
who taste the nectar of thy speech. The terrible
austerities of those who taste the nectar~like speech
of others than thine are of no avail. The temple of
bliss was easily reached by those who followed thy
instructions (77, resorted to thy path) and the temple
of misery, by those who followed the path of others,
(35)
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Oh divine being ! those who discard thee and
resort to other gods for ( attaining ) liberation, are
(as it were ) running towards a mirage, leaving
agide a lake for quenching their thirst; are approach-
ing a Gavaya, for milk, instead of a cow; and are
drinking oil instead of clarified butter for increasing
the power of their intellect and eyes. { 36 )
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It is certainly reasonable to resort to that lord
who expounds objects in exact accordance with his
right experience; but, reverse is the case in the case

¥ qlum, s (@) R, qE |
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of those who do not make right expositions; for, it
isnot an act of propriety (Niti) that after seeing the
face. a mark is made on the forehead. (On the
otherhand ) there always does exist partiality in
the heart of the good for the deserving. (37)
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Is it not in accordance with justice to say that
those who resort to Arhe: { the deserving ) are doing
what is right and is it not that the reverse is the
case with those who do not resort to Arhat ? 11t is
not due to my  biind } faith in Lord Arhat that I
resort to him but it is owing to his being Apfe that
I do so and it is not hecause of jealousy that I do
not resort to others but it is (rather ) due to the
absence of Aptatve in them. ( 38)
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Oh lord of the ascetics ! Thy S’asana can be had
through great fortune, Oh lord! have mercy upon
me, a poor man, who has secured this S’asana, so
that I may enshrine thee in my heart after removing
its impurity resulting from the contact with muddy
doubts and may always derive the pleasure of conver-
ging with thee. (59 )

“ % bty sop AN i wud A 2 D Y
AL, ARL AUUAA U 3 AR VAL DA UG Y AL W], B
R A ya Pat Gseymal 234w 1A wad
did 2 344 At AR ad wag; Ad Aafl wd addd

4

8. T—3

I HMATNIERST 37 909 78 39

ALHFINT FT0GH MY T AETEAA |
ARS8 AR weeead

I 7 T A e | T I o |

1 have been extremely fatigned as I had to
wander incessantly in this Sumsara, from time imme-
morial. Now I will not leave the temple obtained
by me for removing my fatigue. Even though I
enjoy felicity therein, I am unable to drink the en-
rapturing milk gushing forth from thy revered feet.
Alas ! I am singularly unfortunate. ( 40 )
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Oh Lord ! Thou who art inaccessible to spiritual
leaders, art indescribable even to Vachaspati, art im-
perceptible to senses, possessest self-prosperity which
is unique in the three worlds and art free from the
dirt of the act of creating, destroying and sustain-
ing the universe hast become an object even of my
praise, (41 °
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I am indeed fortunate; my birth has been fruit-.
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ful; I have achieved my object; am fit to live, deserve
to be called a man, and am a right person to attain
to the wealth of final beatitude. Tor, oh Jinendra,
I am to-day enraptured by the series of delight
arising from the realization of the beauty of thy
unsullied canon. { 42
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Shall I now ever long for Aalpa-lata or try
to procure Chinia=mani ¢ Of what use is Kama~ghata
to me ? I do not care even a straw for Kama-dhenu,
:My misfortune has been destroyed to-day and my
fortune has commenced to shine i {ull. For, oh
wonderful God, even I got an opportunity of seeing
thee. ( 43 )
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Ob, Lord ! let others express their wanton
opinion about thee if they wish; all the same, how
can they find fault with thy Pravackana which is
entirely free from blemishes ? This beauty of thine
excites wonder in the hearts of the learned. My
longing to completely express this beauty in words
corresponds to the desire of measuring dias’a, (44)
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While concluding, Oh Mahavira ! T bow to thee
with folded hands and request thee to have merey
upon me and by granting this request give me an
opportunity of serving in every birth thy holy
lotus-like feet whereby I can get the excellence of
nectar-like tranquility, (45 )
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Oh God ! Though T know full well that
attachment and aversion have been completely
destroyed by thee, I firmly believe that my pure
devotion to thee will surely grant me my desired
objects as is the case with Chintamani. Hence, I
humbly place in thy holy feet Nyaya-Kusumanjals,
& handful of Nyaya flowers which are full of fragrance
of Samyaktva and which will never wither away
and hope that this Nyaya-Kusumanjali will bestow
nectar to thy devotees. ( 46 )

Note :-The author had distinctly pointed out
in this verse that as God is free from attachment and
aversion, He is not going to confer favour upon him;
all the same this favour will be conferred upon him
by his very devotion. For, devotion will pacify his
goul and this is of primary importance in achieving
salvation.

There is no mneed to say that the Jainas
worship God because thereby they automatically
acquire, to a certain extent, the good qualities
belonging to Him. It is well-known that a person
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gitting by the side of a hearth has the heat trans-
ferred to him without the fire doing anything spe-
cially for him.
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Thus S'r Nyayavijaya, a disciple of Vijaya-
dharmasurs completed Nyaya-Kusumanjali, the worship
of Lord Mahavira.
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Errata

e e

Page 11 line 25: Read (7) 850 for (7 ) 300.
”» 17 » 11 : 3 NWQQfa 9 ma-

. 18 ,, 1: » Karmans ,, Karmas.

" » s 11 : JTnsert Indra before Yama.

wo o s 28: Read w=afd  for =31,

» 19 1: y»,  AICEHRD sy ALHIL .

" I § ,, omniscient , omnsicient.

»w 20 , 6: , celibacy ,, celebacy.
s 32, 20: ,» crystallised ,, crystalised.
, 35 , 9: Insert colon after former.
w5 15: Read Karmans for Karmnans.
’ T, 8: , mighty » mightly.

”» » o 120 ,, dash for comma after attri-
butes.

, 38 ,, 17: Insert full point after A#isayas,

, 40 , 21: TRead experience for experince.

, 45 ,, 3 , believe for belive,

, 47 ,, 27 : Insert comma after atoms.

. bl , 3: Read Chapter for Part.

w w73 Insert comma after Sankhyas.

” w s 90 »” ” soul.

»  » » 11: Read matter for substance.

s 87 , 2: ,  Prakriti-Vikriti for Prak-
‘ riti- Vikrttr.

w o » 26: Insert since after qualities.



Page 77 line 27 :

N

ERd

”

”

32

1

»

»

¥

3

b1

$24

”

2

b2 4

2

»n

12

»”

"

(2)
.,  be before bound.

8 ,, 6: »  full point after ete.
80 , 10: Read full point for comma after
Indriya.

91 ., 9: ,»  Chapter for Part,

“e o, 25 Insert to after not.

9. ., 15: Read perception for perception.
o1 ., 11: ,. Dhatta » Bhatt.

10t ,, 8: Insert “ of calamity ” after well.
106 ,, 27: Read constructed for constucted.

11s ,, 12: »  Classes , classess,

. s 13 » Pratyabhijnana for Praty-
bhijnana

120 ,, 17: ,, “a?” » “an ”

Y o)1

FIYE X 'Y

9 ,  ASraya for A'sraya.
12: ., 4: » oneself ,, himself.
126 +,, 11 »  what » Whom,
17 ,, 15: Drop comma after condition.
142 ,, 2: Read “on” for “in”,

15t ,, 8: » fa” ” “an”,
it o, 4: »  Chakshus for Chakshush.
3 » 7 : i34 1y 24 ¥

* 2 10 : » » "
167 ,, 12: , Omit “it” after that.
170 foot-note Read 35 for 34.
177 line 1: » indicates ,, indicated.
, foot-mote ,, rAmIFA..., AWA...
179 line 15 : Insert comma after well,
19¢ ,, 2: ,» than before we.
209 ,, 18, » comma after curd.
211 ,, 6: Read “is to” for “isto”,

2]



Page

”»

»

3

»»”
1]

2

”
»
35
»
9
1
»
»
IH)
32
2
»
2
1

b4

213 line o ;

222

243
v47
251

"

”»

i3

”»

"

foot note ,,
< lime 21

”

3

11}
3
»
2
33
39
"
9
»
”»
”
»”
”
»

»»

N
1+
2:
10 :
1-:
16

[

3:
5
8:
23 :
18 :
26
16 :
L I
9:
17 :
11 :
16 :
13:
16
142
19

(3)

» DBauddhas ,, Bunddhas.
,. Jainism » Jainish,
Tusert except after substances,
Read Jaiminism for Jaiminisms.
,, Ianes ,, men,
Insert comma after sell.
Rsad celibacy  for celebacy.

2» » ”

¥ [ 3] 2] 13

Read representation for represen-
tative.

Add “as under” after “attributes”.
Read celibacy for celebacy.

, after » after.

»  wasting » spending.

» attaining ,, attainig.
Omit therein before every.

w & s higher,
Insert the ” case.

»  (Sadharana) ,, Vanaspats.
Read whereas for where as,

», DO y» Which.

»  temi-colon after begotten.

,, cannot for can not.
Insert comma after Naraka,
Read self-control, for self,control-

» has » bad,



Jain Education International For Private & Personal Use Only www.jainelibrary.org



e

e

=<
e e e e e

—— = ——t —— = e e —— - -
e e e e e e e s S :;'mf"‘ :
e - -‘.—%’J‘ZS—S.T—&:% - T = S
:-':-vr_g-‘c e e s e e e

= - ~ - — = vs= e e e

—_— == e
—_— ===




	મુખ્ય ટાઇટલ
	Preface
	Introduction
	Analysis of Nyaya-Kusumanjali
	Text-the Mula Sloka
	Chapter-1 – Omniscience	1
	Chapter-2 – Other systems of Philosophy	51
	Chapter-3 – Logic	109
	Chapter-4 – Miscellaneous topics	231
	Chapter-5 – Path to Liberation	281

	Errata	352




