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EDITOR’S NOTE

The L. D. Institute of Indology, Ahmedabad, has great pleasure in
publishing a critical edition of ‘‘Prajamaratiprskarana” by Umasvati, to-
gether with an authentic Fnglish translation, Introduction and detailed
critical notes. Dr. Yajneshiwar S. Shastri has spared no pains and has edited
the text with the utmost care of a scholar. He consulted as many as 15 Mss.,
palm-leaf, paper and published and with scientific acumen and due
sense of discrimination with regard to the value of each one of the Mss.
he chose 10 for his editing work. This makes the present work coming
into the hunds of scholars and interested readers for the first time as a
standard critical edition together with an English translation. All
aspects—philosophical, ethical, religious of Jainism and the Jaina way of
life as propounded by the author are discussed as a great scholar should
do, with utmost care and minutest details in the Introduction. Other
topics discussed in comparative light are also enlightening.

We are thankful to Dr. Yajneshwar S. Shastri, who worked on

the project and gave the present work to the world of scholars through
the Institute of which he is Acting Director at present.

16th May, 1989. R. S. Betai
General Editor



PREFACE

- Jainism is one of the three major religions of India. Since 2500
years, it has'made manifold contributions to Indian Society through its
literature, religion and philosophy. Jaina philosophers’ contribution to
Indian philosophy after 4th Century A. D. is a landmark in the History
of Jainism. Really, the Jaina Philosophy as such started from the works
of . Acarya Umassvati Vicaka. It is his two main works, written in Sans-
krit for the first time in the history of Jainism viz., Tattvarthadhigama-
shtra and Pradamaratiprakarana that played a major role in placing Jain-
ism on the map of Indian philosophical systems. He holds the same
position in the history of Indian philosophy which the great Gautama,
. Kangda, Kapila and others hold. The credit of presenting fundamental
tenets of Jainism, for the first time, in Sanskrit language goes to Umas-
vati. It is no exaggeration to say that the entite Jaina Philosophical
palace is built on the solid foundation laid by Umasvati. He is the only
revered philosopher-saint who is highly respected by all the sects that
developed within the Jaina Community.

Pragamaratiprakarana is a most authentic work on Jaina Philosophy
and Religion. It is the first and earliest work written in Sanskrit poetic
form to propagate Jainism and to guide laymen, by a first rank philo-
sopher of Jainism. Though this work is undoubtedly from the pen of the
same author who bas written Tattvarthasttra with Svopajiabhasya, the
Digambaras do not accept it as a work of Umasvati. I have tried to
throw some light on this matter in my Introduction. This work is really
a compendious one and covers almost all the important doctrines of
Jainism. This work is always held in high esteem by the Jaina commu-
nity and considered as a source-book of inspiration for thousands of
spiritual-minded people for more than fifteen hundred years. In the
introduction I have tried to give a complete picture of the importance of
it from the Jaina religio-philcsophical point of view. Considering its
importance in the field of knowledge, an attempt has been made to
fulfil a long—felt need of critical edition with English translation.

The Introductory essay is really a study on Pragamaratiprakarana in
which I have tried to give a gist and importance of this work. This
Introduction is divided into 9 chapters. The Ist chapter deals with
Umasvati’s life history, viz., family, caste, date, sect and works in brief. In the
IInd chapter, an attempt is made to substantiate the view that Pragama-
rati is a work of Umasvati, on the basis of internal and external evide-
nces. In the lIrd chapter Subject-matt:r of 22 chapters is given in
summary form. The IVth chapter deals with different commentaries written
on Pragamarati. The Vth and VIth chapters, respectively deal wi.h Ethical
and Philosophical aspects of Pragamarati in detail. The VII and VIlth
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chapters ate devoted to comparison between Tattvarthasttra and- Pragamy
arati and between Pradamarati, Jaina Agamas and some non-Jaina wortks.
The IXth chapter contains critical remarks on Pragamaratiprakarafa.
Foot-miotes of Introduction are given at the end of Introduction itself

for the readers convenience.

For the first time this work has been presented with critically
edited version with the help of more than 15 Mss. (including palm—
leaf, paper and published). Out of these I have selected 10 Mss. for
editing. Description of these 10 Mss. is given on separate page. As
separate list of available (plam leaf as well as published) Mss. on Pra~
damarati in different places (Bhandaras) is also given in foot-notes No.
52 of introduction, for the interested scholars’ reference. I am fortunate
to obtain two of the oldest palm-leaf Mss. one with Haribhadra’s
commentary and the other with an unknown author’s commentaty from-
Patan, written in 1241 A. D. and in 1431 A. D, respectively. Both are
iff very good condition. The palm-leaf Ms. with Haribhadta’s commen-
taty i a very good one and seems to be copied by a man of good knowledge-
of Sanskrit. The speciality of this Ms. is that, it is neatly written aud
neither grammatical nor orthographical mistakes are found. This is an
oldest and authentic Ms. on which my editing is based. I have also
accepted one more published Ms. with Haribhadra’s commentatry as
ideal copy. On the basis of these two Mss. I have ommitted corrupt
and incorrect regardings found in other Mss. Paper and published Mss.
are consulted to make my reading perfect. The main reason in consulting
some published Mss. is that they are published on the basis of difterent
Mss. and are very valuable from the point of view of critical editing.
1 have, in my editing, mentioned only important readings avoiding many
wrong readings such as grammatical or metrical found in different Mss.

Again, it is for the first time that this work is translated into
English and I am perfectly aware of my own limitations. Translation of
Sanskrit verses into a foreign language is not an easy task. Some times
it becomes very difficult to translate Sanskrit terms into English. The
translation is as literal as possible and it is done strictly keeping Jaina
Philosophical lines in mind. I tried to give exact rendering as far as pos-
sible. While translating a versel have added some times a few words in
to brackets to give complete meaning of the stanza wherever I felt nece-
This addition in translation is also mostly based on Haribhadra’s
commentary. For the sake of convenience of the readers Eaglish transla-
tion is given immediately after each verse. Along with translation a few
elucidatory notes on rechnical tems are given below translation, whenever
it is felt necessary. Foot-notes numbers are given in English trans-

ssary.
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lation. Those numbers mentioned on the top of each- word in the
original sanskrit verses are nambers of variant readings found in diffe-
rent Mss. and given in Appendix-I. Readers are requested to note this
point. To maike this edition complete as far as possible in itself I have given
a list of Subhssitas found in Pragamarati in Appendix-1I, and in Appendix-
I, Alphabetically arranged verse—index is given. Recently Dr. K. V.
Sheth in carge of Ms. Dept gave me a newly found paper Ms. of
Pradamarati with Jasasomagapi’s brief commentary (Saakseparthavrtti).
It is unknown and uapuablished so far. Thus, I have included it in the
Appendix-IV and [ have given details about this Ms. in the end of
description of Mss.

At the outset; [ feel it a solemn duty to express my deep sense of
- gratitude to Pt. D.D. Malvania, a renowned Indologist of our present
day, who went through the complete Introduction and gave valuable
suggestions. I must also exprress my indebtedness to my scholatly coll-
eague Dr. R. 8. Betai for his valuable suggestions and corrections. in my
English rendering from time to time. I am highly obliged to the author-
ities of the L.D. Institute of Indology for including my research
work under the L.D. Series.

I hope, this humble contribution of mine will be of help to the
students and scholars of Indian philosophy in general and Jaina philos-
ophy in particular.

Ahmedabad. : Yajneshwar S. Shastri
May, 1989,
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'+ DESCRIPTION OF MANUSCRIPTS

The present edition of the Pragamaratiprakarana is based” on the
following 10 Mss. : '

~ A.l This is the best and oldest palm-leaf Ms. with Haribhadra’s
commentary labelled as ggig«f 83 %:, written in V.S. 1298 = 1241 A.D.
found in Hemacandracarya Jiana Bhandar, Patan, No-68-1. It has 192
folios (leaves) containing 3-4 lines per page and 55 60 words in a line.
The size of each page is about 35.5 x 3.7 C. M. It is in very good condi-
tion. It is written in black ink in Devanagari characters. Double strokes
are used to show the end of each verse. The speciality of this Ms. is
that it mentions ‘Granthagra’ after every hundred and verse numbers
and granthzgra are marked with red colour (geru). On the right side of
the palm-leaf, page numbers are given in Devanigari and on the left
side qIFIF T 87 £1dH numbers are mentioned. This Ms. is writtn in two
parts (Khanda). In the middle of the Ms. there is a hole to tie the Ms.
The last leaf is a little torn and piece of psper is pasted on it.

In this Ms. chapter numbers are not regularly mentioned. The
Copyist was not very serious about mentioning numbers of chapters,
After the end of each chapter, soms times, he is regular und some times
mentions two to four chapters collectively. For example, after verse 227 he
mentions ‘5t fNF-(39a 1) q17 gsnoReay seaFeT I’ | Again, the scriber is
careless in putting verse numbers. On account of copyist’s mistake, at
the end of the Ms. we find a total of 315 verses, but actually there are
only 313. Instead of putting 274, he numbered 275, and in place of 303,
he puts 304. Total mentioned Granthagra of this Ms. is 1800.

This Ms., begins with :
aqdy Maumg
RAfRgangasy Rasug Iaeesy |
ffrgasendiy agg€d fwasg .,
" and
ends with :
gggEgiEa: agiear ,
The colophon which gives the date of the Ms., runs like this :
4. t3¢ wfas g 7 to gaak guml gRaw fefERf

A.2 This is a published Ms. along with Haribhadra’s commentary in
pothi form, published by Jivachand Sakerchand Javeri, for the Seth
Devachand Lalbhai Jain Pustakoddhar Fund Series No. 88 at Surat, in
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1940. This published Ms. is based on Ms. copied by Amrta Vijaya,
V.S. 1823.

This is a palm leaf Ms. with an unknown author’s commentary,
35 x 3.7 Cm. in size, with a label, ‘Pradamarativrtti’. [t is from Hemac-
andracirya Jndna Bhandar, Patan, No-68-2. It contains 300 leaves
and it is written in Devanzgari script on both sides of the leaves
in black ink. It is a very carefully written Ms. Each side of the leaf
has 3 -4 lines and about 52-53 words in each line. It gives only first
verse of the Pragamarati in full and then throughout the commentary,
gives only beginning of the each verse. It gives word to word explena-
tion of the text. On the right side of evety leaf 218951 ai#ig% numbers
are given. It seems from the colophon that, an old Ms. was having
torn leaves and those torn leaves were rewritten on papers by
Punvamerugati and Hemas&garagani in V.S. 1487 (=1431 A.D.). But
some leaves are missing in this Ms. viz. commentary on verses
309-313. Total mentioned Granthsagra is 2500.

It begins with

g af dHanmy

gyafeuda 33§ s Fogghn |
gen arasgeRd am yaazfEd |
ends with

goayazfa: amear |
Colophon runs like this :

g tyce ay wfas gl to g} o JgmTegaalt 1 N q=d )
ot qiivrqRogsaegs: W ¥REEqRAn €33 geaRsaAl 9 gguean

¢, xagmam #f o (2)
TAEANET FUE FUG TWF Woo,

This is a paper Ms. with the text and an unknown author’s comm-
entary, written by an unknown copyist in Nagor in V.S. 1951 (1905
A.D.). This Ms. belongs to L.D. Institute of Indology, No-10283,
about 25. 4 X 12.2 Cm. in size. It contains 80 folios written on both
the sides in black ink. Each page contains 10-12 lines and 44-48
words in each line. It is written in Tripatha style, i.e., original text
is in the centre and the commentary is on the upper and lower
part of it. It is in very neat and clear Devanagari script, double
strokes are given for full stop on both the sides of the verse. Folio
numibers are given on the right side of each folio in red ink. In a
few places verse numbers are marked with geru (read muddy ink).
On the left-side, top corner of each folio, name of the work and folio
numbers are mentioned. Margin on each folio, is marked with tripple
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lines in red ink. For the sake of decoration red lines are drawn
on four sides in the corner of each folio. Condition of the Ms. is very
good. But it seems that the copyist was not well-versed in Sanskrit
Language. On account of this, we find many orthographical errors.
Short and long ovals are not given proper care. Verse numbers are
not correctly given, some times two verses are written collectively
and only one numker is given for both. For example, verses 4 and
5 are written together and only no. 4 is given to both. Some times,
tha copyist has written first line from one verse and second line
from arother and put collectively one number. On account of these
mistakes we find in this Ms. only 310 verses, though, there are in
all 313 verses with commentary.

It begins with :

o AAnsgAg A an: 1 gEA an
agafendT A gar Foerghe
qER NFEGENT AG! @RS |

It ends with :-

£ guaREe Fqof 0

This is a published Ms. with an un-known author’s commentary
and avacfiri, published by Sri Jaina Dharma Prasaraka Sabha, Bhavnagar |
in V.S. 1966. It is in ‘Pothi’ form and has a total of 95 pages.

This is paper Ms. about 26.5 X 11.3 Cm. in size, with a label, ‘Praga-
marati Prakarana’ No. 5514m from L. D. Institute of Indology,
Ahmedabad. It contains only original text in 5 folios. It is written
on both the sides of country made paper in Devanagari characters
in black ink, in V.S. 1531 (=1475 A.D.) There are 18 lines per
pages and 76-82 words per line. Condition of the Ms. is very good.
Writing is very clear and strokes are given before and after each
verse. Verse numbers are marked with red muddy colout (geru).
Folio number is given on the right side of each folio .in the lower
corner of the folio. Margin is marked with three lines on both the
sides in red ink. The speciality of this Ms. is that it has central
flower mark (Madhyaphulliks) in the middle of every side of the
folio. It is copied by Niathaka in Samvat 1531 (= 1475 A.D.). It begins
with a1 flaumy | and ends with SmAf s8Rl |

This is a published Ms. edited by Modi Keshavlal Premchand, in
Ahmedabad in 'V.S. 1960. It has a total of 36 pages and it is based
on two Mss. In the end of this published text, beginning and -end
of the two Mss. are given,
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E. This isa published Ms with Gujarati explanation by Karpura Vijaya.
It is published by Jaina Dharma Prasaraka Sabha, Bhavngar in‘V.S.
1988. It is in ‘Pothi’ form and has a total of 111 pages.

F. This is published Ms. by Jaina Sreyaskara Mandal, Mehasana with
Gujarati translation by Karpura Vijaya in V.S. 1966. It is published
along with some other small treatises such as ‘Paramasukhapriptirtpa-
cittaguddhiphalam’ etc.

G. This is again a published ms. with Hindi Bhavanuvada, by Muni
Padmavijaya. It is edited by Nem'candra Maharaj and published by
Nirgrantha Sahitya Prakashana Sangha, Delhi in 1969. It has a total
of 172 pages.

Description of paper Ms. of Prafamarati with commentary (brief) of
Jasasomagani (see Appendix-IV)

This paper Ms. belongs to L.D. Institute of Indology, Ahmedabad,
No. 45706. This is with brief commentary (avaciiri type) by Jasasomagani.
It is written in V.S. 1668 = 1612 A.D. in Vatapalli nagar (i.e. present day
Palli near P:tan). It contains 14 folios and is written in Tripath a style
(i. e. original text is in the middle and commentary is on the upper and
lower side of the folio). The beauty of this Ms. is enhanced by Madhya-
phullika. Swastika and Riktalipicitramaya tree. The commentator has
also, saluted his guru (teacher) Sri Harsasomagani in Rikealipicitra (i.e.
Pandita §ri Harsasomaganli gurubhyo namah-Folio 3rdA to 8A). It is n.
very good condition though it is more than 375 years old. Size of
the Ms.is 26 X11 Cm. Verse numbers are shown in red ink. Margins
of both sides [are marked with three lines in red ink. It begins
with , :
gfea sh u. eg@lgnf gEA Am: 1 AR | e || Sw je wA
Jgt d aur | ,

and ends with

gt of Tyat Al @t smenRmestaiEa o sgaesd e
fefag aTq tai¢ 38 wfds @id PF@ weew RA..

This is a brief commentary on Pragamarati. The commentator himself
calls it ‘Pragamaratiprakaranasya satksepato arthavrttil’, It is really a kind
of avaciri and lacks originality of its own. It is completely based on two
earlier commentaries and avacari. All the 313 verse are not commented upon
by this commentator. This commentary gives meanings of certain difficult
terms. He has commented up to 295 verses that also leaving many
verses uncommented in between. Though this commentator includes all
the 313 verses of Pragamarati, on account of irregularity of giving verse
numbers, we find only 310 verses in the end of this text. This comm- -
entator also mentions in the end that Prajamarati- cantains only 312
verses (i. e, Pragamaratergryagatatrayam dvadagottaram parisam¥Iptamiti)
though he includes all the 313 verses,




INTRODUCTION

A Critice] study on Pragamaratiprakarana, its author’s life history, its
authorship, its Summary, its Commentaries, Ethical and philosophiical
Aspects, Comparative study with Tattvarthasiitra, Jaina Agamas and Some

non-Jaina Texts and Critical remarks.
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, INTRODUCTION
UMASVATI VACAKA’S PRASAMARATIPRAKARANA-A STUDY -

Umasviti, reverently adored as Acirya Umasvati Vacaka belongs to
the galaxy of master-minds of the Jaina literary world helding a pre-
eminent place among intellectuals and saints of the Jaina community. His
contribution to Jaina Philosophy, Religion, Ethics, Logic, Psychology and
Cosmology is unparalleled in the lines of Jaina writers. The position
which he occupies among the Jaina authors is of a unique character. As
far as the available literature of the Jainas is concerned, so far he is the
first among the Jaina mastets to present fundamental principles of Jainism
in Sanskrit language. The credit of introducing satra? form in Jaina philo-
sophical literature goes to this author. This is Umasvati who has first
adopted Sanskrit poetic media? to propagate Jaina philosopby and ethics.

~He is the first man who has laid down the solid foundation on which -
the beautiful palace of later Jainism is erected. He is the first great
writer and saint, who is highly respected and admired by all the sects.
that developed within the Jaina community. His profound scholarly wri- v
tings left unimaginable impact on the later writers and some of . his
works, especially Tattvarthasatra and Prasamaratiprakarana, have proved
to be a milch-cow for later commentators for quotations. This at once
indicates the authoritative character of his works. V 5
v\

I. LIFE : FAMILY, CASTE, DATE, SECT AND WORKS : - ™ ’

A,

Family : ,
In India, philosophers, poets and writers always stood for system
and subject-matter. They never cared for their name and fame. They tarely’
mentioned their name, parental heritage, -education, time ete, in their.
wotks. Umasvati is not exception to this tradition. In the pragamaratipra— -
karana, neither in the bcgmmng nor in the end, he mentions his name
though, this work is recognised right from the beginning as a work of
Umasvati. But, fortunately Tattvirthasutra-—svopa]nabhawa, which is now
accepted as a work of the same author, in its ending colophon (Pragasti)
gives some important information about the family, heritage, teachers

and spmtual initiators of our present author. From these verses of the . -

colophon we learn that he was born in Nyagrodhlka village, ‘he belongs -

to the Kaubhisanin gotra (parental lineage), Sviti- was his father’s namp. .- -
and his mother was Umi of the Vatsagotrad. His vidyaguru. (teachely

was bn Mala, who was a Vacakacarya and who has as his gury, St
: Mundapada-a mabavacaka ksamana,4  whereas his spiritual . initiator-

(lesa,guru) was Sri Ghosanandi, well-versed in 11 angas and a discnple
. of $r1 Sivastiri, a Vacakamukhya of great renown.5 He was also called
Nsgaravacaka.® Sri Madhavicarya, presenting Arhatadaréana in his work



Sarvadarsanasangraha, calls him as Umazsvati Viacakacaryal. It seems.
that Vacaka is honorable title added to his name. This title shows his:
profound scholarship in Parva literature.® He was so popular writer
that later writers and comrmentators of Jaina literature mention him by
mere Viacaka or Atarya®. Another important point is that in olden
days, there was a cldass of teachers known as Vacakavarga. These Vac-
akas were the'_greatScholars of Agamic literature and capable of ‘impa-
rting Agamic knowledge on others, Umasviti was belonging to this class.
of Vicakas,

Caste :

The word ‘Vatsisuta’-son of a female descendent of Vatsa, mentio-
ned by Umaiasvati himself in the colophon of Svopajfiabhasya indicates
that he was a Brahmin by birth.®1 His mother’s gotra was Vatsa. Vat-~
sagotra. was popular among Brahmin community. The history of this
gotra is as old as Brhadaranyaka Upanisad.1?! Prof. MacDonell and
Keith rightly pointed out that Vatsiputra-son of a female decendent of
Vatsa, as the name of a teacher mentioncd in the last Vamgda (list of a
reachers) of - the: Brhadaranyaka Upanisad, as a pupil of Paraariputra
according to Kanva recension, as pupil of Bbaradvijiputra according,.to
the Miadhyandina:12 Bhatta Banpa and Vitsydyana were belonging: to
this Vatsagotra. Advaliyana in his Srautastitra mentions two branches of
Vatsagotra. We learn from the Bijolia Inscrpintion that some of the Bra-
bmin kings of the 9th and 10th centuries were belonging to this gotra.
This was the gotra of the Chahamanas.!? Kubhisanal# gotra of Umas~
viti’s father; implies that he was a son of Saivabrahmin. Sri Gungkara-
sari, (15th A. «.=1426 V. S.) commenting on 11th verse of Bhaktzmar-

astotra clearly states that Umasvati was a convert fx:om Saiva Brahmin
sect.15 Another important point in support of this argument is that

it was un-usual for Jainas to have profound knowledge of non-Jaina
Schools of thought in the classical period. Umasvati’s mastery over
Qanskrit language- and familiarity with the concept of Brahmanical Sch—
ools. of ‘thought, especially with Nyiya—Vaisesika, Sinkhya—Yoga, Ra&ma-
yana and Mahabharata, shows that he was probably a convert from the
Brahmanical faith. We also learn from the early History of Jaina lite~
rature that most of the Jaina masters were learned Brahmins. In Acari-
aga- (which is. the earliest Agama) the auster Mahavira is addressed as
a- great Brahmin (Mabana). It is from the beginning of Kalpasiatra. that
Mahgvira is known as Ksatriya, on account of possibility of. dominance
of> the- Ksatriya caste in society. All the great Ganadharas were Brahmins
by birth. So, it is quite possible that Umasviti was also Brahmin- by
birth before canversion to Jaina faith,
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Date of Umgsvati is still a controversial problem in the history of Jaina
literature. Very little is known about the exact date of the present author.
The colophon at the end of Tattvarthasitra~svopajfiathasya is not useful
in fixing the date of Umasvati. Scholars are not unanimous in fixing the
date of Umgsvati. His date ranges between the 2nd and 5th centuries of
the christian éra. Dr. Satiscandra Vidyibhusana, thinks that Umasvati
flourished in 2nd A. D. (1-85 A. D.)'¢ Hartmut Piper and Dr. Suzuko
Ohira assigned the 5th century A.D., as the date of Umasvatit?. A car-
eful study of his works reveals that he was familier with the Sankhya
system, Yoga strtras and bhasyas, Nyaya-Vaidesikastutras, which are known’
to have been composed prior to the date of great Vijfidnavadi Buddhist
Vasubandhu who flourished in the middle of the 5th century A.D. Uma-
sviti in his works clearly distingaishes the Jaina concepts, from the
Sankhya systems, Nyiya-vaisedikasttra and Abhidbarma Kosa of Vasuba-
ndhu.18 It seems that Umasviti and Vasubandhu were contemporaries
in the 5th century A. D.?? ' ‘

Sect : Umiasvati was so great personality that Digamburas and Sveti-
mbaras, the two major sects of Jaina community cluim that he belongs
to their sect. Digambaras believe that Umasvati was a pupil of famous
Digambara -Aciry-Kundakunda. Digambara Pattivali mentions Umgsviti
as -the -sixth Diagmbarastiri of the Sarasvatigaccha béetween Kunda—Kunda
and Lohscarya I1.20 He was alsc cailed -Grddhrapiccha and Umisvami
in the Digambara tradition:2! We learn from one of “the S$ravanabela-
gola Inscriptions (1433-A. D.) that there was some speciality in Umgzs—
viti being called Gyddhrapicche. 22 Digambaras believe that, Tattviirtha--
sutra is the only work written by Umisviiti. They reject outright “other
works ‘atteibuted to him. Even Svopajfiabhisya on T. S. is not accepted
by them as a work of the same author.

Svetaimbaras believe that Umisviti belongs to their faith. Thcy"att,.
ribute T. S. and Svopajfiabbasya and many other minor works to Umg.-
svati. Their claim is justifiable on many accounts. The rock inscriptions®”
of Sravanabelagola in which Umgsviti was mentioned as Digambara, were
all composed after 11th or 12th century A. D. Whereas in certain Sveti-
mbara texts?3 written by Siddhasenagani (7-8 A. D.), Jinadisamahatara,
(7. AD) Haribhadrasuri (8. A. D.), Abhayadevsari (10th A. D.). which are
earhliar than Sravanubelagola rock incsriptions, we find that, Umgsviti
was recognised as Svetimbarite and, author of T. S. with Svopajiabhisya,-
Pragamaratiprakarana and many other small treatises. Sr7 Haribbhadrasari
of 12th A. D. (other thon Yakinistinu-Haribhadra) clearly states .

in his
commentary on Prasamaratiprakarana that Umasviti is the glory of the
entire Svetambara family (svetambarakulatilaka). A careful study of his

works reveals that he was a Svetambarite. The code of conduct for monks
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p'rescribed by him in Tattvirthasttrabhasya and Pradamaratiprakarapa is
clear- evidence that he belongs to the Svetambara sect.2¢ A systematic

account of a monk’s clothes, utensils and food mentioned in ‘the Prag-
amarati is applicable to Svetambaras only.2$

" In Pragamarati, prescribing the rules of conduct for monks, he
actually refers to Acarangastitra which is not accepted by Digambaras as
Agama.2¢ The main reason in denouncing Svopajfiabhisya of T. S.and
other works as those of Umazsviti by Digamburas is that the doctrines
mentioned in these works not only do not support the Digambara doctri-
nes but they directly go against their very system. It seems that even
different readings of the T. S. are introduced by Pujyapada to suit Diga-
mba;';a' view point, otherwise they are absent in earliest manuscripts of
the T- 8 S. text.2”

Works 3

“Umisvati was a prc—emment writer in those days and the tradition
attributes to him not less than five hundred treatises called Prakarana-
granthas.23 At the present state of our knowledge, it is very difficult to
accept this traditional view. But it appears that he might bave written a
few more texts than those handed down to us because, certain verses attri-
buted to Umisvati by later writers like Siddbasenagapi, Abhayadevasari
and Bhgvavijaya, are not traceable in his ecxtant works.2® At present
Tattvzrthasutra with Svopajiabhgsya, Pradamaratiprakarna, Jambudvipasmasa,
,vaakapra]ﬁapu and Pajaprakarana are accepted as works of Umaisvati.

iI. PRASAMARATIPRAKARANA IS A WORK OF UMASVATI :

It is undoubtedly ctetain that Pragamaratiprakarana is from the pen
of the same author who has written Tattvirthasutra with Svopajiiabhasya.
Its language and line of thought bear such a remarkable similarity
with T. S. that it is very difficult to believe that they are from the
pen of a different author. Parallel lines are found in several places,
certain lines are bodily 1'fted from one work to another. This is.clearly
indicative of spontaneous outcome of the saume author.3? Secondly,
almost all the eminent writers and commentators. of Svetambara sect
have recognised Pragamarati as a work of Umgsvati and tney quote prof-
usely many verses from it in support of their content. Jinadasamahattara
" (7th A. D.) a great writer quotes 120th verse from Pragamarati in his Nigi-
thacarni3? after saying that Acirya said so. Siddhasengani 8th A. D.)
commenting on Tattvirthasutrabbasya clearly mentions that the same
thing is explained by the same author in his Pragamarati.®2 He quo-
tes many verses from Pragamarati to defend his view.33 Haribhadra-
stri (8th A. D.) known as Ygkinisanu, recognised as a gigantic scholar
and commentator quotes two verses from Pragamarati in his commentary
on T. S. bhisya by saying that it is said by the sume author in other
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treatise.34 Abhayadevasiari (10th A. D.) commenting on Sanmatitarkapra—
karana quotes a verse from Pradamarati to show that his view is suppo-
‘tted by Umasviti Vacaka.3® Again, another well known writer Sri Santisari
in his Dharmarat naprakaranavrtti attributes Pragamarati to Umasvati, 3 and
quotes 16 verses from it in different contexts.®? These evidences suffice
to lead us to the definite conclusion that Pragamarati is recognised right
from the beginning as a work of Umgsvati.

This wotk of the learned author is one of the mausterpieces on
Jaina Ethics, Philosophy and Religion. It is a compendious work covering
the quintessence of Jainism in a convincing manner. This work holds a
unique place in the old Sanskrit Jaina literature. Unlike the Tattvartha-
sitra which is purely philosophical in its nature, the Pragamarati is an
ethico-philosophical text of more popular nature addressed to the monks
and laymen alike. By the nature of its contents and easy language of
the verses, it is studied with utmost devotion by Jainas. It is a source-:
book of religious inspiration and spiritual solace for thousands of
spiritually minded people.

This work contains 313 verses in lucid Sanskrit in Arys metre and
is divided into 22 chapters known as adhikgras,3® covering almost all
the imporrant doctrines of Jainism.

I-SUMMARY OF PRASAMARATI :

Tist Adhikara (1-23) is an introductory chapter in which the author,
after paying homage to Paficaparamesthins3? states the purpose of his
undertaking to write this book. The main object of this work is to
make one’s mind firm on the path of non-attachment to reach an abso-
lutely unperturbed state of the Self.#® This work is composed out of
devotion (7) towards Jinavacanas that are meant for the benefit of the lay
men. Then the writer, with a characteristic modesty, requests the scho-
lars not to mind his intellectual weakness and any type of slips in this
work-(8-11). The author says that he is not preaching any new principle
but repeating the ideas which are already told and retold by ancient
Acaryas and scholars (12). He defends this repetition by saying that just as
cettain mantras and medicines, which are used repeatedly, cure diseases, -
similarly, repetitions have a decided value in annihilation of diseases of
attachment (13-15). Here the author explains the term ‘pragama’ occuring
in the title of the present work as a synonym of vairsgya-non-attachment
(17). Then the author introduces the central theme of this work stating
that attachment and aversion (riga-dvesa) are the cause of the karmic
bondage in samsira and discribes th: nature of the mundane soul (kasa
yijiva) (20-23).

Second Chapter (24-30) deals with four kinds of passions (kasayas)
viz, anger (krodha) pride (mana), deceit (mgys) and greed (lobha) as the
root cause of mundane life.
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Third Chapter (31-33) deals with their relations to tzga and dvesa
on one hand and to mamakira—(mineness) and Ahanksra egoor ‘I'-
ness on the other. Riga consists of deceit and greed and dvesa consists
of anger and pride. Riga and dvesa are the synonyns of mamakir a
(mineness) ‘and Ahankiira (‘I’ness) respectively. The pair of ‘mineness’
and ‘I’—ness are the roots of these four passions. These four fundame-
ntal passions accompanied by wrong belief (mithyadrsti), want of control
(avirati), negligence (pramada) and psycho-physical activities (yoga of
mind, speech and body) are the causes of eight kinds of karmic bondage

of Atman.

. In the Fourth Chapter (34-38) the author discusses the eight kinds
of Karmas, their sub-divisions and six types of Ledyis (colour or tint

of soul).

Fifth and Sixth Chapters (39-80) explain the cause of repeated births
and deaths and also show the pathway to stop this cycle respectively.
Passions, wrong belief, want of control, negligence and vyoga are the
cause of accumulation of Karma and are the root causc of chain of
repeated births and deaths. The one who has no control over senses,
engrossed in sense-object enjoyment meets with death like those of the
deer, the mouth, the black bee, the fish and the elephant who mect
with death bound by the rope of their native tendencies (41-46). The
great-net created-by riga and dvesy can be completely destroyed by
following the right path, right conduct, austerity, meditation, observing
five vows, which lead one to the complete withdrawal of Self from the
psyco-physical activities which in turn lead to the breakage of the chain
of births and rebirths. This breakage leads to the ultimate freedom i. c.,

Moksa.

Seventh Chapter (81-111) deals with eight kinds of prides viz.,
pride of caste, family, beauty, strength, gain, intellect, popularity and
knowledge which atre.not only root cause of mental agitation but causc
of long chain of births and deaths.

In the Eighth Chapter (112-143), five kinds of code of conduct viz,
Right faith, Right knowledge, Right conduct, Penance and Rigour is
prescribed for monks as a means of destroying attachment, aversion,

passions ctc.

Inn the Nineth Chapter (149-166) the author discusses the important
conception of 12 Bhavanzs known as Aunpreksas on which a monk has to
reflect constantly. Reflection on these 12 Dhivanis leads to renuncia-

tion of attachment to worldly pleasures.
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Tenth Chapter (167-181) deals with ten kinds of Sramanadharma-a
virtuous path such as Supreme forgiveness; (Ksanti), Modesty (Mardava),
Straightforwardness (Arjava), Purity (Sauca); Self-restraint (Samyama),
Renuncistion (Tyaga), Truthfulness (Satya), Penance (Tapa), Chastity
(Brahmacary).

Eleventh Chapter (182-188) teaches us to avoid four kinds of un-
worthy talks such as story about women, food, thief and different countries
which generate interest in worldly enjoyment, and to engage ones self in
four kinds of religious talks such as Aksepani, Viksepani, Samvedani and
Nirvedani, which inspire us to perform religious duties.

In the Twelveth Chapter (189-193) the author mentions the nine
fundamental principles viz., Jiva (soul), Ajiva (non-soul), Papa (demerii),
Punya (merit), Asrava (inflow of Karma), Samvara (stoppage of influx of
Karma), Nirjar; (destruction of stock of Karma), Bandha (bondage) and
Moksa (Liberation) and kinds of Jivas.

The Thirteenth Chapter (194-195) tells us that consciousness is the
common defining characteristic of all souls. This consciousness is also
divided into two kinds viz. determinate (sakara) and indéterminate
(.: 2]-ara). The former is of eight kinds-and the latter is of four types.

in the Fourteenth Chapter (196-206), the author explains the six
kinds of bhavas i. e. characteristic conditions of the soul due to audayi-
ka (rising state of Karma), parinamika (natural state), aupadamika (state
of subsidence of Karma) ksayika (state of destruction of Karma) ksiyo.
pasamika (state of destruction and subsidence) and sannipatika (mixe&
statc of remaining five kinds of states). They are subdivided into rhanﬂz
kinds. The Jiva conditioned by these different states of Karmas obtains
births in different regions having different senses. The Self exists from
the point of view of its own substance, space and time, and it does not
exist from the point of view of other’s substance, space and time (202).
Real or Substance is that which possesses the three characteristics of
production (Utpada), destruction (Vigama) and permanence (Dhruva) (204).

Fifteenth Chapter (207-227) gives detailed explanation of six subs-
tances, nature of universe and nine fundamental Tattvas. Firm faith in
these Tattvas is called Samyagdardana. There are two kinds of knowledge:

direct and indirect (Pratyaksa and Paroksa). The former is of two kinds
and latter is-of three kinds.

Sixteenth Chapter (228-242) teaches us about five kinds of right
conduct viz. Samayika, chedopasthina, parihzraviguddhi, saksmasampar;-
ya and yathikhvita which are the chief means of- liberation (228-229),
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Right faith, Right knowledge and Right conduct together constitute thée
path of liberation. If one of them is ahsent the path is imperfect (230).

In the Seventeenth and Eighteenth Chapters, Dbarmudhyina and its classi-
fication is disscussed respectively (243-245 and 246-254). Meditation on
dharmadhvyana leads one to apfitvakaranagunasthina (i. e. 8th step).

In the Nineteenth Chapter (255-272) the author shows, how the
aspirant gradually ascends to ksapakasreni, by destroying mohaniyakarmas
and after remaining antarmuhifirta in the 12th stage, he ascends to 13th
stage which is the stage of Kevalajaana.

Chapter twenty (273-276) deols with the process of Kevalisa-
mudghata,

In the Twentyfirst Chapter (277-282) the author explains the process
of yoganirodha performed by Kevali. After retiring from samudghsta, the
Kevali adopts yoganirodha-elimination of activities of mind, speech
and body. ‘ : '

The Twentysecond Chapter (283-313) deals with the process of
ascending Sailedi stage by Kevali and state of Siddhahood. Kevali, being
free from all types of activities, and Leéyas immediately after the time
taken to pronounce five syllables, obtains a state of Sailedi (283). In
this state he destroys the even germs of karmic matter and simultaneously
annihilates ayu, vedaniya, nama and gotra Karmas and throwing up his
body immediately ascends to the top of the universe, and obtains Siddha—
hood, which is ever free from the impurities of matter and Karmas,
beyond pain, suffering and transmigration. The Jiva obtaining this infinite,
incomparable, undisturbed state of Thappiness, becomes the very
essence of right knowledge.

In this chapter itself, code of conduct for householders is also
discussed. This is a preparatory stage for becoming a monk. Following
these principles, householders will obtain heaven after death and
within eight births, being petfectly pure, obtain Siddhahood.

1V COMMENTARIES ON PRASAMARATI PRAKARANA:-

x* Two Commentaries are available at present on Prasamarati one by
Haribhadrasuri (12th Century A. D.) and another with avacficRi by an

41 ) .
unknown author, Both these commentaries belong to Svetimbara school -

% Recently one more brief commentary (Sanksepgrthavytti) written
by Jasasoma gani came to my hand. It is unpublished and unknown so
far. Thus, it is added in the appendix-IV,
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and it seems that no Digambara has commented upon it. Except for
these two commentaries, unfortunately, other commentaries are not

available at present, but their existence is inferred from  the colophon
49

given at the end of Haribladras@ri’s commentary on Pradamarati. But
no special profoundity is found in these two existing commentaries. The
essential qualities of a gem,line'comrnentary especially, critical insight of
textual explanation, alternative interpretations, the supplimentary dis-
cussions, standard quotations and similies areabsent in these commentaries.

COMMENTATOR HARIBHADRASURI : (12 A. D)

This Haribhadras@ri is not the same individual as the distinguished
erudite writer, known as Yikinisunu Haribhadra, who flourished in circa
8th Century A. D. He is also different from that Haribhadra (1216
V. S. = 1160 A.D.) who is the author of Neminzhacariu in Prakrit, and
who belonged to Vadagachha and was a pupil of Sricandrasari. The colo-
phon (1-2) given at the end of the commentary on Pragamarati by Hari-
bhadra himself tells us that l.e was a pupil of Jinadeva who was a dis-
ciple of Devastri and this commentary is composed after going through
all other commentaries existing before him, during the king Jayasimha-

43 L
deva’s rule at Anahilapura Pstan in V. S. 1185. From this colophon
we learn that this commentator Haribhadra flourished in the first -half
of the 12th Century A. D. and there were many commentaries on
Pradamarati already composed prior to the period of this commentator,

At the beginning of his commentary Haribhadra gives most valuable
information about the author of Pragamarati by stating that Umasvati
was a great logician, Acarya, Vacakamukhya, author of five hundred
treatises and glory of the entire Svetambara family. His father’s name

) 44 . . .
was Svati and Umi was his mother. This commentator divides . this
hook into 22 chapters according to the subject-matter treated in it.

Haribhadra’s commentary is very lucid and simple, but satisfied with
giving only the literary meaning of the verses. There are no additional
philosophical discussions which can be distinguishedly pointed out nor
are there any standard quotations from earlier works. Very few passages
from Agamas are quoted, here and there, and the commentator’s aim
seems to be limited to giving literary meaning of the texts.

COMMENTARY BY AN UNKNOWN AUTHOR :
Yet another commentary with Avactrpi by aa unknown author

appears to be older than Haribhadra’s commentary and is* more elabo-
raté 'in its nature. This commentary, in addition to - verbal explanations
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gives detailed explanation about some important ethical and philosophi-
cal conceptions of Jainism though very few standard passages are quoted
from earlier texts.

COMPARISON‘BETWEEN TWO COMMENTARIES :

Both the commentaries unanimously attribute this work to Umgzsvgti
and comment upon all the 313 verses*5, The style of both the commen-
taries is more or less similar. The wverbal explanations are often the
same word for word. But the unknown authhor’s commentary is more
elaborative. Haribhadra’s commentary appears to be very modest, gives
word for word explanation of the text and the extent of it is shorter than
that of the unknown author’s commentary49%. Haribhadra’s style 1s more
refined and he uses precisely worded sentences. His commentary is very
précise and systematic., It szems that Haribhadra follows this old com-
mentary and thus docs not feel it necessary to give detailed explanations

of many well-known principles of Jainism. His commentary justifies
41

his statement ‘samgssena’ (very briefly), made in the colophon.

Pl

Though it is very difficult to say as to which commentary is older,
still Haribhadra’s commentary seems to be later than the unknown

author’s commentary on the basis of the following grounds :-

Haribhadra mentions some alternative readings of the text in his
commentary which are found in the unknown author's commentary and

4 8
in the text that it follows.

Secondly, Haribhadra divides Pragamarati into 22 chapters on the
. . 49
basis of different topics dealt in it, while these divisions are not

found either in the text accepted by the unknown author or in his
commentary. It is certain that, if the unknown author’s commentary is
later than Haribhadra’s commentary these divisions could have been
mentioned by this commentator also.

Thirdly, Haribhadra’s commentary is very precise and seems to be a
summary form of the unknown authotr’s commentary.

Fourthly, Haribhadra commenting on 204th verse of Pragamarati,
clearly mentions that, some scholars explain this verse as indicator of
doctrine of sevenfold judgment (saptabhanginaya) and gives complete
explanation found in the unknown author’s commentary, word to word,
Again commenting on 211th verse, he mentions that the word ‘Ca’,
used 1n the verse here is not found in many texts. It is very important
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to note that the word ‘Ca’ is not found in the text that is accepted by the
unknown author. Again, Haribhadra, commenting on 213th verse, p'c'vints’
out that, the word ‘avadesa’ is considered as an adjective to word
‘Catustaya’ by others. This view is again found, in the unknown author’s
cemmentary.

Fifthly, some of the incorrect teadings of the text followed by, the
50

unknown commentator seem to be corrected by Haribhadra. Haribhadra
51

cotrects the comission and omission committed by the unknown author.
Haribhodra’s refined and precise style, which is lacking in unknown
anthor shows that Haribhadra’s commentary is later than the unkmown

author’s commentary. S w R

We have followed here the text of Prajamarati accepted by Haribha-
dra with his commentary which is precise, refined. and omits nothing:
which is very essential to understand the text.s? : -

V. ETHICAL ASPECT OF PRASAMARATI PRAKARANA :

The aim Of philosophical investigations is not purely theoretical, but-
predominently practical according to the major schools of Indian philo-
sophy. Philosophy is not merely intellectual gymnastic, but a way of life
for Indian thinkers. That being so, it is quitc natural that ethics plays
an important role in philosophical enquiries in India. Jainism in fact
gives greater importance to cthicel aspects of life. It is predominently

ethical in its nature. ’

Jainism like other systems, believes that emancipation is the ultimate
voal of life. The empirical Self from the beginningless pastis under the
malignant influence of passions occuring from the association of karmic
matrer. Passions, alongwith psycho-physical activities, attract fresh material
particles which get transformed automatically into karmic particles and:
engender empirical bondage of the soul. So long asthe soul is imprisoned
in the body; is subject to the shackes of the organism and is enmeshed
in sordid karmic matter. So long as the soul is in the bondage of karmic
matter, it will never be free from the taint of misery and pain (Pr. 30).
Complete freedom can be attained only by checking the continuous
activity of mind; speech and body, which is the cause of fresh inﬂm’y
of karmic matter to the soul and by the elimination of the accumu~<
lated deposits of karmic force from the soul. Thus, liberation is-
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clehverance of the soul from karmic bond:ge. To achxeve this perfect
state, ethical disciplines are prescribed as thc means.

Jaina thinkers firmly believe that, the w:y to moksa (emancipation)
lies through the three jewels (ratnatraya) known as Right Faith, Rig};t
Knowledge and Right Conduct.53 These, three are said to be. the in-
gredients of discipline that leads to freedom from karmic bondage.
These three gems together constitute one path and are to be simulteneo-
usly: pursued. If one is absent, the path of salvation is incomplete (Pr.230).
They are inseparably bound up and pref.ction of one goes with the
prefection of the other two (Pr.231). Right faith means, an unflinching
~ faith ip the nine fundamental principles of ] :inism (Pr.232). Right know-
-~ Jedge "is correct knowledge of the tattavas as taught by Jainas. (Pr.227).

> Right conduct is making one’s life conform to the truths learnt. Right

faith is the first step. on the path of spiritual development. But this
alone. is not enough for complete spiritual advancement. It must lead
to Right knowledge of reality. The Right Lnowledge of the nature of
reality is a necessary condition to spirituzl development. These two,
Right faith and Right knowledge alone woul.l not be sufficient to lead
us to the highest spiritual goal. Acquisition of Right knowledge must
lead to Right action. Without Right conduct, knowledge is futile. Thus,
Right conduct in the light of Right faith and Right knowledge is a
necessary conditiop for attaining the highest goal. In other words, Right
faith is responsible for placing a person on the right parh, Right know-
ledge - illumines the path and. Right conduct leads to the goal Thus
UmaSVa,tl, ‘emphatically maintains that all these three aspects must be

present in a person, if he is desirous to reach his spmtual goal.
Without Right conduct, Right faith and knowledge have no meaning.
It is Right conduct which ultimately leads a person to the highest aim
of life. Thus, Jaina thinkers prescribed en exhaustive list of code
of  conduct. These principles of code of conduct are prescribed to
engender the spirit of renunciation in the soul, weaken and destroy
the bonds of its karmas and enable one to at:in its original perfect state
of Infinite Power, Knowledge and Bliss.

So'; far as Right conduct is concerned, it comprises of two sets of
rules, one consisting in injunctions appl c:ble to monks and other
in d@reétiqp§ to householders. Really speak ‘2, Jainism gives a promi-
nent place to the life of a monk and the lif. of a householder occupies
only a secondary place. It considers that the !ife of a housebolder is
just a steppmg stone to the life of a monk. It believes that asceticism
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.is a sovereign remedy against all ills of this life and life hereafter.
According to Jaina thinkers, liberation, the ultimate aim of life cannot
be attained without complete renunciation of the mundane life.

A ACARA OF THE SADHUS (MONKS) :

The rules of spiritual discipline, prescribed for monks are extre-
mely difficult, rigid and puritanic, while in the case of householders
they are modified. The course of conduct prescribed for the ascetics in
Pragamarati can be roughly grouped under the following heads :

1 Five kinds of Right Conduct (Pasicavidha Sidhvacara).
II  Five kinds of Great Vows (Paficamahsavratas).

III  Five kinds of Cautions (Samitis).

IV Three kinds of Restraints (Gupties).

V  Endurance of Hardships (Parisahajaya).

V1 Talk of Religious stories (Dharmakathas).

VII Five kinds of Caritra (Pancavidhacsritra),

VIII Ten kinds of religious virtues (Dadavidhadharma).

IX Twelve kinds of reflections (Anupreksas or Bhavanas).
X Meditations (Dhy#nas).

It is important to note that, Pragamarati gives exhaustive informa-
tion about some of the abovementioned topics and some of them are
mentioned in sGtra form. The rules for monks which are not fully dis-
cussed in Tattvarthasatra and Bhasya are given prominence and explained
in detail.

1. Pasicavidha Sadhvacira

Right faith, Right knowledge, Right Conduct, Austerity and Vigour
(=Power which is to be used in the direction of right effort) are pres— -
cribed as right conduct (Pe.113). These five kinds of code of conduct are
general rules which should be strictly followed by all ascetics.

II. Five great vows (Paiicamahgavratas) :

Non-injury (Ahimsz), Truthfullness (Satya), Non—theft (Asteya), Cel-
ibacy (Brahmacarya) and Non-acquisition (Aparigraha) are considered as
fvefold fundamental spiritual disciplines, which are to be observed
absolutely without any limitation by monks (Pr.117). Ahimsz is non—injury
in thought, word and deed to any being and showing reverence to all
without any limitation. It teaches the equality of all life. Truthfullness
(Satya) consists in ever abandoning all forms of falsehood. In its wider
sense truthfulness is not only a negation of life but a negation of all
sorts of talk which is injurious. An ascetic should refrain himself from
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aty type of stealing (Asteya). Non-stealing really means, that a monk
should not acquire any object which is not necessary for his use. The
monks should not accept anything without permission of the owner.
Celibacy (Brahmacarya) consists in controlling sexual desires. A monk
should dissociate himself from association of women. Aparigraha
means non-attachment to one’s own possession. Acquisition is the main
cause of greed and attachment (Pr.178). Attachment is cause of bondage.
Thus, monks should renounce all personal property., Monks can only
possess those things which are necessary for performing religious duties
and sustaining life. (Pr.138).

III. Samitis means cautious behaviour. Vigilance is considered as one of

the important virtues, because negligence is the root of all sins. Monks
should be careful while walking, speaking, taking food, keeping and
receiving things and evacuating bowels etc. (Pr.116-7). These five Smitis are
prescribed to avoid all sorts of unpleasantness to the living beings with—
out any exception, and to keep the monks away from committing sins.

IV. Gupti means control of psycho-physical activities of mind, speech and

body,(Manogurti; vaggupti and Kavagupti) which are the root cause
of the inflow of Karmic matter to the soul (Pr.241).

V. Parigahajaya (Pr.114) is endurance of hardships which monks should
face on the path of liberation. Monks must endure physical as well as
mental hardships. The hardships that monks should overcome are rou-
ghly twentytwo in number.55 Victory over these hardships is part of
austerity. The monks by facing these hardships, acquire a resolute will
that no difficulty could bend them.

VI. Dharmakathiis or religious stories : Jainism, like any other religion,

propagates certain ethical and religious doctrines through religious stories.
These stories are didactic (Upadedatmaka) in nature. The didactic tone of
these stories illustrates the consequences of good and bad deeds. Every
story conveys some lesson and is used to exhort the need of firm faith in
religious principles. It is the duty of a monk to reflect on these stories
and tell them to laymen to create interest and faith in religious duties.
They are four in number (Pr.182-3). Aksepani is the story which makes
one to follow religious path. This kind of story inspires on to perform
religious duties. Viksepani is a kind of story which reduces or annihi-
lates sexual passion. Samvedani gives an idea about ihe painful nature
of mundane life and generates intense desire to acquire correct know-
ledge of reality. Nirvedani is a kind of story which: generates a spirit of
non-attachment to all worldly things.

In addition to these stories the monk should always avoid, talks
about women, her beauty, form snd so on (strikathg); about delicious
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foods (bhaktavikaths); about adventures of a thief (corakathz) and
about different countries (Janapadakathz) which generate interest about
worldly life and pleasure and hence indirectly cause attachment (Pr.183).
VII. Simayika, Chedopasthina, Parihgravigudhi, Snksmasamparaya and Yat-
hakhysta are five types of Caritras (conduct) and they are special rules
which should be followed by the monks (Pr.228). Samayika means equani-
mity and refraining from sin and developing friendliness towards all
living beings. The monk should have equanimity of mind and avoid all
sinful activities. Chedopasthé@na is observance of penalties for faults comm-
itted through negligence or inadvertance. If 2 monk commits a mistake in
his religious duties, he should observe penalties, confess it in front of
a teacher and again engage himself in the pursuit of righteousness.
Chedopasthana really means cutting down the life span as a monk who
commits a mistake. Parihzraviduddhi is refraining from all kinds of
injury-physical, mental and vocal. This rule is prescribed to purify the
individual soul. Austerity is prescribed for one who is having this
caritra. Suksmasampariya is the control of the passions, especially greed
and it is to be reduced to a bare unrecognizable trait and all other pass-
ions arc to be under the control of a monk. In this stage the monk
possesses only very minute passions. Yathakhatyacaritra implies the
characteristics of those monks who have annihilated all of their
passions, lusts and desires. When all passions are destroyed, a monk,
reaches the ideal state, which is known as Kevali. This ideal stute of
a monk is called Yathgkhyatacaritra. These five kinds of cgritra are
considered as the chief means of liberation(Pr.229).

VII1. Dadavidhadharma or ten kinds of religious virtues are the cardinal vi<
rtues that are to be cultivated by a monk, who is an aspirant for achieving
the highest goal of life. These virtues are the basis of religion and are
essential for a monk. Practice of these virtues roots out attachment, avers—
ion deceit and greed within a short period and leads to the final deliver-
. ance of a monk (Pr.179). Umagsvati gives a prominent place to these ten ’
kinds of virtues and dedicates thirteen verses to elaborate them(Pr. 167-79).
The ten kinds of virtues which are to be cultivated by a monk are:
Supreme forgiveness (ksami), Modesty (mardava), Straightforwardness
(arjava), Purity (Sauca), Self-control (samyama), Renunciation (tyaga),
Truthfulness (Satya), Austerity (tapas), Chastity or Celibacy (brahmacarya)
and Non-acquisition (zkisicanya (Pr. 167).

Compassion towards all beings is called supreme forgiveness. It is
the root cause of religion (Pr. 168). Modeaty is the basis of humility. Itis
the main source of all good virtues. It controls and reduces egoistic
tendencies of a monk (Pr. 169). Straightforwardness consists in eschewing
crookedness in thoughts, words and deeds and never concealing one’s
own faults. It is the main cause of self-purity which is very much
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essential for realisation of Self (Pr. 170); Purity is of two kinds: internal
and external. External purity consists in maintaining cleanliness and
purity of food, clothes, drink etc. and internal or spiritual purity
(bhavanadauca) consists of annihilation of passions. (Pr. 171). Self-
control (samyama) is of seventeen kinds, viz., abstaining from five
types of asrava, control over five senses; victory over four kinds of pass-
ions and control of mental, vocal and phvsical activities (Pr 172). Ren-
unciation consits in renunciation of all wordly attachments, relations,
wealth, pleasures and ‘I-ness’ and ‘Mineness’. An ascetic who has aban-
doned all wordly objects, is called Nirgrantha—freed from all sorts of
worldly knots of attachment. (pr. 173). Truthfulness is speaking in confor-
mity with the words of Jinas and avoiding lies even in- wordly transac-
tions. It consists in ever abundoning all forms of falsehood and even
talk which hurts others. It is of four kinds, viz., speaking in confirmity
with the Scriptures and straitforwardness in deeds, thoughts and words.
(Pr.174). Austerity implies the renunciation and rejection of all kinds of
desires, indifference to pleasures of this world and quietly enduring
various physical troubles. Austerity is of two kinds: external and in-
ternal. The former emphasises on the physical, outer asepct while the
latter one inner aspect. External austerity is of six kinds, viz. anagana, un-
odaratd, vrttisamksepana, rasaparityaga, kayukleda and samllinata. (pr.175).
Anagana consists in fasting either for a limited period of time or till
the separatation of the soul from the body. This austerity is prescribed
to exterminate attachment towards body to perform  meditation. Unoda-
ratz is taking limited, pure and suitable food without any greed.
A monk should not take full or over meal. The observence of this aus-
terity is to have control over the senses and sleep which hinder medi-
tation. Vrttisamksepa means pre-determination of the monk regarding
the number of houses to be visited for taking alms etc., and eating in-
differently even tasteless food. This austerity uproots the attachment for
food. Rasaparityaga is renouncing delicious and tasty food such as milk
curd, ghee, oil, sugsr and salt etc. It reduces, the sexual desires of the
monk. Kayakleda means putting of the body to certain discomfort,
employing certain uneasy and stern postures and not to be disappointed
by adverse climatic conditions. Samllinatz is staying in a lonely place,
not craving for house, or wordly comforts, engaging oneself in pure
meditation. Internal austerity is also of six kinds (Pr. 176). viz., praya-
décitta, dhaysna, vaivavrtya, vinaya, kayotsarga and svadhyaya. Praya-
dcitta is confession before one’s teacher or Acarya for the transgress-
ions committed by sidhu, either by negligence or in adverse condi-
tion. Dhyana is concentration of a mind on Atman or on certain prin-
ciples. It is divided into auspicious and inauspicious. Arta and Rudra
dhyanas are inauspicious. They are therefore, to be avoided. Dharma
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and $ukladhysnas are considered auspicious. A monk must practice
auspicious dhya@nas which are conducive to moksa or final release.
Vaiyavrtya is rendering disinterested service to the Acaryas, gurus and
aged and suffering monks. It is to eradicate egoism in one’s self. Vinaya
means devoted attendance on those who are endowed with Right faith,
Right knowledge and Right conduct. It also consists in control over
senses by eradicating passions. Kayotsarga means indifference to body,
its caressing and needs. It is performing a meditation with complete
detachment to body. Svadhysya is devoted study of Jaina Scriptures
which sharpens the intellect, enriches the moral and spiritual efforts
and eradicates passions.

Brahmacarya is restraining oneself from all sorts of sexual’pleasures
and desires. This consists in the abandonment of sexual relations in
every way. This should be obsetved mentally, vocally and physically.
It is of eighteen kinds: Refraining from sexual pleasures with divine
beings, mentally, vocally and physically also causing or helping others to
have sexual pleasures in three ways (mentally, voeally and physically) and
consenting to others to enjoy mentally, vocally fand physically. It also
consists in restraining from nine types of sexual satisfaction with human

or lower beings(Pr. 177).

Akifcanya-non-acquisition signifies the attitude of indifference to
worldly objects.Acquisition is defined as attachment which is the root
cause of all ills of life(Pr. 178). Thus a monk should not own any property
which will cause greediness in him, Thus non-possession is considered
to be the greatest virtue.

TWELVE KINDS OF ANUPREKSAS OR BHAVANAS AR

The conception of Anupreksi is one of the most important religious .
topics which plays a very important role in Jainism. This principle is
recognised right from the age of the Agamas to the present day litera-
ture as a potent agency for the stoppage of the karmic influx and
shedding of Karmas. Antipreksis are twelve in number, and practically
cover all thei mportant principles and cardinal teachings of Jainism.
These Anupreksis are also called pure Bhivanis. The term Bhavang,
practically takes place of Anupreksz in Pragamarati(Pr. 150).

These are repeated reflections on the right principles, which serve
as a ladder to reach the abode of liberation. The object of these
Bhgvanis or Anupreksas is to inculcate a spirit of detachment and ren- .-
uncication. They serve as the starting point of meditation. Sthanaiga
and Uttaradbayana stitras treat Anupreksa as either a kind of dhyana or

.86 T -
Svadhyava. Tattvarthasatra mentions Anupreksz as an agency of Sam-
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B . 57
vata-stoppage of karmic influx. It is understood as repeated study of

4 3 » . . . 5 s 3
Scriptures. P@jyapida in his Sarvarthasiddhi defines it as pondering
on the nature of body and other substances. Siddhasenagani defines it

‘ 39
as repeated reflaction. According to Kartikeyanuprekss it means ref-

- -~ N . 60 ’
lections on the right principles. Subhacandra commenting on Kartikey-
anupreksz says that it is repeated reflection on important nature of

worldly things.

Thus, Bhavanas or Anupreksas are understood as repeated reflections
on twelve principles which lead a monk to a state of virati-renuncia-
tion of attachmeht to wordly pleasures. This conception of Bhivang is
considered as a very important religious principle, and the author of
Praéar_narati -devotes 14 verses to enumerate the principle of Bhavans.
(Pr. 149-162).

They are as follows :

(1) The transient character of things (anityatva-bhzvang, (2) Helpless-
ness {agaranattva), (3) Loneliness (ekatva), (4) Sepatrateness of the(self and
non-self (anyatva), (5) Impurity of the body (agucitva), (6) Transmigrations
(samsara), (7) Inflow of Karmas (karmasrava), (8) Stoppage of the inflow
of karmas (Samvara), (9) Shedding of the stock of Karmas (nirjarana),
(10) Constitution of the universe (lokavistara), (11) Nature of Law °
(Dharrha) and (12) Difficulty in attaining Right faith (bodhisuduraabhatz).
These Bhivanas are explained in the following manner : The monk has to
reflect on the impermanent nature of the world (anityatva). In this world,
union with beloved people, prosperity, pleasures and accessories, wealth,
health, physical gift, youth and even life itself are all transitory. The Jiva
" is pestred by birth, old age, death, pain and pleasure. For this tormenting
samsiric Jiva, there is ho saviour except words of Jinas (agaranatva). Reflec-
tion on ekatvabhavans is that the individual Jiva is all alone while being born
and alone when man dies. One has to reap fruits of one’s own actions good
or bad, one alone has to take birth in the lower or higher world, no
one else accompanies one to the next world. Thus a monk should reflect
on one’s own welfare. Anyatvabhavans is that the monk has to think
that pure self is separate from the body, senses, relatives, servants and
worldly riches. This kind of reflection leads to a state of grieflessness.

Agucitvabhzvans consists in reflecting on impurity of body. The body
itself is made out of impure stuff and it is a dwelling place of impurity.
Thus reflecting upon this principle, one should relinquish attacliment for
the body. The monk has to reflect on repeated births and deaths (samséra).
The soul during the range of beginningless time has suffered many births
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and deaths. The same, single soul plays different roles in different births,
becoming, mother, daughter, sister and wife and the same Jiva also takes
the form of a son, father, brother and even one’s own enemy. Thus reali-
sing that the nature of the samszra is such, one should meditate on the
true nature of the soul whereby there would be an end to transmigration.

Asravabhivana consists in reflecting on the root cause. of karmic influx.

Wrong belief, want of control, negligence four fundamental passions,

and psycho -physical activities of mind, speech and body, lead to karmic

influx and bondage of the soul. Reflecting on these root causes of kar-
mie inflow, the monk has to try to stop this inflow of karmic matter.
Reflection on stoppage of influx of Karma is known as Samvara—
bhavani. The monk has to reflect on the process of stoppage of inflow
of karmic matter through controlling the activities of mind, speech and
body which are the main causes of karmic inflow through good and
bad deeds, and cultivation of the habit of carefulness, observance of
work. Reflection on the accumulated Karmas is known aszirjarabhzivanE.

Rigorous penance is the main cause of eradication of “stock of Karmas.

Meditating on the form, material and nature of the world, one ‘should

reflect on the expansion (lokavistira) of the Universe which 'is’ consti-

tuted by the upper, middle and the lower regions. The monk’ has to

contemplate on the fact that, he has been born repeatedly in diffetent
regions reaping the consequences of one’s own actions. Repeated reflec-
tion on this principle, destroys the wordly attachment and eradicatés

the stock of Karma. Reflection upon the religious —virtues, (which

are the main cause of destroying Karma and means of liberation) is

called Dharmasvakhyatabhavana. This path of Dharma is preached by
Jinas for the benefit of mundane souls. The monk who meditates on
these religious vittues crosses the ocean of Samsara. Reflection on the

difficult task of attaining Right faith is called Durlabhabodhibbavana. It
is very difficult to have birth among the human beings. Even after that,

obtaining birth in a good family, favourable country, long life with .
pnysical perfection, good faith, teacher, and Scriptural study, which are

ratities among the rarities, still one may find it very difficult to attain

perfect knowledge. So one should concentrate respectfully on the culti-

vation of faith, knowledge and conduct which lead to liberation.

It is very clear that these Bhavanas serve as potent factors leading
to spiritual development. The monk reflecting on these principles, real-
ises the transitory nature of the worldly things. This idea automatically
reduces monk’s attchment to worldly objects. Then he tries to obtain
permanent happiness directing his attention to practice and observance
of religious disciplines and vows, which alone is the sole means of
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liberation. Dhyana-meditation : Process of meditation, like other systems
of Indian schools of thought occupies the most important position in
the scheme of Jaina ethics. The conception of Meditation {Dhyina) differes
from one system to another, but they all recognise the importance of
meditation.

Meditation is considered one of the most important internal auste-
rities to be performed by a Jaina monk. This is the supreme means of
self-realisation. Dhyana means concentration of mind on a particular

objeéci. Dhyina may be auspicious or inauspicious. On this basis
it has been classified under the four heads; Arts, Rudra, Dharma and
Sukla. First two are inasuspicious, cause of human bondage and the
latter ate auspiciuos, chief means of self-realisation.

Artadhyzna is constantly thinking on the separation of beloved per-
son (istaviyoga), loss of an object of desire, the association with an
undesirable thing or person (anistasamyoga), bodily suffering (vedan-
janita) and envy (nidinajanita). This kind of dhyana is the result of
three inauspicious Ledyas (black, blue, and grey). This dhyana, though
agreeable in the beginning, vields bad result in the end.Rudradhyzna is
considered to be the worst kind of dhyana. It is the absorption of the
mind in himsi and other forms of sin, and delighting in acts of cruelty,
falsechood, theft and the hoarding of wealth. These two kinds of dhyana
are obstacles n the way of self-realisation, thus known as inauspicious
(apragasta) dhysnas and so they are to be avoided.

Dharmadhysna is the instrument in developing knowledge of the
pure self and of engendering the spirit of non-attachment (Pr. 245). It is
contemplation on such an object which assists the attainment of libera-

tion from bondage of Karmas. This is divided into fgtir_kinds: Aijna-
vicaya, Apayavicaya, Vipakavicaya and Samsthanavicaya. Meditation on
the right meaning of Scriptures, taught by Jinas is known as Ajiavi-
caya(Pr. 247) and contemplation on the cause of asrava—-inflow of Karmas,
result of wordly pleasures, hardships, as obstacles in the way of libera-
tion is Apayavicaya. It is repeated reflection over the adequate ways and
means of liberating the soul from the clutches of wordly suffering caused
by petverted belief, knowledge and conduct, and also comtemplation on
the means of ascending the ladder of spiritual advancement. Meditation
on the effects of auspicious and inauspicious Karmas is known as
Vipakavicaya(248). Samsthanavicaya means meditation on the nature of
substances. and. form of the universe. This kind of dhyina helps the
aspirant to realise his position in the universe and inspires the individual”
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for meditation. These four kinds of dharmadhysnas prepare a suitable
ground for Sukladhysna-a higher type of meditation

Sukladhyana is advonced stage of meditation. It implies pure self-con-
templation in the highest sense. It is called Sukla, because it emerges when
the filth of passions has been destroyed or has subsided. It is also of four
kinds: Prthaktva~vitarka—vicara, ekatva-vitarkavicara, stksmakriya-pratipiti

and vigatakriya—nivy::i. In the prathaktva—vitarka—vicara state of medi-
tation all the three types of activities of mind, speech and body continue
and the aspirant shifts his meditation from one kind of activity to
another, from one substance to another and from one modification to
another. In the ekatva-vitarkavicira only one of the three yogas (activi-
ties) persists and there is no shifting from one object of thinking to
another. In this state of meditation, oneness displaces manyness. In this
state the monk meditates on one substahce, or onatom, or modification
of substunce with the assistance of only one kind of yoga. These two
types of Sukladhysna are performed by spiritually well-udvanced monks
to obtain the state of Kevalajnana.

The yogi or a monk, conquering attachment and aversion, un-
affecced by wordly gain-and loss, obtaines yathakhyatacaritra. Then
practising these: two - kinds of -Sukladhyana he roots out the deluding-
karmas (mohaniya) which are the root.. cause of karmic bondage .and
cycle of births and deaths (Pr.257-8). Umasviti beautifully describes the
process of destruction of mohaniya Karmas, in the following manner :
In the first stage (monk) reduces the four kinds of passions which
are known as anantanubandhi kasaya (which were existing upto this time
from biginningless time. When he reaches the first two kinds of Sukladh-
vana he can destroy) then in the second stage, he annihilates mi-
thyatva mohaniyakarma Which is the root cause of complete wrong
belief and in the third midramohaniya or samyaktva-mithyitva which is
mixture of some degree of wrong belief and some of truth. In the fourth
he destroyes samyaktva mohaniya, which covers the right faith and truth
due to udaya (rise) of pure mohaniyakarma. In the fifth and sixth stages
Le annihilates apratyakhydniya (which hinders partial self-discipline) and
pratyakhyaniya (which obstructs complete renunciation) passions (8
kinds of), respectively. Again in the seventh stage, he destroyes the neuter
sex passions; and female sex passions in the eigntth. In the ninth stage
joking, liking, disliking, sorrow, fear and disgust are annihilated, in the
tenth, follows the destruction of the male sex-passions and of the
saiijvalana passions -anger, pride and deccit and safijvalana greed respec-
tively. After this he reachas the highest stage (12th) in the series, i. e.
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the state of non-attachment (vitaragati). In this stage mohaniya Karmas
are completely destroyed. This is known as chadmastha vitariga stage.
After remaining an antarmuh@rta in this stage simulteneously, destroying
two types of abscuring Karmas (jn@nivarana and Dardandvaraja) and
power hindering Karmas (antaraya) and attains infinite, glorious, in-
comparable, excellent, un-obstructed (or undisturbed) state of perfect
knowledge (Kevalajiizna) and becomes omniscient without fail (Pr. 267-8).
This stage is known as the stage of Sayogikevali characterised by the total
destruction of the four kinds of Ghatiya Karmas (jianavaraniya, daraga-
naveraniva, mohaniya and antariya). He becomes knower of all things,
past, present and future(Pr.269.) This is known as Sayogikevali state,
since, it is accompanied by psychophysical activities (yoga) and Kevala-
_jaana (Omniscience). Due to the existence of aghati-karmas, viz., feeling,
age-determining, name-determining, and family determining, the soul has
association with body. But the Kevali is not affected by any type of
actions and passions. He performs the dispassionate vocal, and physical
activities which cennot affect him. The Kevali wonders for some time
on earth, preaching right way for the benefit of common mass and then
prepares for the final bodiless liberation (Fr. 271). In case, if feeling—-
determining, name-determining and -family-determining Karmas exceed
agp-—determmc Karma, they are brought in line with the age-determining
Karma by means of Samudghita-the process known as Kevali~-samudg-
hita(Pr. 272). Samudghita is performed by a Kevali to equalise the
duration of all the four aghatiyva Karmas. Eight Samayas (sminutest part
of time) are required to perform Samudgh3ta. The process of Samudghsata
is like this : The Kevali, when he resorts to Samudghita in the first
Samaya he emanates the pradedas of his soul, and turns them into a
mace (danda) which touches both the upper and lower ends of the
universe (loka). In the second samavya, he converts this mace into a door
(kapata) which is long eastwards and westwards. In the third samaya he
constructs a churning stick (manthana) by extending the pradedas of the
soul employed in the creation of this door into north and south direc-
tions. In the fourth samaya, he fills in the gaps therein and thereby
prevades the entire universe (Lokavyapi). In this manner, in these four
samavyas the Kevali equalizes the four aghati Karmas. Then, in the fifth,
sixth, seventh and eighth he restores the pradedas of the soul used
for filling gaps, for creating churning stick, the door and the mace.
Then his pradedas of the soul pervade his normal body(Pr. 273-4).

After retiring from Samudghsta, the Kevali proceeds to annihilate
activities of mind, speech and body (Yoganirodha, fr. 277). First, he
annihilates gross and subtle activities of mind. Then stops, subtle as
well as gross vocal activities. Then he engages himself in the third type
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of Sukladhyana-Saksmakriyapratipati where only the subtle physical
activities remain and all types of mental, vocal and gross physical acti-
vities cease. Then he stops subtle physical activities also. After that, the
Kevali enters the vigatakriyanivrtti-state of dhyzna in which all activities
are stopped(Pr. 280). The soul is reduced to three fourth of its previous
volume as a result of this process of yoganirodha(Pr. 281). The soul
shines in its intrinsic luster, all Karmas exhaust and the Keveli reaches
the state of Sailedi (motionless state), in the time taken for pronouncing
five small letters(Pr. 283). In this state he destroyes even the smallest
germs of karmic particles and simulteneously annihilates, Zyu, vedaniya,
nima and gotra Karmas, throws up his body, and goes stright above,
reaching the top of the universe he obtains Siddhahood.

‘It is clear that the whole set of ethical disciplines'is prescribed as
the means of liberation. The aspirant who devotes himself in observing
these vaws, rules of conduct, penance and dhysna, slowly eradicates his
passions, destroys the ghatikarmas and obtains liberation while yet alive.
He énjoyes the liberated state while in the embodied state. He is ideal
saint, teacher and guide to the society. Here, Jainism shows the ideal
way of life, And finally, when the force of age-determining Karma
(ayubkarma) which holds the body and soul together is exhausted, he
throws up his body and immediately goes upwards, ascends to the Siddha-
gila, to reside there for ever free from the karmic bondage and beyond
the suffering of transmigration. This is called final liberation or moksa.

ACARA OF THE HOUSEHOLDERS

The austere life of a monk is indeed extremely difficult and rare
souls dare to observe it. It is practically not possible for laymen to
adopt this path. Thus, for the benefit of laymen, another easy path is
shown and it 1s known as Srivakadharma-duties of houscholder. The
common man is expected to observe certain vows and disciplines and
to gradually train himself for the ardous path of asceticism. Reaching
petfection in the Householder dharma is considered as a gate-way to
non-attachment (vairigya) and complete renunciation.

Pragamarati is primarily addressed to the life of a monk. The scara
of the householders occupies a subordinate position to that of a monk.
1t devotes only seven verses(Pr. 302-8) to describe the duties of the
householder. Here Umasvati does not give exhaustive details about
these rules which are already explained in Tattavarthasatra and Svopajia—
bhasya. He just enlists, these rules in this work. But its important
contribution to householder duties is that it promises laymen to attain
Svarga (heaven) as a reward of their good conduct, and also promises
that the laymen reaching perfection in practice of these householders
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duties, becoming completely detached from wordly attachment attain
moksa or Siddhapada within eight births(Pr. 308).

® The rules prescribed for householders are divided into twelve
vratas (vows) viz. pafica anuvratas (five small vows). Three are gunavratas
(virtuous vows), four §iksg vratas (disciplinary vows). The householder
has certain family and social responsibility. So he cannot observe the
great vows (mahjzvratas) in an absolute manner like an ascetic. In this
case, the great vows are prescribed with limitations and qualifications.
Householders are expected to observe five small vows (anuvratas)—
partial observance of the five moral principles of non-violence, truth,
non-stealing, celibacy and limited non-acquisition. He should not volu-
ntarily injure any beings, tell lies, steal other’s property; he should
restrict his sexual desire to his married wife and may not gratify his
lust with other women and not coveting for othet’s property and putting
a limit to one’s own possessions. In addition to these main vows, there
are certain supplementary vows known as gunavratas, which discipline
the external movements and increase virtues and the $iksy vratas, which
emphasise on internal purity and are preparatory to the discipline of an
ascetic life. These supplementary vows are collectively known as Sialvratas
(vows of conduct). Gunavratas are three in number, viz., Digvrata, deds-
vakagikavrata and anarthadancaviramana. Digvrata, consists in fixing the
limits of one’s own movements in the ten directions. The householder
has to put restriction on his movements, wordly activities to fixed points
in order to avoid, violence to the maximum extent. Dedavakadikavrata is
limiting one’s own movements to the region determined by certain
villages and as renouncing the rest of the places. It is meant to minimise
one’s own greed and to limit worldly activities for a fixed] period only.
Anarthadanda viramana consists in taking vow not to commit purpose-
less sin, such as, thinking ill of others,preaching evil of thers, uselessly
breaking the boughs of trees, supplying weapons to attack, reading and
listening to imporper literature and so on. Siksgvratas are divided into
four viz., samayika, posadha, upabhogaparimanya and atithisamvibhiga
(or Dana). Samayika consists in spending a certain amount of time in a
day in sitting at a perticular place, reading Scriptures, praying and self
meditation. Pausadha vow is prescribed to have control over food. The
houscholder has to perform fast on certain days to purify his soul.
While on fasting he has to study Scriptures, meditate on their meanings,
worship Jinas and sidhus. He has to observe strict ceclibacy on these
days. Upabhogaparimanyavrata means putting limitations to the use of
objects of wotldly enjoyment, such as food, drink, ornamemts, bed, seat,
purfume and so on. Dana-vrata or atithisamvibhagavrata consists in
sharing one’s own possession with others. The householder is expected
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to earn his livelyhood in a just way and share it with holy monks
a pious householder. It also includes serving of the Sadhus, sick and

needy people.

In addition to these main rules the householder is expected to
parctise many rules such as offering salutation to the Jinas, guras and
monks; establishment of Jina Temples and daily worship of Jinas.

These major and minor vows should be observed regularly by the
householder. In addition to the abovementioned twelve vows, there
is another very important vow which is to be observed by the house-
holder either in special circumstances, i. e., when the householder is
not able to observe religious vows on account of unavoidable bodily in-
firmities and the like or on the occasion when the time of natural death
has been known in all probability. That is known as Samlekhanavrata
in which step by step everything is renounced by abandoning food, fear,
dissatisfaction and sorrows etc. and give up the body. It is a kind of
invitation to voluntary spiritual death. It should be practised mentally,
vocally and physically. Practising all these vows, the householder obtains
heaven after death and perfection of these householder§ duties make
them perfectly pure and lead them to liberation within eight births.

VI PHILOSOPHICAL ASPECT OF PRASAMARATI PRAKARANA :

Though the central topic of Pradamarati is mainly ethical, the
erudite writer deals with almost all the important philosophical princi-
ples such as Tattvas, Substances, Syadvada, theory of Karma and so on.

Tattvas are the fundamental principles on which Jaina philosophy
rests. These tattvas form the metaphysical background of Jaina ethics.
In the absence of knowledge of realities, self-realisation is an impossible -
task. Any amount of moral practice is futile without knowing the nature
of reality. Thus metaphysics and ethics are the two sides of the same
coin. Metaphysics deals with the theoretical aspect of nature of reality
while, ethics with practical. side of it. Ethics is a means to realize the
nature of reality. It is this close relation between philosophy and ethics
that led the Jaina thinkers to introduce nine fundamental principles in
their system. These tattvas deal with the cause of samsara (cycle of
births and deaths) and release from this chain of mundane life. The
insight into the nature of these tattvas is considered to be the beginning
of ethical and spiritual life. An unflinching faith in these tattvas is
called Right path-samyak dargana (Pr. 222).

Firm faith in and knowledge of these tattvas are of primary importance
for an aspirant of liberation. These nine fundamental principles arg
as follows ; '
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Jiva (soul), Ajiva (non-soul), Punya (merit), Papa (demerit) Asrava
(inflow of karmic matter), Samvara (stoppage of karmic influx), Nirjari
(annihilation of stock of Karma), Bandha (bondage of Karma) and Moksa
i. e., total annihilation of Karma (Pr. 189).

The first two of the tattvas deal with the nature and enumeration
of the eternal realities and remaining seven with the interaction between
two of these substances, namely, soul and non-soul.

Jiva-the soul is the S$rst important principle, without which all
other principles lose their significance. It is the self which is bound
and it is the self which seeks freedom from bondage. Thus it is of
utmost importance to have knowledge of nature of the self prior to
the knowledge of other principles.

- There are two aspects of Jiva-noumenal and phenomenal. In its
farmer aspect, it is enternal being without beginning and end, pure
conscicusness, free from taint of Karma, but with regard to both’its
births and deaths in which it is united with the karmic matter smce
begmmngless past, it has both beginning and end.

Consciousness is a characteristic mark of the soul (Pr. 194) Empl—
rical Jiva consists of faith (darana), knowledge (jfiana), conduct (caritra),
power (virya) and disciplinary virtues (Siksaguna) (Pr. 218).

Jainism subscribes to the view of plurality of souls. Since there are
many bodies there are many souls. The souls are of different grades,
First of all, these souls are brought under two broad divisions viz., the
liberated (mukta) and the mundane souls(Pr. 190). The difference between
the liberated souls and the bound ones is that while the former being
free from bodily adjuncts, as well as from the limitations caused by the
karmic matter, are pure, perfect and are possessed of infinite knowledge,
infinite power and bliss and the latter are in a state of bondage of
Karma, limited by adjuncts, impure, imperfect and have limited know-
ledge, owing to their being limited by the karmic matter. The liberated
souls live in Sidhaksetra while the Samssari Jivas live in the world,

These Samsiri Jivas are divided into two sub-gtoups, viz., mobile
(cara) and stationary (acara). Souls can be divided into three types~male,
fernale and neuter. Again, Jivas can be divided into four kinds on the
basis of place where they are born, viz., hellish, sub-human, human and
gods. The souls also can be divided into five kinds on account of
possessing number of senses viz., one-sensed to five sensed Jivas.

Stationary (acara) Jivas have only one sense organ, that of touch
and they are of five kinds, the earth bodied, the water bodied, the
fire bodied; the air bodied and the vegetation (Pr. 192) and remaining
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two-sensed to five-sensed are mobile souls. These samsari Jivas cat
be divided into infinite number on the basis of birth, knowledge, modi-
fications etc. (Pr. 193).

Ajiva-non-soul : It is in all respects opposite of Jiva, It is uncon-
scious. It is classified into five kinds viz., dharma (medium of motion),
adharma (medium of rest), @kasa (space), pudgala (matter) and kala
(time). The pudgha has a form (tangible-rupin) and others are devoid
of form. (Pr. 207). These five categories constitute the world (uni-
verse-loka). The pudgala (matter) is a very imporant category which has
malignent influence on the nature of the soul. An apprehensionof the
nature of ajiva will yield insight into the nature of the material binding
force, which is to be shaken of for the freedom of the soul. Freedom
from bondage implies the removal of the karmic particles of matter
and its result (body etc) from the Jiva.

The good and auspicious actions are called Punya. Those good
actions bring peace of mind. The bad deeds, are called Papa, they
disturb the peace of mind (Pr. 219). Both these actions are cause of
bondage, but from a practical point of view good deeds are preferred(
to bad ones. The inflow of Karma particles into the soul is called
Asrava. ]ust as water flows. into a boat through a hole in it, similarly
the asravas represent the channels through which the karmic part-
1cles enter the soul, and impede its progress. The fundamental.
cause of astava is the vibratory activity of the soul caused by .the
action -of .-mind, .speech and body.  Every action, whether’ good . or.
bad, opens the door to certain kinds of particles of karmic matter,
which may immediately enter into union with the soul. Performance .
of action with a pure mind, speech and body, leads to inflow of
meritorious karmic particles into the soul and bad deedslead to an in-.
flux of demeritorious particles into the soul (Pr. 220).

The process of checking the inflow of fresh karmic patticles to the
soul through the controlling of the psycho-physical activities of mind,
speech and body is called Samvara (Pr. 220). The ideal of libe:ation‘
can be realised only by the stopping and shedding of Karma. Stoppage
of inflow of Karma is called Samvara, while, annihilation of the accum-
ulated karmic matter through austerity is called Nirjara (Pr. 221). Merely
stopping of the inflow of fresh karmic matter is not enough to obtain
liberation, unless the stock of previous Karmas is also not shed away By ‘
austerities, these accumulated Karmas can be annihilated. Bandha is
caused by the inflow of karmic particles (karmasantati). Wrong belief,
want of control, negligence, passions and activities of mind, speech and -
body are the cause of this bondage of the soul. Bandha isof four kinds,
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according to its Prakrti (nature), Sthiti (duration), Anubhaga (intensity)
and Pradeda (mass). Prakrti and Pradeda bandhas are a result of activities
of mind, speech and body; anubhsgabandha (intensity) results from the
passions and sthitibandha is on account of Lesyas (Pr. 37). The state of
Jiva which is free from karmic bondage (bandhaviyoga) is called moksa
or liberation (Pr. 221). It is emancipation of the soul from the bondage
of Karma. This is the state of infinite happiness. In this state the soul
transcends the state of worldly pleasures and pains end enjoys its origi-
nal nature of infinite bliss, knowledge, insight and power (Pr. 289).

SUBSTANCE :

According to Jaina thinkers, the entire cosmos is composed of real
substances of different kinds. Thus the universe has neither any beginning
nor any end. The essence of substance consists in its existence (sat), so
that whatever is a substance, is real. Substance is defined as that which
possesses the three characteristics of production (utpada), destruction
(vigama) and permanence (nityatva) (Pr. 204). Substance has its un-
changing essence and therefore it is permanent. But it also has its chang-
ing modes and destruction, Attributes and modifications blong to sub-
stance. Attributes and substance are inseparable from each other. Attributes
are essential to substance, while modes are due to accidental changes in the
attributes of substance. A substance is permanent in the sense that, its
essence is characterised by indestructibility and continuity. But it is
also subject to generation and destruction in the sense that some new
qualities may suffer destruction (Pr.205-6). A substance then, is .perma-
aent (Snitya) in respect of its ebsential qualities and impermanent in
regard to its changing modifications. :

Umasvati - defines substance as possessing origination, decay and
permanence (Pr. 204). When ,a substance, conscious or unconscious
originates ,without leaving its own nature it is called origination. To
cite an example, jar originates from clay without leaving the nature of
clay, Destruction is the name of leaving the former mode. As for in-
stance, clay leaves its former mode when it becomes a jar. (Pr. 205).
Permanence is the essential characteristic of substance which remains
unchanged in both the conditions, viz., in origination and decay.
It is neither created no destroyed. It is etemal, it is changeless. As for
instance, thejessential nature of clay remains unchanged among its vari-
ous modes.

The universe is composed of six substances. The first substance: is
called Jiva (soul) and the remaining ones are together brought under the
single category of Ajiva (non-soul). In this respect Jainism can be called
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“as an advocate of dualism, it admits two kinds of reality, the Jiva and
Ajiva which are obviously contradictorily related to each other.

Soul substance is characterised by consciousness and life and non-
soul (ajiva) by the opposite of these. Consciousness is the essential
nature of the soul, nonconsciousness is the common feature of the non-
soul. The non-soul substance is divided into five kinds : Dharma (med-
ium of motion), adharma -(medium of rest), :kasa (Space', pudgala
(matter), and Kazla (time). These together with soul, constitute the six
substances of Jainism. They are again classified into astik@ya (extended),
angastikdya (non-extended). Substances of first kind exist like a body
possessing extension. Except time substance all other substances are
extended. Time is not extended substance. Again pudgala alone has u
form, all other substances are formless (Pr. 207). Dharmastikaya, adhar-
mistikaya and Akadastikdya are ane each, Pudgala, Jiva and Kisla are
infinite in number (Pr. 214). This universe is, thus, divided into two
halves respectively—-consisting of the Jivas and the Ajivas.

Jiva is spiritual conscious substance. It is spiritual in the sense that
it is immaterial, incorporeal and formless (amdrta) and distinct from
the body and the senses organs. It is coextenscive with the body (svadeha .
parimapa) which it occupies. It is endowed with capécity of knowing,
feeling and acting. It is charactérised by consiousness, a quality that
distinguishes it from all other non-soul substances. It is agent of action.
All other substances lack this capacity of action. As an agent of action:

the Jiva is possessed of freedom of will,- -

“Th Jiva endowed with freedom of will is capable to choose cither
path of bondage or path of emancipation. Jainism believes in plurality
of souls. Jivas are many in number. - . .

~ Dharma is the principle of motion. It is not used in the sense of
religious merit, moral ought. This evaluated word is used in the most
unusual sense of the imperceptible medium of motion of matter as well
as the soul. It is an ontological reality, constituent of the physical uni-
verse. But it does not make the spiritual and the material substance
move. On the contrary, these move of themselves. Dharma is only the
medium of their motion just as water is the medium of the movement
of the fish. While it itself does not move, it provides the movement-
medium for substances which have capacity of moving. 1t is not only
devoid of motion, but it is also lacking in all sensible qualities such as
colour, taste, smell etc. Dharma is thus, the unitory, incorporeal, imp-
erceptible, immobile, all pervasive and continuous medium of motion,
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Adharma (medium of rest) is the counterpart of dharma. It serves as
the auxiliary cause of rest. This word is also detached from its wusual
moral or religious significance and is taken to mean the supportor,
the helping condition of the rest of stationary things as well as of
things in motion. Despite the fact that it is the opposite of dharma, Adh-
arma has the same characteristics as Dharma (Pr. 215). It is unitary,
eternal, formless, inmobile, co-extensive with mundane space and hence
all-pervasive, simple and not atomic but imperceptible, being devoid of
sensible qualitics. The only difference between Dharma and Adharma
then consists in that, whereas former is the auxiliary condition of
motion, the latter is the similar condition of rest. Akada (space) is that
in which all things exist. It is eternal, all-pervasive and without form
(Pr. 215). It is a single substance, consisting of infinite units called pra-
degas. Space is divided into mundane space (lokakada) in which all
Jivas, all material objects, dharma, adharma and ksla exist and supper
mundene space (alokskafa) space beyond the world, in which there exist,
no soul, no matter, neither Dharma nor Adharma, and no time (Pr. 213).
It is space par-excellence, being completely devoid of any content.
Pudgala(matter) etymologically means that which is liable to integration
and' disintegration. Matter (pudgala) is that - substance,  which alone
undergoes modifications by ‘cembinations’ and dissociations. This process
of integration and disintegration ‘does not occur in the other substance.
It is of the non-spiritual substances which are extended and as-an
extended substance it has form- or shape: It ‘has colour, touch, -smell-
and taste. [t exists in either-of the two . forms in -the. form-of atoms .
(anus) and in the form of aggregates ot ‘ygass-of -atoms.- (Pr."208). Atoms
are indivisible, indestructible, and corporeal elements of matter. Matter
in the aggregate (mass) form (skandha) is the result of the combination
of or integration of atoms. It is capable of modification (parinamaguna)
and so is subject to increase and decrease, growth or decay. Atoms have
only, unmanifest qualities of colour, touch, smell and taste, while the
aggregates (mass) of atoms (skandhas) have all these four qualities and
sound as well as the qualities of hardness, softness, heaviness etc. Atom
has no pradeda, where as a skandha has more than one and the biggest
skandha, having infinite atoms (Pr. 208). Our Karma, bodies, mind,
speech, breath and the objects of nature are products of matter and
bestower of pain and pleasure and these matters assist the samssri Jivas
to take birth and death (Pr. 217).

Kala (time) is the cause or circumstance of the modification (pari~
nama) of the soul and other substances. It is a substance, but not an
extended substance as are the remaining ones. It is the auxiliary condi-
tion “of the rhodifications (parinama) and the contlnuance (vartana). Itis
infinite. It is not perceived, but inferred from its characteristics which *
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make possible modification, continuity, activity (kriya), near and far,
now and then (aparatva)(Pr. 218). It is one and indivisible.

% The entire universe is composed of these six substances. The con-
ception and these classifications of substances of Jaina make. it very
clear that universe cannot be explained with the help of spirit alone or
matter alone or both spirit and matter. The explanation of the universe
demands admission of the reality of the spirit and the matter on the
one hand and of several other items, including space and time and the
media of motion and rest on the other.

SYADVADA-THEORY OF NON-ABSOLUTISM :

The Jaina phllosophers held that evervthing in the worid is. comp]ex
in structure and as such has many aspects. A thmg that is real, has
three charactensncs of productxon, destruction. and permanence (Pr.204)..
Every object that seems to be permanent is liable to both producnen-
and ciestructxon. Each entxty is one in many. That bemg s0, it Would be.
irproper to view a thmg in only . one of its aspects and to. ho}d .
that: the knowledge of that thing derived thereby is final. On. the .con- -
traty, it should be viewed in its manay and various aspects in order
that it may be properly apprehended. This view that every object . has
a multlphuty of aspects is known as Anekantava,da, the doctrine of the
manyness of real. The doctrine of relativity of judgement . (Syadvada)
or Seven fold judgement (saptabhanginaya) is the corollary of this doc-
trine of relative pluralism (Anekantavada). The word ‘syat’ means
relatively speeking and it signifies that every thing of the univetse\cén’
be looked at from many point of view. Reality has infinite aspects
which are all relative, conditional and we know only some of these
aspects. Our judgements represent different aspects of the many-sided
reality and can claim only partial truth. All our judgements, therefore,
are necessarily relative, conditional and limited. ‘Syat’ or relatively
speaking must precede all our judgements. ’

The Jaina logicians distinguish seven kinds of judgment. Each judgé—
ment being relative is preceded by the word ‘syat’. Thusit is known as
Syadvada or Saptabhanginaya (Pr. 204 commentary). These seven forms
are as follows :

1. Syadasti : Relatively a thing is existent.

2. Syannasti : Relatively, a thing is non-existent.

3. Syadasti-nasti : Relatively, a thing is both existent and on-existent.
4

. .Syadavaktavyam : Relatively, a thing is indescribable,
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5. Syadasti ca avaktavyam : Relatively, a thing is existent and is indes-
cribable.

6. Syinnastica avaktavyam : Relatively, a thing is existent and is in-

describable.

7. Syadastica nastica avaktavyam : Relatively, a thing is existent, non-
existent and indescribable.

The significance of this Sevenfold judgement is that our knowledge,
regarding anytbing is relative; everything exists from the point of view
of its own substance, space, time and form and it does not exist from
the point of view of others substance, space, time and form (Pr.202-6).
A Jar for instance, exists from the point of view of its substance: élay,
its space~the room in which it is, its time, the present moment, and its
form or mode which is its particular shape-having narrow neck, broad
belly, red colour, etc. The Jar does not exist from the point of view
of another substance, say silver or gold, another room, another time
and another shape etc. When we affirm these two . different standpoints
(existent and non-existent) successively we get the third judgment a ‘Jar’
is both existent and non-existent. If we want to describc its existence
and non-existence simultaneously, than Jar becomes indescribable, i. e.,
neither real nor unreal. This is the fourth judgement. Form of fifth jud-
gement is that, from a particular point of view, the Jar exists and it is
also indescribable (Pr.205-com.). Because there is no one word which
can describe its existence and non-existence simultaneously. Similarly
the statement that the ‘Jar’ does not exist, and is also indescribable,
forms the sixth judgement. Relatively, ‘Jar’ exists, also it does not exist
and somehow it is indescribable. This is the seventh judgement. These
three forms of judgements are really combinations of indescribable with
‘i’ ‘is not’ and ‘is’ and ‘is mot’ respectively. The same theory can also
be applied to the soul. The soul exists from the aspects of its own
substance, space, time and form and while from the point of view of
another’s substance, non-soul, it does not exist(Pr. 202).

CLASSIFICATION OF KNOWLEDGE :

Knowledge is classified into immediate and mediate (pratyaksa and
paroksa) (Pr. 224). Avadhi, manahparysya and kevala are the three kinds
of immediate knowledge which may be called extraordinary and extrase-
nsory perceptions. They are called immediate (partyaksa) knowledge,
because these are acquired not through the medium of senses. Avadhi
is clairvoyance. It is direct knowledge of material things even at a dis-
tance of space or time. It is called ‘avadhi’ or ‘limited’ because it fun-
ctions within a particular area and up to a particular time. It cannot
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go beyond spatio-temporal limits. Manahparyaya is telepathy, ditect know-
_ledge of the thoughts of others. This is also limited by spatio-temporal
condmons Kevalajiiana is omniscience. It can be acqmred by the person
who is devoid of all types of passions and this Kevalajsiana becomes
cause of liberation. It is beyond spatio-temporal conditions. Paroksa
ot mediate knowledge is divided into Mati or Abhinibodhakaand Sruta.
These are acquired by the soul through external agencies. Mati is ordi-
nary cognition obtained by means of sense-perception, and bruta or
testimony is derived from Scriptures or authority. Thus there are fxve
kinds of right knowledge. Besides these five kinds of right knowlege, we
have three kinds of erroneous knowledge, mati-ajfizna-sensory erroneous
knowledge, ¢ruta-ajfizna-scriptural erroneous knowledge and vibhanga-
jiizna-limited direct erroneous knowledge. Thus knowledge is classified
into eight kinds, five of them are right knowledge and latter three ' are
'erroneous knowledge(Pr. 225). These are known as eight kinds of deter-
minate knowledge (Pr. 194—5).

s Con5010u<ness is the chief characteristic possessed by soul. Darsana
‘and Jaina are the two manifestations of concisousness: Dardana is the
first stage of cognition where we are only aware of an object. Tt is
known as indeterminate knowledge or formless (angksra upayoga) which
is of four kinds : Caksurdardana—-dardana caused by sight, acaksurdar-
4ana-non visual cognition, avadhidardana, limited direct cognition
and Kevaladaréana—Perfect daréana. The difference between the
Daréana and Jasna is that in the former, we have simple apprehension,
perception of generalities of things, while in the latter we have concep-
tual knowledge. Again in the former details are not perceived, while
in the latter the details are clearly known. Thus Dardana is called in-
determinate while Jaana is called determinate.

COSMOLOGY :

The Universe is composed of six substances. The universe is situated
in space (lokakaga). Nothing but pure space is to be found in the alokakasa
(Space beyond universe). The lokikasa contains the remaining five sub-
stances, namely, Jiva, Pudgala (matter), Dharma, Adharma and Time,
without which there can be no universe. The form of the universe rese-
mbles the figure of a man standing with feet apart and the: arms én
waist. (Pr. 210) This universe is divided into three parts, the .lower,
middle and the upper, the lower universe having the shape of down.
faced cup, th2 millle one that of a plate or disc and the upper one
that of a henispherical plate (Pe. 211). The lower universs™ has seven
parj:s, the mlddle has various parts and the upper region - has 15 parts
or levels (Pr. 212).
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- THE DOCTRINE OF KARMA :

- The doctrine of Karma has been universally accepted in Indian
“thought. Ordinarily Karma means human deed and is usually conceived
> by Indian philosophers as leading to the good or bad results in this life
..ot life hereafter which the performer of the action is to enjoy or suffer.
 The soul takes many bodies and goes through the cycle of births and
“deaths to enjoy the fruits of good and bad Karma. Man is held respon-

sible for all the ills of life due the result of his actions. He is only

reaping the consequences of such actions. Indian sages and thinkers,
argue, therefore that the endeavour should be to get rid of Karma and
to obtain a state where the Karma has no longer any effect.

This doctrine of Karma has special significance in Jaina philosopy
and is in fact a driving force of this system. Karma is not a mystic
force as some philosophers think. It is conceived as something essenti-
ally material, forming a subtle-bond of extremely refined matter which gets
attached to the soul, as dust gets attached to the oily body. This Karma
principle is accepted as the key to the understanding of all the unexpl-
ained facts of life and universe. The essence of Karma principle is that
every being of this vast universe is guided by its own Karma. The
beavenly bodies and even gods are not exceptions. Every event of life
is ‘due to the Karma of pervious life. Birth and death, pain and pleasure,
suffering, disease, everything is dependent on the Karma. On account
of good or evil Karma a leaving creature would be reborn into any
species, particularly suited to and measured by the action, from the
vilest insect to a god.

The soul is perfect in its real state. It has infinite knowledge,
insight, power and bliss. But the mundane soul is imperfect and limited
by Karma. The subtle particles of matter enter into the soul and make
the mundane soul bound and put limitations to its capacity from begi-
nningless time (past).

The subtle particles of matter which flow into the soul and cause
its bondage, are called Karma. It is Karma that binds the soul to the
body. Tt is caused by the union of the soul with Pudgala (matter). Pas-
sions along with wrong belief, attachment to wordly pleasure or want
of control, inadvertance and psychophysical activities of mind, speech
and ‘body attract fresh material particles which get transformed auto-
matically into karmic particles and engender empirical bondage of the soul.

In bondage, the karmic matter unites with the soul by intimate -
interpenetration, just as water unites with milk or fire unites with the
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red hot iron ball. If oil is spilled on a body, dust will easily adheré t6”
it. Similarly the Jiva which bas become sticky by attachment and“
aversion, gets covered by the Karma particles or the real connection of-
the Karma with the Jiva like the sticking of the dust on an oily body.
The body represents the Jiva, the oil the passsions and the dust the’
pudgala (matter). This karma-bandha is classified into four types, related -
to its nature, quantity, intensity and duration. .

The mundane soul from the beginningless past is under the malig-
nant influence of passions (kasiyas). There are four fundamental passions-
which are responsible for the defiled state of existence, including transe;;
migration. They are: anger (krodha), pride (mana), delusion and greed::
(lobha) (Pr. 24). These four passions are the main force in holding the -
soul in bondage (30-33). These passions obstruct the right belief and
hamper the right conduct. These passions accompanied by wrong belief,
want of control, negligence and Yoga, are the main cause of eight kinds
of Karmabandha. These four passions are divided into sixteen kinds on
account of function they are reckoned to perform. So, each passion is
of the following four kinds: anantznu-bandhi, apratyakhyanavarana, pra-
tyakhyanavarana and samjvalana (Pr. 259-60). Anantinubandhi passion is
that which obscures spiritual right belief and conduct and thereby pre-
pares the ground for endless mundane career. Apartyakhyanavarana . is -
that which obstructs the partial right conduct. Pratyakhyanavarana is that.
which obstructs aptitude for complete conduct and allows the existence
of right belief partial conduct. Samjvalana passion obstructs the - perfeet -
type of conduct thus thwarting the attainment of Arhatship (i. e. yatha-
khygta ca@ritra). Besides these passions, there are nine semi-passions
(nokasayas), which are so—called because of their less obstructing nature.
They accompany as well as excite the passions. They ares Laughtér.
(hasya); liking (rati); disliking (arati); grief (soka); fear (bhaya); disgust
(jugupsd), hankering after women (purusaveda); hankering after man .
(striveda) and hankering after both the scxes (napumsakaveda). el

Ledya is responsible for the duration of Karmabandba. Lesys.is
defined as that which associates the self with karmic particles (Lidyate,
glisyate karmana saha stmg iti Lesyr). Ledya is said to be that by means -
of which the soul is tainted with merit and demerit. It is also consi--
dered as colour of the soul, or emotions colouring the soul. Just as..
glue is responsible for making colours fast and fixing them on a canvas,.
similarly this Ledya is responsible for the length of time of the Karma-..
bandha. This Leéys is of six kinds : Black (kyrsna), blue (nila); g_;;:{r,{
(kapota), red (tejasa); Yellow (padma), or pink and white (§ukla) (Pr. 38)
Jivas are some times classified into six kinds, based on these emotions,
All Jivas are swyaed respectively by the influence of black, blue, -grey,::;
red, yellow and white. The first three of these Ledyas are inauspicious
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and the remaining ones are auspicious. An individual is -always swayed
by any of the three good or three bad Legyas. Only the Siddhas are.:
free from the influence of the Ledyas and so they are called Aledins or
Gatalegyas. The black, blue and grey Ledyas are the lowest tpye of emo-
tions, through them the soul is brought to misery. The red, yellow and--
white are the good Legyas, through them the soul is brought into happi-- -
ness. The black Ledysa is the worst of the thrze bad emotions colouring
the soul. The blue is less evil than the first. The grey may lead men
t6 do evil. The red removes all evil thoughts, through yellow Ledys man
controls passions. Love and hatred disappear under the iufluence of
white Ledya. Each following one is better than the preceding one and
" the last is the best. This idea is beautifully illustrated by the following
story : Six hungry travellers saw ripe fruits on a Jambu tree and thought
of eating the fruits. The first man suggested that the tree be uprooted
to eat fruits. The second man told others to chop off the big branches,
the third recommended to cut off only the small branches, the fifth
advised to pluck the fruits and the sixth advised gathering fruirs fallen
on th‘e;ground‘ Here, the six persons are under the influence of differ-
ent kinds of Ledyis. The first one bas a black Ladya, the second blue,
the third grey, the fourth red, the fifth yellow and the sixth white. The
white Ledya is the best and the Jaina religious efforts are directed to-
wards the acquistion of this pure Ledya.

Km;lsmd Nature of Karma :

 Karmas are classified into eight fundamental types on the basis of
their nature : Knowledge obscruing Karma (Jiianavaraniya), insight obs-
cruing karma (daréanavaraniya), feeling producing karma (Vedaniya), del-
 uding karma (mohaniya), age determing karma (Ayuskarma), body deter-
‘ming karma (pama), heredity determining karma (gotra) and power hind- |
ering karma (Antaraya). (Pr. 34). Jfianavaraniya, dardanavaraliya, moha-
niya and antariya karmas are called Ghitikarmas as they tend to obs-
cure the real nature of s¢lf. These karmas not only lead ‘to “worldly
misery but also retard the moral progress of the aspirant. These karmas
actually “affect the attributes of the soul. The remaining four karmas,
viz:, vedaniya, Ayusya, nama and gotra karmas are called aghati karmas,
because, these are not directly concerned with obscuring the natute of
the soul. In the absence of ghatikarmas they do not refard the moral
progress of the aspirant. These eight kinds of karmos are subdivided
jnto many kinds. The Jaanavaraniyakarma which obscures the knowing
faculty of the scul is~ divided into five kinds; viz., matijagnavaraniya, -
ﬂich obscures 7t-he knowledge acquired through the senses and the .
‘mind, prevents -our right conscience and intellect, §rutajhanavaraniya

\
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which prevents acquiring any knowledge -of Secriptures, uvadhijfizniva -
raniya, which hinders direct knowledge of material objects, manahpary-
ayajitanavaraniya, which obscrues direct knowledge of the thoughts of
others and kevalajiianavaraniya, which prevents us from knowing right
way of attaining liberation. Dardanavaraniya which prevants us from
holiding faith and is of nine kinds, namely, caksurdardana@varaniya which
obscures the physical sight, acaksurdardangvaraniya which obscures the
perceptual power of the four senses (except the eye) and the mind,
avadhidardanavaraniya, which hinders the faculty of direct insight of
material things, kevaladardangvaraniya which obscures the right intuition
of obtaining liberation, nidrg which generates a light, pleasunt slumber
from which the sleeper is aroused by the clicking of finger, nails or
by a slight call, nidrznidrg which produces a heavy slumber from which
the sleeper can be awakened by being shaken violently, pracalakarma,
which causes sound sleep which overtakes a person sitting or standing
upright, pracalapracala which causes an exceedingly intensijve sleep
that overtakes a person while walking and styanagrdhi which generates
worst type of slumber with terrific vigour through which man may
commit horrible crime in the sleep. Vedaniyakarma whnich produces feel-
ing of pleasure and pain is of two kinds, satzvedaniya which leads to’
worldly pleasures and asativedaniya which leads to misery. Mohaniya-
karma which obscures true faith and right conduct is. divided into 28
kinds. First of all it is divided into two Dardanamohaniya which infat-
uates the person so that he looses his discriminative power of distingu- -
ishing right and wrong belief and Caritramohaniya which obscures right-
conduct which is the property of the soul. Again datdanamohaniya is
divided into mithystvamohaniya, which obscures right belief and prod-
uces complete wrong belief, samyaktvamohaniya, which obstructs gett-
ing complete belief but produces correct partial belief and miSramohaniya
which produces a mixed belief having some degree of truth and some
of falsity. Caritramohaniya is classified into 25 kinds, on the basis of
obstruction produced through 16 passions~Kasaya mohaniya and 9 semi-~
passions (no-kasgyamohaniya). Ayusyakarma (age determining karma)
which determines the length of 3 times of Jiva in the particular form .~
which his karma has endowed him. It is again divided into four kinds
determining the age of celestial (deva), human (manusya), snimal or
or sub-human (tiryag) and hellish beings (niraka). Namakarma, which is.
the cause of physical diversities is of 42 kinds, such as state of exis-
tence (gati), caste, body etc. Gotrakarma which determines the heredity
or family is of two kinds-that which destines superior heredity (Ucc~
airgotra ) and that which determmes the inferior heredity (nicairgotrs).
Antarzyakarma, which. obscures the power of the soul is of five kinds,
danantardaya which obstructs charity, labhantamya, that which obstructs_i_
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profit of any kinds, bhogantaraya which hinders enjoyment of a thing
which can be enjoyed once, such as food, cloth, etc., upabhogantarzya,
which obstructs the enjoyment of something which can be enjoyed
again and again, such as clothing, dwelling, bed, etc. and Virvantarzya
which obstructs the power of souls and males a very strong person
incapable of exercising his power. In this way karmas are totally of 97 -
kinds (35-Com.).

We have already seen that these are the different kinds of karmas
which bind the soul. Release will be gained only when the soul is dis-
sociated from all kinds of karmas. Jainism believes that though the
various karmas of man are constantly determining him in various ways,
yet there is in him infinite capacity or power of right action by exerci-
sing which man can overcome all Karmas and become finally liberated.
In fact all kinds of ethical disciplines are prescribed to achieve freedom
from clutches of bondage of karma. The soul, weighed down by Karma,
travels from life on the mundane level. At first the influx of fresh
Karma is to be stopped by observing five vows, samitis, guptis, ten
kinds of dharma, reflecting on 12 kinds of Bhavanas, conquering hard-
ships and controlling passions. Then the already existing karma must

be exhausted.

When this end is achieved, the age old partnership between the
soul and matter is dissolved and the soul shines in its intrinsic nature
of infinite faith, knowledge and bliss (Pr. 289). Freed of the dead weight
of karma, the soul flies up to the summit of loksksda and remains
there ever after.

VIl COMPARISON BETWEEN TATTVARTHADHIGAMASUTRA
AND PRASAMARATI

Umasvati Vicaka is one of the outstanding religio—philosophical perso-
nalities in the History of Jaina thought. His works viz., Tattvarthadhi-
gamastitra and Pradamarati are mile-stones in the development of Jaina
philosophy. T. S. is purely a philosophical work while Pradamarati is
a religio—philosophical treatise of more popular nature and it addresses
monks and common men. Pragamarati is undouktely a post T. S. work
which is mainly written for the benefit of lay man. Contents of this
work is the same as T. S., but certain improvements are made on T. S.
to suit his practical purpose. The author of Pragamarati, using precisely—~
worded verses, does not feel it necessary to give elaborate accounts of
many points which are already exhaustively descrtibed in T. S. and
Svopajfia-Bhasya. There is not only ideological similarity between these
tow works but certain stitras of T. S. are bodily lifted and inserted in
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to the body of the verses. Comparison between some of the important
topics of these two works will reveal the remarkable similarity between

the two.

*In the Tattvarthasttra and Bhasya it is said that Right faith, Right
knowledge and Right conduct together constitute the path of liberation.%$
All these three aspects must be present in an aspirant, if he is to
reach his spiritual goal. If one of them is abs:nt, the path is imper-
fect. The three together form one path and are to be simultaneously
pursued. In Pradamarati, Umasvati repeats it in the same manner, with
little change of words to suit his metrical need (Pr. 230). Again firm
faith in the nine fundamental principles (tattvas) is called Samyag—
daréana which can be a natural outcome of Scriptural study®¢. Pragama-
rati not only states the same thing but, bodily lifts up the siitra of
the T. S. as it is (Pr. 222). It is said in T. S. that consciousness is the
chief characteristic of Jiva and this consciousness is classified into deter-
minate (s@kara) and indeterminate (anzkara) and each is subdivided
into eight and four kinds respectively7. These ideas are explained in
two siitras. These two sitras are summarised in one verse in the Praga-
marati(Pr. 194). In T S. knowledge is classified into direct and indirect-
The former is of three kinds ani the latter is of two types®®, The
same classification is accepted by Pragamaratikara (Pr. 224-5). Instead of
the word matijazna it uses abhinibodha, which is also used in
T. S. as a synonym of matijaznas®. The soul is classified into worldly
and liberated and wordly souls are divided and subdivided into
many kinds by T. S. and Bhasya”°, which are described in three verses
of Pragamarati in the same manner(Pr. 202). Bhava which constitutes the
nature of the soul (or aupagamika, ksayika, migra, audayika and paring-
mika and they are sabdivided into 2, 9, 18, 21 and 3 by T. S. and
Bhisya71) while Pradmarati in addition to the five accepts one more Bhava
which is known as sannipatika (Pr. 196-7)

T. S. defines the substance or Sat as that

' which possesses the three
characteristics of production,

destruction and permanence’ 2, The same
definition is beautifully explained in Pragamarati (Pr. 204). T. S. accepts

seven fundamental principles?3 (tattvas), Punya and papa are included in
bandha itself” 4. While in Pragamarati pipa and pullya are accepted as inde-
pendent tattvas and hence making tattavas totally nine (Pr. 189), six
substances are accepted by both T. S. and Pragamarati.” 5 According to
T. S. matter (pudgala) has form and other substances are formless,
imperceptible?5, Matter (Pudgala) is possessed of touch,  taste,
smell and colour??. It consists of numerable, innumerable and infinite
parts?® and it is divided into atomic (anu), imperceptible and molecules
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- {Skandha),” perceptible. Atom does not consist of parts and - hence it is
“indivisible.- Skandha is composed of atoms and forms, the basis of body,
speech, mind and vital force and cause of wordly enjoyment, pain “and
pleasures, life and death?®. Dharma and Adharma are principles of
motion and rest, respectively, which help the movement of Jiva and
‘Pudgalad®. Dharma, Adharma, Akaéa have one substance each8l, All
of them are motionless®2. Dharma and Adharma occupy asankhya units
_of space®3. Aksda occupies unlimited units®#, The function of space is
to give room to all substance85. Kala is the auxiliary condition of the
continuance, modification, activity now and then®®. The same line

of thought is found in Pragamarati, (207-8, 213-218).

Ten kinds of Dharmas®7?, twelve bhavanas®® (anupreksi) of T. S.
‘are enumerated by Pradamaratikara with little change of order to suit
“his metrical needs(Pr. 167, 149-62). Four types of kerma bandha®® and
“their subdivisions®® of T. S. are accepted by the author of Praga-
“marati(Pr. 35-6). Definition of tattvas is common to both T. S. and
Praga marati. According to T. S. the auspicious activities of mind, speech
and body are the cause of inflow of good karmas and inauspicious
activities are the cause of inflow of bad karmas®1 (asrava). Control of
\mﬂow of karmi is samvara®2. Stock of karma can be annihilated ' thro-
ugh penance . Destruction of all types of karma is moksa or libera-
tion®4. These tattvas are defined and explained in the Pragamarati,
using similar terms as used in T. S. (Pr. 220-221). Parallel lines are
found between T. S. and Pragamarati at several places®5.

Though there is a remarkable similarity of line of thought between
T. S. and Pragamarati, the present work differs from T. S. in certain
respects. Jivalaksanas (Characteristic of Jiva) are explained in Pragama-
rati as not only consciousness, but Right faith, Right knowledge, Right
conduct, Power and virtue of learning (Pr. 218) as against T. S. which
defines soul as having the characteristic of Consciousness®®. T. S. men-
tions only five characteristic conditions (bhavas) of the soul®”, whereas
Pragamarati adds one more bhava, i. e., sannipatika (product of mixed
five bhavas), making total six bhéavas of the soul (Pr. 196-197). Order of
Anupreksas and ten kinds of Dharmas are slightly modified to  suit
his metrical need. (Pr. 196, 149-162). Again the sthavaras (immobile
souls) are counted in T. S. as of three kinds °8, whereas in Pra‘ama-
rati, they are counted as of five kinds-those living in the bodies of
earth, water, fire, air and vegctable (Pr. 192). Umasvati in this work
had made cettain improvements on T. S., though the content of it
does not go much beyond what is contained in T. S Instead of seven
tattvas, nhine tattvas. are accepted ~and explamed in det:a11 for the
benefit of lay-man. Papa and punya are two more ‘additional tattvas
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which are most important from the practical point of view (Pr. 189).
Introducing these two more tattvas, it induces laymen to observe good
conduct to obtain Svargaloka, in reward of their good conduct(Pr. 301).
Again in T. S. only five substances are directly mentioned.?® The sub-
stance ‘Kzla’ is separately mentioned as accepted by others!®°. But in
Pragamarati, Ksla is included in the list of - Ajivas(Pr. 207). Arother
very important improvement on T. S. is that while Pragamarati gives
the processes of Kevalisamudghata and Yoganirodha, (272-274, 277-280),
these are untouched by T. S.

VIII COMPARISON OF PRASAMARATIPRAKARANA WITH JAINA
AGAMAS!°1 AND SOME NON-JAINA WORKS

Umasvati Vicaka’s Prajamaratiprakarana is one of the most impor-
tant religo-philosophical works in the field of Jaina philosophical liter-
ature. Umasviti was a learned Brahmin before conversion to Jaina
faith.1°2 Thus it is quite natural, that he was very familiar with the Bra-
hmanical literature. A Study of Pragamaratiprakarana reveals that Uma-
svati was not only influenced by Jainagamas, but some of the non—-Jaina
works have profound impact on him.

Umasvati was a profound scholar of Jaina Agamas. The main theme
of Prajamarati is taken from these Agamas only. In the beginning
of the work itself the author makes it very clear by saying that; he is
not going to preach any new idea, but repeating the same ideas taught
in Jainagamas (Pr. 2). Teachings of Pragamarati are mainly drawn. from
major Agamas, viz, Acaranga, Uttaradhyayana, Sthananga, Bhagavatisitra,

Samavayanga, and Prajiapana.

This work is ethical in nature. Most of the teachings are the-
sefore taken from Acaranga. The author clearly instructs the monk
to follow the conduct described in Acarsngasiitra.193 The definition and
classification of Jivas, substances, Kasiyas, Karmas, Ledyas, Dharmas, -
Cgritra, Jaana, Process of Kevali Samudghata and Yoganirodha which"
are found in these main Agamas are accepted by Pragamaratikara, with-
out any modification and change.

It is said in Bhagavatisiitra and Uttaradhyayana that consciousness
is the special charactaristic of Jiva, which (consciousness) is of two
kinds—determinate and indeteminate.1°4 According to Prajiispana -the
formeris of eight kinds and the latter is of four kinds.1°5 Uttaradhyayana
and Sthananga, classify souls into samsari (mundane) and muktas (liberated)’
and the former into mobile and immobile, the immobile are of five
kinds and so on. 10° -
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The same definition and classification of Jivas are accepted by
Pragamaratikara. (Pr. 194-5, 190-92). Again the definition, classification
and functions- of six substances (Pr. 207, 210, 213-218) are mainly drawn
from Uttaradbyayana, Sthananga, Anuyogadvaraand Vygkhyaprajnapati.1©7
Nine fundamental tattvas are mentioned in Uttarddhyayana and Sthin-
anga, which are accepted by our present author,198 making no philo-
sophical modification as deone in Tattvarthastitra.1°? Classification of
knowledge into direct and indirect and their sub-divisions (Pr. 224-5)
are taken from Sthananga, Bhagavati, Anuyogadvara and Nandistitra.110
Bhgvas, i. e. characteristic conditions of the soul are counted as six in
Sthansnga and Anuyogadvara,111 which are the basis of six kinds of
bhﬁvas_of Pragamarati (Pr. 196-97). Samavayanga, Bhagavati, Prajiapani
and Uttaradhyayana are the main sources of conception of four types
of Karmabandhas, eight kinds of karmas and their sub-divisions.112
Again, conception of four main Kasayas, eight kinds of prides (mada),
six kinds of Ledyas, ten kinds of Dharma and five types of Caritra, are
found in  Bhagavati and Sthananga, Prajidpana, Uttaradhyayana and
Samavayanga,118 Twelve kinds of Bhavanas or Anupreksas scattered in
various Agamas are collectively taken together, by our present author,114
Three jewels are considered as the main path of liberation by almost

all Agamas.118

Process  of Kevalisamudghata (Pr. 272-74) is found in Sth#nanga,
Samavayanga, Bhagavati. and Prajiapana.11® Yoganirodha (Pr. 277-83)
is given in Prajiiapani. These comparative points clearly prove the pro-
found influence of Agamas on Pragamaratiprakarana.

Umasvati was also influenced by some non-Jaina works. The chara-
cteristic modesty of the author, expressed in the beginning of this
work (Pr. 3-7) reminds us of Kalidasa§ modesty, experessed in the
beginning of Raghuvamga, where he says that ‘though possessed of
scanty powers of speech, 1 shall describe the familv of Raghus, driven
as I am, by their virtues to an inconsiderable undertaking’.117 Again,
Umasvati’s request to the right-minded scholars to welcome his work
by judging its merits that can be compared with the idea of Kalidasa
expressed - in Raghuvamga, in which he calls upon the connoisseures to
scrutinise his work, for, its goodness and badness is to be judged by
their word of commendation or condemanation.11® Again, Umasviti's
statement- that it is the very nature of right-minded scholars to appre-
cicate the quality of the work, ignoring its defects (9), reminds us of
Kalidgsa’s statement in Malavikagnimitra, in which he says that sound
critics welcome. the one (old) or other (new), after proper examination, -
while a blockhead is guided by another’s judgement.11?
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The ten kinds of religious vritues (167) which are to be cultivated
by a monk can be compared with ten kinds of Samanyadharma (general
rules), viz., steadfastness, forgiveness, self-restraint, non-stealing, purity,
self-control, wisdom, learning, truthfulness and restraint of anger as
described in the Manusmrti,120

The code of conduct for aspirants of moksa, prescribed in Pragamarati
(58-63; 74, 89, 104, 112-120, 130-148 etc.), reminds us of code of con-
duct for munis, described in Santipatva of Mahabharata, where it is said
that the aspirant of emancipation retiring from one’s home, regarding
gain and loss in the same light, restraining the senses and disregarding
all objects of desire even when they are ready for enjoyment, one should
adopt a life of renunciation. One should not disparage another, neither
with eye nor with speech, nor in thought, One should not speak evil of any
person either in or out of his hearing. The aspirant after moksa should
abstain from injuring any creature and should not stay in one place,
should not confine ones self to one spot, but roam or wander over the
world without owning a fixed habitation. He should behave friendly
with every creature. One should not go to any house having received
previous invitation to dinner. He should content himself with only as
much as is barely necessary for keeping his body and soul together.
Even that much of food which produces gratification should not be
coveted by him. He should not eatn either merit or demerit by means
of acts. He should be always well-contended, fearless, always engaged
in mental recitation of sacred mantras, silent and wedded to a life of
renunciation. He should control the rising impulses of works, of mind
of wrath, of hunger and of lust. Devoted to penances for cleansing his
heart he should never allow the censures (of others) to afflict his heart.
One should live, having assumed a status of neutrality with respect to
all creatures and regard praise and blame as equal. The muni should
restrain his senses from all things and keep himself aloof from ail
attachments. This indeed is the holiest and the highest path of
samnyasa mode of life.121 Mahzbharata asks us to give up attachment and
aversion, greed, anger, deceit, pride, violence and to observe truthful-
ness, non-injury, modesty, forgiveness, straightforwardness, penance,
meditation etc., for obtaining the highest good. 122 Even punya and
papa, both are consideted to be the causes of bondage of the soul and
the aspirant can obtain liberation only after exhaustion of both merit
and demerit. 128 The style of narrating passions and their consequences
in Pragamarati reminds us of narration of Bhisma in Santiparva of Mahg-
bharata. The description (Pr. 121) of ever changing momentary nature of
union with worldly prosperity, pleasures and riches, which ends in
separation, cause of untold misery is very much similar to the statements
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made by Rsma and Bhisma in Ramayanal24 and Mahgbhirata128 respec’
tively. Some of the verses in this work (Pr. 89, 127, 240) whbich emphasise
the equanimity of mind and sense—control, remind us of some of the
verses of Bhagavadgita.12°

The treatment of philosophical principles such as six dravyas and
plurality of souls may be compared to the Vaigesika and Sankhya
systems.127 The difference between these systems and Jaina view is that,
according to Nyayavaidesikas and Sankhyas although the souls are many,

_they are without parts and qualities, while Jainism mentions that soul
has qualities of infinite knowledge, power and bliss.12 s

The theory of Pudgala (matter) which embraces both Arambhavada
and Paringmavada, may be called a synthetic representation of the
atomic theory of the Vaidesikadardana and Prakrtiparinamavada of the
Sankhyas (Pr. 209). Process of Yoganirodha, Samvara and Nirjara (Pr. 277~
280) remind us of Astanga-Yoga of Pataiijali in Yogastitra. 12°The charac-
teristic of Kala as defined in Pragamarati (218) has great resemblance
with that mentioned in the Vaidesika dardana.18° The definition of Sat or
Substance (Pr. 204-6) can be compared with Parinaminitya of the Sank-
hya and with substance of Vaigesika. 3 The characteristic of the soul in
liberated state which is possessed of infinite perception, infinite know-
ledge; infinite power and bliss (Pr. 289) can be compared with the Veda-
ntic Brahman which is Existence, Consciousness and Bliss.133

1X CRITICAL REMARKS ON PRASAMARATI :

The distinctive value of this work is that it is by a person in
whom saintliness is combined with profound scholarship and insight.
The whole work ‘is instinct with the prophetic vision of a seer and the
experssion, too, is so lucid and poetical that a new life has been brea—
thed into the dry bones of philosophical and ethical discussion. Umas—
vati, here, looks no more a dialectical metaphysician. He realised that
not all were qualified to study philosopky which requires higher level
of intellect combined with profound knowledge of different branches
of sciences. It is beyond the reach of common men. This book is wri-
tten with the intention to inform common people about the truth of
life, as preached by the Jinas. The main object of this work is to point
out the practical and scientific path of self-realisation as laid down in
the Jinigamas by the Tirthankaras who rose to the highest height of per-
fection with its aid. This work is not only limited to preach philoso-
phical and moral principles, but also shows true way of life which must
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inevitably lead to a vision in which individual realises his own pure,
perfect, blissful self~luminous Atman. It teaches that if deliverance is to
be achieved, certain moral codes are to be followed and it requires
firm faith in the Jinavacana, knowledge of Jaina doctrines and Right
" conduct.

This work has a significant title which substantially indicates the
main theme of the subject-matter. The author himself explains the term
‘Pragama’ occuring in the title of the present work as a synonym of
vairagya—non-attachment. It mainly deals with cause of bondage in mun-
dane life and process of attaining absolutely an un-perturbed state of
spiritual calmness through complete non—attachmet to wordly objects.

Though the central topic is vairagya, there is scope for side-topics
which are subordinate, complementary to ceniral topic. This is not a
philosophical treatise, but the learned author steeped in Jaina doctrines
has stuffed this work with manifold details, whereby this work has be-
come a varitable compendium of Jainism., He deals with these philoso-
phical topics like a moralist poet. Nowehere does the author try to
show his profound scholarship and throughout the work he takes the
reader into his confidence and sincerely preaches in a homely manner
“without entering into the dry field of Logical argumentation. The
nature of the work is such that, the author never feels the necessity of
logical defence of the principles that he is enunciating. The exposition
of the subject-matter is very systematic and some times he tukes reco-
urse to similies to make his teaching effective.

His style is very simple, but the current of his expression is very
forceful. His explaination of Jaina philosophical and ethical conceptions
in simple terms is a special feature of this work. He handles the Jaina
teachnical terms and conceptions in a natural and easy mauner. Some
of the important doctrines of Jainism such as, substance, soul, sysdvada,
house~holderé duties etc., are so precisely told that, the reader feels
that many verses are really sttras pregnant with significance. The sub-
ject-matter is discussed with such a remarkable dignity, in suitable
Atrys metre, in lucid and simple manner, that this composition is
enough to commemorate the poetic talents of Umasvati. The speciality
of this work of the learned author is that, the verses sre precisely
worded; throughout the work, there is an ease about discussions, simp-
licity in style, direct appealing nature, spontaneous outcome of thought
which are possible only from an author who has tasted the nectar of
direct spiritual experience. This work is undoubtedly, an outstanding
contribution to Jaina philosophy and Religion.
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(b) Vacakah Parvadharo abhidhiyate. Sa ca grimanumasvatingms
mahatarkikah prakarana pancadatikarti Acaryah suprasiddho abhavat’
Panicadakavyrtti-p. 122.

9. (a) Siddhasenagani — T. S. bhasyatika 1X-6.
(b) Santistri - Dharmaratnaprakarana vrtti.

10. T. S. bhasya - Colophon-3

11. (a) Vatsiputrad Vatsiputrah’ — Brhadgranyaka Upanisad VI-5, 2, 3
and VI. 6-3.

12. Vedic Index of Names and Subjects. Vol. II p. 284.

13. Vipragri vatsagotre abhudihacchatrapure puri. Samantinantaszmanta
piirpatallo nypastada-History of Mediaeval Hindu India, Vol-I1, ed:
C. V. Vaidya, p. 51, 33.

14. T. S. bhasya—colophon-3.
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15. *Sivadau virakto jinadharmadarganasakto abb@dumasvatih dvijastinuh
attavratah stiripadamapa, kramat ptrvagatavetta vacakoabhavat-Bhaktza-
marastotra, verse-11, Commentary by Gungkarasuri, ed: by Muni
Sri Sukhsagar. Pub: Jinadattsuri Jnana Bhandar, Surat.

16. History of Indian Logic-Dr. Satiscandra Vidyabhusang, Pub : Moti-
lal Banarasidas, Dethi, 1978, p. 168.

17. () Die cresetze derweltage schichte, Dr. H. Piper, p. 118.
(B) A study of the T. S. with special reference to the authorship
and date -Dr. Suzuko Ohira. Pub : L. D Institute of Indology, 1982.

18. () T. S. 1. 10, 12, 21-26, II. 15-21, 37-49, V. 22, etc.
(b) Ihid I. 33, 1I-52, V-2, VI-1, 5; VIII-1. etc.
(c) Tbid 1-12, VII-6, IX-42-46, etc. in these sutras, Umisvati has
distinguished, Jaina Conceptions from Nyayavaigesika, Sankhya and
Abhidharmakosa of Vasubandhu, respectively. ’

19. For a detailed treatment of the problem, see the following books—
(a) Tattvarthasatra, Introduction Sukhlalji, p. 22-33, Pub : L. D.
Indology, Ahmedabad.

(b) A study of the Tattvarthasatra with bhasya—Suzuko Ohira.

20. Indian Antiquary XX-Pub : Dr. Hoernle, p. 341.

21. ‘TattvArtha dastrakartzram grddhrapicchopalaksitam. Vande ganindra—
safijatam Umasvami Munidvaram’—T. S. Introduction Sukhlalji p. 17

22. ‘Abhadumasvamimunih pavitre vamse tadiye [sakalsrthavedi, sutri-
krtayena jinapranitam gastrarthajatam munipungavena, saprali sam-
raksana savadhane babharayogi kila grddhrapaksan, tada prabhrtyeva

budha yamshurzcarya §abdottaragrddhrapiccham-~Epigraphia Carnatica—
VI. 258.

23, In Navyacakara (5th Century A. D.) certain passages are quoted from
T. S. bhisya as a work of Umasvati.

24. Tattvarthasitra bhasya IX-5, 6, 26.

25. Pradamarati prakarana. 114-117, 135-145.

26. 1bid 118-119. .

27.See A study of the T. S. with bhasya—Suzuko Obhira.

28. (a) Sa ca Sriman Umisvatingms Mahatirkikah prakarana paficagati-

karts acaryah suprasiddho abhavat’—Paficasakavrtti -Abhayadevasari
p. 122. '



29.

30.

31.

32.

33.

34.

35.

36.

37.
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(b) Paiicagata prabandha pranets vacakamukhyih-Pragamaratiprak-
aranatika-Introduction Haribhdrasiiri (12th A. D.)

(c) ‘Pamicadatasamskritaprakarana  prasiddhah’  Vividhatirthakalpa-
part-I, Jinaprabhasari, p. 69.

(a) Vicakenspyuktam—

“Yad ragadvesavad vikyam tattvadanyatra vartate. Sivadyam vapi
yatsatyam tatsarvam anrtam viduh-T. S. bhasyatika part-II, VII-9,
Siddhasenagani.

(b) Sthanangavrtti, verse 1-8 Abhayadevasiiri.

(c) Uttaradhyayanavrtti X-I Bhavavijaya.

(d) Uttaradhyayanavrtti [1-1-3, I1I-1-7, Santyacarya—=p. 95 and 180
respectively.

(@) T. S. 1-4, 5-6, 9, 11, 13, 31, 32. .

(b) P. R. P. 230-31, 222-3, 189-224 etc. For detail information
about this subject, see chapter on comparison between T. S.. and
Pradamarati of the same introduction. ’

Nigithacurni, part-I, gathi-20, bhasya-p. 574, ed : Acirva vijayaprema-
sarigvara, Letho copy, L. D. Institute of Indology, Ahmedabad,
No. 1851 p. 168.

“Yatah pragamaratau anenaiva uktam—
(a) Paramanurapradedo varnadigunesu bhajaniyah (verse 208)-T. S.
bhasyatika V-6.

(b) “Vacakenatvetadeva balasaiijnayd pragamaratau upattam’ —Ibid
IX-6. This statement refers to 80th verse of Pragamarati.

(a) T. S. bhasyatika II-1, introduction, III-1 and 6, V-20, VI-23,

IX-37.
(b) P. R. P. 197, 160, 210-11, 52, 27 and 107.

“Yathoktam anenaivas@ring prakaranantare,” and quotes two verses
(210-211) from Pragamarati. T. S. bhasyatika III-6.

Sanmatitarkaprakarana vyskhya I (PRP verse 218) ed : Sukhlal San-
ghavi, Pub : Gujarat Vidyapith, Amedabad V. S. 1980, p. 64.

Parvagataveding ca umasvati vacakena pranitapravacanonnatihetu
pragamarati tattvarthadyaneka mahzdastrena—Dharmaratnaprakaranav-
rtti~Gatha 103. pub, : Jaina Atmanandasabha, Bhavnagar, V. S. 1970.

Following verses from Pragamarati are quoted in D. R. P. V. :



42.
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Paribhavya vrddhatikzh — P.R.P. Com. Colshon-3.

43. Ibid - Colophon—4.

44.Tha gcaryah Srimdnumasvati putrah trasitakutarkajanitavitakra—

45.

samparka—prapaficah, paficasata prakarpa-prabandha-pragets vacaka-
mukhyah, samastagvetambarakulatilakah, pragamarati prakarana karane,
pravartamanah, etc. PRP. — Istroduction to Commentary.

The un-known author added one verse (243 ) which is simply a
repetition of 127th verse of thesame text. Again, the un-known
author omits one important verse (276 ) of the text but quotes and
comments upon it in the commentary. It is also found that the order
of 13th and 14th verses of the text accepted by Haribhadra’s are
interchanged in the text accepted by un un-known author.

46. Granthagra of Haribhadrastiri’s commentary is 1800 (i.e. Sadvrtte-

rastadadadatani), while Granthagra of un-known author’s—Comment-
ary is 2552 (MS-No. 23489-L.D. Institute of Indelogy, Ahmedabad).

47. ¢ Sukhabodhartham samasena ’~PRP Com. Colophan-3.

48, Following are some of the altermative readings of the text mentio-

ned by Haribhadra in his commentary, which are accepted by an
unknown author : C

(a) PRP 51 ‘‘Pustikarah” (H). *Tustikarah”—(unknown author).

(b) Tbid 146. “Upayoga® (H). Upaghata (unknown). It is important
to note that the reading *‘Upaghzta” is accepted by unknown author
in his commentary. But the text accepted by him retains the word
“Upayoga.” It might be a mistake of the copy writer.

(c) P.R.P-182. Four words of this verse are found in accusitive cases
(dvitiys vibhaktyanta) in the text accepted by Haribhadra whereas
same words are found in nominative cases (prathama vibhaktyanta) -
in the text accepted by unknown author. This is clearly mentioned
by Haribhadra in the following manner :

““anyetvatra gtyayam catvaryapi padani prathama vibhaktyantgni
vyakhyanti.”

(d) PRP-221-“Tapaupadhanattu’ (H). Tapaupadhanam tu’ (un—known).
(e) Ibid-245-‘Sugamamsargasya’ (H). ‘Sugamapsrasya’ (un—known).
(f) 1bid-286—‘Sarvabhavani (H). ‘Sarvabhavini’ (un-known).

49. ‘Dvavimgatyadhikarah mukhya iha dharmakathikzyam—-PRP. Colo-

phon-9. B
50, Incorrect readings Correct readings
(un-known author) (Haribhadra)

(a) PRP-61 ‘Silangasahasradharinah’ ‘Silangasahasradharine.’
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(b) PRP-100.~*Parivadatmotkarsacca’ ‘Parivadadstmotkarsgcca.’
(chandobangah) '
* (c) Ibid-125—‘Tatsarago’ “Yatsarago®
© (d) Ybid-136—‘Dartipamadhrtih’ ‘Darapamadhrting’
‘(chandobhangah)

51. The verse 243 of PRP found in the text accepted by un- known
author is mere repetition of 127th verse of the same text with very
 little change i.e. instead of word ‘Dhyana’ (127), word ‘Virati® (243)
is used here. This mistake is not found in Haribhadra’s text. Again,
the un-known author omits very important verse (276) found in the
Haribhadra’s text.
52. (A) Following is the list of published editions of Pragamarti.
(1) Pragamarati prakarana with Haribhadra’s commentary, Pub: S. D,
_Lalbhai Jaina Pustakoddhara’ Samstha-Series 88, 1940, Surat,
~ (2) Pragamarati prakarana with un-known author’s commentary and
" avaciiri pub : Jaindharma Prasarakasabha, Bhavnagar, V. S, 1966.

(3) Pragamarati prakarana with Guijarati translation and explanation
by Karptra Vijaya. pub. Jainadharma Prasarakasabha, Bhavnagar,
V. S. 1988.
 (4) Pragamarati with Hindi translation by Padmavijaya, pub. Nirgra-
ntha Sahitya Prakasana Sangha, Delhi 1969.

(5) Pradamarati Prakarana (original text only) ed. by M. K. Prem-
chand Ahmedabad V. S. 1960. ,
(6) Prasamarati with Gujarati translation—Karupuravijaya. Mehsana
1909. '

(B) Following is the list of some of the oldest palmleaf manuscripts :

1. Hemacandracarya Jaianamandira—patan

.. (1) Pragamarati with Haribhadra’s commentary No. 68. I pages 192
Date of the manucript-V. S. 1298 (1242 A.D.) Size 35.5. 3.7

(2) Vritti only (commentary)-Name of the commentator is not
" mentioned).

Sr. No. 68-2, more than 300 leaves.

Date of the manuscript-1487 V. S. (1431 A.D.)

Under the “Prakirnagrantha sangraha’

Pratamarati Malamstra (text only)

1. Sr.  No. 22, page 21-30
Date of the Manuscript V. S. 1326 (1270 A. D.)

2. Sr. No. 132 (3) 161 (6) page 1-141 and 61-83, respectively.
No date is mentioned.

- 3. Sr. No. 227 (9) page 180-221 date V. S. 1303 (1247 A.D.).
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I Shantinatjrxa jaina Bhandara-Khembe pragamarati {text oniy)

iii.

iv.

53.
54.

1. Sr. No. 92, Folios 2-27
Total verses 313

2. Sr. No. 107, Folios 78-121
Total verses 313

These two belong to first half of the 13th Century V. S

3. Sr. No. 118, Folios 230-352

Total verses 315
Date : fitst half of the 14th Century V. S

4. Sr. No. 129, Folios 250-270
Total verses 314
Date : later half of the 14th Century V. S.

Pravartaka Kanti Vijaya Sangraba Baroda.

(Sanskrit section)

Pragamarati with commentary (name of the commentator
is not mentioned).

Sr. No. 341, Folios 77

Total verses 352

Tikaéloka-3500

No date.

Jesalmer Bhandar

Praagmarati with commentary (1ncomplete)
Sr. No. 172. P 201 :

Date 13th V.S.

Agali Sheri Bhandar

Pragamarati (text only)
Sr. No. 4 (10, P-1-41 No date.)

T.S. I-1

To elucidate this idea Siddhasenagani gives following beautiful ana-
logy of curring illness of the patient. First of all, the patient who
is suffering from disease must have unflinching faith in the medi-
cine prescribed by the physician. Secondly, he must have clear
knowledge of the medicine of that particular disease and thirdly,
he must actually take the medicine - and follow the restrictions in
the manner of taking food etc. as directed by the physician. _Faith
in the medicine, knowledge of the medicine and taking the medi-

- ¢ing, all these three are necessary to eradicate the  diséase. Similar

is the case of acquisition of spirifual health, which would be’secured
only by the combination of the three jewels i.e. R1ght .fa.1th R1ght
knoéwledge and Right conduct-T.S. bhasyatlka—l- p-28:.
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55. Following ate the 22 parisahas : hunger, thirst, cold, heat, insect—
bites, nakedness, distaste, woman, fatigue from. walking, sitting on
hard seat, sleeping on hard earth, abuse, beating, begging, failure to
get alms etc, disease, discomfort from grass, stone, etc; dirt, respe-
ctful or disrespectful treatment, pride of intellect, ignorance, failures
in religious practices-T.S. 1X-8-9.

56. (a) Sthananga-I1-5-16; IV-248.
(b) Uttaradhyayana-X-18; XVI-12, XXIII-71

57. T.S.-IX~-2; 1X-25.

58. T.S. bhasya-IX-2

© 59, T.S. bhasyatiks-IX-2

60. Tattvanucints anupreksi-Kartikeyanupreksa-1.

Ed. A.N. Upadhye, Pub : Rajcandra Jaina Sastramala, 1960; P—l

61.1bid-1, Commentary

62.(a) T.S. IX-29
(b) PRP-20, 246, 258, 280

63. (a) T.S-IX-37
(b) PRP-246.

64 (a) T.S.-1X-39
(b) PRP-258, 280

65. ‘Samyag dardanajfianaciritrani moksamargah’

T.S.-I-1.
66. ‘Tannisargadadhigamadva’-T.S.I-3

67 ‘Upayogo laksanam’, ‘‘Sadvividho asta caturbhedah”
T.S. 1I-8-9 respectively.

68.T.S,~1-9, 11. 12
69.T.S. I-13

70. T.S. 1-10-15.

71.T.S. II-1-2

72. ‘Utpadavyayadhrauvayauktam sat*-T.S. V-29.
73.T.8. 1-4

74. ‘Puuyapapayosca bandhe antarbhzvat nabhedena upadanam—T S.- bha-
syatika-I-4. Slddhasenagam p.42

75. (a) T.S. I-4; V-1, 38
(b) PRP-189, 207, 210.



76.
77.
78.
9.
80.
8.
82.
83.
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‘Ruapinah pudgalah’~T.S. V-4
T.S.-V-23.

T.S.V-10

1.8. V-19, 20

T.S. V-17

T.S. V-5

TS. V-6

T.S. V-7

84.T.S. V-9

83.
86.
81.
88.
89.
90.
91.

T-S. V-18
T.S. V-22
T.S. IX-6
T.S. IX-7
T.S. VIII-4
T.S. VIII-5-6
T.S. VI-34

92..T.S. IX~1-2

93.

T.S. IX-3

94.T .S. X-3

95.

96.
&7.

(2) T.S. I-1-4, 9-11, 13, 31-32. PRP-230-1, 222, 23, 189, 224, 27
(b) T.S. 1I-1-2, 8, 10, 12,-15. PRP 196-7-195, 190-2, 280, 281
(c) T.S. II-1. PRP 212

(d) T.S. IV-1-4, 5-6, 9, 11, 17-18, 19-20, 22, 23, 24, 29, 31. PRP
207, 214, 213, 208, 215, 217, 218. 216, 204-206. :

() T.S. VI-2-4, 249. PRP-157, 220. 100
() T.S. VII-12, 16. PRP-178, 3034
(@) T.S. VIII-1, 4-6, 26. PRP 33, 56, 142, 157, 36, 34, 35, 219

() T.S. IX-1, 3, 67, 18-20, 37.
PRP-220, 159, 221, 167-178, 149-162, 228, 175-76, 146,

(@) T.S. X-1, 7, PRP-221, 287, 294, 296, 301.
Numbers are arranged respectively.

T.S. I11-8

T.S. 1I-1
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98, T.S. -13

99. T.S. V-1
100. Kzilagca ityeke T.S.-V-38 L
101. References of Agamas are based on ‘Suttigame’. Vol. I-II, ed; Pupp-
habhikku and muni Shri Phulchandji Maharaj, 1953, 1954.
102. (a) T.S. bhasya, Colophon-3
(b) Bhakthamarastotravrtti-11,-Gunakarastiri
103. (a) PRP-114-119.
(b) Acarangasiitra—p. 1-39
104. (a) Bhagavatisutra—II-10.
(b) Uttaradhyayana—-XXVII-10.
105. Prajnapani—XXIX-1

106. (a) Uttaradhyayana—XXXVI-p. 1050.
(b) Sthananga-II-2.

107. (a) Uttaradhyayana-XXXVIII-7-12.
(b) Sthananga-2, 4, 5
(c) Anuyogadvara-123, 124.
(d) Vyakhyaprajgapti (Bhagavati). VII-10, VIII-9, XITI-4.

108. (a) Uttaradhyayana—-XXVIII-1-4.
(b) Sthananga-I1X-867.
(c) PRP 187.

109. T.S.-1-4.
110. (a) Sthananga-11-103, VI-649.
(b) Anuyogadvira-1, p. 1086
111.(a) Anuyogadvara -126~ -27.
_1_1}. Samav}éys‘{ﬁgafp-‘316, 383.
" (b) Bhagavati-I-4, p. 347.
(c) Prajnapani—1-2, p. 486. :
(d) Uttarzdhyayana XXXIH—S—ZS P ]044~45
(e) PRP-33-36.

113. (a) PRP-36-38, 81,167, 228, 229
(b) Bhagavati—XVIII-4; XIX-1-2; XV-7.
(c) St.hﬁn._ﬁhgg'—,—l, VI, VIII-X
(d) Prajfspani-XIII. XVII
(e) Uttaradhyayana-XXVIiII-32, XXXIV-3"" "
(f) Samavayinga-P. 316 383..-.

114. (2) PRP-149-150; 151, 162
(b) Shinanga p. 224.
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@ (c) Uttaradhyayana-X-1-3; XIII-21, XVIII-11-13,
(d) Satrakrtanga—I-1, II, 31-32
(e) Vyakhys prajnapti XXV-7-802.

115, (a) PRP-230
(b) Uttaradhyayana XXVIII-1-36.

(c) Sthananga-IlI-4.

116. (a) Sthananga—VIII-652.

(b) Samavayanga-VIII-7

(c) Bhagvati—II-2-96.

(d) Prajanapana—XXXVI-36.
B) Prajaapana—XXXVI-26

117. Raghuvamgéam -1-9, ed. Vasudev Laksamana Shastri Panshikar, Nirn-
aya Sagara Press, Bombay, 1926.

118. Raghuvamgam-I-10.

119. Mzlaviksgnimitram 1-2, works of Kalidasa Vol. 1. Ed + C.R. Dev-
dhar, Motilal Banarasidas, Delhi 1966.

120. ‘Dhrti ksamz damo asteyam saucamindriyanigrahah. Dhirvidya saty-
amakrodho dadakam dhramalaksanam. Manusmrti VI-92, Ed. Pt. Har-
agovinda Shastri, Chowkhamba Sanskrit Series, Varanasi. 1965.

121. Mahgzbhzrata Vol. II, S$antiparva, Adhhaya 278, ed : Ramacandra
Shastri Kinjavadekar, pune, 1932. p. 584 -85.

122. Ibid. $antiparva

123. (a) Ibid Santiparva, Adhyaya 257-37-8
(b) PRP 220

124. ‘Sarve Ksayanta nicayah patanantzsamucchrayah. Samyogaviprayogan-
tah maranantafca jivitam’. Ramayana-Ayodhaksnda, Sarga 105, verse
16. ed : Shivaramasharama Vasistha, Chowkhamba Vidya Bhavan,
Varanasi, 1957.

125. Mahzbharata Santiparva, adhyaya 330. verse 20.

126, Bhagavadgita 11-55-71, V=23, ed : S. K. Belvalkar, Pjb : Hindu Vis-
vavidyalaya Ganskrit Publication Board, Varanasi 1962.

127. (a) Vaidesikadardana I-1-4; III-1I-14.

(b) Sankhyakarika 18. ed: pt. Sivanarhyana Shastri, Pub. Nirnaya

Sagara Press, Bombay 1940.
128. (a) PRP 201, 218, 289.

(b) Sankhyakarika 22
(c) Vaidesikadardana VII1-2

129. Patafijala Yogadaréanam I-1 ed. and Pub: Brahmalinamuni, Dalgiya
Mohalla, Mahilakarapura, Surat, 1958.

130. Vaigdesikadardana II-1I-6.
131. (a) Vaidesikadardana [-I-15.
(b) PRP 204-206.
132. Satyam, Jfanam, Anantam, Brahma. Taittirsva Upanisad 1I-1, Ten

Principle Upanisads, Pub: Motilal Banarasidas, Delhi, 1978 p. 280
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SARATAFINH |
qq T fIga 11

ArdArEn  [GgruEy JEREEeET: |
YEaeR 9 IAfmuwfafufED safa’ fEe n

1. Introduction

Victorious are the twentyfour! Jinas (=Tirthankaras) starting with
Rsibhadeva (Lit. the son of Nabhi) and ending with M:ahavira (Lit.
the son of king Siddhartha), the comprehenders (and teachers; of ten
kinds of religious virtues? in their final embodied state. 1.

frafagr=ratararag, aftiea @gagz |

sgaiaedaia’ 95 feaarear BfEa 1R

Having bowed to all the Jinas, Siddhas, Acaryas, Upadhayas and
Sadhus,? 1 shall describe something from Jana Agamas, in order
to fix one’s mind {on the path of) detachment. 2.

1. (1) Rsabhadeva, (2) Ajita, (3) Sambhava, (4) Abhinanda, (5) Sumati,
(6) Padmaprabha, (7) Suparéva, (8) Candraprabha, (9) Puspadanta,
(10) Sitala, (11) Srevan, (12) Vacupajya, (13) Vimala, (14) Ananta,
(15) Dharma, (16) Santi, (17) Kunthu, (18) Ara, (19) Malli, 20) Muni-
suvrata, (21) Nami, (22) Nemi, (23) Paréva, (24} Mah#vira.

2. (a) (1) Supreme forgiveness (Ksanti), (2) Modesty (Mardava), 3
Straight forwardness (Arjava), (4) Parity ($auca), (5) Self-control
(Samyama), (6) Renunciation (Tyzga), (7) Truthfulness (Satya),
(8) Austerity (Tapas) (9) Chastity (Brahma) and (10) Non-
acquisition (Akificanya). (PRP-167) :

(b) Manu also speaks of ten kinds of religious virtues :
(1) Steadfastness, (2) forgiveness, (3) self-restraint, (4) non-
stealing, (5) purity, (6) self-control, (7) wisdom, (8) learning,
(9) truthfulnessand (10) restraint of anger. B

~—Manusmrti- VI, 92,

3. They are known as Paficaparamesthins.

4. Jaina Agamas. Maurtipajaka Svetambaras (Icon worshippers) accept
45 Agamas : (1) 11 Angas, (2) 12 Upangas, (3) 10 Prekirnakas, {4)
6 Chedasutras, (5) 4, Malasatras, end (6) 2 Calik#satras while
Sthxnakavasi (anti-icon worshipping group) Svetambaras accept only
32 Acamas : (1) 11 Angas, (2) 12 Up3ngas, (3) 4 Chedastitras, (4) 4
Mulasacras and (5) 1 Avaéyakastitra.
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(For men of meagre knowledge) it is very difficult to enter the city
in the form of Scriptures of Omniscience, which is richly endowed
with gems of infinite similar reading, synonyms, (purport of) mean-
ings, means of knowledge, different view—points and words. 3.
gagfefvadigiusaar senafwafafasa |

gnF AIAGAISSFAATE qARTg: 1121
Still however, even though, I am destitute of wealth of knowledge
‘of Agamas, without reflecting on my (intellectual) weakness, I wish
to enter the city of Jaina Agamas, just like a beggar entering the
city in search of fallen grains. 4.

agfufSAaaiaus: sfEgiRemia: |

qERAs: S SEsFARrEegad: 1l

Many Scriptural works leading to (the path of) detachment have been
composed prior (to this work) by many great poets endowed with
lofty intellect who have crossed the ocean of Jaina Scriptures. 5.

aren fRmar gaargefEen sasArfEen it |
groqaig=efisn’®  ganrEa €@ UKl

I am, just like a miser, collecting few grains in the form of words,

" fallen from those (works of great men), which are based on JinZgamas

and which have traditionally become scarce. 6.

agfsaeifiqar warsafigeemr’ @afqsar |
qedEqArsqEar FUTAERAEHET ol

Inspired® by the Agamic devotion though with unbright- little in—
tellectual capacity of mine, I am composing this work which is just

the only source of the path of detachment. 7.
gauaiqral 9 ar sSEsEArEEl |
" ggfuearsfi wEgwIsREETErt 1<l

Even though, this work (of mine) has neither respectable nor pro-
found distinguished meanings, yet may I be obliged by thoroughly
compassionate connoissures.® 8.

5.

K3slidasa speaks in similar manner :

' Raghunamnvayam vaksye tanuvagvibhavo’pi san.

Tadgunaih karnamsgatya cipalaya pracoditah.
: —Raghuvamga, I. 9.

Again this statement of the present aathor reminds us of Kalidasa’s

statement in Raghuvaméa :
Tam santah §rotumarhantl sadasadvyaktihetavah.

Hemnsah samlaksyate hyagnau viguddhih éyamik@pi vi.
—Raghuvamga, I.10,
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The connoissures” ate experts in grasping the gist of virtues even
(from the things) soiled by defects. Therefore, no opponent ‘5tb0ueh
adept in natural inherent intellect will give expression to‘ Othg

excuse (in grasping the virtues of this work). 9, er

wgfi: guRadld afsfEafy gwmat aify
AfeNs aaT gfon TFEA qU=egE: ()2 o))

Just as the (black) deer shines in the full moon, similarly, even a
sapless (work) becomes well-know when connoissures accept it. 10

e 9T q99 FESAU WA GIaEy |
agq gssAned wefuqafy fafeasafa ng qn

Just as child’s indistinct speech shines forth (as delightful) in the
presence of patents, similarly even chattering in the presence of
noble people wins fame. 11,

Y didsooiiar wiaEaeAsalsd  TiEyan |
Aet agaAistagRad wafy gfew@a R0

Even the repetition of those fundamental teachings of Jinas, which
are retold by their (immediate) followers (=Ganadharas), acts only as

their nurisher. 12.

agfguears weny A gRewaEisfia |
dgarfaee gAsagEadeEd 18:11°

Just as there is no fault in repeating (certain) Mantras in order to
remove poison, similarly, there is no blemish in repeating the mesn-
ings of words (of Jinas), that destroy the poison of attachment. 13.

7.

This idea is similar to Kalidasa’s idea expressed in Mialavikagnimitra :

Puranamityeva na sadhu sarvam na capi kavyam navamityavadyam,

Santah pariksanyatardbhajante mtidhah parapratyayaneyabuddkip.
—Mzulavikzgnimitra, 1.2



SgRRigwRmg,

Ygguawgaafy dud &sRsfhaaa | g
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Just as medicine used previously is also again used for annibilation
_ of disease, similarly, meanings of words (of Jinas) should be used
repeatedly to distroy the disease of attachment. 14.

Qo [
7599 %7 II7 929 eH: ¢ g FEA |
ud fyumarafegdu ga: @afi=ea: (1Qan

Just as men of the world perform, the same duty again and again for
livelihood, similacly, (the words of Jinas and Gunadharas), the
cause of detachment,should be reflected upon again and again. 15,

geargify FJpEarEgar ¥ a3 9@ |
aftweafng, & FEAEfaeaE: 1A

Whichever be the way by which the concept of detachment takes
firm root, on that particular way repeated practice should be adhered
to physically, mentally and vocally. 16.

qreed i fumar aifgeuga: g3ae |

Qugd:  FAETEE auEeEan (1ol
Neutrality (=being unaffected by attachment and aversion), renuncia-
tion, detachment, tranquility, calmness of mind, spiritual calmness,
destruction of all blemishes (of Karmas), victory over passions, are
(all) synonyms of detachment. 17.

geol q=s! M WE A AxEAfE: |

afye s wmmairE=afa ne
Desire, coveting (worldly things), desire (for wordly pleasures),

affection (towards particular things), greediness, egoism, rejoicing
(in wordly success) and longing (for wordly cbjects) are (all) words

' synonymous with attachment. 18.

geqi AN QW ga: sRarETRERUGAT |
FggoeArET A% geed @A Ul

Envy, wrath, vices, hatred, reproach, jeolusy, indignation. enmity,
excessive anger, etc. are inaumerable synonyms of aversion. 19.



uiwe dageq: 5

Gageafady frearediugasgsar guar |

8
(REAATIEHISTUNATNG: 110l

R PR st RRIE P E e GOl
AR AR IHEatEa: 1R ¢

faewFia AT fAE Harsifamdy |
SRS agmaRadaEEa: RN

ERRCE LA BC O LRI AT AR 223 LI
faqag@ignags:’° sqFEwsgamia 1Rk

fa ameed disge: 11N

Possessed of attachment and aversion, endowed with impure vision
on account of wrong belief, overcome by strong Arta and Rudra-
dhyana (=two kinds of inaspicious meditations) on account of
profuse dirt of five kinds of inflow of Karmas;8 (and) being perple-
xed on account of characteristics (such as) lack ot discnmination
between right and wrong, pure and impure, slurred by forms of
Kali such as food, fear, greed and copulation; (and) in hundreds
of transmigration (=gati) overloaded with the burden of solid fetter
of tormenting eight kinds of Karmas, continuously wondering through
various transformations (of births and deaths); (and) troubled and
tormented by constant burden of innumerable sufferings, being an
object of compassion, very thirsty of worldly pleasures, (such a man)
is spoken to be full of passions (or fit to be called kasayijiva.) 20-23.

Here ends the Introduction

8. Pagficasrava : Violence, untruthfulness, stealing, sensualism and
acquisition. ' ' ' :
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2. On Passions
Who is competent even to mention the evils met by that (Jiva)
which is seized by an un-conquarable anger, pride, delusion and
greed 1 24.

g NfafEard amfgreargaredfy
WA, FFFgIa’ " eFquidamd g 1R«

(In ease of such a man) anger destroys affection, pride annihilates
humility, delusion destroys confidence and greed destroys all
noble virtues.® 25,

R GRATIFC GACAZIFRE: A |
FugIwems: A A guEgar |RE

Anger is cause of agony, cause of distress, cause of chains of enmity,
(and) destroyer of sugati (=poble state of birth). 26.

gaielaraa-gaoRa saiasmiEe |
AR FSTFY ggaafy ufv=dl gag ¢ 1R

Which wise man will give, even for a moment, an opportunity to
pride, which spoils knowledge, character, humility and is an obstacle
in the way of Dharma, Artha and Kama ( = the three objectives
of life) 1 27.

aEAie: gent wafd a w0f wfeagaueg |
12
gy afaare wafa qurarAsga: HR <)

Even though a treacherous person, does no harm, still he is untrust—
worthy like a snake, because he is struck by his own faults. 28.

qafEarmEfon: gdaERsUSmIE |
@ ® A GUAld Z@FAREIIE ¢ IR_)

How can one, even for a moment obtain happinessbeing swallowed
by greed which is dwelling place of all sorts of evils and royal road

to all the vices %29.

. Koho pii panasei, mano vinayanasano.
Msays miauni n3sei lobho savvavinZsano.
—Dagavaikilikastitra, Adhyaya—VIII 40.



snafayer: 7

o FE FA A AT FE@IIATT |
g aqdERgIRPEa: ol
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Thus, being cause of sufféring, anger, pride, delusion and greed are

the leaders of the difficult path of cycle of births and deaths for all
beings. 30.

Here ends Chapter on Passions

————res



9 umIfHwER: 13
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3. On Attachment

The root cause of these (passions) is the pair of ‘I’ness and ‘mine’ness.
Attachment and aversion are other synonyms of this pair only. 31.

qEr AuFaEdazEfyd g89 |
R WA gAgy of ewmEfize 1R

In brief, the pair of passions, viz., delusion and greed is called
attachment ( = ‘I’ness ) and the pair of anger and pride is aversion

(= ‘mine’ness.) 32.
faeareszafmusmigERAaS 252 |
agEdaaeaTAeE 3 Al Uzl

fa vmafase N1

Wrong belief, want of control, negligence and psychophysical activities
(=Yoga) are the army of these two (viz. attachment and aversion).
These two (attachment and aversion) assisted by this (aimy) are the
cause of eight kinds of Karmabandhas. 33.

Here ends Chapter on Attachment etc,
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4. On Karma
These, knowledge obscuring, insight obscuring, feeling producing,
deluding, age determining, body determining, family determining, and
power hindering are the fundamental eight kinds of Karmabsndhas. 34.
: 14

sEAIgaRarfiFzag: TsuEguig;:

fg:"° wadg R agaafadgradwa: 14l
Again, these eight kinds of Karmabandhas are subdivided into 97
kinds viz., five, nine, two, twentyeight, four, fortytwo, two and five
respectively. 35.

16

sgfafanasfayr  RuamguEndmaaarn: |

dE A e gfq wafq sdeafRae: uasn
Nature of this Karmabandha is manifold on account of its duration,

intensity and quantity, and its specific bondage and rise also (become)
intense, mild and middling. 36.

qd AIWE ARG AZGAIA  FAATIG, |
RafquisfRwam wafy SR 1390
Of these (four kinds), quantity is on account of psychophysical

activities, intensity is the result of passions and duration and enjoy— .
ment are on account of Ledya (=colour of the soul). 37.

an: FuHlsEagsdTgTRaEE: |
W §F AV FATIRETsT |13¢))

gfa sAifEEC e

Black, dark-blue, grey, yellow, red and white are the Ledyas which

constitute the cause of length of time of the bondage of Karma, like a

glue, which is responsible for firm fixation of peinting on canvas. 38
Here ends Chapter on Karma
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mffaafan fwfEEe = gEg@ 13l
5-6, On Cause of Birth and Death

'Mundane life is op account of rise of Karma, body formation is
caused by (this) mundane life, sense-objects are due to (this) body

and pleasure and pain result from (contact with) sense-objects. 39.

@z gEfergalgra@EgEuRT: |
@ FOfy Jel @I qA @RI ol

77 7 (The man) who dislikes sorrow and craves for pleasure, fails to
- i wisualise right and wrong because (he is) blinded by delusion. He

experiences sorrow by whatever action he undertakes. 40.

FRfIqgEEgEA g |
MAraggeeq o 3 faammgearfa ve U

He, whose mind is engrossed in hearing the melodious and sweet

" sounds of divine musical instruments, sounds ( = jingling ) of women’s
ornaments, etc., meets with terrible death like a deer. 41.

afafrsRfFarsrgrEew afafgea: |
1‘7B
zefga =y wed @ FwEd fEm ek

He, who is captivated by objects plessing to the eye, such as beau-
tiful movements, amorous gestures, bodily hint, (lustful) laughter
and charming glance (of women) perishes like a helpless moth. 42.

FATETAfSmEmATEaEaE: |
syufianass g g armgefa el

He, whose mind is confounded by objects of sense of smell, such as
(perfumed) beth, (scented) cosmetics, ointments {josticks), sandle
paste, incense, creams and perfumed powders; meets with death like

a black-bee (confounded with smell). 43,
18
frersArAaiaY g RAgEERTITREAT |

C L memvEeR) A g e el

He, who is eagerely longing for the objects of sense of taste, such
as savoury food, drink, delicious meats and rice, perishes like a
fish tied by the noose of a fish-hook, 44.
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The ignorant, who is absorbed in pleasures of sense of: touch such
as (soft) bed and seat, rubbing (the body), copulation, bathing,
anointing (the body), is trapped like an elephant agitated in the mmd
by sense of touch. 45. o

ugwas mn gusfredeefleEn |
gfRafafgamol waffa amwu ag@ 1B &l

Thus, (these) various defects very often trouble, those who have lost
right vision and right conduct which are loved by wise people and
who have no control over their unruly senses. 46.

EFETIEHEIIEYEU fAanrey |
f§ gmfaafaanar® e gsAfFgmaard: 2 1ol
When those (=the deer, the moth, the black-bee, the fish and the

elephant) being sick of sttachment and aversion, (on account of
being) attached to one only of these sense-objects meet with déath,
then what about the indisciplined Jiva who is tormented by coming
under the sway of all the five senses 7 47.

7 & aseifzalEed Janaa Faghaf |
gfta greggranvaRsREgSiaT° e

There is no sense-object which (even) oftenly enjoyed can gratify
the senses which are ever thirsty and absorbed in various sense-
objects (enjoyment). 48.

FRa=giisit fox qforaagrgadEEga: |
FRaggiisfy g@ar s g gdwafy (el

Some pleasing object, becomes unpleasant on account of its result;
some unpleasing object also becomes pleasant after passage of time.49.

FUEANA FFIASH ST FAT AT |
3 qur & fasd guwgd a1 gwewEfq 1Mol

On account of particular reason, whatever purpose is served, how and
where, by the same purpose and in the place object is’ thought
of as being good or bad. 50.

gAY A fww @ifurPn ey gfese’’
nfafsenirareEa g BEEEd 1wl
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. An object becomes pleasing to others on account of their interest
and the same object is hated by others due to their being attached
to one’s varied interest. 51,

aragrly fgeatamaraly &g |
frrmgaiswfe A e ffEfke ar (1wl

Truly speaking, there is nothing like pleasing and otherwise for that
individual soul which likes or dislikes certain objects now and
then. 52.

YURTNNEaE™ Hhad FAGH AR |
arer: @Wensf yuisRa & wHE T 3 L4l

(The soul) that is afflicted by attachment and aversion, necessarily
incurs bondage of Karmas. Other than this there is not the slightest
merit which is beneficial either in this world orlife hereafter. 53.

sfiafeafzafaed gaagd ar fFEwafa wag |
W@ a1 B a1 § seRgaary a@ 114sl|

The Jiva that imposes good or bad sentiment on sense-objects, that
very sentiment whether pleasant or unpleasant becomes cause of
bondage. 54.

WErRIRIOEd WA e aar aEg |

ygEAeTEa” . FATE wEAT | 1w
Just as dust clings to the body smeared with oil, similarly bondage
of Karma adheres to the soul which has become sticky by attachment
and aversion. 55.

wd g 3N A FreareanfiiiEia |
afi: gaERANTEE: @AY w4 Mel

Thus, by these—aversion, attachment, delusion, wrong belief, want
of control, followed by negligence and psychophysical activities (of
speech, mind and body), Karma accumulates. 56,

waw: GO gafies gediad |
SAIFIRIEHG > TFEARATA 111l

This mundane life is result of Karma (and) suffering is on account
of this worldly existence. Thus, indeed, attachment and aversion are
the root cause of an uninterrupted series of transmigrations. 57.

CAASAEAHANE  JFARIANYA |
qaaftaa saweggefad Fradea kel

This net of abundant accumulation of passions (=dosa) though in-
spissated, can bs completely anaihilated by the vigilent and

detached Jiva 58. .
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AROAATERAIAE  gAATFAISEafaty |
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Traatesfaats  GaRIEIFETE |
wiRagitaary: gNagaad faear 11831

He who comprehending the root fetter of this (net of passions),
engaged in the effort of destruction of this (net), endowed with
right faith, conduct, penance, selfstudy and meditation; (and)
he who desists from violence, untruthful speech, coveting other’s
wealth, sensualism and attachment, maintains (his body) by his right
only of alms, which is being purified by observing nine rules;

[=l.e. (a) not-injuring the living beings, nor cause others to do it, nor

consent to it;

(b) neither cooking, nor cause others to do it, nor consent to it;
(c) neither buying, not cause others to do it, nor consent to it]; (and)
he who reflects upon the nature of ultimate things as preached by
Jinas, apprehends the nature of basic principles of cosmos, and who
has taken a hard vow of adopting eighteen thousanc S$ilangas (= part
and parcel of right conduct); (and) he, who obtained unique state
of mind, determined on reflecting upon auspicious thoughts, per-
ceives higher and higher speciality, one after another in Samaya (i.e.
in five kinds of caritra); (and) he, who is proceeding on the path of
non-attachment, frightened by worldly existence and whose mind is
attentive to one’s own good; in such a Jiva, occurs the following
auspicious thought. 59-63.

vaRdifigesd AT nier 5 ogw ¥ 2
q 9 TFAIGEA: AT TIOSE 115211
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What an infatuation on my part after obtaining human birth, which
is rare in crores of births 7 Again, the life that has past does not
return, even for (Indra) the god of gods. 64.

AR aTEEIAIFER A 9 |
qeear feasty agam: sqdr w1841

Good health, life-span, strength, riches, are transitory. (Even)
_enthusiasm in religious duty is unsteady, therefore, obtaining that
(human birth), in all aspects, effort should be exerted in the ultimate
good of one’s own self. 65,

F@EAEY 4 Gaafia 4 9 meafa Faggd |
grar=sTaTmfergar FARa afgasm Hsal

There is no real happiness without (the knowledge of) Scriptures
and without humility, no Scriptural knowledge is possible. Therefore,
aspirant of Scriptural knowledge, must always be humble. 66.

FoaqITAAaRTAfRAAde ey AT |
frargmafadiar @ qwa fea Al Ussi

(Such as) birth in good family, handsomeness, good speech,
youth, wealth, friends and sovereignity (of man), bereft of humility
and detachment does not shine out like a river bereft of water. 67.

A qul gEEIRf FEroreEdR wify |
gagtensfma fdlafimn aar wfg 1eael

The men, who is adorned even with precious clothes and ornaments
is not as splendid as that man who has the basic touch-stone of
sacred knowledge, conduct, and excellent humility. 68.

-
waladr FwrssI@Iear waka @9sfy |
arrguaaaRy Rasifegur wEa (18:0
Since (the undertaking of) study of Scriptures depends on teacher

=guru), therefore, aspirant of one’s own good, must constantly adore
his teacher. 69.

waeufl fugsafaanr=Rueafaatd |
TeagARTAfAgdl aAmEsgaeR: el
The touch of sweet words (cool like) sandle-paste, lowing down from

the mouth of guru, who is like the Malaya mountain, fslls ona bless-
ed person as an extinguisher of the heat of improper conduct. 70.
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In this world, it is very difficult to repay the debt of a mother,
father, master and a spiritual preceptor. Therein again the debt of
guru (=teacher) is very much difficult to be paid either in this life
or in the life hereafter. 71.

faawe YA TEPEVES HAWAY |
e %o AfaiTEss amafaa: ekl

Humility results in desire of learning (of Scriptures) [lit. hearing of
Scriptures], in turn this desire of hearing from teacher results in
(gaining) knowledge of Agamas. Knowledge (of Agama) has detachment
as its reward. In turn, consequence of this detachment is stoppage
of inflow of Karmas. 72.

INEE aqaq quEl s wE T |

gerifraifafe: Gafraswfcag ezl

Stoppage of inflow of Karma leads one to attain power of austerity,
and it is seen that austerity annihilates the stock of Karmas. From
(destruction of stock of Karmas), all activities cease, in turn, this
ceasation of activities leads to Yoganirodha (=i.e. withdrawing the
psycho-physical activities of speech, mind and body). 73.

AERugaae-afags:  gafagarna: |
FEAEFATAT @A WIS fqam 1o

From this Yoganirodha, chain of transmigrations is destroyed and from
this destruction of chain of births and rebirths, liberation is obtained.
Thus, humility!0 is the basis of all good. 74.

frasanaaE TefagrauRaaagian: |
* sREamfavasgaEEtasgEn eull

Those, whose minds are devoid of humility, engrossed in humilia-
tion of spiritual preceptotrs, scholars and monks, become fearless as
if they were undecayingand immortal through indulgence in momentary
attachment to (enjoyment of) sense-objects. 75.

10.

Savane nane ya vinnane, paccakkhzine ya safjjame.
Anzsave tave ceva, vodane akiriyasiddhi.
—Bhagavatisatra, Satake-II, Uddegda-5.
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Some people, who indulge only in present life give excessive import—
ance to pleasure, prosperity and taste, They, on account of delusion
perish like the Sea Crow!! which died due to excessive attachment to
meat, 76.

q SreaRgeRARgafaegASAIIT |
sagaIEERgEtd AfaElia (el

Such people, do not appreciate ambrosia of words of the Omni-

scients (though) brought near; which is established by the natural
reasonings, (familiar) instances and which is non-contradictory,

undecaying and bestower of featlessness. 77.

_—

11.

To illustrate the consequences of greediness, the author mentions
the story of a crow. Once upon a time, during rainy season, a greedy
crow saw a dead elephant’s body and started eating its flesh. There~
after engrossed in enjoying the flesh, it entered the middle of the
elephant’s body. But unfortunately, that body of the elephsnt was
carried away by hecavy rainy water to the middle of the oceaon.
The crow was unaware of this happening. After sometime, gratify—
ing its greed, when the crow came out of the elephant’s body it
saw nothing but vast ocean. Seeshore was far away from its sight.
Not seeing any shelter, in confusion the crow sunk or drowned in
the ocean and was dead. The lesson of the story is that a monk
should not be greedy after food. Otherwise he would meet the same
fate which the greedy crow has met with.



suniatfamigay 17

agq #f=q ' & nygsEr guwd =y |
frorfRafasafgagmiid-aa s35q lodll
agfrarmangwmasear afsfafkd geaw |

qEINIRIAAIAT YagMigAigaar:>? 1ol
sifaFerReeagfgarcevasgaagrar: |
A Wl Az 9 fEamay’ A @A <ol

gfa swnaifusgag N4-&l

Just as amwan with his senses tormented by bilious disorders, enter—
tains wrong notions and takes even savory boiled milk which is
mixed with honey and sugar to be bitter; (and)

similarly, (persons) agitated by the rise of attachment and aversion,
neglect the salubrious and truthful (advise), preached by the wise,
out of compassion, which brings good in the end; (and)

blinded by the prides of caste, family, form, strength, gain, intelli-
gence, popularity and learning become impotent (=useless) and do not
see their own good, either in this life or the life hereafter. 78-80.

Here end two Chapters On Cause of Birth and Death
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7. On Pride,
Which wise man, who has comprehension of the lower, higher and
intermediate (state of) innumerable (Lit. lakhs and crores) births in
the revolving mundane world will have pride of caste ? 81.
34
w1 siffRuRkzaRfaRgIsg aw@n |
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) On account of Karma, all beings obtain various kinds of births
having (different) sense organs. In this (state of affairs) which being
‘would have a permanent caste and (that too) which ? 82.

‘wugegaRfaateEaRaRalaataar g |
fagegeraA@ll a3 Fea: aRarsa 1<)

" Looking at the fact that people born even in high families are devoid
of beauty, strength, learning, intellect, right conduct, wealth, the
pride of family should indeed be abandoned. 83.

FAgg A TS A 5 geEza ¢ |

36 . -
mynregad & dfleas 7amea ¢ s

What is the use of family pride for a man whose conduct is
impute ? Similarly, what is the use of family pride for a man who
is adorned with his own virtues and good conduct ? 84.

%! YHFAVAEGIAIA qad A=A |
JrsIarElon AgEEAisRa e 2 |l

Where is the scope of pride of form (=physical charm), which is the
product of semen and blood, which perpetually grows and decays
and again which is the abode of disease and old age ? 85.

fraafialied aenim=siRy sgequ |
frmafyargufafn =% #gwol % @ ¢ esl

Where is the reason to be proud of form which is to be cleansea
daily, which is covered by skin and flesh, (and) full of turbidity
and which is decidedly perishable ¢ 86.

-
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Even a mighty person becines very weak within a short period (due
to diseases) and even weakened also becomes powerful on account
of Samskaras (i.e. destruction of power hindering Karma). 87.

gwRfEawEd =2 wafaarsy gfgae |
gges =edl w6 A FAgERAf el

With the help of intellectual capacity, therefore, perfectly realising
the unsteady nature of physical strength, comprehendmg one's weak—
ness in face of the power of death, even (a powerful man) should

not feel proud though endowed with strength. 88. e
SENAERS sMEMEfER wa@r | ‘
AR daes9 A4 9 W fawmd w1 ||l

Ascertaining gain and loss to be temporal being, a result 6f r1se and
annihilation (of benefit hindering Karma) respectively, one should not
feel disgusted at loss and experience pride on sccount of gtin 12 §9,

waFafasagrasa Ffagemmaa’’
fagearfa afagar s@a ad a w=sfq 1120

Great monks never become proud even with sbundant gain, that is
something which is obtained due to other’s favourab]e nature and
which is enjoyable for short period. 90.

AEMgsEAIEfafaTonaiagrmEy |
Fawffufsyaaamiaggy 11221
qageafagmi fmifrmaarasen |
FAT QUEATET: w9 @A ag wfa ez 1Ll

How can ordinary men of modern time feel prou& of tvl\i‘e:r/ ’own
intellect, knowing the fact that extra-ordins1y men of old haye the
depth of infinite ocean {or vastness) of knowledge about Iu:nbs (of
knowledge), method and alternatives, which are augmented “with
infinite modifications and (who were extra-ordinaiy) in the matter
of comprehension, teaching, writing new treatice, ccnte mﬂ'mrg on the
fundamental principles and quickly grasping the teachmgs (of
preceptors). 91-92.

12, Sukhaduhkhe same krtva Igbhalabhau. jayajayauv. ... ;nlo
SR, —-Bhagavadglta II 38.
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13.

g RANH
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What is the use of pride of popularity which is obtained, like a
beggar through flattery of others, for the sake of self interest.? 93.

T4 QIGIERAR A@VIHRA T FA, |
AFNESAREATH MFEEIA:  qaIma 9|l

He, who takes pride in (cheep) popularity which is based on favour—
able nature of others, will be seized by multitude of grief, once that
popularity disappears. 94.

AgRrRAd Squaiaseant A |
gArsfafawam 9 @R wevaga: 1wl
wrsianged FURTEEFE 4 gagE |
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Listening to the story of Masatusa'3, various kinds of meanings
(of some siitra) of Agamas and Sthalabhadramuni’s!* amazing body
transformation (into lion); ( and ) having obtained knowledge of
Agamas, the annihiletor of all kinds of prides, which is easily obta-
inable by association (with the wise) and efforts, and which causes
the accomplishment of the fundsmental and sub-qualities; how can
one feel proud of that very knowledge (of Agamas). 95-96.

The stories of Masatusa and Sthalabhadra Muni, mentioned in this

verse are often quoted in Jain literature to preach that no one should
be proud of onz’s own kaowledgs and even one who has no Sastric
knowledge may obtain Kevalajiana simply by firm faith and penance.

Magitusa was born in a low-caste family (ibhira). He was not
a learned man. Because of his good qualities, he was initiated into
Jain monkhood by a great spiritual teacher. His teacher, knowing
his inability in Sastric lore, instructed him to concentrate only on
two words, viz., ‘M3 rusa’ and ‘M3 tusa’, i.e., not to be angry and
not to be contended by worldly things respectively to obtain Kevala-
jfizna. Masatusa was not even able to pronounce these two words pro-
perly. But he wis having unflinching faith in the words of his Guru.

"He started reciting and coacentrating only on two words, viz., Masa

and tusa omitting ‘ru’ and ‘m3z’ respectively. This incident became
responsible for his name as Masatusa. Co-monks and others made
fun of his ignorance. But unmoved by any kind of fun o+ distur-"
bance, he performed twelve years penance with firm faith and sbtained
Kevalajiana in the end. This story tells us that for attaining highes

S (Continued)
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Ultimately, there is not the slightest virtue in “all these sources of
pride. And (if any), that is only one's own mental agitation and
augmentation of mundane life., 97.

sreaafgne: fRaeagwafa gfEasg |

srfRdaa oA = fedgd a1’

He, who is mad with prides of high family etc. becomes distressed
in this life like a Pi¢aca!s and definitely attains birth in lower caste
in the life hereafter. 98.

knowledge it is not necessary that one should be well versed in all
Sastras. It also tells us that even a knowledgable person would not
get liberation without firm faith.

14. Sthiilabhadra Muni’s story is often mentioned to tell that one should

15.

not to be proud of one’s own knowledge and at the same time one
should not misuse it. Sth@labhadra Muni was a disciple of Bhadra-
bzhusvami and a great Master of Daga piuirvas. He was also having
some Siddhis attained by Yogic method. But he became very proud
of his knowledge. Once Sthulabhadra Muni’s sisters came to meet
him at his hut where he used to sit and meditate. To show his
power of knowledge, Sthiilabhadra Muni transformed himself into
a lion and sat on his seat. His sisters, seeing a lion in their brother’s
seat, being afraid, reported this to Sthilabbadra’s Guru, viz., Bhadra-
bshu. Bhadrabzhu immediately understoos that his disciple has become
proud of his knowledge and was misusing it. Being pained
by Sthulabhadra’s behaviour, Bhadrabihu stopped imparting
knowledge of the remaining four Purva literature. But after repeated
request of the Sangha he taught Sthulabhadra but did not reveal the
secret of four Puarva. So, on account of pride of his own knowledge,
Sthialabhadra was deprived of real kno :ledge of the remaining four
Pirvas So, pride of knowledge is fuitile.

This story mentioned by Haribhadra in his commentary on Pragama-
rati seems to be of vulgar type. According to him the story runs
like this : once upon a time, there lived a brahmin known as Suci-
pigica. He was proud of his own caste. Overcome by the ghost in
the form of purity, he left the crowded city, came to a lonely island
and started living in it. Co-incidently in that island a merchant was
living since long due to destruction of his ship. That island was only—

(Continued)
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Thus, the monk who is desires to destroy the root of all kinds of
prides, should give up entirely pride of one’s own virtues and
reproach ,of others. 99,

LG IEC C IO EATARCI T T o i e e 2
Aty afquanaswanfzgai=q 11 ool

In every birth, by the contempt and slander of others and self-
praise, one is destined to be bound by inferior heredity determining
Karma which is difficult to be free from innumerable crcres of

births. 100.

FHlgafagd AA9aAEd qgeAong |
afgaRa favzet AfRfREITFEREEEE 12020

The lower, the higher and the middle (state of) human life results
from rise of (heridity determining) Karma. Similarly (the state of)
the life of lower beings is distributed on account of difference in

one or the other origin. 10 1.

e S E N CIPC R UG (RER LG O
Tyl Fafeg fagel wadart WHaf ¢ el

How does attachment to worldly existence take place in the minds
of wise people, when they observe an unevenness of place, family,
body, learning, life-span, strength, enjoyment and riches in this

world. 102.

full of sugarcanes. The Merchant was living only on sugarcane juice
and passing humen dirt in the form of pieces of Jaggery The Suci-
pi¢aca Brahmin, thinking that it is sugarcane product (that human
dirt passed by a merchant), daily eating and living peacefully. But
one day accidently, while moving on the seashore he met a merchant
and also came to know while conversing with him that what he was
eating (thinking as sugarcane product) was nothing but human dirt.
He became very sad, because he came to a lonely place to maintain
purity but what exactly happened was reverse of it. Thereafter he
left that place immediately.
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qunforaqua: EIEAIER wafa Fa |
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He, who totally disregards virtue and vice and is fettered by rise of
attachment and aversion, weakened by power of five senses, becomes
tormentor of both himself and others. 103.

FAEETAN s AfgaIIAa I |
gaforarafafidadaa afaaq ngegll

In order to attain the auspicious resultant state, therefore, one must
strive with effort afforsaking attachment and aversion and conquering
the five senses, 104,

gepmAeEETfam g DA FERO T
g FeRg At fR=dama: s |1 oull

(The Jiva) therefore, which is engrossed in worldly enjoyments
(should constantly) think as to how it can get itself detached from
covetedness of wundesirable sense objects. Even with this deep
bewilderment of the mind Jiva should definitely (get engrossed in)
studying the Agamas. 105.

AZTTAGIAT T PRETEISIGET: |
frey fagar dEETmEsSIAaTEAn g o |1

The (enjoyments of) sense-objects appear like festivals in the
beginning, inflame the sentiments of erotic and humour in the middle
(at the time of enjoyment) and become full of disgust, pathos,
bashfulness and fright at the end. 106.

gafy faysgwron waa: ofkgfesiwr f&warn |
frrssegaagvata wEiEfagean 1 ov

Even though, these objects during the course of enjoyment yield at
most mental satisfaction, they become very dangerous like eating
the kimpakaphala (which is very sweet but kills the enjoyer st the
end). 107.
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Just as sweet meal mixed with poison, though (prepared) with
eighteen kinds of vegetables, vsrious sweets and drinks, kills the
enjoyer at the end; (and) similarly, sense-objects enjoyed with
excessive attachment which is beautified by heap of flattery and
meekness are causes of experience of affliction even in hundreds of
series of births. 108-109,

Ay qzmal wg fAugafaad o3 9 QR |
Ao fedy @R A e wETE A 1g e

Those who are attached to enjoyment of sense-objects even in the
face of fixed (in the case of divine and hellish beings) and unfixed
(in the case of human and lower beings) death at every step, shall
not be considered human beings. 110.

fmaaRonafER  sisggeEe g
fgaonsfe 9 faamgsdisaaass afgma 11222

Ifq werwrAfamIe Lol

One should always reflect upon (how) abstinence is possible from
consequences of enjoyment of sense-objects, which pleases one’s
mind. He should also constantly reflect upon infinite and blemishless
virtue (i.e. Great vow.) 111.

Here ends Chapter on Pride
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The Jiva stupefied by enjoyment of sense-object on account of
observing contrariety between virtue and vice (i e. virtue as viceand
vice as virtue) is to be fully protected by those who are afraid of
transmigrations, by grasping and practising code of conduct (prescribed

by Acaranga). 112.

garagFEIfEadaas G N |
gafadisd faftma arsmEre wafm=® 121N

‘R‘ight faith, Right knowledge, Right conduct, austerity and vigour
are the five kinds of right conduct, preached by Jinas. This (right
conduct) is to be observed in due order, 113,

qefemimmaar SfFFEaETEER; |
giRemRedivefasa: qasanfEasram®® 12980

One has to protect six kinds of Jivakayas (i.e. all beings) and has to
renounce attachment to tradition of worldly relatiors (such as father,
mother, son etc.). Hardships (such as cold, heat etc.) must be cong-
uered and one should have unflinching faith (in words of Jina). 114,

d@qrugga: @eraat® squ fagos
FargsineadffRifal am 194l

One should feel afraid of mundane life, think over the right means
of annihilation of Katmas, serve gurus and elders, perform penance
in accordance with injunctions and renounce (association) with

women. 115.
. - 46
 fafmr Rgmmgn degevesfatar aear |
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) Alms should be accepted in accordance with the rules (prescribed in

L Acara.nga), that place is to be used to sleep which is disassociated
from women, animals, eunuch; carefulness (Lit. purity). must be
maintained in respect of walking, talking, clothing, utencils, procure~
ment of provisions and taking food; (and) (monk) should choose
right place to dwell, to perform meditation (or study), for evacua—
ting bowels, etc and (he) should be detached from sounds and
beauty (form) He (monk) should serve (other monks) in reci-
procal manner. He should have firm faith in five great vows

" and'must be completely free from all kinds of attschments; (and)
-this code of conduct for monks narrated in eighteen thousand words
(in Acdranga) observed in due order roots out the attachment etc.; and
for him (that monk) who is whole=heartedly engrossed in observing
the teachings described in Acaranga, there is never any slit of time,
where he will meet with defeat. 116.~119.

- tenfuwaremd gar Mo = FEAAT: |
g fread sarga:’ w1 1gRell

120. After hearing the story of ghost’® (pisaca) and. the story of protecting
the virtuous woman!7 (Lit. daughter-in-law), one must constantly
keep ones own self busy in observing se1f~re<tt'a1nt.

]6 The pidaca story is like this : long ago a merchant subjugated a ghost
. cn zhc bssis of rower of Mantra. The ghost put a condition, that
‘1he merchent shculd give quick orders to carry out works. And if
he feiled to do co, he would meet with destruction. The ‘merchant
sccepted its conditions ind ordered. the ghest to build a besutiful
house filled with gold, silver, grains and so on. Within a few minutes,
the ghost completed all these works and asked the Merchantto give
order for some other work. Marchant was very clever and thought
- (Continued)
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All kinds of (worldly) présperities of mortals aréﬁ of the nature of

changing every moment, cause of untold misety and allunions end—
ing in separation.! 121,

dmgd: fefrinigags: wifeed: woae: ¢ | o
framagaroed gawgE 49 Faqsmd 1R - o

What is the use of sense-object enjoyments which aie transcient,
dreadful, desired (again and ngain) and which are deépendent (on
external objects) ? In this matter, therefore,. am attempt should be-

that this ghost should be taught a lesson. He ordered the ghost to
dig long bamboo in the ground and asked it to ascend and descend

. until he gave the next order. While doing so the ghost became tired

17.

18.

and accepted its defeat and requested the merchant to rei¢ase him,
It also promised him to come for help whenever the merchant
remembered. The lesson of the story isthat a monk constantly
engage himself in performing religious duties, so that he would have
no time to think about wordly matters.

A young beautiful lady of a rich merchant family, whose husband
was in a foreign country for merchandlse, had no wotk to do at
home because her mother-in-law was looking after household respon-
sibilities. It is rightly said that ‘Idle Mind is shelter for - gbost of
ideas...”. This idle young lady asked her girl friend to bring a handsome
young man for her compiny. But her girl friend was very good in
nature and truly a well-wisher of her friend. She secreth’ informed
this bad intention of her friend to her father-in-law to save her
friend from family destruction. In~turn the father—in=law of her
friend asked his wife to engage the daughter-in-law in household
duties. Being completely engaged in maintaining household
works, that young daughter-in-law was bardly getting any titne even
to sleep. She completely forgot about having compary ‘of a"young
man. The story tells that if a monk should constantly éngages him—
self in performing religious duties, he would not be disturbed by any
worldly thought.

Sarve ksiyaataz nicayah pataniati samucchrayih.
Samyogsh vxprayog @atih maranintam ca jivitam. e
RLmlyana—Ayodhydkanda-l05 16.
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made to obtain héppiness of spititusl calmness, which is- eternal,
undaunted and depends on one’s own self. 122.

FacAfvafeREangd g’ g |
JIEA9AT ST FJEWIE FQ TA 1193

It is, far better to exert that much sincere effort to control the
sense-organs than to endeavour to the same extent to gratify the
sense-organs which are covetous for their objects. 123.

wEIRErERTHE g@ M GOAT |
agA-gRRUd gha swd fRuaEr 1k

The soul, full of attachment acquires heppiness born of the cove-
tousness of all sense-objects. Multiplied by infinite crores is the
happiness that a detached soul easily acquires. 124.

_ 52
AT aETE g |
greAfa ° U @ domta afgman: 1124l

The attached person suffers from sorrow which springs from thought
of separation (from_ beloved ones) and association with undesirable
ones. (But) detached person is not touched at all by this sorrow. 125

qafiadTE A greRaEREtEaEtt |
AIFQIRTITET TG qFaIs-ATE LR &N

How is it possible for others to obtain that happiness which is
acquired by that soul after controlling the hankering after (women,
men and neuter); passions, and being undisturbed by mockery,
liking, dislikings and grief; and unaffected by dread and reproach. 126.

waprfegidt maigezdistageaEa; |
dd 8ua’ qu d agaEgmguH’ 9y 1140
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A wise (monk) mentally agitated, even though endowed with right

- faith, right knowledge, meditation and austerity will not be able to
acquire that virtue which a person who has resorted to tranquility
(i.e. who is detached) attains to. 127.

AqIfeq YSRISET 9g® A9 USRI |
wgEfiRa qaeissarawfzaa 113

Neither sovereign nor God of gods, can possibly attain to that
happiness which a monk detached from worldly activities acquires
in this life itself, 128.

g=gsy  AFf-ararmfgEfaaashna: |
fraduewme:’” geEwe fAsaes® args 19’

A (real) monk giving up worldly warries, engrossed in the reflection
on the realisation of self; conquering greed, anger and lust, and
being free from fever of (anger, etc.) dwells happily. 129,

a7 g JFaal Rt qofRaai a1 9 )
sgAauaEiffies ag gamdezm 113301

In the case of monks, both the worldly life (i.e. going for food,
water, etc.) and preservation of body (i.e. healthy body) are desir-

able (i.e. approved by the Scriptures) if they are for the performsnce
of religious duties. 130.

NF @eArare qiw A=A FEArg |
aeeRwaee gAfaeg 9 @warsa 112320

Since, the world (or society) is the supporting ground of all religious
minded monks, that should be given up (in reality) which is against
the (norms of) society and religion. 131.

8 AR QA argEE |
gegRigeIseeRIRIstaadia: 11830
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135.

The body is expedient (to perform religious duties), snd its means
(food for sustenance) are dependent on society (i.e. householders).
Thus society should be approached without rrejudice to the
religious path. 132,

RurgEEd wafq @@ A I @Wfgez©' |
@|anfy agqved @gr wwAd ofRE@dE 112330

A monk has always, to avoid that path of fault with speciel effort
by one’s own self, by (following) which (society) teccnes urservi-

ceable and full of hatred. 133.

favguon frewhigcargecaa’” 41 faf: & |
sgieiafagass 34 famand @id 12390

Injunction about the acceptable and non-acceptable (of) food is
described in aphorism of pindaisana (of Acaranga). Following that
(rule, in accepting and enjoying food, etc.), there is no fear of
disease. 134.

NS FIAFANAHFATATST |
9 SAVIEEEIEN gAYEA=E’ Y (193Ul

The (monk) should take food only to observe restraint (sustaining
body, not for enjoyment), just like applying the ointment on wound,
applying oil on axils, and like a snake (which swsllows food without
attachment to its taste) and (story of) eating flesh of a daughter!® (to

* sustain life).

19.

This story is mentioned by our author to tell that the monk should

- take foed only to preserve his body which is a means to perform

religious duties. A monk should not be greedy after food. He should
be detached ccmpletely even from the fced which Fe takes. Just as
merchant Dhanna seth and his sons, took flesh of cne's own daughter
and sister respectively, killed by Cilatiputra in the. forest to preserve
their lives, similarly a monk should take food cnly to preserve his
body to obscrve religious duties,
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quEgaftoanaar afguliqalt Smgeea |
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" Like a wooden stick tasty food is to be accepted (by monk) without
any attachment to it and (in the same way), tasteless food without
any aversion, 136 :

FE A3 WA WA’ FEEHET @Ee |
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Wherte is the necessity of medicines for him (a monk) who takes food
after comprehending time (proper season), place, quan‘ity, constitu-
tion of body, heaviness and lightness (of food materiel) and one’s
own cap:city (to digest). 137.

fave: Fear awToNiE GEAYWRE F=AA
FRUATFed wEAtaE@fAfET 1123¢l

‘Everything that is described (in Scriptures) about acceptable and
gqn—acceptable in respect of food, resting place, cloth, utensils, etc.
are to preserve the physique of genuine religion.138.

Fearseeafafuy: afmegEsr Edarar |
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(That) monk, who has knowledge of rule of acceptable snd non-
acceptable (of food etc.), who is assisted by (other) wise monks,
(or also who is assisted by non-attachment), and by nature humble,
moves unaffected (by passions), in this world, which is soiled by
passions.. {39,

FgeugMRAf ags AefEeEd a9 |
qaler IR QrgeewEgd 138 ol
Just as o lotus, boin in mud is unsmeared by it, similarly, the monk,

possessed of materials for performing religious duties is un-affected
by those things. 140.
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Just like a horse, though adorned with decorating ornaments is un-~
attached (to them), similarly, the Nirgrantha (who is free from all
kinds of worldly knots), though possessed of (religious) materials
is unattached to them. 141.

W watsfad Fearffigedmeet |
qSTIRARTS @93 I @ fAww: 1921

Eight kinds of Karma, wrong belief, want of control, inauspicious

activities constitute all knots. He who sincerely tries to win over
this is called Nirgrantha. 142.

VasgidfiesEigwE g W Quor |
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That thing is, ultimately acceptable (to a monk) which helps (to gain)
knowledge, (to follow right) conduct, (to perform) austerity and
which annihilates the passions. All other things are (to be treated
as) un-acceptable. 143,

WEIGINIW  FAFEAFrAASAAAT |

TEHECIAIFRY ATIAFAIF =T 1128 91!
That thing which is though acceptable, becomes un-acceptable (for
monks), if it obstructs (or weakens right faith, right knowledge and
right conduct and the acceptance of which is the couse of contempt
of Jindgamas. 144

fefa~gg seangesd I AETeARy Fewaq |
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Even pure and acceptable (things such as) food, resting place, cloth,
utensil or medicine, etc. (may) become un-acceptable (on account of

- some reason) and un-acceptable things may also become acceptable
- (due to certain circumstances). 145,
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A thing becomes acceptable (only) cons1der1ng thoroughly, place,
time, man, stage of life, utility (and) auspicious result: Nothing bec-
omes acceptable or unacceptable from one-sided angle. 146

afeaed amred @l wafy @dw A |
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A monk, should, indeed, reflect upon, speak and perform the deeds,
which do not become cause of sorrow for ones own self and for

others in this life and life hereafter and in all times to come 147

 gaiifafegemy SuemdfEsy |
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gcmamfaasﬂ wew -

A monk, indeed, who is an asplrant of hlghest truth (Moksa) has
to reflect upon all the objects which are attached to senses - and

which are obstacles in the path of non—attachment. 148
Here ends Chapter on Code of Conduct
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On Reflection

(A monk) should reflect, upon transcient nature of the world, help-
lessness, loneliness, separateness of the self from non-self, impurity
(of the body), cycle of births sand rebirths, inflow of Karmas and

stoppage of inflow of Karmas; 149

R taETE EaaaTaaea T |
A ggewd = wEAl giRg fAgEn uguel
Shedding of stock of Karmas, constitution of the wuniverse, nature

of true religion, difficulty in obtaining enlightenment, which are
(called) twelve pure Bhavanids (reflections). 150

gesmaT s fAvageaagraurssimg |
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.‘ An unibn with beloved people, prosperity, worldly pleasures, riches,and
health; body (form), youth, and even life, are all transitory. 151
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In this world, which is pestered by fear of birth, old age (and) death,
devoured by disease and pain, there is no resort except words
(teachings) of the great Jina. 152
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(In this whirle-pool of cycle of births and deaths) Jiva is all alone
while being born, and alone when he dies. One alone has to take a
birth in the lower and higher worlds. One has, therefore, to act alone.
with regard to one’s own permanent happiness. 153
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(A monk) who constantly thinks that ‘1 am’ distinct from (my)
relatives; servants, riches and (one’s own)body, is unaffected by Kali
in form of grief. 154 '
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The impurity of body should be reflected at every part of it; on
account of its having capacity to make pure (thing) impure and due
to its impurity of root cause (i. e. birth from semen, flesh, and
blood) and preceeding cause (i. e. cause of development from moth-
er’s milk, which originates from food that is eaten by mother). 155
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In this cycle of births and deaths (the same soul) becomes mothet
(in one birth) daugheter, sister, and wife (in some other births).
Again [the same soul] becomes son, father, brother and even enemy
[in some other birth]. 156
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He, whose interest lies in wrong belief, want of control,. negligence,
passions and psycho physical activities (invites) inflow of karmic particl-
es. Thus, attempt should be made to control inflow of Karmas. 157
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One has to reflect on the stoppage of inflow of Karma, which is
[nothing but] that tendency of speech,body and mind which does
not allow [inflow of] merit and demerit [into soul]. This is taught
by Jina and becomes beneficial when well-meditated upon. 158



36;

_ | A SRR,
Fgfgmogafadisi F@a Siad qw: |
agerRiafad fsnafa dgaequar Lwall
Just as Aexceedmglv enhanced disease is eradicated by endeavour (such
as fasting.etc.); similarly accumulated Karma of Jiva is annihilated

«by austerity, in case of one who has stopped the inflow of Karma. 159
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One should reflect on the expansion of the lower, middle and upper
regions -of - the -universe; on births and deaths (enjoyed in every reg-
-ion)..and on. matters having. form (which are) enjoyed (in different
reglons) 160

_qa‘” 1aﬁ,?f,.;,aauarm_ R, IREX

One has (td i'efleét oh) this“path of (religious) virtue which is well
. preached by Jings, tae conquerers of passions, for the welfare of the

W orl& (Tbose) who afe constantly devotgd to thlS play fully (eas11y)
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One may be born among human beings; in the larid of religious
actions; in Aryan region; in good family; with good health; long life;
“and- obtammd -right faith; (proper) teacher and listening (to religious
dlscourses) Still right knowledge is very difficult to attain to. 162
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Even obtaining that rare (knowledge) after hundreds of births, renu-
nciation of worldly desires is very rare on oaccount of infatuation,
" attachment, contemplation on evil course (or pat) and due to (wor-
-1dly) prosperity and pleasures. 163
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Even after obtaining that jewel of non-attachment, victory (over worldly-
ob]ects) (practice) of path of non-attachment is very difficult to ob-
tain by one who is confounded by enemies in the form of sense
(objects), passions, pleasures and. hardsh1ps 164
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Therefore, one wha is wise,. has _to conquer the enemies in the form
of passions which are the leaders of group of hardships, ‘sense (ob-
jects) and pleasures by (the army of) forgiveness, “modesty, straight-
forwardness and coatent. 165
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Reflecting on the cause of rise and anmlulauon of passmns w1th pure
__‘rnmd speech and body, one has to reject and accept them respecti-
"véIy (1 é., one “has o avo1d cause of” pass1ons “and ¢ adopt the cause

of their cessation). 166 ; co

Here ends chapter on Reflection.
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On Religious Virtues

This path of religious virtues (which consists of) supreme forgive-
ness, modesty, straight-for-wardness, purity, self-control, renunciation,
truthfulness, austerity, chastity and non-acquisition should be reso-

rted to by (a2 monk). 167
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Compassion is the root (cause) of religion. An impatient man never
possess.s compassion. Thus, one who is d_evoted to forgiyeness acc-

omplishes highe§t virtue. 168
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, | AII virtues are dependent -on humility, and humility (in turn) depends
" on modesty. (Thus) he who is full of modesty, becomes an abode of

all virtues. 169
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The crooked man never becomes pure and the impure individual
never follows the rightous path. No liberation is possible without
(following) rightous path. (There is) no other highest happiness than

liberation. 170
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The purity (external) of material instruments (such as) food, drink,
body, should be maintained with great effort, so that, it should not go
againsftthe internal purity (or it should protect internal purity). 171
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Self control is of seventeen kinds consisting of abstaining from five
types of Asrava (cause of inflow of karmas), control over five-senses,
victory over (four kinds of) passions and abstaining from three types
of inauspicious activities (of mind, body and speech). 172
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The monk who is free from dread and strife on account of renunc-
ing the relations, riches, sense-pleasures and who bas renounced the
‘Iness and mineness’ (and) who has no body attachment is called
Nirgrantha (i. e. free from .all kinds of wordly knots) 173.
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Speaking in conformity with the (Scriptures) and straightforward-
ness in deeds, thoughts and speech are four kinds of truth (that are
found) in Jainism (only) and nowhere else. 174
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Fasting, taking limited food, receiving alms from limited houses,

renunciating tasty food, facing bodily hardships and staying in a
lonely place (to control senses, passions etc.,) constitute external

austerity. 175
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- Expiation, meditation, disinterested service, humility, detachment to

| r\body, and study of Scriptures are six kinds of. mtemal austerlﬂf 176
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Chastity is of eighteen kinds. (First of  all) it i§ of nine kinds, such
as refraining from three types of mental, vocal and physical sexual
pleasures with divine beings, also helping others to have it in three

“ways and consenting others to enjoy it in three ways. Similarly, res-

" training from (pine types of sexual satisfaction) with beings having

physical bodies ;(1,' e., ‘Wlth human or lower belngs) 1_77 ‘
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The knowers of supreme self descrlbe the greedmess as acquisition
in:the highest.sense.. Non-acquisition, therefore, is the greatest virtue
forthe aspn'ant of renuncmtmn 178
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(A monk) who constantly practlses the ten klnds of rehglous virtues
has, his firmly fastened and densed attachment, aversion and deceit,
annihilated within a short span of time. 179.
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(A monk) by abandoning the ‘I-ness’ and ‘Mineness’ ann1h1lates the
invincible, violent, powerful hardship, greed, passion, -inauspicious
activities and net of sense (ob]ects) 180 )
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Devotion towards the words of ]ma, endeavour to obtain Scriptural
knowledge and association with monks (=learned in Chedasatras), are
cause of mental steadiness on. the path of nonattachment, on Tattvas
and on different conditions of soul. 181 ) '

Here “ends chapter on Religious-Virtues.
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On Religious Stories

One must always tell those religious stories, such as aksepani, viks-
epani, samvedani and nirvedani,?® which are composed in a manner
capable of pointing out the wrong path and which are generator of
pleasentness to ears and heart of listeners like a (talk of) Mother.
(Again) stories of women, (tasty) food, (adventures of) thief and
(discription of) different countries shall be discarded right from a far
off distance. 182-183
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It is far better to keep ones agitated mind engaged in pure medita—
tion rather than engaging ones mind in constant utterences of virtues
and vices of others. 184
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Constant endeavour is to be made, by all means in studying Scrip-
turess, in teaching (them) and reflecting on Atman and preaching
religious Sermons. 185.

20. Akgepani-the story wich inspires one to follow religious path.
Viksepani-which advises to avoid wrong path. Smvedani which gives
an idea about painful nature of mundane life and stops one from
wrong desires. And Nirvedani-which generates spirit of non-attach~
ment and inspires to achieve state of liberation,
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(In the word Sastra) the root ‘S3as’ is described by the Grammarian
as ‘to rule’ (or to govern). And the root ‘train’ is fixed in the sense
of protection by the men learned in (the significance of) words. 186
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‘SEstra’ is so called because, it instructs those, whose minds are
agitated by attachment and aversion; (guides them to follow) virtuous

‘path and protects (them) from sorrow. 187 °
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That which is possessed of governing capacity and irreprochable
power of protection, is properly (called) Sastra. This word of the
omniscient (i. e. Jaina Agamas) is that Sastra. 188

Here ends Chapter on Religious Stories.
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On Soul
Soul, non-Soul, merit, demerit, inflow of Karma, stoppage of
Karma, annihilation of accumulated Karma, Bondage and liberation

are nine (fundamental) principles. (One) has to reflect upon these,
properly. 189

star g gaifoze dEifircaasfaan |
saudl faga fgfegsamsgdan ngel

Souls are (of two kinds) liberated and Mundane. Mundane souls
are of inumerable kinds. (Their) divisions, such as two, three, four,
five and six (kinds) are' to be understood on the basis of their
characteristics. 190 '
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(Mundane) Souls are of two kinds viz., mobile and immobile. They
(mobile) are of three types such as male, female and neuter. Again,

they are of four kinds as hellish, sub~human, human and divine
(beings). 191
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(Souls) are said to be (on different points of view) of five kinds,
such as one sensed, two sensed, three sensed four sensed and five
sensed. And (Souls vre) again of six kinds as the earth bodied, water
bodied, the fire bodied, the air bodied, vegetation and - mobile
bodied. 192 .

TARAEHEHATAF R fafRarquata: |

111

N RIFINEFIARIAE Wi 1122311
gfa sfrafame v

In this manner, on the basis of modifications, life span (of the
Soul), dwelling place, knowledge and faith, even among the various

kinds (of Souls), each kind is of many kinds on account of having
infinite modifications. 193

Here ends Chapter on Soul
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On Consciousness

Consciousness,indeed, is the common characteristic of all Souls.
That (Consciousness) is divided into determinate and indeterminate.
That (determinate) is of eight kinds and (indeterminate) is of four
kinds. 194
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That determinate knowledge is of eight kinds as five kinds of right
-knowledge and as three kinds of wrong knowledge. The object of
indeterminate knowledge is, visual perception, non-visual perception,
direct perception (clair voyance) and perfect perception. 195

Here ends Chapter on Consciousness
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On States of Soul

Rising state (of Karma), natural state, state of subsidence, state of
annihilation and state of annihilation and subsidence~these five are
(characteristic) conditions of the Soul. 196
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These five (States) are of twenty one, three, two, nine and eighteen
kinds respectively. The sixth is sannipatika (product of combination
of all other states) which is different from other states and it is
of fifteen kinds. 197.
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The Soul on account of -thése states, obtains (different) (birth)
place, states of existence, senses, wealth, pleasure and pain. [On

this basis] briefly speaking, Soul is of eight kinds. 198

115
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Search after that Soul is to be proceeded with the basis of substance,
passions, activities, consciousness, knowledge, faith, conduct and
vigour. 199,
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Souls and non-Souls are (generally called) dfavyatmans, passionate
Souls are (called) kasayatmans, Souls dominated by actions are yogat—
mans and all Jivas are (in general) Upayogatmans 200
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The right visioner possesses knowledge (thus he is called as Jganat—
man); all Jivas have indeterminate knowledge (thus called as Darga—
nitmans); detached persons possess conduct (thus called Caritratmans)
and all mundane Souls have vigour (thus called Viryatmans). 201
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Metaphorically, on the basis of particular view points, all substan-

ces are called Dravyatmans. Soul is Soul on account of - its own

nature (I. e. it exists from the point of view of its own substance,
place, time, and form) and it does nat exist from the point of
view of nature of other substances. 202
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Thus, here, Soul is to be searched in various ways-such as (its)
association (with) smallness and abundance. All these kinds of
nature of Soul are known by their characteristics. 203
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All that which is possessed of characteristic of production, destruc—
tion and permanence is substance (=Sat). Otherwise (a thing) becomes
existenet or non existent (Sat or asat) on account o f its peculiarity
of preeminence and subordination. 204
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The object (to say-jar) which was not there (in the clay) and seen
there at present (in the form of a jar) is production and destruction
is revetse of it (again in the from clay). 205
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That which is related to present and past (its production and
destruction, jar and clay) (and) does not change (neither produced
nor destroyed) is thus permanent in that sense. 206

Here ends Chapter on States of Soul.
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On Six Substances.

Medium of motion, medium of rest, space, matter and time are non—
Souls. Barring matter, 211 (others) are formless (and) matters are called
corporeal 207. . T /
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‘Aggrégates of atoms have two to infinite number fo constitient
parts, while an “atom ‘has no “subtle constituent parts, buf it poOsse~
sses one colour (one smell, taste, two touches in the form of
modes and thus, it ‘can-also be called saparadein). 208
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Medium of motion, medium of rest, space and time are to be
understood as always in natural state of self trasnformation. Matter

is in the state of rise as well as natural state. Souls possess (follow )
all the states. 209
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Substance is of six kinds, such as Soul and non Soul (non soul
is of five kinds). Man like this Universe (which is combination of
these substances) resembles the figure of a man standing with feet
apart and keeping the pair of arms on his waist. 210.
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Ih‘thls (umversé), the lower region is described ‘s hairlng the shape
" of ‘dowen faced cup, the middle one that of a plate (or d1sc) and
the upper on that of a hemispherical plate. 211.
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The lower region (of the Universe) ;5 of seven kinds, the middle
region is of many kinds and concisely (telling) the upper region is of

fiftéen kinds. 212.
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The space pervades the Universe as well as beyond Universe. Time
exists only in human region (of the Universe). The remaining four

(=Dharma, Adharma, Pudgala and- Jiva) pervade Universe. (Even) sin—-
glé soul pervades entire Universe (at the time of Kevah Samud-—-

gh¥ta). 213.
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Medium of motion, medium of rest and space are one in each, the
other three (=moatter, time and soul) are infinite in number. Barring
time all are extended. Exclusive of Soul, all others are inactive (or

not doer of action). 214.
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Medium of motion is the auxiliary cause of the movements of
mobile and immobile substances. Medium of rest serves as the -
auiliary canse of (their) veas, (i\&\&) space  assizts thevh “allowing -
them (to exist). 215,
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Touch, taste, smell, colour, sound, subtleness, grossness, configura-

- tion, spitting, darkness, shadow, hot radiation and non-hot radiation
(assist pudgala). 216. ST
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These aggregates of matter are the bestowers of the Kdrrh}a, ’b Bbdy
. body,

mind, speech, breath, pain and pleasure, life and death, for the
mundane Souls. 217. ce T
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- Time has characteristics of making possible transformation, pérdu_

ration, activity, prior and posterior. Soul has characteristics of right
faith, knowledge, conduct, vigour and disciplinary virtues, 218;,-'_"
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That Karmic material which is auspicious is considered as merit
(Punya) in Jaina Scriptures. It is (also preached) by the Omniscients
that which inauspicious is demerit. (Papa) 219. o
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The auspicious activityf (of mind, speechk:and body) is cause- of in-
flow of meritorious Karmic particles and demerit is reverse of it.
(And) the control of vocal, physical and mental activities which stop
the inflow of Karma is known as Samvara. 220.

1927 188
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Nirjara—annihilation of accumulated Karma is on account ‘of Practi-
cing penance by the person who has stopped the inflow of Karma.
Bandha (ngda'ge) is_(caused by). series of inflow of --Karmas. Free-
dom from -bondage is emancipation. In this manner, tilete" ére con-

cisely nine categories (or fundame ntal principles.) 221; " " 7

e
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The unflinching belief in these principles as highest truth is Right
Faith. And that (Right Faith) originates either spopten_edusly (i. e. in
the automatic coutse of affairs) or through attainment (i. e. through
Scriptural study, instruction of teachers, etc.,). 222.
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7 Learning (from the preceptor), reading Scriptural texts and "hearing
‘=the principles of authority are synonyms of attainment. And auto-

matic course (of affairs), spontenety and inborn (knowledge) are used
in same sense. 2213,
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This (which is obtained through above mentioned means) is Right
Belief. Non-attainment (of Right Faith, as regards to the nature of
things), worngly understanding (the nature of things and doubt)

constitute the wrong belief. Again knowledge is of five kinds. Con- »
cisely, it (knowledge) is (of two Kinds) immediate and mediate. 224.
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Amongst them, mediate knowledge is of two kinds (viz.) Scriptural
and sensory. Clairvoyance; telepathy, and perfect Knowledge are the
immediate knowledge. 225.

R R GEHER SR BEC NN E T
e gl wsAf =g @180

Extensive division of these (five kinds of knowledge) is on account
of their subdivisions and their obejects. In a Soul there can possibly-
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be present from one to four-types of knowledge alternatively (i, e
without any of the four alternatives being necessarilly present
there). 226.
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Right kmwledge is the knowledge of a person who has right vision
(of the Tattvas) This is well-established by rule. The first three
(Mati, Sruta and Avadhi) kinds of knowledge associated with .wrong
belief, become wrong knowledge (i. e. Mati ajidna, Sruta ajfiana

" and Vibhanga.) 227.

Here ends Chapter on Six Substances.
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On Code of Conduct

The fist (Caritra) is equanimity of mind, observing penalties (or con-
fession of mistakes) is the second; (the third is refraining from sins,
(the forth is) control of intense greed and (fifth is annihilation of
passions. 228.
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In this manner, this {code) of conduct is of five kinds, which is the
supreme means of emancipation. This (code "of conduct) is to be
understood through the (instrumentality of) various elucidation (an-
uyoge); means of knowledge and different view points. 229.
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The prosperity of Right Faith, Right Knowledge and Right Conduct
is the means of emancipation. The path of liberation even in the
absence of one of these is not conducive to final attainment. 230.
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Those who are endowed with the first two (i. e. Right Faith and
Right Knowledge) must strive for the last one (i. e. Right Conduct
because it is not necessary that both these two be accompanied by
Right (Conduct). Presence of latter (i. e. Right Conduct) is nacess—

arily preceded by the former ones (i. e. Right Faith and Right Kno-
wledge). 231.
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He, who gives up (his) negligencé - (and) engages himself in obser-
ving religious and necessary duties becomes adorer of Right Faith,
Right Knowledge and Right Conduct. 232.

137
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Adoration of these (three) is of three kinds viz. lower, middling and
higher. Worshippers of these, attains liberation within elght three
and one births, respectively (i. e. lower kind’of worshipper in eight
births, middle type in three, and higher kind in one). 233.
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A monk who is engrossed in adoration of those (Right Faith, Right
Knowledg and Conduct) ‘must (make) an endeavour (to ‘adore) those

- only by devoting, serving and. keeping good health of knowledgcable

monk and Jinas. 234.
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" (A monk) who has engaged his mind in practice of virtues of the

self, who is blind, dumb and deaf about others matters, and unaff-
ected by pride, lust, infatuation, envy, enger and grief; and (who is)
aspirant of undisturbed happiness of spiritual calmness, thorough
steady on the path of religion, what comparison could be there with
him, 1n this Universe of goods and human beings. 235-236. - -
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Heavenly pleasures are invisible. Absolutely imperceptible is the
happiness of emancipation: (But) bappiness of spiritual calmness is
visible (immediate) which is neither dependent nor obtained by ony
kind of expenditure. 237.
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Emancipation is here and now itself for those who have conquered
the pride and lust, freed from the perversity of “speech, body and
mind and abondoned expectations from others and who are well-
composed. 238.
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He, who realising the result of sense-object enjoyments as temporal
and (cause of) sorrows; and (again) knowing the attachment and aver-

_sion are sorrows and“}he) does not lore in ones own body and does
‘not become angry with his enemy (and) un-oppresed by fear of
"‘”desease, old age and death, is ever happy. 239-240.
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He, (a monk) who is immersed in auspicious meditation, restrained
from three types of bad deeds (of mind, speech. and body), prote-
cted by three kinds of control (i. e. mental, vocal and physical),
conguering senses, hardships and passions (and) free from all dua-
lities becomes happy. 241. :
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(A monk) who has no desire for sense— ob]ect enjoyment, adorned
by group of virtues of detachment (spiritual calmness) shines in
such a manner that even all lustres of the sun will not. 242.

Here ends Chapter on Code of Conduct
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A monk who has Right Faith and Knowledge easily accomplishes
eighteen thousand divisions of (code of) conduct, by detachment, aus-
terity, meditation, reflection and necessary (auspicious) activities. 243.
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Eighteen thousand divisions of code of conduct comprise of the mul—
tiplication of (ten kinds of) religious virtues, protection of earth
 bodies etc., (ten kinds), restraint of (five senses), controlling food,
~ fear, copulation and acquisition (i. e. five kinds of Sanjfia), not doing,
not’consenting to do; and not helping others to do and controlling)
activities of mind, speech and body. [i. e. 10 x10 x5 x4 x3 .x3=18000]

244.

sfemiae g war afamganadet st
AT JUTE AN |R 8% |

g Aerfame n2s

(A monk) who is engrossed in auspicious meditation crossing the other
shore of ocean of conduct which is easily accessable to great monks,

attains to proper detachment. 245.

Here ends Chapter on Conduct
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On Meditation

(A monk) after crossing over the other shore of ocean of conduct
(step by step) approaches two kinds of auspicious meditations viz,
Ajiavicaya and Apayavicaya. Then he reaches Vipgkavicaya and Sans-
thinavicaya. 246.

AcAgEd aud w9 AEuegdfoiaag |
146 147

STERREITRATIEIRRTITG 113 2ol

Words of authoritative persons (i. e. Arhan is Agamapravacana) and
deciding the meanings of Scriptures is Aj@avicaya. Api3yavicaya is
anticipating danger from inflow of Karma, bad talks, worldly pleas—
ures and hardships etc, 247
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Repeated reflection on the effects of auspicious and inauspicious act~
ivities is Vipakavicaya. Reflection on the substances and form (of
the Universe) indeed is Samsthanavicaya. 248,

@I afswrgad) auquaEg |
FRqEE ey dwRRdERsE 1Reey)

(A monk) who repeatedly reflects on the various virtues of words -
of Jina; danger from violence, various effects of Karma, different
constituents of the Universe (obtains these four auspicious medita—
tions respectively). 249.
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1(A mt)nk) who is distressed (by mundane life) who is endowed with

supréme forgiveness, who is egoless, pure on account of cleansing the
dirtinese of deceitfulness, conqueror of all- cfavings; and -(he) who
regards jungle and city, as equal, relations and enemies in the same
light, (as equal) and cutting (the body) and applying sandlewood
on the body in the same light; and (he) who rejoyses in one’s own-
self, virtues, and who regards grass and gem, gold and stone as equal
and (who is) engrossed in self-study, meditation, who is completely
devoid of negligence; and who is purified by the auspicious activi-
ties which are cause of mental purity and attaining highest state of
conduct and purity of emotiohs; and obtains the. state that which
is not obtained previously which: arisex-on:aceount «of partisl-annihi-
lation of distructive Karmas. And (possesses) prosperity of various
supernatural powers on account of this auspicious state. 250-254,

lere ends Chapter on Meditation.



o HoTRHIT IR

- arafe@ans: aratgfafargeama: |
aFq: 't agwifag@ A asfa e gf: &R 04l

.. A monk who is dotﬂ(hcd from pleasure, prosperity .and taste, and
even after obtammg riches. of supern: itural powers which are.ratre to
others, becomes unattached. cven to those (riches) if he is attached

to spiritual calmness. 255
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.That. amazing prosperities of all best of .gods, -multiplied in- lakhs
. and: ¢rores does not stand . equal even: to thousand- part.of . the Pros-
perity of detached monk:256 - : o
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(A monk) winning over the supernatural powers (i.e. detached: from
’ supernatuml powers), conquering enemies in the f01m of obstacle,

attachment, aversion ect., acquires true. conduct( Yathakhyatacﬁrltra)
which is similar to the couduct of Tirthankatas (and) rare to obtain

in many births.257
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(A monk) engaging in (Lit-obtaining) first two types of E‘IS'ﬁI‘(l!;dhyana
roots out the illusion, which is the chief cause of eight kinds of'
" Karma and root cause of mundane life. 288 ' ’
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(A monk) in thc first (stage) arinihifates the passions which last for
the whole of life. (Then in the second stage he) destroyes the root
cause of terrible wrong belief (and then in the third) annihilates the

‘mixture of some degree of belief and some of Right Faith. 259.
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(Then in the fourth stage) he destroyes delusion which covers the
Right Faith, (then in fifth) eight kinds of passions and then (in
sixth) the neutet and female sex passions. 260
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(Then in the seventh stage) he annihilates the six kinds of semi-
passions. (Then in 8th) annihilates male sex passions. (Then in-
9th) annihilating the intense passions, attains the state of desirel-

essness, 261.
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- (Thgn, he who has) completely destroyed the delusion, freed himself

from sorrow, shines like a perfect omniscient and full moon free
from clutches of Rahu. 262.
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(A monk) who has ascended the Ksapaka éreni (in which all delu-
sions are annihilated) through his firely meditation which is unfl-
amed by hip of fuels, infinite splendid and enhanced power, by
offering oblations in the form of austerity, detachment and stoppa-
ge of inflow of Karma, is capable of destroying Karma of all Jivas,
if transition of Karmas of others are possible, 263-264.
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In the case of Karma of others neither complete not partial tran-
sition is possible. Thus, amongst living beings, whichever is one‘s
own Karma, that is to be enjoyed by that soul only. 265.
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Just as destruction of Tala tree is certain by destruction of its
needle like top, similarly destruction of Karma is certain after
annihilation of deluding Karma. 266
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(A monk) destroying deluding Karma, remaining in that state for
a while, destroying the two types of obscuring Karma (JfidnAvarania,
Dargangvaraniya) (and) power hindering Karma, simulteneously; (and)
obtains eternal, infinite, glorious, incomparable, excellent, petfect,
complete, undisturbed, highest knowledge. 267-268.
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(A monk, after attaining Kevalajfizna) becomes knower of and per-
ceiver of substances, qualities and modifications (or existing in) of
all the Universe and beyond Universe, in past,

future. 269.

present and
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(A Kevali) after completely annihilating four destructive Karmas,
experiencing, feeling, age determining, name - determining, family
determining Karmas, wonders either for some time _(two ghatikas on
this earth) or for less than one crore years (i.e. eight years less). 270.
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The age of last birth of Kevali is inseparable from age  détermining
Karma on account of being irremovable. {Even) ‘its ~associates, viz,
feeling determining Karma, name determining Karma and family dete-
rmining Karma become equal to it. 271
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That omniscient Lord, wose feelihg,nam‘é and famlly ‘\giztci‘mining
Karmas exceed age determining Karma, adopts Samudghita ‘to equ-
alise all of them.272

Here ends Chapter on Sreni (ladders of spiritual:advancement.)
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©n Samudghata

(The Ke&vali) in the first Samaya (i. e. minutest part of time) (turns
the emanated pradedas of his of Soul) in to a mace; in the
second Samaya, converts this mace into door, in the third Samaya
(makes out of those pradedas of the Soul) a curning stick and in
the fourth he fills in the gaps therein and thereby pervades the

entire Wniverse. 273.
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In the fifth Samaga he restores (or takes back) the pradedas of the
~ Soul used for filling gaps of Universe, in the sixth (Samaya), pra-
" dedas of the Soul used for creating curning stick, in the seventh the
door and the mace in the eighth. 274.
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In the first and eighth Samaya Kevali utilises his physical body (for

~ his functions). And in seventh, sixth and second Samaya he uses,
physical as well as Karmic body. 275.
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In ‘e fourth, fifth and third (Samaya) he utilises his Karmic body
(subtle body) enly for activities and invariably in these three Samaya
‘ Obstams from food 276

Here ends Chapter on Samudghata
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On Yoganirodha

That venerable Lord (Kevali) after retiring from Samudghita, (still
having or associated with) mental, vocal and physical activities and
performing activities that are fit for monks, proceeds to annihilate
all activities (of mind, speech and body). 277
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After that the Kevali who has perfectly developped five senses and
mind, in a very short time controls mental activity. . He annihilates
_ (groés) mental activities. Then annihilates inAumerable subtle activi-
ties of mind. 278. :
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~ Then the Kevali controls or annihilates unlimited gross and subtle
activities of speech and vegetable Jivas, in the manner of annihila-
tion of mental activity. Then annihilates the unlimited gross bodily
activities within short time like Panaka. (Particular Vanaspati kaya-
jiva). 279.
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Then after annihilating gross activities of 'body, having subtle acti-
vities of it, meditates on Suksmakriyamapratipati. Then after anni-
hilating subtle activities of ktody, meditates on Vigatakriyanivrttidhyana
in which all activities are stopped. 280.
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In the last birth whatever is the configuration and hight of that
Kevali, that is reduced to one fourth of its (previous) configuration

and hight. 281.
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After annihilating all kinds of activities, the Kevali being free from
activities of mind, speech, breathing and body, destroying unlimited
stock of Karma, traverses from the great ocean of mundane life. 282,

Here ends Chapter on Yoganirodha
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Discription of the path of Liberation and Fruits

The Kevali (after annihilating, all kinds of Karmas) acquiring power
from vigour of selfrestraint, free from Legyss, obtains the state of

Sailedi (i. e. motionless state) in the time taken for pronouncing
five small letters (i. e. A. E. U. R. Lr). 283.

qifad = qell ERIsvAmE  SERERT |
168

quY Gwd HIFAEETUEIiNE; 1R¢ 21

In that state of Sailedi he destroyes the earlier accumulated Karmas
and remaining unlimited (Karmas) within a short time in later
stages. 284.
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In the end annihilating unlimited smallest germs of karmic particles,
simultaneously annihilates all Karmas that determine feeling, lifespan,

name and family. 285.

170

FIIREAGEREEFOIE aduEa |
RRFFI@HEINE gatear @war 1R H

gaafads®: Hltﬂéglﬁﬂéﬁﬁl;;‘;ﬂh l
SEDEETIE R BRI E I L R R |
fafgds faae sFASURORNIEES: |
Swa: fagafa @FERMEENT 1R¢c



frangafgqEasiesIC 67
(The Kevali) renouncing, completely the physical, electric and kar-
mic bodies, which are the root causes of all conditions of mundane
life and freed from three kinds of body, reaching straight path,
untouched by anything, within a minutest part of time, going up-
ward, without any obstacle (reaches Siddhaksetra); and in the pure
Siddhaksetra, being freed from birth, old age, death and disease,
reaching top of the Unvicrse with determinate knowledge becomes
Siddha. 286-288.
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(The liberated Soul) attaining highest happiness that which has beg-
inning (but) infinite, un-comparable, un-disturbed, becomes the very

essence of perfect Right Knowledge and Right Faith. 289.
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The Soul (Jiva), being liberated does not become non-existent, on
account of its own characteristics, naturally uncaused; having intrinsic
qualities of determinate and indeterminate knowledge; having power
of transition from one (state of) existence to another (state of) existence
(i. e. Samsara to Siddha), and on the basis of teachings of Jinggamas
(which declare that liberated Soul exists). 290
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(The kevali) who, in this life itself abandons bondage of the body
and destroyes eight Kinds of karma, does not exist here (in this world),
because of his freedom from all kinds of causes of bondage, shelter

and activities. 291
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The liberated Soul, does not go down on account of being freed
from weight of Karma and impossibility (of going downward). It
does not go even beyond the top of the Universe, on account of
absence of principle of motion like a boat (which does not move
on the ground on account of absence of means of motion i. e.

water). 292
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The liberated Soul does not go (even) horizontically on account of
absence of all kinds of activities of Self. He flies up to the top of

the Universe. 293
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Liberated Soul’s upward motion is established on account of the

impulse, imparted earlier (like a wheel of pottor) on account of
the breaking down of bondage, on account of the absence of an
associated body (and) on account of its natural state of (upward)

motion. 294
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The physical and mental sorrows are on account of activities of bo.iy
and mind. In the absence of body and mind, there exists neither
bodily nor mental suffering. Thus, Siddba’s happiness of emanci-

pation is established. 295
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The monk who observes vows and is endowed with Right Faith,
Knowledge and Conduct, who carefully un-covers his vigour accor-
ding to his capacity; and on account of defects of bodily set up
(bonestructure, etc.,) life-span, strength, time, vigour (power of men-
tal peace; and on account of dead weight of (accumulated) Karma,
(if) dies without obtaining liberation; (and) he becomes god either
in one of the Sudharma heavens, endowed with all mystical powers
and a lustorous body. 296-298
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There, (i. e.in heaven) enjoying the heavenly pleasures, for long time
at the end of life-span (in devaloka), again in the mortal world am:
ongst the virtuous people taking birth and enriched by good family;
relations, riches, good form, vigour and intellect and endowed with
Right Faith, Knowledge, Self-restraint, vigour of austerity, and end—
owed with reflective thoughts mentioned earlier, abandoning the
mundane life obtains heavenly life (at the end of that life) again
takes birth as a human being, and thus in three states of existence
attains liberation. 299--301 ’
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(In this world) the housc—holder who has firm faith in Jainism, know-
ledge of Tattvas, and whose heart is tinged with Right Faith, vows
of condcut and principles of reflections (bhavani) and who has
completely shunned gross injury, un-truthfulness, theaft, adultery,
greed and (observing) the vows of limitting one’s own movements
(in different directions), limitting one’s own movements to certain
villages and abandoning purposeless sin and observing self-medita—
tion; fasting and putting limitations to the enjoyment of worldly

_objects, sharing justly earned food etc; with right persons in a right

manner; and establishing Jina Temples and faithfully worshipping
(Jinas) with the best of one’s own ability with sandle, garland, per-
fume, resin. and (lighting a) lamp; and perpetually being thirsty of
spiritul calmness, engaged in obeisance of Jinas, Teachers (Acaryas,
and Upadhyayas), Monks (and) practicing principle of voluntary death
at appropriate time and (aftcr death) attaining either Indrahood (god
of gods) or equal position or highest position in Saudharma kalpa,
enjoying suitable pleasures in that kalps; and then again comming
back to the mortal world, endowed with all kinds of very rare me-
ritorious virtues, riches, necessarily attains liberation within eight
births. 302-308

29 A Fefg iR g |
g ARSI N R 130.l

In this manner, heaven and liberation-the auspicious fruits of detach-
ment (or fruits of following Pradamarati) are obtained by house~ ‘
holders and monks respectively, who are endowed with superior
qualities. 309
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Hearing this treatise of preaching Dharma (two-fold law), which is
drawn from ocean of Jinagamas out of devotion, like a small shell
picked up from ocean (monk obtains liberation and, house-holder
attains heaven respectively). 310
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Connoisures who are the knowers of good and bad, may accept bit
of qualities leaving aside the defects (of it). And attempt shuld be

made constantly by all, only for attaining to the happiness of spi-

ritual calmness. 311
1892

gearansamg sgasganardaisfafgan |
&183 <
rateiat el CHIECC W EREN]

If something is improperly described here (i. e. in this work) regard-
ing meter, grammer and meanings of fundamental principles (of
Jinas), that should, please be forgiven by the wise like the faults of

one’s own son. 312
© »
gagEaEals aardffraEsaaE |
gAqufefeaeamg=sred s 133l

g FrammaframwsifEsEis 1R

Victorious indeed is the Jinagasana (Jainism) which isthe very source
of all kinds of happiness; illuminator of nature of all substances,
(and) means for attaining all kinds of religious virtues. 313

Here ends Capter on Discription of the path of Liberation and
Fruits of (Reading this Work.)

ofy smgaraRfatag gsgnifagswr qarag o
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