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Foreword

We are happy to publish the English translation of the
Tatvarthadhigama sutra of Umasvati who has churned out the
nector of the sea of philosophy embodied in the Jaina dgamas.

The text cast in Sanskrit aphorisms, precisely has dealt
with nine essentials (Nava Padas) of Jainism. Kalikalasarvajiia
Hemacandracarya has acknowledged him as the best compiler.
That is why this work is the only accepted and recognized
work of Jaina philosophy.

This work is famous as a text for the scholars and the
students alike of Jainism. The essence of Jainism is rendered
here in very simple language. Several scholars, Digambara as
well as Svetambara have written commentaries on this work.
These are sometimes difficult to comprehend. Also, many
interpretations and expositions are written in Gujarati, Hindi,
and in English in the last century. These generally are detailed
"and not easy for the beginners.

There was, therefore, a need for a simple translation /
exposition for those Jaina diaspore desirous of knowing about
Jaina religion and also for those who want to learn about
Jainism. Therefore, Shri Manubhai Doshi undertook this
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difficult task, studied the whole work in depth, and presented
a translation in simple English. We express deep sense of
gratitude for his consent to work on this book. This publication
will, then, be useful to the scholars and others who are
interested in knowing the essence of Jainism.

Shri Dilipbhai Shah, because of his association with the
project, stressed the need for a good publication of this book.
Because of his goodwill and persuasiveness, the task of
publishing this work was taken up and could be completed. We
are indeed delighted, to see the outcome of our efforts.

We thank the donors and colleagues who contributed to
this publication.

We also express our deep sense of gratitude to the
“Jaina” America for their co--operation and for taking interest
in publishing this work.

Jitendra Shah



PREFACE

Whatever I had to say about Tattvirtha Sutra has been
given in the Introduction. As such, I have not much to state in
this preface. It is worth pointing out that Tattviartha Sutra
happens to be the only text acceptable to the Jains of all
denominations. Though it is a short composition that can be
covered within 20 pages, it deals with almost everything that
Jainism has to convey. It mainly deals with seven (or nine)
fundamentals that form the basic core of Jainism. The author’s
presentation of the core is so superb that highly learned people
have been induced to write voluminous commentaries thereon.

On the occasion of 2500" anniversary of Lord Mahéiveer’s
Nirvan revered Vinobéji had called for one single Jain
publication that would be acceptable to all the Jains. That had
led to the compilation of 756 verses of Samansuttam. Adorable
as the compilation is, it has to be admitted that it has not met the
main criterion of universal acceptance. While it got the stamp of
approval from Digambar and Teridpathi Jains, Shwetidmbar
Moortipoojak and Sthanakwaisi Jains have mostly stayed aloof.
Moreover, its 756 verses make it too bulky to be of regular use. [
feel in hindsight that instead of undertaking new compilation the
Jain community could have presented Tattvartha Sutra as the
uniformly acceptable Jain book that Vinobiji was looking for.
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I happened to read Gujarati commentary of Tattvirtha
Sutra by Pundit Sukhlalaji in the sixties. That left behind a
lasting impression on my mind. Its impact was too great to be
forgotten. At that time, I did not have much spiritual
orientation. That arose after my migration to U.S. and that
prompted me to start monthly Jain Darshan in 1990. For that
purpose I had to write on different topics pertaining to Jainism.

During 1996 it occurred to me that the contents of
Tattvarth Sutra warranted its presentation in E'nglish.
Accordingly I started writing about it in Jain Darshan and that
continued for more than a year. Since then I had been thinking
to reedit the articles that I had written and to prepare a concise
compendium of the text. I started doing that but could not
devote enough attention, and the work was held up from time
to time. Last year I decided to put off other work and
concentrate upon Tattvirtha Sutra. That helped in preparing
this book, which I am pleased to place in your hands.

My earlier books were published by Indira Mansukhlal
Doshi Memorial Trust. That concept of publication underwent
change since I wrote on Atmasiddishistra in 2003. After its
publication by Shrimad Rajchandra Adhyiatmic Sidhani
Kendra of Koba, I have remained particular to see that my
books are published by the organizations that have wide
distribution system. In accordance with that I happened to talk
about this book to my friend Dilip Shah, the First Vice-president
of Jaina. In that connection he contacted Shrut Ratnakar,
Ahmedabad and it is my pleasure that the Institutes agreed to
publish this book.

Lake Forest IL Manu Doshi
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INTRODUCTION

Among all the Jain religious books, Tattvdartha Sutra
occupies a unique position. It is possible that a Jain might not
have heard the names of our sacred Agams. Achidrang Sutra,
for instance, is the first and the foremost Agam, but very few
Jains know what it is about. Most of them, however, might
have heard about Tattvdirtha Sutra. There are several reasons
for that. The most important is that it is the only composition
that is acceptable to all the Jains. Shwetdmbar Jains regard it
with a high sense of sanctity, while Digambar Jains consider it
a sacred Agam and term it as Mokshashistra (the scripture for
liberation). Not only its text, even its commentary written by
Pujyapadswami under the title Sarvarthasiddhi is treated as
Agam in Digambar tradition.

Another reason for its importance lies in the fact that
Tattvartha Sutra deals with almost every aspect of Jainism.
Nothing is virtually left out. As such, one can get a fairly good
concept of Jainism by studying it. One can keep aside all other
works, if he likes. Moreover, if one wants to study Jainism at
depth, there are many commentaries of Tattviartha Sutra
prepared by great Achiryas and other learned men belonging
to both the major denominations. Some of those commentaries
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discuss every sutra of Tattvartha at length so as to bring out all
its implications. If one goes through that, he would not miss
anything pertaining to Jainism.

Being acceptable to all Jain sects, Tattvartha Sutra finds a
place on academic curricula. Hardly any other Jain scripture
finds a place on curriculum for the lay students. Aside from the
overall popularity, its place in academic curricula may be due
to its being composed in handy phrases and short sentences,
which can be easily understood. This is in contrast to many
other scriptures, which are composed in intricate verses or
long-drawn prose. Moreover, it is a short composition
containing 344 (357 as per Digambar version) sutras
equivalent to less than 200 verses, which can be covered within
20 pages. It is therefore possible to memorize the entire text
and many people do commit it to memory.

One more factor in its favor is that while most Jain
scriptures are in Ardhamigadhi language, Tattviartha Sutra is
written in Sanskrit. Since quite a few Indian languages have
been derived from Sanskrit, they contain many Sanskrit words.
The people speaking those languages are more or less familiar
with Sanskrit terms. As such, it is easier for them to
comprehend the Sanskrit texts rather than the Prakrit ones.

The author's title of being a Vachak is considered by
Shwetdmbars as indicative of being a Poorvavid, meaning that
he knew all the original scriptures. In Digambar tradition he is
known as Shrutkevalideshiya, which means that he knew as
much as Shrutkevalis, who were the masters of the entire
canonical literature. Both these epithets are appropriate in his
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case. This is evident from the fact that he has included in this
work almost everything that Jainism has to convey. His
handling of the subject is superb and he has presented the
sutras as if they had naturally occurred to him. Being a
Brahmin by birth, he obviously had command over Sanskrit
language. Tattvartha Sutra is the first Jain text composed in
that language.

Both Shwetambars as well as Digambars credit him with
the authorship of a number of other books. That shows his
creditability as a highly learned man. Since most of the books
ascribed to him are unavailable, it is hard to say anything about
the authorship thereof. It can, however, be said that
Prashamarati Prakaran, which is popular even at present, must
have been written by him.

Two slightly differing names occur for the authorship of
Tattviartha Sutra. Shwetdmbar Jains term it as Uméaswati,
while Digambar Jains mostly term it as Umaswami.
Shwetdmbars consider him as belonging to their tradition
mainly on the ground of Tattvirthabhiashya, which is a
commentary of Tattvirtha supposed to have been written by
the original author. At the end of the commentary there is
information pertaining to the author. It states that the book
was written at Kusumpur (present Patna) and provides his
identity as Vachak Umaéswiti, the pupil of learned Ghoshnandi
and belonging to Uchchairndgar branch. Since Uchchairnigar
branch was a part of Shwetdmbar sect, it can be concluded
that the author belonged to the Shwetidmbar sect.

Digambar Jains, however, refute the claim of
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Tattvarthabhdshya as written by the original author and insist
that the author belonged to their tradition. Their contention is
that Tattvartha Sutra was written by Umaswdmi before
Bhisya, which could have been written by someone known as
Umaiswiti. As such, they generally ignore Bhashya and rely on
Sarvarthasiddhi and other commentaries written by Digambar
scholars.

The contention of the author belonging to Digambar sect
seems plausible in light of the following considerations. i) The
book specifies seven Tattvas (fundamentals) as per Digambar
tradition instead of nine as per Shwetdmbar one. ii) While
dealing with laymen's restraints, it treats Deshviarti as seventh
restraint immediately after Digvirati and treats
Upabhogparibhog as eleventh after Paushadhopavids. That is a
Digambar tradition. In Shwetdmbar tradition, Bhogopbhog is
treated as seventh restraint and Deshvirati as tenth after
Samdayik. That is justifiable on the ground that Jainism
considers the last four restraints as disciplinary and Deshavirati
is a disciplinary restraint, while Bhogopabhog is not.

No date of composing Tattviartha Sutra has been
mentioned in the text or in the commentaries. It is therefore
difficult to be specific about the lifetime of the author. From the
language, style and presentation of the composition, however,
it is believed that he lived sometimes during the first or second
century CE. That would put him close to the time of
Kundkundichirya. Moreover, the contents of Tattvartha Sutra
are similar to those of Panchistikdy and other writings of
Kundkundicharya. That can lead one to believe that Tattvartha
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Sutra could have been written with the purpose of presenting
in Sanskrit the essence of the Prakrit writings of
Kundkundichérya. In view of that resemblance and closeness
of their time, Digambar scholars might have been induced to
treat the author of Tattviartha Sutra as a pupil of
Kundkundéacharya.

There is a strong reason-to believe that the division
between Shwetdmbar and Digambar sects was not rigid until
the time, when Tattviartha Sutra was written. Those labels also
did not exist at that time. If we trace the history of Jainism, it
can be seen that there were clad as well as unclad monks in the
order of Lord Mahévir and they amicably stayed together.
Neither of them had an edge over the other. As such, Agams,
composed on the basis of Lord's teaching, acknowledge the
prevalence of the clad as well as the unclad order.

That amicability could have continued until the time of
Jambuswami, who was the last omniscient of the present time
cycle. The dissension could have started thereafter. As Lord
Mahdvir himself had mostly remained unclad after his
renunciation, the unclad group might have contended that they
were the true followers of the Lord and they might have
considered the clad ones as slack in observance of Lord's code
and might have developed disregard for the scriptural precepts
pertaining to the clad order. That could have resulted in
disputing the authenticity of the relevant texts.

Since Agams composed by Ganadhars were not put to
writing, there came about different views about the versions
thereof. A conference was therefore convened about 170 years
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after passing away of the Lord to decide about the correct
- version. It seems that the version so brought out gave justice to
both the groups and was considered generally acceptable. The
radical section of the unclad group was perhaps dissatisfied
with that outcome, but there was no cleavage at that time. That
uneasy situation seems to have continued till the time, when
Tattvartha Sutra was composed. It is therefore no wonder that
the book does not distinguish between the clad and unclad
order. That has made it acceptable to Shwetdmbar as well as
Digambar Jains.

The division between the two groups could have begun
after the second century, when the unclad group formally
disowned the traditional scriptures on the ground that they no
longer represented the original teaching of the Lord and started
composing their own books, which justified only the unclad
order. The difference became acute by the time of
Sarvérthasiddhi, which presents the unclad order as the only
way that can lead to liberation. With that end in view, the
author might have altered some of the sutras that were not in
conformity with Digambar views, added a few on his own and
given new interpretations to several others. This accounts for
the difference in number of sutras and for slightly differing
versions of the text. In due course, the text adopted by Bhishya
came to be known as Shwetimbar text and that adopted by
Sarvirthasiddhi as Digambar one. It is, however, noticed that
while the text adopted by Sarvirthasiddhi is consistently
resorted to by Digambar scholars, there happen to be minor
variations in the text resorted to by Shwetiambar ones.
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The main differences between the Shwetimbar and the
Digambar texts occur in four places. The first occurs in Adhyay
(chapter) three, where Sarviarthasiddhi has 21 additional sutras
after sutra number 11. That does not alter the overall
composition, because the additional sutras relate to the colors
and other details of mountains, lakes, rivers, residents and such
other geographical aspects of Jamboodweep, which is the center
of middle level of Jain universe. The second occurs in Adhyiy
four, where Shwetdmbar version specifies 12 heavenly abodes,
while Digambar version mentions 16. The third occurs in
Adhyay five, where Shwetidmbar version mentions Kil (Time)
as being considered by some people as an independent
substance, while Digambar version states it independent
substance. The fourth occurs in Adhyidy eight, where
Shwetdmbar version mentions favorable situations, right
perception, merriment, affection, male instinct, comfortable
life style, good physique and noble family as resulting from
wholesome bondage, whereas Digambar version does not refer
to right perception, merriment, affection and male instinct as
resulting from that bondage.

At two other places, while the texts remain identical,
differences occur in interpreting the same. One pertains to the
possibilities for binding of Pudgal (lifeless particles) described
in Adhydy five. The other occurs in Adhyiy nine, while
discussing Parishahs (hardships) to be borne by the omniscient
Lords. Both the texts specify twenty two such hardships.
Digambar interpretation, however, emphasizes that though
such physical hardships may occur, the omniscient Lords stay
beyond the bodily sense and hence they do not experience the
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same. Bearing of the hardships should therefore be deemed as
formal rather than real.

It would be seen from the above details that there are no
major differences between the two texts and the purpose of the
composition remains intact. There also happen to be some
verbal variations in the text occurring here and there, but they
do not make substantial difference in the meaning and can
therefore be ignored. Thus, the differences are few and far
between and the overall text remains common.

The spiritual compositions start on the basis that the
worldly life is unhappy and miserable and the way to be free
from that is to gain liberation. As such, liberation happens to
be the common objective of all such compositions belonging to
Jainism, Hinduism and Buddhism. Tattviartha Sutra is not the
exception. The author therefore starts the text with
‘Samyagdarshanjnincharitrani Mokshamérgah' (Right
perception, right knowledge and right conduct constitute the
path of liberation) and then proceeds to explain the various
aspects relevant to that path.

For making out the path of liberation, one needs to know
the existing position and then consider what needs to be done
for going ahead. The former aspect is termed as Jney Mimains3,
meaning the discussion about what is to be known. The latter
aspect is known as Chaéritra Miméansd meaning the discussion
about the practice or conduct. The spiritual books are supposed
to deal with these two aspects. Some of them lay emphasis on
one and keep the other subsidiary. Tattvartha Sutra gives equal
importance to both of them.
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The book is divided in ten Adhydys (chapters). The first
deals with knowledge, second with the worldly beings, the third
with infernal abodes as well as the middle world, the fourth
with heavenly abodes and the fifth with Shaddravyas (six
original substances). These five chapters constitute Jney
Mimansa.

The next four chapters dedl with the conduct and can be
considered as belonging to Chéiritra Miménsa. The sixth
chapter deals with Asrav or incoming of Karma and the seventh
with restraints as well as with the potentialities for their
transgression. The eighth chapter deals with the bondage of
Karma and describes the types of bondage, its intensity,
duration and plenitude. The ninth chapter deals with Samvar
and Nirjara (prevention and eradication of bondage) and the
last one with liberation, the ultimate objective.

While concluding, it is worth pointing out what revered
Pundit Sukhlilji has said for studying Tattviartha Sutra. He has
stated that merely studying the text would not give
comprehensive idea of the subject. Tattvdarthabhishya as well as
Sarviarthasiddhi also need be studied. If one exclusively resorts
to any one of them, he would miss the true significance of the
composition. He has therefore suggested that after studying the
original text, one should undertake the study of
Tattviarthabhdshya or of Sarvirthasiddhi and that should be
followed by a comparative study of the other. If one wants to
go deeper, he can then study Rdjvarttk and Shlokvdrtik, two
other learned commentaries of Tattvirtha Sutra.
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Chapter 1

KNOWLEDGE

Every living being desires to live happily and endeavors
accordingly. But the concept of happiness varies with the level
of physical and spiritual development. Based upon their
concepts, the living beings can be classified in two broad
categories of those who seek material happiness and those who
seek spiritual one. The first category looks for worldly pleasure,
which depends upon the external situations like access to the
relevant objects, capability of the sense organs to avail them
etc. The second category aspires to gain the lasting bliss, which
arises from within and hence is not dependent upon the
external factors. The dependent pleasure is termed as Kim and
the independent one is termed as Moksha.

The Indo-Aryan philosophy classifies all endeavors into
four categories pertaining to i) Dharma (moral values), ii)
Artha (economic aspects), iii) Kam (worldly pleasure) and iv)
Moksha (liberation). All such endeavors are termed as
Purushértha. Those pertaining to Kdm and Moksha are the
objectives, while those concerned with Artha and Dharma are
the means for attaining the same. Since the objective of Kdm
happens to be transitory, one should really endeavor for the
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lasting objective of Moksha (attainment of liberation). As the
trio of Samyagdarshan (right perception), Samyagjnan (right
knowledge) .and Samyakchéritra (right conduct) constitutes
the path of liberation, the endeavor to reach those states is the
true Purushdrtha.

When we are born, we hardly know anything about
ourselves or about the world around us. As we come in contact
with the different situations and the different people, we are
fascinated to know about them and the process of learning
starts. That is the beginning of Purushéartha. During the young
age there is a high degree of zeal and vigor associated with that
process. The vigor runs in high gear and it continually prompts
us to go ahead. Whether it is in the realm of education or
sports, building up the career or falling in love, we aspire to
reach the new heights. But our endeavor generally remains
restricted to physical achievements. In other words, we remain
busy pursuing Kdm. There is hardly an insight to dwell within.

The diligence and zeal, with which we pursue our
objective, reach the zenith during the middle twenties, when we
normally select the spouse and/or embark upon a career.
Thereafter the motivating spirit starts going down. That may
not be immediately noticeable, but the descending trend
normally becomes evident by the time we turn forty and later
on we almost cease to have the enterprising spirit. The
Purushdrtha thus virtually comes to an end. The interest in
reaching new heights disappears and we start feeling happy
and satisfied with what we have and what we have been doing.
Our endeavor rests limited to retaining what we have achieved.
Our liveliness is almost gone and we happen to lose interest in
achieving anything new.
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Aging, fatigue, exhaustion etc. are normally cited as the
reasons for that change, but those factors do not necessarily
lead to an inert life. Except for ill health, it is possible to lead
an active life in spite of the aging process. Aging will surely
reduce the physical ability and therefore we may not be able to
pursue anythingiwith missionary zeal that we had been doing
earlier. What is therefore required at that stage is to go in for
something different that can still be within our reach. We need
to have an objective that does not require too much physical
vigor and yet is significant to provide the motivation for
attaining the same. '

Development of inner consciousness is such an objective.
Striving for that purpose is not restricted to the aged. The
youngsters also can do that. If, however, that is not undertaken
earlier, it should be pursued at least at the later age. That
pursuit can lead to manifestation of capabilities, which are
usually attributed to the super-human beings. Those
capabilities lie inherent within and can be manifested by one’s
own efforts. That is the sphere of Swapurushirtha (self-
endeavor); no one else can do it for us. That is the endeavor for
spiritual pursuit, which had until recently remained unknown
to the western world. But there is now a noticeable awareness
for seeking something beyond the material field. The scientists
have started thinking in terms of something beyond the body
and brain. Even the common people have been contemplating
about the aspects, which till now had remained the eastern
preserve.

The study of Tattvirtha Sutra is relevant in this context. It
lays that there are infinite potentialities for self-development
and indicates how those potentialities can be realized. In other
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words, it shows the way to manifest the capabilities, which are
lying within. The endeavor for that purpose constitutas Dharma
and full manifestation of the capabilities is Moksha. Its concept
of Moksha is thus not abstract. It does not relate to the abode
in a remote, secluded corner of the universe. It is equated with
total realization of potentialities. As the obstacles that hamper
the manifestation of the capabilities are removed, the full
manifestation arises.

That objective can no longer be set aside as being utopian.
Tattviartha Sutra shows that it is within the reach for every
thinking person who tries to attain it. For that purpose it does
not lay any mystic theories or dwell in *he realm of philosophy.
It clearly defines every concept and concisely indicates, step by
step, what needs to be done for attaining the objective of
Moksha. Its first chapter deals with various concepts like path
of liberation, main fundamentals, types of knowledge, the way
they arise, viewpoints etc. Let us examine that.

TS A= AT o7 WIeTAnt: -2t
1.1: Samyagdarshanjninchéaritani Mokshamargah.

(Right perception, right knowledge and right conduct
constitute the path of liberation.)

The path of liberation consists of three factors of right
perception, right knowledge and right conduct. It does not
depend upon blessing, grace or other favor of some human or
~ superhuman authority. The emphasis is on the right approach.
One should have right thinking and right conviction and he
should behave in light of that conviction. In fact, one who has
firm faith cannot remain without behaving in accordance with
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that. It becomes incumbent upon him to go ahead and develop
the capability that lies within. What is needed is to have the
discernment to make out what is right and what is wrong. The
vigor for putting the understanding into practice is bound to
follow. The right discernment is thus the basic requirement.

ATt TR R-R

1.2: Tattvarthashraddhinam Samyagdarshanam.

(The faith in essential truths is the right perception.)

This sutra defines the right perception as the faith
resulting from conviction about the fundamental truths. Notice
that the sutra does not refer to the blind faith. It conveys the
faith in truth.

afsranizfRrmgr ng-3u

1.3: Tannisargiadadhigamidva

(The right perception arises naturally or by acquisition.)

This sutra says how the right perception arises. That
perception is not to be gained from outside sources; it is
inherent within the soul and can arise by getting rid of the
wrong approach. Every one needs to endeavor for that.
Undertaking of the endeavor for that purpose is Purushartha.

Some beings have made that endeavor in earlier lives. As
such, they are imbibed with right discernment by birth. That is
termed as natural rise of right perception; those beings are
therefore not required to make effort for that purpose in the
present life. But there are very few persons, who come in that
category. For instance, Tirthankars are born with right
perception; that capability is brought forth from their previous
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lives. The same logic is applicable in those cases, where it arises
by virtue of some sudden impact. In their case the perception,
which they had brought forth, lay dormant till getting that
impact. In either of these cases, the souls concerned must have
made the endeavor during the earlier lives.

The other alternative is to gain it by learning, by
developing capability for the purpose. It requires conscious
efforts to gain the right perception. That is termed as
adhigam. The great majority of the people fall in that
category. Most people are born without any accomplishment.
They have to strive for achieving the same. Those, who
endeavor, succeed in gaining the right perception; while
those, who do not, stay bereft of it. They are not aware of
their potentialities and stay stuck with wrong approach,
which is called mithyitva.

Sarsaraaara e -SR] 12-% 1
1.4: Jeevijeevasravbandhsamvarnirjarimokshistattvam.

(Soul, lifeless matter, incoming of Karma, bondage,
v
prevention, eradication and liberation constitute the categories
of truth.)

This sutra specifies Jeev (‘Sdul), Ajeev (Lifeless matter),
Asrav (Incoming of Karma), Bandh (Bondage), Samvar
(Prevention of Karma), Nirjard (Eradiation of bondage) and
Moksha (Liberation) as the main aspects that constitute truth.
Of those seven aspects, the first two, soul and lifeless matter,
are most vital. There are several lifeless substances, but we are
mainly concerned with Pudgal (tangible matter), which is the
only substance the soul can interact with. The soul has infinite
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capabilities. It is inherently imbibed with them. But being
unaware of that, the worldly soul interacts with the lifeless
matter in pursuit of happiness. That interaction leads to
bondage of Karma. How that bondage occurs, how to prevent
it and to get freed from the same is the subject matter of
spiritual science. In that context we need to consider the
rema@ning five aspects.

Asrav and Bandh: By virtue of indulgence in attachment
or aversion for the situations that arise from time to time,
Karma particles are prompted to penetrate within the provinces
of soul. That penetration is termed as Asrav, which means
incoming of Karma. The Karma particles are then bound to the
provinces of soul. That binding is termed as Bandh or bondage.
That lasts for a short or long period depending upon the
intensity of attachment or aversion at the time of acquiring the
bondage.

Samvar and -Nirjard: When one realizes that his
indulgence is unbecoming, he tries to remain unaffected by any
situation. That prevents the penetration of Karma particles.
Such prevention is termed as Samvar. But mere prevention is
not enough. One also needs to get rid of the particles, which
have already penetrated and formed the bondage. In other
words, he has to eradicate the bondage of Karma. That
eradication is termed as Nirjard. The difference between
Samvar and Nirjard can be explained by the analogy of
cleaning a house. If one wants to clean it, he first needs to close
the doors and windows through which the dirt and other
garbage might come in. Thereafter he has to remove the
accumulated garbage with a broom or a vacuum cleaner. The
closing of the doors and windows is analogous to Samvar,
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while removal of the accumulated garbage is analogous to
Nirjara.

Moksha: The existing bondage of Karma is eradicated by
undertaking Nirjara and the inflow of new Karma particles is
prevented by resorting to Samvar. Thereby one can attain the
Karmaless state, the state where the soul is completely free
from all the lifeless particles. That itself is termed as Moksha
(liberation).

It would be noticed that this sutra does not specify Punya
(wholesome activity) and Pip (unwholesome activity) as vital
aspects and enumerates seven Tattvas (fundamentals) in all.
That is the Digambar tradition, which considers Punya and Pap
as implicit in Asrav. As such, they specify seven Tattvas instead
of nine as per Shwetdmbar tradition. But whether Punya and
Pap are separately mentioned or not, they are to be reckoned
with. Specifying them as seven or nine does not therefore make
real difference.

ATHERUATSSHATIATA: 1R -L 1
1.5: Namsthidpanadravyabhavatastannyidsah

(Truth can be arrived at by examining the material in four
forms of name, symbol, past or future state and the present
reality.)

Whatever is said needs to be comprehended in right
perspective. There are different ways a thing can be presented.
This sutra specifies four ways, which are known as Niksheps.
They can be better explained with the illustration of an earthen
pot. The first way relates to the name by which a thing is
known. For instance, someone says ‘a pot. By hearing it, we
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can make out what he means without actually looking at the
pot. Thus to comprehend something by its name is called Nam
Nikshep. The second way relates to the symbolical presentation.
Suppose, one presents a picture of a pot. We can make out
what it is by looking at that picture. That is called Sthipana
Nikshep. The third way relates to an earlier or future state.
Earlier the pot was in the form of earth and later on it would
be reduced to pieces. As such, to know the pot in the state of
earth or in the state of pieces is called Dravya Nikshep. The
fourth way relates to the present state. Suppose, one brings the
pot as it is now. To know thus a thing in its present state is
called Bhdav Nikshep

wToEERREATE: ng-s
1.6: Pramdinnayairadhigamah

(Truth can be ascertained by Praméins and Nayas.)

Pramin denotes a standard established for ascertaining
the accuracy. There are mainly four types of Pramin, viz.
experience, inference, analogy and authenticity. They take into
consideration all the aspects of the subject under reference.
Naya, on the other hand, denotes a particular point of view. In
other words, it presents a facet of truth.

FEyantaaarmiusmTfafataarma: ng-vn
ST AT RTATTEaeIaga Y He ¢

1.7: Nirdeshswiamitvasadhaniddhhikaranshtitividha-
natah

1.8: Satsankhydkshetrasparshankaidlidntarbhivilpa-
bahutvaishcha
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(Truth can be judged by taking into consideration
specification, ownership, means, instrumental factors,
duration, types, existence, numbers, location, contact, time,
distance, modes and quantities.)

These sutras specify 14 factors, which are helpful in
making out various aspects of the subject under reference.
They are like windows through which one can get a clear idea
of the subject. Of these 14, the following factors are more
significant.

a) Specification: This relates to the nature of the object. For
instance, if we are considering the case of an apple, it can
be said that the apple is red, yellow or green; it has a sweet
taste; it is nourishing etc.

b) Ownership: For instance, the apple garden is owned by so
and so..

¢) Duration: This relates to the period during which it is
available. For instance, it can be said that apples are
available all the year round.

d) Type: For instance, it can be said that there are many
kinds of apples.

e) Location: For instance, apples are available in all
temperate zones.

f) Time: For instance, apples remain edible for a couple of
weeks after ripening.

afastarattm. gatasraents g ng-]
THATOT 11R-% ol
M gAY ng-22
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TaH=aq. 1R-2 R0

1.9: Matishrutivadhimanahparyiykevalani Jnanam
1.10: Tat Praméane

1.11: Adye Paroksham

1.12: Pratyakshamanyat

(Intellectual knowledge, scriptural knowledge,
clairvoyance, mind-reading capability and omniscience are five
types of knowledge. They can be classified in two categories.
The first two types are indirect, the remaining are direct.)

These sutras stipulate the types of knowledge. Matijnin
(intellectual knowledge), Shrutjndn (scriptural knowledge,
Avadhijnan (clairvoyance or extra-sensory knowledge),
Manahparyidyjndn (mind reading capability) and Kevaljnan
(omniscience) are the five types. Matijnan and Shrutjndn are
gained by resorting to intelligence, rationale, books, teaching
etc., which are external factors. They relate to sensory
perception and are therefore termed as indirect. The remaining
three arise by virtue of internal purity and are therefore termed
as direct.

ufa: Wfa: dar fersfafaig semuieg ug-23n
afefgaffsatifiay ug-g%u
STAULETATIARO: N2 - 4 I

1.13: Matihsmrutih Sanjnid Chintéd’bhinibodh Itya-
narthintaram

1.14: Tadindriydnindriyanimittam

1.15: Avagrahehidviayadhiaranih
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(Intellect, memory, recognition, reasoning and deduction
are the synonyms of Matijndn. Sensory knowledge arises by
exercising the senses and the mind. It arises in four stages of
apprehension, faint perception, comprehension and imprint.)

These sutras relate to Matijndn, how it develops, its
synonyms, divisions, subdivisions, etc. Intellect, memory,
recognition, reasoning and deduction are its synonyms. It
arises in four stages of Avagrah (apprehension), Thd (faint
perception), Avdy (comprehension) and Dhérand (imprint).
When a person comes to know merely about the existence of
something, it is termed as Avagrah. When he gets some idea
about it, but is not able to identify clearly, e.g. when he comes
around something, which is round and long, but does not make
out whether it is a rope or a snake, it is termed as thid. When
he makes out that it is a rope and not a snake, it is termed as
Avidy. Thereafter one may retain the impression of the object
even when it is not in his presence. Such lasting impression is
termed as Dhéarand. These four stages can be divided in many
categories. For instance, knowledge can be gained by
exercising the senses of touch, taste, smell, sight and sound or
by exercising the faculty of mind. Since those six organs can be
involved in gaining knowledge, we can multiply those six with
the foregoing four stages and get twenty-four ways in which
knowledge can arise.

SgagfaafymfaaiaragEmTT Ve 12— L& |
1.16: Bahubahuvidhkshipranishritdsandigdhadhru-
vanam Setariandam

(Sensony knowledge can be of many types or of a few
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types, be presented in many ways or one way, occur quickly or
slowly, be certain or uncertain, be ambiguous or unambiguous
and be stable or unstable.)

Knowledge gained with a higher purity of organs is
multiple and complex; it is quick, certain, unambiguous and
long lasting. That gained with a lower purity is singular and
simple; it is slow, uncertain, ambiguous and ephemeral.

g 112-291
1.17: Arthasya

(The sense organs know an object by its properties and
modes.)

Every object can have many properties by which it can be
known. All of them cannot be comprehended by one single
organ. For instance, when eyes see an apple, they see its shape,
size and color. The apple has, however, other properties like
taste and flavor, which can be experienced by tongue and nose.
Whether it is hard or soft can be made out by touching it and
its nourishing property can be experienced by digesting system
and so on. Total concept of an object can thus be grasped by
knowing all its properties and modes.

HFA-ETE: 11R-2¢1

7 agRtAf=arsamy ng-e’n
1.18: Vyanjanasyavagrahah
1.19: Na Chakshuranindriyibhyam

(An object is perceived indistinctly at apprehension level;
that does not arise by exercising eyes or mind.)
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o1d afagd gaeRgTEeTaEy 1R-Roll

1.20: Shrutam Matipoorvam Dwayanekdwiddashbhe-
dam

(Shrutjanan arises by exercising intellect; it is gained from
two sources, the former is of multiple types and the latter of
twelve types.)

Shrutjnin denotes the knowledge gained by oral
instruction or by studying the texts. This sutra lays emphasis on
the latter. That pertains to studying two categories of the
sacred texts, viz. those belonging to original Agam series and
those, which are not. The former consists of 12 texts (the last
one has been lost and now there are only eleven) like
Achiriang, Sutrakrting and others composed by Lord’s
Ganadhars (principal pupils) and are termed as Angpravishta.
The latter consists of other scriptures, which were composed by
great Achiryas and are termed as Angbrihya. It is said that
when the scriptures were first written around 455 CE, there
were 84 texts in all. Some of them have been lost or destroyed
and 45 are available at present.

fgfaensattn: ug-z2n

TAVATET TR 1R -2

qUHITAT: SgfaeRed: JETOmY 1R-R31

1.21: Dwividho’vadhih

1.22: Tatra bhavpratyayo Narakdevanam

1.23: Yathoktanimittah Shadvikalpah Sheshidnim

(Avadhijnin is of two types. One is Bhavapratyay, which
arises to all heavenly and infernal beings. The other
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Gunparatyay, which results by eradication cum pacification
of Karma. That is of six types and arises to other living
beings.)

Clairvoyance is of two types. One is Bhavapratyay, which
means associated with a particular state of existence. It arises
naturally by being born in heavenly and infernal abodes. The
other is Gunapratyay, which means based on the internal
purity. It arises to certain human beings and in rare cases to
other beings by virtue of eradication of some Karmas and
pacification of others. The former lasts till the end of life. The
latter may or may not last till the end of the life. It is classified
in following six sub-types.

a) Anugamik. This type of clairvoyance stays with the
person wherever he goes. In other words, its operation is not
restricted to any particular place. That is similar to the_ dye
applied to a cloth in a particular place, which stays with it
even though the cloth may be removed from the place of
dyeing.

b) Andnugdmik: The operation of this type of clairvoyance
is restricted to certain areas. That is similar to an astrologer,
who might have the capability to say about the future while
being in a particular position, but may not be able to exercise
that in other positions.

c¢) Vardhamaidn: This denotes an increasing level of
clairvoyance. The flame arising by lighting a matchstick, for
instance, is initially small, but it can turn into a big fire by
coming in contact with firewood or other inflammable articles.
Similarly the level of this type of clairvoyance rises with the
increasing level of purity.
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d) Hiyaméan: This denotes a decreasing level of
clairvoyance. That happens on account of decreasing level of
purity

e) Avasthit: This denotes steady clairvoyance; that
continues till the end of life or may continue even in the
succeeding lives.

f) Anavasthit: This denotes unsteady clairvoyance; it
increases or decreases like ebb and flow in sea; it is exercisable
at some time and may not be exercisable at another time.

Al HEUEE: 1R -%1
favTgaufaumarsai afge: ng-:wl

1.24: Rjuvipulamati Manahaparyayah

1.25: Vishuddhyapratipdtibhyam Tadvisheshah

(Mind reading capacity is of two types, viz. simple and
comprehensive. They differ in terms of purity and possibility of
losing the capability.)

Manahparyiyjndn (mind reading capaty) is of two types.
One is called Rjumati, which knows the functioning of others’
mind to a certain extent. The other is called Vipulamati, which
knows it to a far greater extent. They arise by different levels
of purity. The former can be lost by virtue of lower purity, but
the latter continues on account of higher purity and stays till
the attainment of omniscience.

favfgematafaudarsafim.aaiaar: ug-sn

1.26: Vishuddhikshetraswamivishayebhyo’vadhima-
nahparyayayoh
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(Clairvoyance and mind reading capacity differ in terms of
purity, extent, nature of those who hold that and the subjects
covered.)

Clairvoyance as well as mind reading capability arises by
virtue of internal purity. They, however, differ in four respects.
The level of purity required for the former is lower than that for
the latter. By virtue of that, the latter knows its subjects to a far
greater extent than the former. On the other hand, the scope of
the former can extend to the entire universe, while that of the
latter is restricted to the area of human habitation; the former
can be held by living beings belonging to any state of existence
(humans, heavenly beings, creatures and infernal beings),
while the latter is held only by spiritually advanced human -
beings; the former can relate to all the tangible objects, while
the latter relates only to the mental states.

Afasaantiase: Adsaaduaiay ng-0
wiosae: 18- ¢ .

ATAHET q.uTias Hg -1
TAFAUAaY hae 11R-30l

1.27: Matishrutyornibandhah Sarvadravyeshvasar-
vaparyayeshu

1.28: Roopishvavadheh

1.29: Tadanantabhige Manahparyayasya

1.30: Sarvadravyaparyiayeshu Kevalasya

(The range of sensory and scriptural knowledge can

extend to all the objects, but relate to a few modes. That of
clairvoyance can extend to all the tangible objects, but relate to
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some of their modes. That of mind reading capability can
extend only to a small section of tangible objects and relate to
only a few modes. The scope of omniscience extends to all the
objects in all their modes.)

THTEIFT Wt grasertararaged: ug-3tn

1.31: Ekddini Bhidjyidni Yugpadekasminnichaturbhyah
(One to four types of knowledge can be held by a soul.)

When one holds only one type, it has to be Kevaljnin
(omniscience), because there is no scope for other types in that
state. Two types relate to Matijnén and Shrutjnin (sensory and
scriptural knowledge). Even the minute beings hold an
infinitesimal part of those two types. Three types relate to either
sensory, scriptural and clairvoyance or sensory, scriptural and

mind reading capability. Four types relate to all types except
omniscience.

ufasiaraaar fauwdag ug-321
AREARIAYINTE TEsIueTee-aad He-33 11

1.32: Matishrutidvadhayoh Viparyayashcha

1.33: Sadasatoravisheshdd Yadrchchhopalabdheru-
nmattavat

(Matijndn, Shrutajndn and Avadhijndn-can also be of
misleading types. That occurs on account of absence of
discernment which does not allow to make out the difference
.between the right and the wrong like an intoxicated person.)

Matijnidn (sensory knowledge), Shrutajnidn (scriptural
knowledge) and Avadhijndn (clairvoyance) can also be of
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misleading types. They arise on account of the absence or
shortage of Vivek (discernment) and that does not allow one to
differentiate truth from falsity. Knowledge derived in absence
of Vivek is bound to be misleading and is therefore termed
nescience. Such misleading types of knowledge are respectively
known as Mati-ajnan, Shrut-ajndn and Avadhi-ajnan
(Vibhangjnan).

TGRSR aT: 1R-3% 11
smaver fEEaEr ng-3un

1.34: Naigamsangrahvyavaharrjusutrashabda Naya

1.35 Adyashabdou Dwitribhedau

(There are five viewpoints, viz. common view, linear view,
practical view, verbal view and literal view. The first has two
sub-types and the last verbal has three.)

The mention was made of Naya as a point of view in sutra
6. These sutras deal with various points of view. There are
many perspectives from which an object or a situation can be
viewed. As such, there could be as many Nayas as the number
of perspectives. All of them can be broadly classified in two
main categories of Nishchay Naya meaning the absolute point
of view and Vyavahdr Naya meaning the practical point of
view. When an object is described in its true intrinsic form, it
is called Nishchay Naya. From that point of view, for instance,
the soul can be described as spotlessly pure and as imbibed with
infinite capabilities. From the worldly viewpoint, however, it
can be described as smeared with Karma. That is called
Vyavahir Naya.
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Nayas can also be divided in two categories of Dravyirthik
Naya and Paryayarthik Naya. When one takes into consideration
the substantial aspects and ignores the differences, it is called
Dravyarthik Naya. Dravya denotes a substance. As such, to call
the soul as pure consciousness is Dravyéarthik or the substantial
point of view. When, however, one emphasizes the differences
and ignores the substantial part, it is Parydyarthik Naya. Parydy
denotes the changing states. To describe a soul as a human being
is Parydyarthik, because it indicates the state of soul, which is
different from a heavenly or other state of existence. If such
differing states can be translated as modes, this viewpoint can
also be called the modal point of view.

There are various traditions about classifying Nayas. Sutra
34 classifies them in five categories of common view, generic
view, practical view, linear (applicable at present) view and
verbal view. Sutra 35 states that there are two sub-categories
of common view and three of verbal view. Sub-categories of
common view are, however, not seen in popular usage. Those
of verbal view are specified as linear, derivative and literal. As
such, there are following seven sub-categories of Nayas.

i) Naigam: This denotes generally acceptable view
irrespective of the quality, time or space. For instance, one sees
a lake and states that it contains much water without
specifying its quality, origin, since when it has been there or
how long it is likely to continue.

ii) Sangrah: This denotes a generic approach. For
instance, on seeing the same lake one would say ‘Great
American lake’. This statement classifies the lakes as American,
Asian, African etc. but it does not specify whether it is Michigan
or some other lake. The statement would be applicable to any
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lake in America.

iii) Vyavahar: This denotes the practical view. For instance,
on seeing the lake one would specify its water as deep or shallow,
as sweet or salty and so on as required for practical purposes.

These three categories can be termed as belonging to
Dravyarthik viewpoint. Now let us consider those of
Parydyarthik viewpoint

iv) Rjusutra: This denotes what is applicable at present.
For instance, one may say that the water of Michigan is
supplied to Chicago. That is true, but it does not specify that the
water is also supplied to the northern and western suburbs, nor

does it say what would happen in case of shortage of water in
the lake.

v) Shabda: This denotes the verbal view that pertains to a
particular time. For instance, the history may mention that
there was the city of Pompeii in Italy. Pompeii actually exists
even at present; but the history refers to the city, as it existed
before the volcanic eruption and not to the present one. As
such, reference to Pompeii pertains to the past tense.

vi) Samabhiroodh: This denotes the view based on
derivation. For instance, the name Johnson could be
interpreted as being a son of John.

vii) Evambhoot: This denotes a view, which is literally true
at the time of expression. For instance, to contend *hat one
should be considered a President only when he is presiding over
a meeting or when he is actually discharging the duties of
Presidency is Evambhoot Naya.

gag
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Chapter 2
JEEV
THE SENTIENT ELEMENT

Seven Tattvas (fundamentals) mentioned in the first
chapter are dealt with in the remaining chapters. The description
of Jeev (Soul) starts from this chapter and will continue in the
third and the fourth. This chapter has 52 sutras, which describe
the different categories of living beings, their modes, sense
organs, objects of senses, types of bodies, life span etc.

sftugTiireRenfast wrat fasty e wawrrefas-
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2.1: Aupashamikkshidyikau Bhiavau Mishrashcha
Jeevasya Swatattvamaudayikpédrindmikau Cha

2.2: Dwinavashtidashaikvinshatitribhedia Yathikra-
mam

2.3: Samyaktvachiritre
2.4: Jndndarshandinlibhbhogopabhogviryini Cha

2.5: Jnanajniandarshandinadilabdhayashchatustrit-
ripanchbheddhYathdkramam Samyaktvachiritrasanyamis-
anyamishcha

2.6: Gatikashiylingamithyaddarshanidjninisanyatasid-
dhatvaleshyidhchatushchatustrayekaikaikaikashadbhedih

2.7: Jeevbhavyidbhavyatviadini Cha

(Suppressive, destructive, mixed, operative and intrinsic
are the five modes of soul. They are of two, nine, eighteen,
twenty-one and three categories respectively. Right perception
and right conduct belong to the suppressive mode. Knowledge,
perception, charity, benefit, availing of consumable as well as
durable articles and vigor, belong to the destructive mode. Four -
types of knowledge, three types of nescience, three types of
perception, charity, benefit, availing of consumable and
durable articles, vigor, insight, ebservance of full and partial
restraints belong to the mixed mode. Four states of existence,
four defiling instincts, three types of sexual inclination, one
wrong perception, one type of nescience, non-restraint,
embodiment and six kinds of aura belong to the operative
mode. Consciousness, eligibility and ineligibility for liberation
etc. belong to the intrinsic mode.)

These seven sutras deal with different modes of soul. As
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indicated in the last chapter, the mode denotes a changing
state. The categories of Karma covered under different types of
modes are a bit overlapping. That happens, because some of the
Karmas relate to more than one mode. Such modes are mainly
of five types depending upon the impact of Karma prevailing
from time to time. The first four modes relate to the operative
or inoperative phases of Karma, while the fifth is independent
of that. ’

1) Aupashamik Mode: Suppression or pacification of the
operative Karma is termed as Upasham and the mode
prevailing in that state is called Aupashamik. That mode
indicates a level of purity, which is comparable to that of water
when its impurities are settled down. Obviously, that is not a
lasting state. As the impurities settled at the bottom come up
‘'with disturbance in the water column, so does the suppressed
Karma become operative when the soul comes across
circumstances that are instrumental in activating it.

There are mainly eight main types and 97 categories of
Karma. Four of the eight main types, viz. knowledge-obscuring,
perception-obscuring, deluding and obstructing are termed as
defiling Karma, because they defile the nature of soul. Of these
four types, deluding Karma is the most hurtful, as it does not
allow the soul to see the truth. The total Upasham can occur
only of that type. Deluding Karma is of two categories. One
deludes the perception and the other does the conduct. They are
known as Darshan-Mohaniya and Chéritra-Mohaniya. Since
both of them are subject to suppression, the Aupashamik mode
resulting thereby relates to those two categories.

2) Kshiyik (Destructive) Mode: The lasting purity can arise
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when the bondage of Karma is destroyed. That is termed as
Kshay and the mode in that state is called Kshaiyik. Two kinds
of omniscience-obscuring Karma (Kevaljnanivaraniya and
Kevaldarshnivaraniya), five kinds of obstructing Karma
(relating to charity, benefit, availing of consumable and
durable goods and vigor) and the above mentioned two
categories of deluding Karma are subject to destruction. As
such, Kshdyik mode relates to those nine categories.

Destruction of a Karma means that the Karma no longer
stays with the soul. But a soul can acquire a similar new Karma
and in that case it has to bear the impact of the new Karma.
Both kinds of omniscience-obscuring Karma are, however, the
exceptions, because once they are destroyed, the soul attains
omniscience and as such it is not going to acquire new Karma.
The Kshdyik mode resulting from the destruction of
omniscience-obscuring Karmas is therefore everlasting.

3) Kshdyopashamik (Mixed) Mode: The above-mentioned
two modes arise when the impact of Karma is either suppressed
or destroyed. But there is also a state, where the impact is partly
suppressed and partly destroyed. That is termed as
Kshayopasham, which is a compound word of Kshay and
Upasham. The mode arising -thereby is therefore termed as
Kshiyopashamik. Eighteen sub-categories of Karma, viz.
obscured Matijndn, Shrutjndn, Avadhijndn and
Manahparyayjnan; three types of nescience (Matiajnan,
Shrutajndn and Avadhiajnidn; three types of obscured
perception (which are detailed later while discussing Nirdkar
Upayog); the above mentioned five kinds of obstructing Karma;
and those relating to insight, conduct and restraint relate to the
mixed mode.
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4) Audayik (Operative) Mode: It is possible that one may
not be able to resort to any of the above modes or while
resorting to such modes in respect of some Karma; he may not
be able to do so in respect of other Karma. In that case, the
mode stays in consonance with the operative Karma. Since the
rise of Karma is known as Uday, the mode in accordance with
that rise is called Audayik. That mode pertains to four types of
existence, (human, heavenly, animal or infernal), four types of
defilement, three types of sex inclination, wrong perception,
one type of nescience, one type of non-restraint, embodiment

and six types of aura. These twenty-one categories relate to the
Audayick mode.

5) Parindmik (Intrinsic) Mode: The fifth mode pertains to
the intrinsic nature of soul and is known as Parindmik. It does
not depend upon any external factor. Consciousness and being
worthy or unworthy of liberation are three innate
chaicateristies of soul. The knowing capability of soul; being
worthy of or its eligibility for liberation is obvious. It can,
however, be unworthy or ineligible too. Jain tradition
maintains that some souls are so addicted to wrong concepts
that they cannot see the truth. As such, they cannot attain
liberation. These three modes are thus innate to soul and are
not related to any situation.
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2.8: Upayogo Lakshanam

2.9: Sa Dwividho’shtachaturbhedah

(Knowing capability is the characteristic of soul and it is of
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two, eight and four types.)

Knowing capability is the distinguishing
characteristic of soul. That is its exclusive characteristic,
because no lifeless substance has the knowing capability. That
capability is termed as Upayog, which is mainly of two types,
Sakar (having shape) and Nirdkir (shapeless). Sakar Upayog
denotes clarity, while Nirdkir stands for relatively faint
impression. The former is termed as knowledge, while the latter
as perception. Matijndn, Shrutjndn, Avadhijnin,
Manahparyayjndan and Kevaljndn are the five types of
knowledge. Moreover, there are misleading varieties of the first
three types known as Mati-ajnan, Shrut-ajndn and Avadhi-
ajnan or Vibhangajnian. Sdkar Upayog therefore consists of
those eight types.

Nirdkar Upayog pertains to Darshan, which is of the
following four types, viz. i) Chakshudarshan, which denotes the
impression gained by eyesight, 2) Achakshudarshan, which
denotes the impression derived by using other sense organs
and/or mind, 3) Avadhidarshan, which denotes clairvoyant
perception and 4) Kevaldarshan, which denotes all pervading
perception of the omniscient. Nirdkidr Upayog therefore consists
of those four types.
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2.10: Sansarino Muktidshcha

2.11: Samanskd’manaskidh

2.12: Sansdrinastrassthavariah

2.13: Prthivyambuvanaspatayah Sthavarah
2.14: Tejovéiyoo Dwindriyddayashcha Trasih

(Souls are divided in two categories of worldly souls and
liberated ones. The worldly souls can be with or without minds.
The worldly souls can also be divided in two categories of
mobile and immobile. Earthly beings, aquatic beings and plant
life belong to the immobile category. Lustrous, gaseous and
two or more sensed beings belong to the mobile category.)

These sutras give the classification of souls by their state,
mental capability and mobility. All the souls can be divided in
two broad categories of those belonging to the worldly state
and the liberated state. The worldly souls are sub-divided in two
sub-categories of those having mind and those not having
mind. They can also be sub-divided as mobile and immobile
beings. The former are termed as Tras and the latter as
Sthavar. Earthly beings, aquatic beings and plant life are
immobile and are therefore termed as Sthivar, other living
beings are mobile and are termed as Tras. It should be noted
that the lustrous and gaseous beings, which are usually
considered as Sthdvar, are here termed as Tras on the ground
that they happen to move.
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2.15: Panchendriyini

2.16: Dwividhani

2.17: Nirvrttyupakarane Dravyendriyam

2.18: Labdhyupayogau Bhavendriyam

2.19: Upayogah Sparshiddishu

2.20: Sparshanrasanghranchakshuhshrotrini

2.21: Sparshrasgandhvarnashabdasteshamarthih

2.22: Shrutamanindriyasya

(There are five sense organs. They are of two types each,
material and modal. Material organs have physical shapes and
are the means for acquiring knowledge. Modal organs have the
knowing capability related to one’s level of accomplishment.
They know by application of that capability in senses of touch,
taste etc. Skin, tongue nose,. eyes and ears are five sense
organs. Touch, taste, odor, sight and sound are the objects of

those senses. Mind is an internal organ; its jurisdiction prevails
in the realm of scriptures.)

Skin, tongue, nose, eyes and ears are the five sense organs.
They are physical and are therefore termed as Dravyendriya.
They are the means of acquiring knowledge, while the
capability to know rests within. That is termed as Bhavendriya
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(modal organ). Its capacity to know depends upon the extent
to which the defiling Karmas are overcome. That capability is
exercised by applying it to the objects of physical senses, viz.
touch, taste, odor, sight and sound. Their jurisdiction prevails
in the realm of intellect. Moreover there is the mind, which is
an internal orgah. Its capability prevails in intellectual as well
as scriptural realm. Since it relates more to the latter, it is said
here that the scriptural realm constitutes the jurisdiction of
mind.

AT 11R-33 N

TR TSR R GI  1I-R41
i aunT: 1R-*w0

2.23: Vayvantandmekam

2.24: Krmipipilikibhramarmanushyadindmekaikavrud-
dhéni

2.25: Sanjninah Samanaskih

(Those up to gaseous state are one-sensed beings, those
like earth worms, ants, bees and humans have increasingly one
additional sense; those with mind are intellectual beings.)

Depending upon the number of sense organs, living beings
are divided in the following five categories.

i) One-sensed beings: There are five types of one-sensed
beings. Shells, corals, etc. are earthly beings; snow, hail, waves
etc. are aqueous beings; fire, lamp, lightening etc. are lustrous
beings; wind, tornado etc. are gaseous beings; trees, plants,
bushes etc. are vegetable beings. All of them have only the sense
of touch. .
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ii) Two-sensed beings: Earth worms, leaches etc. have the
sense of touch as well as of taste and are therefore termed as
two-sensed beings.

iii) Three-sensed beings: Ants, bugs etc. have the senses of
touch, taste as well as odor and are therefore termed as three-
sensed beings.

iv) Four-sensed beings: Flies, bees, mosquitoes etc. have
the senses of touch, taste, odor as well as sight and are
therefore termed as four-sensed beings.

v) Five-sensed beings: All other living beings, including
birds, beasts, humans, heavenly and infernal beings, have five
senses and are therefore termed as five-sensed beings. Most of
them also have the mental capability, which is an intangible
sense.
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2.26: Vigrahgatau Karmayogah

2.27: Anushreni Gatih

2.28: Avigrahd Jeevasya

2.29: Vigrahavati Cha Sanséarinah Prak Chaturbhyah
2.30: Ekasamayo’vigrahah

2.31: Ekam Dwau Vad’naharakah



JEEV THE SENTIENT ELEMENT 43

(Souls moving from one body to another have only
Kiarman body. The movement takes place in a straight line or
along the series of straight lines. Liberated souls move straight
upward. Movement of the worldly souls can be straight or with
turns. Movement without turns takes only one Samay. During
transit one stays without nourishment for one or two Samays.)

These sutras deal with the movement of soul during
transit from one body to another. That movement takes place _
in straight direction with or without turns. The straight
movement can be in four main directions, four oblique
directions, upward and downward. The straight movement in
any of these ten directions is termed as Rju Gati and that with
turns as Vigrah Gati. Moving in straight direction does not need
any effort by the soul. The thrust derived at the time of leaving
the earlier body is enough to take it to the new destination.
That takes only one Samay, which is an infinitesimal part of a
second. '

Moving in turns needs additional effort, which is provided
by the Karman body composed of the particles of Karma. That
movement takes as many additional Samays as the number of
turns. Since there cannot be more than three turns, in no case
can the transit require more than four Samays. The souls
proceeding for liberation invariably move upward. Others may
go straight or make turns depending upon their destinations.
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JIETOTT WRTETH 1IR-3& 11

2.32: Sammoorchhangarbhopapitia Janma

2.33: Sachittashitsamvrutih Setarid Mishrishchai-
kashastadyonayah

2.34: Jarayvandapotajandm Garbhah
2.35: Nirakdevandmupapitah

2.36: Sheshindm Sammoorchhanam

(Birth takes place in three ways, by agglutination,
pregnancy and spontaneous emergence. The places of their
origin can be of nine types, viz. sentient, cool, covered,
insentient, warm, uncovered, partly sentient, partly warm or
cool and partly covered. Those born of pregnancy are
umbilical, hatched or non-umbilical. Birth of infernal and
heavenly beings occurs by spontaneous emergence. The rest are
born of agglutination)

These sutras describe three types of birth as resulting from
I) pregnancy, ii) spontaneous emergence and iii) agglutination.
The first category is termed as Garbhajanya, the second as
Upapitajanya and the third as Sammoorchchhim. Those born
with umbilical cords like human beings and other mammals,
those born without the umbilical cord like invertebrates and
those turning out of eggs like most of the birds are termed as
Garbhaj; all the heavenly and infernal beings are Aupapitik
and all others are Sammoorchchhim. The last one is an
exclusively Jain concept. It denotes the birth, where a soul
absorbs the material particles lying on the spot and converts
them into the agglutinated body.
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2.37: Audarikvaikriydhéraktaijaskdrmandni Sharirani
2.38: Param Param Sukshmam

2.39: Pradeshato’sankhyeyagunam Pridk Taijasat
2.40: Anantgune Pare

2.41: Apratighiite

2.42: Anadisambandhe Cha

2.43: Sarvasya

2.44: Tadadini Bhijyiani Yugpadekasya Chaturbhyah
2.45: Nirupabhogamantyam

2.46: Garbhasammoorchhanjamadyam

2.47: Vaikriyamaupapitikam

45
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2.48: Labdhipratyayam Cha

2.49: Shubham Vishuddhamavyidghiti Chiharakam
Chaturdashapoorvadharasyaiva.

(Organic, protean, carrier, lustrous and Kidrman are the
five types of bodies; each succeeding type is subtler than the
preceding one. A protean body is composed of innumerably
more clusters than an organic body and a carrier body of
innumerably more than a protean body. The remaining two
types (lustrous and Kirman bodies) have infinitely more
clusters and are unobstructed. They are associated with soul
since the time without beginning. Every worldly soul has these
two bodies. A soul can have maximum two to four bodies,
inclusive of the lustrous and Kirman bodies. The last one
(Karman body) does not experience the sense of pleasure or
pain. The first (organic body) is formed by pregnancy or
agglutination. The protean body is formed by spontaneous
emergence. It can also be formed by special accomplishment. A
carrier body can be formed out of the wholesome, pure and
non-obstructive matter by an ascetic, who knows fourteen
Poorvas)

These 13 sutras deal with different types of bodies.
Organic bodies that we normally come across are termed as
Audarik. That is obtained by Garbhaj and Sammoorchchhim
beings. Protean bodies held by the heavenly and infernal beings
are termed as Vaikriya. Such bodies can also be assumed by the
accomplished beings. Carrier bodies assumed by highly
accomplished monks are termed as Ahidrak. They are very
subtle, are made of pure particles and are assumed by
competent personages for taking themselves to the omniscient
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Lords for resolving their doubts. Such bodies are wholesome,
adorable and not subject to any hindrance or obstruction.

The remaining two bodies are termed as Taijas and
Karman. The mechanism that provides luster as well as warmth
and is helpful in metabolic process is termed as Taijas body.
One that is composed of the particles of Karma is termed as
Kiarman body. These two types are associated with all the
worldly souls. They are so subtle that they can pass through the
hardest matter. The Kdrman body is the cause of pleasure and
pain, but it does not experience those feelings. Experience is a
function of senses and brain.

Audirik body is gross, Vaikriya is fine, Ahirak is subtle,
Taijas is subtler and Kidrman is the subtlest. Every worldly
being can have two, three or four types of those bodies. Taijas
and Karman bodies are invariably associated with all the
worldly beings and stay with them even during the transit from
one life to another. In other states, a worldly soul must also
have an Audirik or a Vaikriya body. As such, it has at least
three types of bodies. Moreover, an accomplished being can
assume Ahirak body. In that case he would have four bodies,
viz. Ahirak, Vaikriya, Taijas and Kidrman or Ahirak, Audirik,
Taijas and Karman bodies.
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2.50: Naraksammoorchhino Napunsakini

2.517 Na Devah
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2.52: Aupapatikcharamdehottampurushié’sankhyey-
avarshiyusho’napavartyiayushah

(Infernal and agglutinated bodies are hermaphrodite.
Heavenly beings are not. The heavenly and infernal beings,
those undergoing the last birth, the highest personages and
those living for innumerable years have the irreversible life
span.)

These three sutras deal with gender and life span. They
stipulate that the infernal and Sammoorchchhim
(agglutinated) beings are invariably hermaphrodite, while
heavenly beings have either a male or a female body. All others
can be male or female or hermaphrodite.

The life span can be reversible or irreversible. All heavenly
and infernal beings, those who are at the end of the life cycle
and those having immeasurably long life have irreversible life
span, while others can have either reversible or irreversible one.
The reversibility is only in one direction; it can be reduced but
cannot be increased. The reversible life span is termed as
Apavartaniya and the irreversible as Anapavartaniya.

oo



Chapter 3

MADHYALOK
JAIN CONCEPT OF GEOGRAPHY

Now we come to the third chapter, which is relatively a
small one. Shwetdmbar version has only 18 sutras. The first six
of them deal with Nirak (the infernal world) and the
remaining 12 with Madhyalok (the middle world) that covers
the area where we live. Digambar version has 21 additional
sutras inserted after Sutra 11, which are numbered 12 to 32.
They mainly deal with mountains, rivers, lakes, etc. of
Jamboodweep, the central area of the middle world.

Every religion has its concept of universe. Jainism also has
its concept. It states that the shape of the universe resembles the
figure of a man standing with hands fixed on the waist, elbows
projecting out and feet wide apart. The portion of the waist
constitutes the middle world. The portion above that area
constitutes the heavenly abodes and the portion below the waist
constitutes the infernal abodes. (Refer to figure 1)
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3.1: Ratnasharkaridvidlukipankdhoomtamomahita-
mahprabhdabhoomayo Ghandmbuvitikiashpratishthih
Saptidho’dhahprthutaridh

(There are seven levels lying below one another known as
Ratnaprabhd, Sharkardprabhd, Valukdprabhd, Pankprabhij,
Dhoomprabhéd, Tamasprabhd and Mahitamasprabha. Each
lower level has a base wider than the one above it. Each of
them floats over a dense ocean, which stays over a layer of air,
which in turn rests in the space. They constitute the infernal
abodes.)

This sutra names seven infernal levels as Ratnaprabha,
Sharkaraprabhd, Valukdprabh&d, Pankprabhi, Dhoomprabhi,
Tamasprabhd and Mahéatamasprabhi. The first level is gem
hued, the second is pebble hued, the third is sand hued, the
fourth is mud. hued, the fifth is smoke hued, the sixth is dark
hued and the seventh is pitch-dark hued. They are below one
another and the base of each lower level is wider than that of
the upper one. Each level floats over a dense ocean, which stays
over a layer of air, which in turn rests in the space.
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3.2: Tasu Narakah
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3.4: Parasparodiritaduhkhah

3.5: Sanklishtasurodiritduhkhishcha Pridk Chaturth-
yah

3.6: Teshwekatrisaptadashasaptadashadwavinshatitra-
yastrinshatsdgaropamih Satvidndm Para Sthitih

(The infernal beings live there. They are always infested
with increasingly unwholesome Leshyd (aura), poor
metabolism, ugly bodies, horrible experience and appalling
shapes. They inflict pain on one another. Those in the first three
levels are tortured by the evil-minded Bhavanpati beings. The
maximum life span of infernal beings is one Sigaropam in the
first level, three in the second, seven in the third, ten in the
fourth, seventeen in the fifth, twenty-two in the sixth and
thirty-three Sdgaropams in the seventh level.)

These five sutras describe the conditions prevailing in
infernal abodes. They are very unwholesome, morbid and
painful. The ghastly and sordid conditions prevailing in those
areas go on increasing from the first to the seventh level. Those
living there are termed as Néaraki (infernal beings). They inflict
pain on one another. Moreover, demonic beings known as
Bhavanapati (mansion-dwellers) come to the first three levels
and inflict terrible pain to those inhabiting there. The infernal
beings have very long life ranging from one to thirty-three
Sagaropams (ocean measured time) and they undergo intense
and continuous pain for the entire lifespan. In order to avert
the misery and pain, they try to end their lives; but their
protean bodies cannot be destroyed before the scheduled end of
their lifetime.

Jainism conceives of time and space, which cannot be
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expressed in mathematical figures; they can be explained only
by similes. For instance, we make a chasm of 512 cubic miles
and tightly fill it with fine particles of hair or fiber. Now if one
particle is removed from it every hundred years, the time taken
to empty the chasm is equal to a Palyopam. Trillions of such
Palyopams make a Sigaropam.

Description of the middle world (Madhyalok) starts from
7% Sutra. The Shwetdmbar version describes it within 12
remaining sutras. The Digambar version is slightly more
detailed on account of 21 additional sutras. Tattvarthabhishya
and other commentaries of Tattviartha Sutra give still more
details of that area.

THFAAUTEE: JYIAET O™ 13-91

fgfafasrm: ydydufaifuoiaeamsaa: 13-<n

T WEATGAT ASTATATREThr S=gid: 13-

3.7: Jamboodweeplavaniddayah Shubhanéiméino.
Dweep samudrih

3.8: Dwirdwirvishkambhih Poorvapoorvaparikshepino
Valayidkrtayah

3.9: Tanmadhye Merunibhirvrutto Yojanshatsahasra-
vishkambho Jamboodweepah

(There are consecutive land and water masses bearing the
wholesome names like Jamboodweep and Lavansamudra. All
those lands and seas are circular in shape lying in concentric
circles and have double the diameter of the preceding one.
Jamboodweep is the central island with a diameter of 1,00,000
Yojans, and the mountain Meru is in its center.)
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These sutras state that Madhyalok (the middle world)
consists of series of islands and oceans named as
Jamboodweep, Lavansamudra etc.. Those islands and oceans
alternate each other and lie in concentric circles. The diameter
of each succeeding circle.is double the size of the preceding
one. Jamboodweep is the central island and it has a diameter of
100,000 Yojans (one Yojan is equivglent to about eight miles).
The mountain Meru lies exactly in its center.
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3.10: Tatra Bharathaimvatharividehramyakhairan-
yavatairdvatvarshih Kshetréni

3.11: Tadvibhdjinah Poorvidpariayati Himvanmahdhim-
vannishadhneelrukmishikharino Varshadharparvatih

(There are continents known as Bharat, Haimvat, Hari,
Videh, Ramyak, Haifanyavat and Airdvat: also there are
mountain rangés known as Himvan, Mahidhimvan, Nishadh,
Neel, Rukmi and Shikhari. They extend from east to west and
separate those continents.)

Jamboodweep is divided into seven continents known as
Kshetras or Varshas, each of them spanning the entire width of
Jamboodweep from east to west. From south to north, those
continents are known as Bharat, Haimvat, Hari, Videh,
Ramyak, Hairanyavat and Airdvat (commonly known as
Airvat). They are separated from one another by six mountain
ranges known as Varshadhars, which also span the entire width
of Jamboodweep. The range that separates Bharat and Haimvat
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is known as Himvin, that which separates Haimvat and Hari is
known as Mahdhimvén, that which separates Hari and Videh is
known as Nishadh, that which separates Videh and Ramyak is
known as Neel, that which separates Ramyak and Hairanyavat
is known as Rukmi and that which separates Hairanyavat and
Airavat is known as Shikhari. (See figure 2)

The directions given here are from our perspective of
Airdvat in the North and Bharat in the South. According to Jain
concept, however, all the continents count their directions with
Meru in their North. It means that the shape of Jamboodweep
is not like a flat disc. It is hyperbolic like a wide inverted bowl,
slightly comparable to the upper part of the northern
hemisphere and the mountain Meru lies at a place analogous
to our North Pole.

The central island of Madhyalok is known as
Jamboodweep. Since that covers the area where we live, its
description provides the Jain concept of geography. That
description does not, of course, correspond to the present
knowledge of geography. Some of the details are akin to those
of the Hindu concept. For instance, Hindu Purins stipulate the
existence of Jamboodweep and Meru of the sizes as per Jain
concept. They also make ‘mention of Dhitakidweep,
Pushkardrdha, Manasottar mountain etc. Comparison of the
two concepts leads us to believe that the Jain concept could be
a more systematic version of the Pauranic concept.

In the central part of Jamboodweep lies Videh or
Mahd&videh Kshetra, which is divided by the mountain Meru in
two equal parts called Purvavideh (eastern part) and Aparvideh
(western part). Both these parts are divided into northern and
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southern parts by the rivers Sheetd and Sheetoda. Sheetéi rises
from the mountain Neel and initially flowing southward, it
turns east and flows towards the eastern coast of
Lavansamudra. Sheetoda rises from the mountain Nishadh and
initially flowing northward it turns west and flows towards the
western coast of the said sea. Mahavideh Kshetra is thus divided
into four major divisions.

Each of those four divisions is further divided into eight
subdivisions known as Vijay. As such, there are 32 Vijays in that
Kshetra. Of these 32 subdivisions, the mention should be made
of those lying on the northern bank of Sheeti, as they are more
frequently referred to in Jain literature. They are known as
Kutch, Sukutch, Mahdkutch, Kutchkavati, Avarta,
Mangalavarta, Pushkaldvarta and Pushkaldvati. Lord
Simandhar, the extant Tirthankar is supposed to live in
Pundarikini, which is believed to be the capital city of
Pushkaldvati. In addition to those 32 Vijays, there are two
regions attached to Mahévideh. They are known as Devkuru
and Uttarkuru. Devkuru lies in the space between Meru and
Nishadh, while Uttarkuru between Meru and Neel.

Jamboodweep thus consists of seven main continents, six
mountain ranges, two regions of Devkuru and Uttarkuru and
56 islands lying in Lavansamudra. Bharat and Airavat,
Haimvat and Hairanyavat, Harivarsha and Ramyagvarsha,
Devkuru and Uttarkuru, Purvavideh and Aparvideh are equal
and lie opposite each other.
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3.12: Dwirdhéatakikhande

3.13: Pushkardrdhe Cha

3.14: Prak Manushottardn Manushyih

3.15: Arya Mlechchhishcha

3.16: Bharatairdvatvidehidh Karmabhoomayo’nyatra
Devkuroottarkurubhyah

(There are double the continents in Dhatakikhand as well
as in half of Pushkarvardweep. Humans live up to Minushottar
Parvat. They are Aryans as well as Mlechchha. Bharat, Airdvat
and Videh are Karmabhoomi.)

Jamboodweep is surrounded by a ring-shaped salty sea
called Lavansamudra. That is twice the size of Jamboodweep.
That sea is surrounded by a ring-shaped mass of land called
Dhatakikhand. That is twice the size of Lavansamudra.
Dhitakikhand is surrounded by a ring-shaped sea called
Kilodadhi, which is twice the size of Dhatakikhand. Kilodadhi
is surrounded by a ring-shaped mass of land called
Pushkarvardweep, which is twice the size of Kilodadhi and so
on. Dhitakikhand is thus four times the size of Jamboodweep
and Pushkarvardweep is sixteen times.

There are 56 islands within Lavansamudra and they are
known as Antardweep. Dhatakikhand is divided in two equal
parts by two bow shaped mountains running from north to
south. Each of those halves contains the continents, mountains
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and rivers bearing the same names as those in Jamboodweep.
There is a mountain range running across the entire width of
Pushkarvardweep. That divides it into two parts, the part facing
Kidlodadhi is considered the inner part and the other one the
outer part. The inner part contains as many continents and
mountains as Dhatakikhand. The said mountain range covers
the outer part like a fortress and is known as Maéanushottar
Parvat meaning the mountain that limits the human
habitation. The human beings are not born beyond that barrier.
Human habitation is thus restricted to Jamboodweep,
Dhatakikhand and inner half of Pushkarvardweep. Those two
and a half landmasses are collectively known as Adheedweep
(See figure 3). The human beings residing there are either
Aryans or Mlechchhas.

Madhyalok does not end with Pushkarvardweep. That
Dweep is surrounded by the Pushkar sea, which is surrounded
by Varunvardweep and Varunvar sea, which is again
surrounded by Ksheerdweep and Ksheersamudra (The milky
sea; the bathing ceremony of a newly born Tirthankar is
performed with milky liquid brought from it). Beyond the milky
sea also there are many more masses of land and sea
alternating one another, each of them being ring shaped and
having twice the size of the preceding ring. The last land mass
is called Swayambhooramandweep, which is surrounded by the
Swayambhooraman sea.

As mentioned above, there are two sets of seven
continents and six mountain ranges in Dhatakikhand, bearing
the same names as those in Jamboodweep. Similarly, there are
other two sets in inner half of Pushkarvardweep. Thus there
are, in all, five sets of Bharat, Haimvat, Hari, Videh, Ramyak,
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Hairanyavat and Airdvat. Of these 35 continents, Sutra 16
states that five Bharats, five Airdvats and five Mahéividehs
(exclusive of Devkuru and Uttarkuru) are Karmabhoomis. It
means the lands where the people have to work for their
livelihood. All other areas constitute Akarmabhoomis, where
the livelihood is derived from the bounties of nature. The
inhabitants of those areas invariably go to the celestial abodes
at the end of their life. Tirthankars are born only in
Karmabhoomis.

MOUNTAIN MERU

In the exact center of Jamboodweep lies the mountain
Meru. It has an altitude of 100,000 Yojans. Its lower end
touches the upper level of infernal abode and the upper tip
touches the bottom level of celestial abode. It is divided into
three parts known as Kinds. The first Kdnd is of 1000 Yojans
lying within the ground and constitutes its base. It has the
diameter of 10,000 Yojans and it mainly consists of earth. The
next 63,000 Yojans constitute the second Kind, which mainly
consists of silver and crystals. The remaining 36,000 Yojans
constitute the third Kdnd, which mainly consists of gold. The
diameter of Meru goes on decreasing at the higher altitudes till
it remains 1000 Yojans at the top. On the top there is a 40
Yojan high Chulikd (cone-shaped tip) with a diameter of 12
Yojans at the base, 8 Yojans in the middle and 4 Yojans at the
upper end.

This mountain is inaccessible to the laymen. On its side
there are four huge parks known as Bhadrashil, Nandan,
Saumanas and Pindakvan. Bhadrashil is at the surface level of
Jamboodweep, Nandanvan is spread from 500 Yojans to 1000



MADHYALOK JAIN CONCEPT OF GEOGRAPHY 59

Yojans up, Saumanas is 63000 Yojans up and Pandakvan is at
the top of the mountain. There are thrones on all the four sides
of Piandakvan, where bathing ceremony is performed for the
Tirthankar born in the respective direction of Meru.

BHARAT KSHETRA

Bharatkshetra lies on the extreme south of Jamboodweep.
It is bounded by Himvin mountain range in the north and
Lavan Samudra on the remaining three sides. That Kshetra
itself is the Indo-Gangetic plain. Jain concepts of that area,
however, differ from the geographical details in several
respects. It is considered to have a crescent shape. Its east-west
length is given as 1440111—9 Yojans and north-south distance as
52625 Yojans, which is 1/190th part of the diameter of
Jamboodweep. In the center of Bharat Kshetra lies the
mountain Vaitddhya extending from east to west and dividing
the Kshetra into north and south.

Sindhu and Gangé are two major rivers of Bharat Kshetra.
They rise from the lake Padma on Himvan mountain range,
which could be the same as Himalayas. They are considered of
the equal length and size and are supposed to flow southward,
Sindhu meeting the Lavansamudra at the west coast and
Ganga at the east coast. Those two rivers and the mountain
Vaitddhya divide Bharat Kshetra into six pafts, which are
termed as Khand. Chakravartis (sovereign kings) conquer all
those six, while Visudevs, who are termed as half-Chakravarti,
conquer three of them. Airdvat Kshetra is analogous to that of

Bharat Kshetra, but the details from our perspective are in the
reverse order.
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Fiterdt auaY Haediaaraigd 13-291
fedrasiim = n3-2¢n

3.17: Nrsthiti Pardpare Tripalyopamantarmuhurte
3.18: Tiryagyoninam Cha

(The maximum life span of human beings as well as of

other creatures is three Palyopams and the minimum is
Antarmuhurta.)

These sutras specify the maximum and minimum life span
of human beings and of lower creatures. Palyopam is
immeasurable, while Antarmuhurta indicates a period less than
48 minutes.

aoo
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CELHSTIAL ABODES
MADHYALOK
Gem-hued Ratnaprabhi
Pebble-hued Sharkaraprabha
Sand bued Vilukiiprabhi

Mud-hued
Pankprabhi
/ Smoke-hued \ Dhoomprabhi

/ Dark \ Tamasprabhi
/ Pitch-dark \ Mahiatamasprabhi

SHAPE OF THE UNIVERSE

figure 1
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Chapter 4

URDHVALOK
JAIN CONCEPT OF COSMOLOGY

Now we come to chapter four that deals with Urdhvalok
(celestial abodes). The question may arise about the purpose of
learning about the infernal world or the upper world. There are
at least three factors to justify the study of such cosmological
aspects. i) We are dealing with Tattviartha Sutra and need to
consider what is given therein. ii) The concept of Jain
geography and cosmology, though not in accordance with the
present knowledge, is interesting; some of its particulars make
sense. Moreover, we can thereby make out how the minds of
our ancient seers were working. iii) Those particulars lay the
range and the types of abodes, where a soul can be born. That
can induce us to think that we must have been born in all those
wholesome and unwholesome abodes at different times and
would continue to do so, unless we undertake the spiritual
pursuit for ending the cycle of birth and death.

This chapter has 53 sutras as per Shwetidmbar version and
42 as per Digambar version. The difference mainly arises
because the Shwetimbar version gives the maximum and the
minimum life spans of various cosmic beings type by type in the
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last 25 sutras; while the Digambar version gives it within 14
sutras.

YargfreRTar: 1% R0
qr: WA 1g-R
4.1: Devashchaturnikidyih
4.2: Trutiyah Pitaleshyah

(Cosmic beings are of four types; those belonging to the
third type have yellow aura.)

There are four types of cosmic beings. They are known as
Bhavanapati, Vyantar, Jyotishka and Vaiminik. They have
different aura.ranging from black to white. But the Jyotishka
beings have only yellowish. All of them, except perhaps those of
the second type, lead a happy and luxurious life. Because of the
austerities, restraints, etc. observed in the previous lives, they
are imbibed with much physical strength and are equipped with
various accomplishments inclusive of the capability to move in
any part of the universe.

TINMHUHGIEIIAHEAT: FHedquaa=d=ar: 14-3 1
4.3: Dashéashtapanchdwédashvikalpiah Kalpopapan-
naparyantih

(Those residing up to Kalpa level are of ten, eight, five and
twelve categories.)

There are ten categories of Bhavanpati type, eight of
Vyantar type, five of Jyotishka type and twelve of Vaiminik
type up to Kalpa level. The concepts of sun, moon and other
astronomical objects pertain to the Jyotishka type.
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Rwﬁaﬁmﬁamvrﬁmmmw TeRITi -
FRTEraffea T dEIT: 14-% 1

TATAFETT ATRUTATSH S-SR HE-Y 1)

4.4: Indrasaminiktrayatrinshparishadyidtmarakshal-
okapalanikprakirnakibhiyogyakilvishikidshchaikashah

4.5: Trayatrinshlokpilavarjya Vyantarjyotishkih

(There are positions like Indra, Sdmanik, Trayatrinsh,
Pirishadya, Atmaraksha, Lokpil, Anik, Prakirnak, Abhiyogya
and Kilvishik. There are no Trdyatrinsh and Lokpidl amongst
Vyantara and Jyotishka types.)

There is a sort of hierarchy amongst the cosmic beings
comparable to that prevailing in the human society. They have
ten cadres. The chief is called Indra; co-chiefs occupying the
positions comparable to peers are called Sdmaéanik; those

. occupying the positions of ministers or priests are called
Trayastrinsh; those who act as counselors are called
Piarishadya; those who work as bodyguards are called
Atmaraksha; those concerned with defending the borders are
known as Lokapdl; those belonging to the fighting cadre are
known as Anik; those who are like ordinary citizens are known
as Prakirnak; those who serve as attendants are called
Abhiyogya and those, who occupy the lowest position are
known as Kilvishak. Vyantar and Jyotishka types do not have
the ministerial and border defending cadres. Their hierarchy
therefore consists of eight cadres.

qAAg=T: NY-§ 1
dar=rerear: 1g-9n
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4.6: Poorvayordweendrih

4.7: Pitantaleshyih

(The first two types have two Indras each. They are of
black, blue, dark green or yellow aura.)

Ten categories of Bhavanpati type and eight of Vyantar
type have two Indras each. They have black, blue, dark green
or yellow aura. Jyotishka type has innumerable Indras and
Vaimianik type has ten.

HEAGHEN 3 I 18- 1

YT Ty eSS H UE= gEgAr: 14-]1
qEsyEtem: 18-goll

4.8: Kiyapraveechird A Aishiniit

4.9: Sheshih Sparsharoopshabdmanahpraveechiara
Dwayordwayoh

4.10: Pare’praveechirah

(Those up to Aishin abode avail sex physically. Each two
of the remaining abodes avail it by touch, sight, sound and
fancying, respectively. The rest are above sex inclination.)

These sutras deal with the sexual inclination of cosmic
beings. Bhavanapati, Vyantar and Jyotishka beings and those
belonging to the first two levels of Vaiminik type enjoy sex like
human beings. That inclination goes on declining at the higher
levels. Those belonging to the third and fourth levels satisfy
their inclination simply by touching the heavenly nymphs, those
belonging to the fifth and sixth levels do it by looking at well-
dressed and adorned nymphs and those belonging to the
seventh and eighth levels do it merely by hearing their sound.
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Those from ninth to twelfth levels do not need such gesture.
They have very subtle sex instinct, which is satisfied merely by
fancying about the nymphs.

Existence of the celestial nymphs is admitted up to the
second level only, because the males beyond that level do not
need to indulge in physical sex. When sex inclination arises
among the males at those levels, the nymphs go to them up to
the eighth level in order to provide gratification by touch, sight
or sound and then come back to their own level.

AT ST SR uuT FaTaea e rafugrafagaT:

ng-221

== ferafers wrRrerTadagmaEsataeeT: 18-231

4.11: Bhavanaviasino’surnidgvidyutsuparnignivitas-
tanitodadhidweepdigkumirih

4.12: Vyantardh Kinnarkimpurushmahoraggindhar-
vayaksharakshasbhootpishichah

(Ten categories of Bhavanapati beings consist of
Asurkumér, Nigkumdir, Vidutkumdir, Suparnakumir,
Agnikumdér, Viayukumdir, Stanitkumir, Udadhikumair,
Dweepkumir and Dikkumér; eight categories of Vyantar
beings consist of Kinnar, Kimpurush, Mahorag, Gindharva,
Yaksha, Rikshas, Bhoot and Pishich.)

Of the four types of cosmic beings, Bhavanapatis and
Vyantars do not actually reside in upper realms. Bhavanapatis
stay underworld below and around the mountain Meru. They
are called Bhavanpati, because they reside in vast mansions,
which are termed as Bhavans. Since those beings are
handsome, soft spoken, youthful and playful, they are known



70 TATTVARTHA SUTRA

as Kumar. Their ten categories consist of i} Asurkumar (sinister
youths), ii) Niagkumadr (serpentine youths), iii) Vidutkumir
(lightening youths), iv) Suparnakumir (eagle-like youths), v)
Agnikumadar (beaming youths), vi) Viyukumdir, (sublime
youths), vii) Stanitkumér (resonant youths), viii) Udadhikumar
(serene youths), ix) Dweepkumadr, (islander youths) and x)
Dikkumadr (youths from different directions).

Those belonging to Vyantar group do not live in the
constructed premises. They mostly stay within hills, mountains,
forests, hollows of trees etc. in solitary and more or less
deserted areas of Madhyalok and the first infernal level. Their
eight categories consist of i) Kinnar (deformed humans), ii)
Kimpurush (deformed persons), iii) Mahorag (great serpents),
iv) Gandharva (musicians), v) Yaksha (demigods), vi) Rikshas
(demons), vii) Bhoot (ghosts) and viii) Pishidch (devils). Most of
them belong to the group of evil spirits. They have been treated
as supernatural because of the fright arising from their
capability to hurt.

TSRl GATGSAET AEAAARIVIARERT 114-2311
qEusfaen Hermaa Jeen ug-2%1

qehd: HIGTTHRT: 18-y

afeafiear: ug-¢sn

4.13: Jyotishkih Sooryéishchandramaéo Grahnaksha-
traprakirnatidrakdshcha

4.14: Merupradakshind Nityagatayo Nrloke
4.15: Tatkrtah Kalvibhagah
4.16: Bahiravasthitih
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(Suns, moons, planets, constellations and stars are the five
categories of Jyotishka beings. They continue to move around
the mountain Meru above the human habitation. The concept
of time depends upon their movement. Those beyond the
human habitation are static.)

These sutras deal with the third group, which consists of
solar, Iunar and other luminous bodies. They constitute what is
termed as Jyotishchakra (stellar circle). The stars, suns, moons,
constellations and planets are believed to be moving around the
mountain Meru above the surface of Jamboodweep. The stars
are supposed to move at an altitude of 790 Yojans, suns at 800,
moons at 880, constellations at 884 and planets at 888 to 900
Yojans. The stars are thus supposed to be closest to the surface ‘
and the planets the furthest. Moreover, the suns are believed to
be closer than the moons.

Jmfrert: 1g-%vll
HEAMUAT: hoTTaiary 18-2¢ 1

IeFuft 18-g]
T AEHagiaaey, faeaasaasamraataay, gateifag
o ug-Roll

4.17: Vaiminikih

4.18: Kalpopapannih Kalpiteetishcha

4.19: Uparyupari

4.20: Saudharmaishidnsdnatkumidrméahendrabrah-
maloklintakmahdshukrasahasrareshwanatpranatayorar-
anachyutayornavasugraiveyakeshu Vijayvaijayantajayanta-
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pardjiteshu Sarvirthasiddhe Cha

(Certain Vaiméanik beings belong to Kalpa group and the
rest to Kalpateet. Their realms are situated one over another.
Kalpa group consists of Saudharma, Aishan, Sanat, Mihendra,
Brahmalok, Lantak, Mahishukra, Sahasrdr, Anat, Prinat, Aran
and Achyut; Kalpéteet consists of nine Graiveyaks and of Vijay,
Vaijayant, Jayant, Apardjit and Sarvirthasiddhi.)

These sutras deal with the Vaimanik group, which denotes
the realms of planes. They lie above one another over the
middle world. As such, they really constitute the upper realm
termed as Urdhvalok. This group thus pertains to the heavenly
realms in the sense the ordinary people understand that term.

Shwetdmbars and Digambars have different concepts
about the number of realms for the Kalpa group. The former
believe in 12 realms known as Saudharma, Aishin, Sinat,
Méihendra, Brahmalok, Lintak, Mahishukra, Sahasrir, Anat,
Prinat, Aran and Achyut. The latter believe in 16 realms and
term the additional ones as Brahmottar, Kipishtha, Shukra and
Shatdr. The realms in this group do not necessarily rest
vertically one over another; some of them are parallel to one
another. For instance, Saudharma and Aishin lie on the same
horizontal plane facing each other.

Above the Kalpa group there are nine realms of Graiveyak
group. The term is derived from Greevi meaning neck, because
they lie at the neck level of the universe (refer to figure 1).
Above the Graiveyak level there are five realms of Anuttar
group named as Vijay, Vaijayant, Jayant, Aparijit and
Sarvirthasiddhi. These two groups are called Kalpiteet
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feafausagaefaavafavsttaratufaaadar sfaeer: 13-

el
TfagriufugRmmEar @91 ug-20

4.21: Sthitiprabhivsukhdyutileshydvishuddheendriya-
vadhivishayato’dhikih

4.22: Gatishareerparigrahdbhimidnato Hindh

(At higher levels the life span is longer, authority is
greater, happiness is higher, bodies are more lustrous, aura is
purer, sense gratification is subtler and clairvoyance is higher.
Their movement is less, body-size is smaller, belongings are
fewer and ego is lower.)

The position of Vaiminik beings at the higher levels is
superior in the wholesome respects and lower in the
unwholesome ones. Higher the level, longer the life span,
greater the authority, superior the happiness, more lustrous the
bodies, purer the aura, subtler the sense gratification and
higher the degree of clairvoyance. Those in the higher realms
thus live longer, have greater authority, avail more happiness,
are more lustrous, have purer aura, have subtler sense
gratification and hold higher level of clairvoyance. On the other
hand, their tendency to make movement is lower, the bodies
are smaller, belongings are fewer and ego is lower. It is also
said that their respiration is less frequent, food-intake is lower,
degree as well as frequency of the uncomfortable situations is
lower and the locations, where they can be reborn, are fewer.

The contents of these sutras would be of significance even
to those, who do not believe in existence of celestial abodes.
They can consider the celestial realms as commensurate to the
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levels of spiritual elevation. The higher one reaches, the more
blissful, the more enlightened, the purer he becomes, while his
unwholesome tendencies turn downward.

HrausreraTavar gimmy ng-23.

U] HAAR: HET: 18-

4.23: Peetpadmashuklaleshyi Dwitrishesheshu
4.24: Prag Graiveyakebhyah Kalpih

(The first two, the next three and the rest have yellow,
lotus-red and white aura respectively. The abodes below the
level of Graiveyaks constitute Kalpa.)

The aura of Vaiminik beings in first two realms is yellow;
it is lotus-red in third to fifth realms and white in the remaining
realms. The realms below Graiveyak level are collectively
known as Kalpa in the sense that the hierarchy mentioned
earlier prevails in those realms.

SETCTRICTIT FTehT-aahT: 18-l
A e TG URTR A g aTeaTaTeamEar sRETy  18-R% 11
4.25: Brahmalokilayid Lokantikih

4.26: Saraswatiddityavahnyarungardatoyatushitivyib-
ddhmaruto’rishtishcha

(Lokéntik beings live around Brahmalok. They are known

as Saraswat, Aditya, Vahni, Arun, Gardatoy, Tushit, Avyabadh,
Marut and Arishta.)

Among the celestial beings there are Lokéntik beings that
live around Brahmalok (fifth level). Four groups of them live in
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four straight directions, four in the slanting directions and one
in the middle of Brahmalok. There are thus nine groups known
as Saraswat (eloquent), Aditya (sun), Vahni (fire), Arun
(dawn), Gardatoy (splashing), Tushit (gratified), Avyibadh
(unimpeded), Marut (wind) and Arishta (beyond hurt). They
approach the Lords prior to their renunciation and point out
that it is the time to renounce the worldly life. The Lokintik
beings do not have sexual inclination and are therefore termed
as Devarshi. They are destined to come to the end of the worldly
life very shortly.

fasranfay fg=rmm: ug-en

4.27: Vijayadishu Dwicharamih

(Those in Vijay and other r_ealms have to take two more
births.)

There are five abodes known as Vijay, Vaijayant, Jayant,
Apardjit and Sarvérthasiddhi above the Graiveyak area. They
are known as Anuttar, meaning the topmost. Sarvirthasiddhi,
which is only a few Yojans away from Siddhashilid (abode of the
liberated), lies in the center and the remaining four are on its
four sides. The celestial beings in the Anuttar area are on the
point of attaining the liberation since they have not to take
more than two births.

sframfaermTs s Yefadaa: ug-re
4.28: Aupapitikmanushyebhyah Sheshistiryagyona-
yah

(The remaining, except human beings and those emerging
spontaneously, are Tiryanch.)
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All other beings, excepting the human beings and the
infernal beings arising by spontaneous emergence, belong to
Tiryanch category. That category includes all the animals,
birds, bugs, insects and visible as well as invisible micro-
organic life.

feerfa: ng-21n

way IR gearaaaeTEy 18-3011
PIETOTE QT 114-3 211
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Hremifey Tumsh 18-330
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4.29: Sthitih

4.30: Bhavaneshu Dakshindrdhédhipateenidm Palyop-
amamadhyardham ’

4.31: Sheshindm Padone

4.32: Asurendrayoh Sﬁgaropamamadhikam Cha

4.33: Saudharmadishu Yathikramam

4.34: Sagaropame

4.35: Adhike Cha

4.36: Sapta Sanatkumire
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4.37: Visheshtrisaptadashaikidashtrayodashpanch-
adashabhiradhikini Cha

4.38: Aranichyutidoordhwamekaikena Navasu
Graiveyakeshu Vijayadishu Savirthasiddhe Cha

(Life span of Bhavanapati chiefs in southern half is one
and a half Palyopam, of others it is one and three quarter
Palyopam. For two Asurendras it is one Sigaropam and above.
In Saudharma it is two Sigaropams, in Aishin it is a little
more. In Sanatkumir it is seven Sigaropams. From Mihendra
to Achyut it is more than seven, more than ten, more than
fourteen, more than seventeen, more than eighteen, more than
twenty and more than twenty-two Sdgaropams respectively. In
nine Graiveyaks and five Anuttar realms the life span increases
by one Sidgaropam each.)

These sutras deal with the maximum life spans.
Bhavanapati area consists of ten abodes as mentioned in Sutra
4.11. Each of them is divided into northern and southern
halves. In Asurkumir abode, the chief of southern half (known
as Chamar) has a life span of one Palyopam, while that in
northern half (known as Bali) has a little longer than that. In
the rest of Bhavanapati abodes the chiefs of southern halves
have a life span of one and a half Palyopam, while those of
northern halves have one and three-quarter Palyopam.

There are twelve realms of Vaiménik beings as mentioned
in sutra 4.20. Of these, the maximum life span in the first realm
(Saudharma) is of two Sigaropams, in the second (Aishin) it
is a little more and in the third (Sanat) it is seven Sigaropams.
In fourth (Mé&hendra) it is more than seven, in fifth
(Brahmalok) it is more than ten, in sixth (Lintak) it is more
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than fourteen, in seventh (Mahashukra) it is more than
seventeen, in eighth (Sahasrdr) it is more than eighteen, in
ninth (Anat) and tenth (Prinat) it is more than twenty and in
eleventh (Aran) and twelfth (Achyut) it is more than twenty-
two. In Graiveyak realms the life span goes on increasing by
one Sigaropam each till it reaches 31 Sidgaropams in 9th
Graiveyak. In four Anuttar realms it is 32 Sagaropams and in
Sarvarrthasiddhi it is 33 Sagaropams.

3797 UcaquHidsh: o 18-3%1
EAUH 1g-Yoll
afaer A 1%-%21

U: U gai gaiad 18-%R1

4.39: Apara Palyopamamadhikam Cha
4.40: Sagaropame

4.41: Adhike Cha

4.42: Paratah Paratah Poorva Poorva’nantari

(The minimum life span is of Palyopam and more, two
Sigaropams and more and identical to the maximum in the
preceding lower realm.)

" These sutras give the minimum life spans of Vaiminik
beings. It is one Palyopam in the first realm, a little more in the
second, two Sidgaropams in the third and a little more in the
fourth; it is more than seven Sigaropams in the fifth, more
than ten in the sixth, more than fourteen in the seventh and
more than seventeen in the eighth. It is more than eighteen
Sagaropams in ninth and tenth, more than twenty in eleventh
and twelfth, twenty-two in the first Graiveyak and so on till it
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reaches 30 Sigaropams in the ninth Graiveyak and 31 in four
Anuttar realms. In Sarvirthsiddi it is 32 Sagaropams.

AreRToTt | fgedtenfey ug-43n
TYTAHHSEATIUT FHHTEATH, 114-8% 1}
4.43: Niarakanam Cha Dwitiyadishu

4.44: Dashvarshasahasrani Prathamiyim

(From second infernal level downward the minimum is
identical to the maximum for the immediate upper level. In the
first level it is 10000 years.)

These sutras lay the minimum life spans of infernal
beings. It is 10000 years in the first level, one Sidgaropam in the
second, three Sdgaropams in the third level, seven in the fourth,
ten in the fifth, seventeen in the sixth and twenty-two
Sagaropams in the seventh.
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4.45: Bhavaneshu Cha

4.46: Vyantardanidm Cha

4.47: Para Palyopamam

(The minimum for Bhavanapati and Vyantara groups is
10000 years and the maximum is Palyopam.)
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4.48: Jyotishkandmadhikam

4.49: Grahaniamekam

4.50: Nakshtranimardham

4.51: Tarakdnam Chaturbhigah

4.52: Jaghanya Tvashtabhidgah

4.53: Chaturbhiigah Sheshdnam

(The maximum span for suns and moons is more than
one Palyopam, for planets it is one Palyopam, for constellations
it is half Palyopam, for stars it is a quarter Palyopam. The
minimum for stars is 1/8 Palyopam and for other stellar objeéts
it is a quarter Palyopam.)

The life spans of most heavenly beings are too long to be
expressed in numerical terms. They are therefore given in

Palyopam and Sigaropam, which are chasm measured and
ocean measured units as explained in chapter 3.

goo



Chapter 5

AJEEVAKAY
INSENTIENT MATTER

After dealing with various categories of Jeev (living
beings) from second to fourth chapters we now turn to the
fifth, which mostly deals with Ajeev (lifeless, insentient
substances). Again the question may arise, ‘Why is it necessary
to know about the insentient matter, when our purpose is to
make out the well-being of soul?” The question makes sense,
but the worldly life arises on account of interaction of soul with
the insentient matter. Unless we know the nature and
properties of insentient matter, we cannot make out how it
interacts with soul and how that results in bondage. If we
know that, we can make out how to avert the interaction and
how to eradicate its bondage.

ITSHAHTAT YHTAHTRIITAITAT: 11— 11
EC AT 1 S|

5.1: Ajeevakidya Dharmidharmakishpudgaldh
5.2: Dravyidni Jeeviashcha

(Dharma, Adharma, Akidsh and Pudgal are insentient
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substances. They as well as Jeev are Dravyas.)

These sutras state that Dharma, Adharma, Akidsh and
Pudgal together with Jeev are the five basic substances. The
statement presents certain terms, which are not well known,
but are very vital for comprehending the Jain philosophy. Of
four substances mentioned in the first sutra, Akish stands for
space and that is self-explanatory. The remaining three
substances are explained below.

Dharma and Adharma: Dharma is normally understood as
religion and Adharma as irreligious activity. Those terms are,
however, used here in different sense and do not have religious
or irreligious connotation. They denote two ether-like invisible
substances, which are supposed to exist in the entire universe.

The question may then arise, ‘Why do we need to believe
in such abstract concepts particularly when other theologies do
not admit their existence?’ The reply is that Jeev and Pudgal
have the capability to make movement, but they cannot
exercise that capability in absence of some medium. This can
be explained by an example. A fish is imbibed with the
capability to swim, but it cannot exercise that capability in
absence of water; it needs the medium of water to exercise its
capability to swim. Similarly, Jeev and Pudgal cannot exercise
their capability to move without some medium. Jainism calls
that medium as Dharma.

The existence of Adharma has also to be admitted on
similar ground. Capability to move also implies the capability to
remain steady. In absence of that capability, a mobile object
would continue to move forever. Some different medium is
therefore necessary particularly to pudgal for remaining steady.
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Jainism calls that medium as Adharma. But Dharma and
Adharma are not supposed to help in making movement or in
remaining steady. Jeev and Pudgal are inherently imbibed with
such capabilities and they can exercise the same on their own.
Dharma and Adharma are merely instrumental in enabling
them to exercise those capabilities.

Pudgal denotes all the tangible objects, whether visible or
invisible. The term is made up of Pud meaning supplementing
and Gal meaning dropping off or draining out. As such, the
matter, which is subject to influx and reflux or which can
éggregate and disaggregate is Pudgal. Whatever can be seen
with eyes or be known by any other organ is Pudgal. Other
theologies term it as Prakrti, Miyi, etc.

Frarafraraenfin ix-31
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5.3: Nitydvasthitinyaroopani
5.4: Roopinah Pudgalah

(They are everlasting immutable and formless. Pudgals
have forms.)

The above-mentioned five substances are eternal and
constant. It means that they are indestructible and exist
forever. The science now admits that no original substance can
perish. Jainism said it since the prehistoric times. Constancy
denotes that there is no increase or decrease in the number. All
of them, except Pudgal, are formless and shapeless; as such
they are intangible and imperceptible. Pudgal is perceptible in
aggregate, but imperceptible in subtle form. Moreover, while
other substances are formless and devoid of material attributes,
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Pudgal has form and is imbibed with the attributes of touch,
taste, odor and color. '

SEHTTITAHESATIUT 14l -
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5.5: Akiishidekdravyini
5.6: Nishkriydni Cha

(The first three are single and indivisible substances; they
are inactive.)

Dharma, Adharma and Akish are indivisible. Each of them
constitutes a single, homogenous body. The indivisibility means
that their parts cannot be separated. Moreover, these
substances prevail everywhere in the universe. Here universe
does not mean the space. The space is infinite. Within that
space there is an area, where there is the existence of Dharma
and Adharma. That area is called Lokikash (cosmic universe)
and that constitutes a fraction of the total space.

Moreover, these three substances are inactive. The activity
is of two types. One pertains to the changes or alterations
taking place within a substance. That is called Parinaman,
which is continually going on within every substance. No
substance is devoid of that activity. The other activity relates to
movement from-one place to another. Jeev and Pudgal are
mobile; they can move from place to place. Dharma, Adharma
and Akish are immobile. They are stable; as such they are
termed here as inactive.
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5.7: Asankhyeyih Pradeshid Dharmadharmayoh
5.8: Jeevasya cha

5.9: Akishasyidnantih

5.10: Sankhyeyidsankhyeydshcha Pudgaldanim
5.11: Nanoh

(Dharma and Adharma occupy innumerable Pradeshas;
the same applies to Jeev. Akish occupies endless Pradeshas.
Pudgal can occupy numerable as well as innumerable
Pradeshas, but that does not apply to Anu.)

These sutras deal with the size of different substances.
Their sizes are defined in terms of Pradesh, which has an
exclusively Jain connotation. The objects that we see or know
otherwise are generally divisible. They can be divided and
subdivided till we reach a stage beyond which it is not possible
to divide. Till the earlier part of the last century, the scientists
believed that atom bore such a state and was considered
indivisible. But the atom was split during the middle of that
century and then it was noticed that it comprises proton,
neutron and electron. Those sub-atomic particles are now
considered indivisible. '

Jainism conceives of a state of Paraminu, which is the
finest part of Pudgal and is considered much more finer than
a sub-atomic particle. That is indivisible and the area that one
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Paramanu occupies is known as Pradesh. Paraminus can,
however, be bound together and binding of two or more
Paramaéanus is termed as Skandha. A Skandha may thus consist
of 2, 3, 4 H n. Paraminus. Such Skandhas can stay within one
or more Pradeshas depending upon the kind of Paraminus of
which they are composed.

The size of an object can therefore be specified in terms of
the number of Pradeshas it occupies. However, the size of every
object cannot be laid in numerical terms. There are substances,
whose sizes are too big to be described by any known number.
Those sizes are termed as consisting of innumerable Pradeshas.
That term gives some idea of the size of the object concerned.
Moreover, the size of Akdsh cannot be described even by the
term ‘innumerable’, because its size is endless. Thus we have to
use three terms: numerable, innumerable and endless. In the
description below, where the size can be laid in numerical
figures, it is termed as Sankhyit (numerable); where it is
beyond any conceivable number, it is termed as Asankhyait
(innumerable); while if it is endless, it is termed as Anant.

These sutras state that every Jeev as well as Dharma and
Adharma occupies innumerable Pradeshas, Akish occupies the
endless number of Pradeshas; while a Skandha can occupy
numerable or innumerable Pradeshas depending upon its
composition. All of them, except Akish, stay within Akish,
while Akésh stays by itself. In other words, it does not need any
other substance to hold it.

In terms of size, Pudgal forms a class by itself. From the
definition of Pradesh, it would be obvious that the size of one
Paraménu is equal to one Pradesh. But a Paraminu is too
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subtle to be comprehended. We have therefore to think in terms
of Skandhas. As explained above, a Skandha can consist of 2,
3, 4 H n Paraminus. Moreover, its Paramidnus can be
separated and other Paramédnus can be combined with it. As
such, the size of Skandha is variable.

Here we need to introduce the term Astikdy, which means
the aggregate of more than one Pradesh. It would be seen from
the above description that size of Dharma, Adharma, Akish and
of every Jeev and Skandha consists of many Pradeshas. As
such, they are termed as Dharmistikdy, Adharmistikiy,
Akiashastikdy, Jivistikdy and Pudgilidstikdy. Since the terms
Dharma and Adharma are mostly understood in different
sense, we shall instead use Dharmistikiy and Adharmaistikidy
in this discussion.

Kal (time) is also a substance, which is going to be
introduced later. The smallest part of Kil is Samay, which is
equivalent to one Pradesh. As such there is no term like
Kilastikdy. There are thus five Astikayas, which are collectively
known as Panchistikdy.
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5.12: Lokidkéashe’vagihah

5.13: Dharmiddharmayoh Krtsne

5.14: Ekpradeshidishu Bhijyah Pudgalinim



88 TATTVARTHA SUTRA

5.15: Asankhyeyabhigiadishu Jeevinim
5.16: Pradeshsanhirvisargabhyam Pradeepavat

(They stay in cosmic universe; Dharma and Adharma
occupy the entire cosmic universe; Pudgal can occupy one or
more parts; a soul can abide in innumerable parts by virtue of
its capability to expand and contract like the light of a lamp.)

These sutras describe the location and the space occupied
by different substances. Dharmistikdy and Adharmistikiy
pervade the entire cosmic universe. All Jeevs together pervade
the entire universe, but the extent of an individual Jeev also
can range from innumerable Pradeshas to the entire cosmic
universe. This is due to the fact that its Pradeshas are subject
to expansion and contraction. That property is here compared
with the property of a lamp. A lamp can spread its light in the
entire area to which it is exposed. The lamp, which can
illuminate a small room, can also illumine a bigger one, if it is
moved to a bigger place. On the other hand if it is placed under
an inverted bowl, its light would be confined within the area of
that bowl. Similarly, a soul stays within a large or a small body,
which it gets.

It is easy to understand that the size of Jeev varies from
body to body. The question may, however, arise how its
minimum size can be of innumerable Pradeshas even when it
occupieé a tiny body and how the maximum can extend the
entire cosmic universe. It is of course true that a Jeev assumes
the tiny size, when it abides in a tiny body. But the concept of
Pradesh is so subtle that even the size of an ant is equivalent to
the innumerable Pradeshas. As such, its minimum size also
extends to innumerable Pradeshas.
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The maximum size occurs at the time of liberation. When
an omniscient being is on the point of being liberated, he
expands the body to the extent of the entire cosmic universe.
That is called Kevali Samudghat. The maximum size relates to
that state.
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5.17: Gatisthityupagraho Dharmiddharmayorupakirah
5.18: Akiashasyidvagihah

5.19: Shareervingmanahprinipanih Pudgalandam
5.20: Sukhaduhkhjeevitmaranopagrahishcha

5.21: Parasparopagraho Jeevanim

5.22: Vartand Parindmah Kriya Paratviparatve Cha

Kalasya

(To be instrumental in motion and stability is the function
of Dharma and Adharma; to give space is the function of
Akiash; body, speech, mind, inhaling and exhaling are the
functions of Pudgal; pleasure, pain, liveliness and death also
are its functions; to be mutually useful is the function of Jeev;
becoming, changing, moving, the concept of before and after
are the functions of time.)

These sutras deal with the functions of different
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substances. They also relate to the impact of one substance
upon another. The term used for the purpose is Upakir, which
normally denotes benevolent help, but here it is used in the
sense of the positive or negative impact of one substance or
object upon another. It is easy to make out such impact, when
a substance is tangible. Here, however, we have to deal with
mostly intangible substances. The functions of such intangible
substances can be laid on the basis of their properties.

The term ‘property’ needs to be defined here. It is generally
taken as equivalent to attribute, but the two terms have
different connotations. Property relates to the inherent
qualities. For instance, giving light is the property of a lamp.
That property always stays with it and cannot be separated
from that. In spiritual terminology, such inseparable properties
are termed as Guna. On the other hand, attribute relates to the
qualities that can be acquired or given up. For instance, virtue
is an attribute. One can acquire and develop some virtue, but
he can also give it up and become vicious.

As explained above, Jeev and Pudgal are imbibed with
mobility and Dharmaistikdy and Adharmaistikdy have the
properties of being instrumental in their movement and in
remaining steady. Sutra 17 therefore specifies the function of
becoming instrumental as their Upakédr upon Jeev and Pudgal.
Similarly, it is the property of Akiish to give space to -other
substances. Sutra 18 therefore specifies it as Upakir of Akish.

Pudgal being tangible, its impact on others can be laid in
terms of its functions. Sutras 19 and 20 mention Skandhas like
body, speech, mind, inhaling, exhaling, pleasure, pain, life and
death as the functions of Pudgal. As stated in chapter 2, there
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are five types of bodies. Of these organic, protean and carrier
bodies are obviously made of Pudgal. The lustrous and Karman
bodies are subtle, but they are also made of fine particles of
light and Karma. They are therefore Pudgal, even though their
particles are not visible.

Similarly speech and mind are constituted of subtle
particles of sound and thought. Inhaling and exhaling
constitute the respiration. That involves air and the respiratory
system, both of which are Pudgal. Pleasure and pain are
experienced within the body and are therefore Pudgal. Birth
‘and death, though not noticed by the person concerned, can be
witnessed by the people around and are therefore Pudgal. These
are some examples of Pudgal’s functions. In general, it can be
said that whatever impact arises on Jeev by virtue of its
interaction with Pudgal can be considered the function or
Upakidr of Pudgal.

Sutra 21 states that Jeevs are mutually helpful. The term
‘Jeev’ is not used here in the sense of soul without body; it is
used in the sense of an embodied soul. Sutra therefore conveys
that the living beings are interdependent. This is a well-known
maxim and is quoted as a precept of Jainism. The
interdependence among human beings is evident; that of
humans and animals is also obvious. Our dependence on
minute beings like bacteria also is now known. Many of our
requirements are provided by such minute beings. In return we
happen to raise the conditions in which such minute beings
thrive. As such, it is said here that the living beings are
interdependent.
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Sutra 22 specifies becoming, changing, moving and
concepts of before and after as the functions of time.
Becoming, changing and moving are actually the activities of
Jeev and Pudgal, but the time when such situations occur is of
significance. Time is thus a vital factor for any activity.
Similarly the concepts, ‘before and after’ would not arise in
absence of time. Time being instrumental in those activities,
they are termed here as the functions or Upakirs of time.
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5.23: Sparsharasgandhvarnavantah Pudgalih

5.24: Shabdabandhsaukshmyasthaulyasansthinb-
hedtamashchhéayiatapodyotvantashcha

(Touch, taste, odor and color as well as sound, binding,
subtlety, grossness, aggregation, division, darkness, shadow,
light and glow are the properties of Pudgal.)

Touches are of eight types, hard or soft, heavy or light, hot
or cold and viscous or dry. Every Pudgal has four of them. But
Paramidnu has only two, hot or cold and viscous or dry.
Paraménu cannot be heavy or light, nor can it be hard or soft.
Tastes are of five types, bitter, pungent, astringent, sour and
sweet. Every Pudgal has one of them or a combination of some
of them. As regards odor, every Pudgal would either have
pleasant or unpleasant odor. Colors are of seven types ranging
from violet to red, but Jainism mentions them as five, viz.
black, green, red, yellow and white. Every Pudgal has one or a
combination of two or more of them.
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Moreover, Pudgal has other subsidiary properties like
sound, binding, subtlety, grossness, aggregation, division,
darkness, shadow, light and glow. Subtlety and grossness are to
be understood in relative terms. For instance, wood is subtle as
compared to stone, but it is gross as compared to cotton. The
difference between light and glow is that the former is warm
like sunshine, while the latter is cool like moonlight.
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5.25: Anavah Skandhiéshcha

5.26: Sanghitbhedebhya Utpadyate
5.27: Bhediadanuh

5.28: Bhedsanghitibhyam Chikshushih

(Pudgals are in the form of Paraminus and Skandhas.
Skandhas are formed by aggregation as well as by division.
Parmédnus come about by division. Skandhas turn out by
aggregation or division.)

These sutras state how Paraminus and Skandhas are
formed. Paraminu is usually taken as an atom. It is, however,
the smallest indivisible part of a matter and is finer than a sub-
atomic particle that can result from division of the existing
Skandhas (clusters). They are formed either by combination of
Paramianus or of existing clusters and also by division.
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5.29: Utpadvyaydhrouvyayuktam Sat
5.30: Tadbhavidvyayam Nityam
5.31: Arpitinarpitasiddheh

(Truth consists of origination, cessation and continuance.
What does not give up its nature is constant. This can be seen
from the perspective it is observed.)

The sutra 29 defines the term Sat. What arises, passes
away and still continues to stay is Sat. This definition may seem
amazing, because what arises and passes away has to be
temporary and transient. How can such a thing continue to
stay? Since the concept of constancy negates the concept of
being transitory, how can both of them go together?

Such problems arise on account of the concept of absolute
constancy enunciated by Sdnkhya and other philosophies. But
that concept is unrealistic, because everything is subject to
change. It is the manifest experience that nothing stays in the
same state or form forever. That does not even mean that
everything is momentary as Buddhism contends. Had it been
so, we could never identify an object as having seen or
experienced earlier. If it entirely changes every moment, the
next moment it would be beyond recognition.

The truth lies between these two extremes and for that
purpose Jainism presents the concept of modified constancy. It
states that everything remains constant within its properties,
but its states go on changing. For instance, the soul is eternal
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and is always imbibed with its properties of knowing,
perceiving etc. However, it assumes heavenly, human or other
state from time to time. Similarly it may also assume a male,
female, or hermaphroditic body. The assumption of any such
state involves the termination of the previous state.

That logic also applies to inanimate objects. The clouds,
for instance, arise on account of evaporation. As they are
condensed, they give up that form and assume the form of rain.
But during all such transformations, water remains constant.
Thus every form is subject to arising and passing away. It is
therefore correct to state that every thing retains its existence
while undergoing changes in its states and forms

In order to make this clearer sutra 30 specifies the Jain
concept of constancy. It states that what stays within its
properties and does not give them up is constant. This concept
of constancy is relevant to make out how a matter can remain
constant, while its states go on changing. It implies that every
thing has two aspects, its inherent properties and its states or
forms. The former remains constant and the latter continues to
undergo changes. |

The question would then arise, how to decide whether a
thing is everlasting or ephemeral. Sutra 31 states that it
depends upon the angle from which a thing is viewed.
Everything and every aspect can be seen differently from
different perspectives. Views arising from the different
perspectives are relative and some of them, like being
everlasting and ephemeral, can even be contradictory. The
sutra thus relates to the multiplicity of views. It states that
everything is constant from the absolute point of view, while
from the practical point of view it is temporary.
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If everything can be considered as everlasting from one
viewpoint and transitory from the other, the question would be
how to express such contradictory views simultaneously.
Obviously it is not possible to express that way. This leads us to
the third view that it is inexpressible. That logic can be taken
further ahead. By combining inexpressibility with everlasting,
transitory and everlasting cum transitory natures one after
another, one can see that everything and every situation can be
viewed from seven perspectives. That is termed as Saptabhangi.
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5.32: Snigdharookshatvidbandhah

5.33: Na Jaghanyagundndam

5.34: Gunasidmye Sadrshinam

5.35: Dvyadhikiddigundnim Tu

5.36: Bandhe Samidhikau Parindmikau

(Binding of atoms occurs by virtue of viscosity and
dryness. No binding occurs in case of minimum or the same
degree of viscosity or dryness. Binding occurs when one object

has two more degrees of viscosity or dryness than the other. At
the time of binding, Paraminu with the same or higher degree

of viscosity or dryness turns the property of the opposite matter
to its own property.)
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When two or more Paraminus are bound together, they
form a Skandha. Similarly two or more Skandhas can be
combined to form a bigger Skandha. Such combinations
depend upon the viscosity or dryness of the matter coming in
contact. This aspect has been discussed at great length in
various commentaries of the text. In short, it can be said that
if Paramédnus or Skandhas bearing two or more degrees of
viscosity come in contact with those bearing the same or higher
degrees of dryness, they would be bound together. In case two
Paraminus and/or Skandhas of the same type come in
contact, the binding would occur, if one of them bears at least
two degrees higher viscosity or dryness than the other. During
the process of binding the Paraminus or Skandhas bearing the
higher degree of viscosity or dryness transform the property of
the other matter to its own property.
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5.37: Gunaparydyvad Dravyam

(Every substance is imbibed with its properties and
changing modes.)

This sutra lays another vital principle of Jainism. It states
that every substance is an aggregate of various properties and
of continually changing states. Obviously, a substance cannot
be devoid of its properties. For instance, sweetness is the
property of sugar and it cannot be separated from sugar. Thus
sugar cannot be devoid of sweetness and salt cannot be devoid
of saltiness. If those properties can be removed, they would
cease to be sugar or salt. Similarly, changing of state is also
imbibed in the matter. This implies that the same state does not
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remain constant. Every state continues to give place to another.
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5.38: Kilashchetyeke
5.39: So’nantasamayah

(Some say that time is a substance and it is imbibed with
infinite Samayas.)

Attributing the belief of time as a substance among some
people implies that all of them do not admit it. In general,
Digambars consider it as a separate substance. Therefore their
version of this sutra is ‘Kidlascha’, which means that time also
is a substance. Shwetdmbars do not treat it as an independent
substance. The substantiality is attributed to it, because it
provides the time frame to the activities of Jeev and Pudgal.
Both the sects, however, agree that the time is divided into
endless number of Samay, which is an infinitesimal part of a
second. That has been made explicit in sutra 39.

wearsran frjom Tom: e-You
5.40: Dravyashraya Nirgund Gunih

(The properties reside within a substance and are
themselves without properties.) '

The first part of the sutra is simple, but the second part
may seem intriguing. How can properties be without
properties? This can be explained with the help of an
illustration. Saltiness, for instance, is the property of salt, but
there cannot be saltiness or any other property within the
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saltiness. The apparent contradiction of the sutra can be
removed by stating that the properties are without attributes.
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5.41: Tadbhiavah Parinimah
5.42: Anadiradimanshcha
5.43: Roopishvadiméan

5.44: Yogopayogau Jeeveshu

(Transformations denote undergoing changes while
retaining one’s own nature. They may or may not have the
beginning. They have a beginning in tangible objects. Activities
and modes of soul have a beginning.)

These four sutras (Digambar version has only one.)
discuss since when Parinaman (transformation) has been
taking place in different substances. That pertains to the
activities as well as the modes. Both these types may have a
beginning in some substances and not in others.. They have a
beginning in soul. Insentient matters undergo only modal
transformations. They have a beginning among Pudgals, but
those taking place in Dharmaistikdy, Adharmistikdy and
Akishastikidy are without beginning. Transformations among
them have been taking place since the infinity.

oog
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Chapter 6

ASRAV
INCOMING OF KARMA

It was pointed out earlier that there are two traditions among
Jains for dealing with Tattvas (fundamentals). One treats them
as seven Tattvas and the other as nine. The former is Digambar
tradition, which does not consider Punya and Pdp as separate
fundamentals and considers them as implicit in Asrav. The latter
is Shwetdmbar tradition, which treats Punya and Pdp as separate
fundamentals and therefore considers that there are nine
fundamentals, which are collectively termed as Navtattva.

Tattvdrtha Sutra adopts the former approach. As such,
after dealing with the first two, viz. Jeev (the sentient being)
and Ajeev (insentient matter), it treats Asrav as the third
fundamental. Asrav means incoming. The term denotes doors
though which Karma enters the Pradeshas of a soul. For
instance, dirt and other particles of garbage may come in a
house through its doors and windows. Those doors and
windows can therefore be reckoned as Asrav for dirt etc.

HEAEIA:HY I IS-2 N
H 3EA: ig-2
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H: quaEA 1I&-3 1

IYTH: UTTET NE- 31

6.1: Kiayviangmanahkarma Yogah
6.2: Sa Asravah

6.3- Shubhah Punyasya

6.4: Ashubhah Pipasya

(Exercising of physical, vocal and mental faculties
constitutes Yog; that leads to incoming of Karma; the
wholesome Yog leads to acquisition of Punya, the
unwholesome one to that of Pap.)

These sutras state that exercising of physical, vocal and
mental faculties constitutes Yog and that results in acquisition
of Karma. Body, speech and mind are the organs through which
those faculties are exercised. Those organs themselves are
insentient and are not able to exercise their capabilities in
absence of soul. In other words, Yog necessitates the
interaction of soul with those organs. Since the interaction
continues to take place so long as one is alive, Yog is bound to
occur every time. If that causes Karma, it would not be possible
for anyone to prevent the acquisition of Karma. As such, only
undue exercising of the faculties can be deemed as causing
Asrav. In other words, one acquires Karma when he exercises
his faculties with attachment or resentment.

The wholesome exercising of those faculties leads to
Punya (meritorious Karma), while the unwholesome one leads
to Pap (sin). The activity undertaken with good intention is
termed as wholesome exercising of faculties and that
undertaken with bad intention is termed as unwholesome.
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Worship, helping, charity etc. are wholesome physical
activities, while violence, stealing etc. are unwholesome ones.
speaking truth, adoration etc. are wholesome vocal activities,
while lying, abusing etc. are unwholesome ones. Sympathy,
compassion etc. are wholesome mental activities, while
jealousy, evil attitude etc. are unwholesome ones. Asrav
resulting from the wholesome activities is Punya and that
resulting from the unwholesome ones is Pap. Punya and Pip
are thus the components of Asrav.

It should, however, be noted that no worldly activity can
be entirely wholesome or unwholesome. Some sorts of merits
as well as demerits are associated with every activity. The
difference lies in degrees. If meritorious portion is higher, the
activity is termed as wholesome and if unmeritorious one is
higher, it is termed as unwholesome.

HhRHTATHRATEAT: QTERIhaiaerar: g -4 ||
6.5: Sakashiyikashdyayoh Sdmpariyikeryapathayoh

(Exercising the faculties under the influence of defilement
results in Sdmpardyik Karma, while exercising it without
defilement results in Irydpathik one.)

Anger, pride, deception and greed are the four main types
of defilement, which are known as Kashiys. When one
undertakes an activity under the influence of such defilement,
the purity of soul is affected. Karma acquired thereby is
relatively stronger and stays longer. That is known as
Sampardyik Asrav. Karma resulting from innocent exercising
of one’s faculties is not that strong and does not stay long. That
is known as Iryipathik Asrav. The difference between the two
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can be explained by an illustration. If a mud ball is flung at a
wall, the ball would stick to it. Even after it is removed from the
place, the spot would remain on the wall. That can be erased
by cleaning with water or other suitable liquid. Similarly Karma
resulting from Sidmparidyik Asrav is strong and can be
eradicated with much effort.

If, however, a rubber ball is flung at the wall, it would
immediately come back without any impact or with very little
impact on the wall. Similarly Karma resulting from Irydpathik
Asrav is weak and has a momentary impact. It is therefore said
that the Karma resulting from an activity undertaken with a
detached mind is acquired at one moment, is experienced at the
second and is stripped off at the third. Kdusagga, which is
undertaken after undergoing any movement, is therefore
termed as Irydpathik Kidusagga.

STARAAFAFhaT: UFo: TguFavifase: yde 9L
NE-& I
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6.6: Avratkashdyendriyakriydh Panchchatuhpanch-
panchvinshatisankhydh Poorvasya Bhedah

6.7: Teevramandjnitidjnitbhivviryddhikaranvishes-
hebhyastadvisheshah

(The former results from absence of restraint, defilement,
sense organs and inappropriate activities. They are respectively
of five, four, five and twenty-five types. The intensity of the
bondage depends upon the activity undertaken with sharpness
or mildness, knowingly or unknowingly, vigorously or
otherwise and the means employed for the purpose. )
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There are four different ways the Sdmpariyik Asrav takes
place. Absence of restraints is the first. Non-violence, truth,
non-stealing, celibacy and non-possession are the five major
restraints. Non-observance thereof leads to involvement in
violence, lies, stealing, sex-gratification and acquisition. All of
these lead to Sémparéiyik Asrav. Since the laymen cannot.
observe those restraints fully, they are expected to observe the
same in modified form called minor restraints. Moreover, they
are supposed to observe three auxiliary restraints and four
disciplinary restraints. Thus there are twelve restraints for
them. Failure to observe those restraints results in Samparayik
Asrav.

Kashay is the second. It denotes the instincts that defile the
mind. Basically, Rdg and Dwesh (attachment and aversion) are
two defiling instincts. If one likes something or some person, he
develops attachment for that and craves to have the same
continuously or repeatedly. That is termed as Rig. If, however,
he dislikes the same, he resents it and tries to get away from
that. That is termed as Dwesh. These two aspects take the form
of anger, pride, deceit and greed. If an activity is undertaken
with any of those instincts, that would lead to Simpariyik
Asrav.

Sense organ is the third. Skin, tongue, nose, eyes and ears
are the five sense organs, with which one can experience the
sense of touch, taste, odor, sight and sound. They are therefore
the objects of the senses. The interaction of the mind with the
sense objects is going to occur, whenever the sense organs
come in contact with the respective objects. Ideally one should
try to remain dispassionate during such- contacts. But the
worldly soul happens to develop attachment or aversion for the
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objects, depending upon his likes or dislikes. For instance, if he
comes across the pleasant flavor, he feels elated; if he comes
across the stinking odor, he resents it. Such sense of
attachment or aversion for any situation causes Sdmpardyik
Asrav.

The fourth pertains to a few specific activities. Violence
results in the most hurtful Asrav. Depriving a being of its Prin
(vital life force) is violence. There are ten Prins, viz. five sense
organs, mind, speech, body, respiration and age span. This
sutra mentions that there are 25 activities that tend to deprive
Pran and hence result in Sdmpariyik Asrav. But the list given
in the commentaries does not seem to be coherent, because
that includes a few, e.g. activities in consonance with right
perception, which do not lead to Simpariyik Asrav. Every
activity leads to Asrav, but Sampriyik Asrav would occur only
if it is undertaken with the sense of attachinent or resentment.
The activity undertaken with a detached mind leads only to
Irydpathik Asrav and Karma acquired thereby can be erased in
no time.

Karma resulting from the above factors is not of the same
intensity. Its intensity mainly depends upon four factors. The
first is the degree of attachment, with which an activity is
undertaken. If the degree is higher, the intensity of bondage is
higher and if the degree is lower, the intensity is lower. The
‘second relates to the condition in which something is done.
Whether it is done knowingly or unknowingly makes a
difference. When a person is knowingly involved in a wrong
activity, the resulting bondage is of higher intensity, while
getting unknowingly involved would result in bondage of lower
intensity. The third is the vigor put in the activity. The stronger
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the vigor, the more intense is the bondage; and less the vigor,
weaker is the bondage. The fourth is the means employed for
the purpose. More violent or objectionable are the means,
stronger would be the bondage; less violent are the means,
weaker would be the bondage.

stfaentut Sttarstan: -2

e FETHATETES A T deh T HasuTafasra fer-
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6.8: Adhikaranam Jeevijeevih

6.9:Adyam Sanrambhasamirambhirambhyogkrtkiritin-
umatkashiyvisheshaistristristrishchatushchaikashah

6.10: Nivartanidnikshepsanyognisargdé Dwichaturd-
witribhedih Param

(The means can be sentient and insentient. The former
can be of three types in the form of intention, preparation and
implementation or in the form of activation of mental, vocal
and physical faculties or of doing, prompting and encouraging,
and of four types in the form of indulging in four types of
defilement. The latter can be in the form of two modes of
tangibility, four ways of placement, two types of mixing and
three faculties of mind, speech and body.)

These sutras deal with the factors that cause Samparidyik
Asrav. The interaction of soul with insentient matter is the
basic requirement for undertaking an activity. The various
sentient and insentient forces involved in an activity are termed
as the means thereof.
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The sentient involvement can be of 108 types. For
instance, every activity involves three stages. Before
undertaking an activity, one conceives of the idea. That is the
first stage called Sarambh. After conceiving of the activity one
would make necessary arrangements for the purpose. That is
the second stage known as Samirambh. Thereafter one
becomes actually involved in that activity. That is the third
stage known as Arambh. In all of these three stages, body,
speech and mind are involved. As such, the activity can be said
as being undertaken in nine ways. These ways can be resorted
to by oneself or through someone else or by encouraging
someone else to do it. Multiplying those nine ways by these
three modes works out to 27 ways. Since the Simpariyik
activities can be undertaken with the sense of anger,
arrogance, deceit and greed, those 27 ways stand to be
multiplied by those four modes. That works out to 108 ways of
sentient involvement.

Insentient involvement can be of four types. The first is
Nivartan, which denotes the use of tangible means. Two types
of such means can be involved in an activity. One is the body,
which is invariably involved in any activity. Since there are five
types of bodies as mentioned in chapter 2, such involvement is
considered of those five types. The other pertains to the means,
which are used for the purpose. For instance, a person getting
angry may use a stick for giving vent to his anger; or one
intending to produce something may use a machine or other
device. The stick, the machine and the device constitute the
means in such cases. There can thus be innumerable means for
undertaking activities.

The remaining three types of insentient involvement
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mainly relate to monastic cadre. One is called Nikshep, which
pertains to placing or replacing of any object. The careless or
improper handling of any object would result in Asrav. The
second is Sanyog, which pertains to mixing of food, drinks etc.
For instance, mixing of foods in order to make it more tasteful
would result in Asrav. The third is Nisarga, which pertains to
unduly exercising of mind, speech and body. That also results
in Asrav.
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e 1s-33
ARy AT TaC U EAHET | Forie ig-2%41
afgodal TegwaTd@ A 1G-3ull
fasromaraE ug-2%& 11

6.11: Tatpradoshninhavmitsaryidntardyasadanopa-
ghiiti Jnindarshandvaranayoh

6.12: Duhkhshoktipikrandanvadhparidevaniny-
dtmaparobhaysthinyasadvedasya

6.13: Bhootvratyanukampid Dinam Saridgsanyamadi-
yogah Kshintih Shauchamiti Sadvedasya

6.14: Kevalishrutsanghdharmadevivarnavido Darsha-
namohasya

6.15: Kashiyodayittivritmaparinimashchiritramoh-
asya

6.16: Bahvarambhparigrahatvam Cha Narakasyiyus-
hah

6.17: Miya Tairyagyonasya

6.18: Alpirambhparigrahatvam Swabhidvmirda-
varjavam Cha Minushasya

6.19: Nihshilvratatvam Cha Sarveshim

6.20: Sarigsanyamsanyamidsanyamidkidmnirjardba-
Itapdnsi Devasya

6.21: Yogvakrati Visamvidanam Chéashubhasya
Namnah

6.22: Viparitam Shubhasya

6.23:Darshanvishuddhirvinaysampannatid Shil-
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vrateshvanatichidro’bhikshnam Jninopayogsamvegau
Shaktitastydgtapasi sanghsidhusamidhivaiyivrtyakar-
anamarhadachidryabahushrutpravachanbhaktirivashy-
akdparihanimérgaprabhivani Pravachanvatsalatvamiti
Tirthakrttvasya

6.24: Pardtmanindédprashanse Sadasadgunidchchhidan-
odbhdvane Cha Nichairgotrasya

6.25: Tadviparyayo Nichairvrttyanutsekau Chottarasya

6.26: Vighnakaranamantariyasya

(Slandering, withholding, envying, obstructing,
condemning and opposing the knowledgeable people or the
means of knowledge lead to knowledge and perception
obscuring Karma. Causing distress to the self or to others,
lamentation, pain, wailing, violence and affliction lead to
uncomfortable situation conferring Karma. Compassion for all
the beings, particularly for those observing restraints, charity,
observance of restraint with attachment, forbearance and
purity lead to comfortable situation-conferring Karma.
Slandering the omniscient Lords, scriptures, religious order,
scriptural precepts and deities lead to perception-deluding
Karma. Acute perversion of soul arising from defiling instincts
leads to conduct-deluding Karma. Strong aggressive instinct
and extreme possessiveness lead to the life in infernal realm.
Deception leads to the life in animal and other lower realm.
Lower degree of violence and possessiveness, mildness and
forthrightness lead to human birth. Restraint associated with
attachment, observance of partial restraint, involuntary
expiration of Karma and conventional observance of austerities
lead to the life in heavenly realm. Crooked activity and
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disputation lead to unwholesome physique-determining Karma.
Reverse of that leads to the wholesome physique-determining
Karma. Purity of perception, utmost modesty, faultless
observance of the spiritual code and restraints, pure awareness,
desire for liberation, austerities and sacrifice to the extent
possible, extending peace and security to the religious order,
particularly to the monks and nuns, selfless servicing,
dedication to omniscient Lords, heads of religious order,
learned people and sacred literature, observance of essential
rituals, promoting the right path and affection towards the
fellow religionists lead to the Karma of becoming a Tirthankar.
Criticizing others, praising the self, concealing the virtues and
publicizing the vices of others lead to the low status Karma.
Reverse of that leads to a high status Karma. Obstructing
charities etc. lead to obstructing Karma.)

These sutras specify the types of activities that lead to
different categories of Karma Every activity leads to some
Karma. Since there are innumerable types of activities, Karmas
arising from that can also be of innumerable types. All of them
are divided into eight main types and 93 categories, which will
be described in chapter 8.

The sutra 11 states that vilification, concealing,
withholding, obstructing, disrespect and condemnation of the
means and/or sources of acquiring knowledge or perception
lead to knowledge-obscuring or perception—-obscuring Karma.
Resenting a true presentation or wholesome display is called
vilification. To hide the name of the true benefactor is treated
as concealing. Not to confer knowledge to a deserving person
is considered withholding. Raising obstacles in the way of
knowledge is called obstruction. Disrespect denotes deliberate
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disregard towards the knowledgeable or to the means of
knowledge, while outright opposition or total absence of
appreciation amounts to condemning.

Knowledge and perception are closely related terms. To
know about something is knowledge, while having faith and
conviction therein is perception. The purpose of specifying the
above mentioned factors as the causes of obscuring Karma is to
learn that whoever hurts, hinders or shows disregard for the
knowledgeable persons or for the means of acquiring
knowledge incurs the bondage of knowledge obscuring or
perception obscuring Karma. Knowingly or unknowingly we
happen to indulge in such activities. For instance, a book is a
source of knowledge, while turning a rosary is symbolic of
faith. As such, mishandling or otherwise having disregard for
the book or the rosary would lead to knowledge or perception
obscuring Karma.

Sutra 12 specifies the factors that lead to Ashitivedaniya
(uncomfortable situations conferring) Karma. It states that
distress, lamentation, pain, wailing, violence and affliction
caused to the self or to others are the causes of acquiring that
Karma. By indulging in such activities, one gets distressful,
miserable or other uncomfortable situations, which one has to
bear with pain and unhappiness.

The contrary also is true. Sutra 13 therefore states that
compassion to the living beings in general and to the people
observing restraints in particular, charities, observance of
restraints with the sense of attachment, forbearance and purity
are the causes of acquiring Shitdvedaniya (comfortable
situations conferring) Karma. By virtue of such activities, one
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gets the situations that can be availed with pleasure and
happiness.

One of the causes laid here is the observance of
restraint with attachment. There is a purpose in specifying
the term ‘with attachment’. Though one might have taken
the vow to observe restraint, he is going to have some
degree of attachment till he reaches the delusion-free state.
The aspirant, who has not reached that state, may therefore
observe restraint while harboring some degree of attachment.
Thereby he acquires Karma that provides happy and
comfortable situations. If one observes restraints with the
sense of detachment, he would eradicate the Karma and
would not acquire the new one.

Sutras14 and 15 deal with deluding Karma. One can try to
avert the impact of other Karmas, when he becomes aware of
the same. For instance, if he finds it hard to memorize on
account of the impact of knowledge-obscuring Karma, he can
try to overcome that impact by repeatedly reciting it and may
become successful. But it is hard to overcome the deluding
Karma, because that Karma causes delusion in his mind. He
fails to realize that he is under the impact of delusion and as
such does not even think of overcoming it.

Delusion is of two types, perception-related and character-
related. Sutra 14 deals with the former. It states that calumny
or slanderously talking about omniscient Lords, scriptures,
religious order, religious doctrines or the heavenly beings leads
to perception-deluding Karma. Denying the concept of
omniscience or insisting that the detached Lords are of no use
to us, because they cannot confer happiness or pleasure
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amounts to slandering the omniscient Lords. It would be easy
to conceive of similar examples that would indicate slandering
of the scriptures etc.

Sutra 15 states that acutely perverted mode of soul by
virtue of the rise of defilement leads to character-related
deluding Karma. Riag and Dwesh (attachment and aversion)
are the basic defiling instincts. They are usually expressed in
the form of anger, pride, deception and greed, which are
known as Kashdys. Such instincts can operate in mild or acute
form. When it is mild, the person may stay more or less vigilant
about it. As such, there is scope for overcoming it.

When, however, it operates in acute form, it is hard to
maintain vigilance. Under the impact of such defilement, one
tends to think that whatever he does is right. For instance, an
angry or arrogant person would feel that he has the reason to
be angry or to be proud (his pride actually happens to be
arrogance) of his achievement. He thus considers his behavior
justified and sees no reason to overcome his defilement. The
operation of acute defilement is therefore laid as the cause of
acquiring this Karma. There are 25 types of defilement, which
we are going to discuss in chapter 8

Sutras 16 and 17 deal with the causes of getting infernal,
animal and sub-animal life. Indulging in very violent activity
and excessive possessiveness lead to the infernal life. In other
words, undertaking the violent activities with vigor and
pleasure, too much attachment for the belongings, trying to
accumulate too much etc. lead to the life at infernal level.
Indulging in deception leads to animal or sub-animal life like
microscopic beings and one sensed to four sensed beings.



116 TATTVARTHA SUTRA

Sutras 18 to 20 deal with the causes of gaining human
and heavenly life. Activities with a low level of violence, limited
accumulations, mildness, forthrightness etc. lead to the human
life. The observance of restraints with a low degree of
attachment, partial observance of restraints, involuntary
expiration of Karmas and ritual observance of austerities lead
to the heavenly life. On the other hand, loss of conduct and
non-observance of restraint can lead to any type of life
depending upon the degree of loss and shortfall.

Sutras 21 and 22 deal with Nam (physique-determining)
Karma. These sutras state that wrong or evil exercising of
mental, verbal and physical faculties and raising quarrels or
disputes lead to unwholesome Nim Karma that provides poor
physique. On the other hand, activities contrary to that lead to
wholesome Nidm Karma that leads to good physique. It means
that appropriately exercising of those faculties and promoting
unity and harmony among others would lead to a healthy body
etc.

Tirthankar Ndm Karma, which is a sub-category of Nim
Karma, is of the most wholesome type. Sutra 23 stipulates
following 16 aspects that lead to that Karma, viz. i) purity of
perception, ii) utmost modesty, iii) faultless observance of
spiritual code and restraints, iv) maintaining pure awareness,
v) acute desire for liberation, vi) charity, vii) austerities to the
extent possible, viii) extending peace and security to the
religious order, particularly to the monks and nuns, ix) selfless
servicing, x to xiii) dedication to the cause of omniscient Lords,
heads of order, learned people and sacred books, xiv)
observance of six essentials, xv) promoting the right path and
xvi) affection towards the fellow religionists. By pursuing these
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aspects, one earns the wholesome Karma of being a Tirthankar.

Sutras 24 and 25 stipulate that criticizing others, praising
the self, concealing the virtues and publicizing the vices of
others result in acquisition of low status Karma. That leads to
a birth in lower families, while the factors contrary to that lead
to the birth in a high status family. In other words, one is born
in a noble family by critically examining the self, praising the
attributes of others and so on.

The last sutra deals with obstructing Karma. That Karma
leads to obstructions in the areas of extending charity, gaining
advantage, experiencing satisfaction and comfort by using or
consuming various objects and in exerting vigor. This Karma
arises by raising obstructions to others, who are undertaking
charities or who are pursuing other wholesome activities.

agoao
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Chapter 7

RESTRAINTS
ESSENCE OF JAIN PRACTICE

It would be remembered that restraints and charities were
specified in the last chapter as the causes of gaining
comfortable situations. Restraints occupy a very important
position in Jainism, so much so that they can be considered the
essence of Jain practice. Non-violence, truth, non-stealing,
celibacy and non-possessiveness are the five principal restraints.
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7.1: Hinsanrtasteydbrahmaparigrahebhyo Viratirvra-
tam

7.2: Deshsarvato’numahati

7.3: Tatsthairyirtham Bhivanih Panch Panch

(Refraining from violence, lies, stealing, sensuality and

accumulation constitute the restraints. Their partial observance
is Anuvrat and full observance is Mah&vrat. For remaining
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steady therein there are five Bhdvanis for each of them.)

The first sutra states that non-violence, truth, non-stealing,
celibacy and non- accumulation are five restraints. Of these five,
the first two are more significant. The remaining three can be
considered implicit within those two. Moreover, the first two
restraints are interdependent, because there cannot be non-
violence without truth or truth without non-violence.

The second sutra states that those five restraints can be
observed partially or fully. Total observance of non-violence
and other restraints is not feasible in the worldly life. It is
therefore left to the monastic life. Monks and nuns renounce
the worldly life and are therefore able to observe those
restraints to the fullest extent. That is called observance of
Mahdvrats (major restraints). The laymen observe the same in
modified form. That is termed as observance of Anuvrats
(minor restraints).

The third sutra states that there are five aspects of each
restraint, which are helpful in observance of the restraints.
They are termed as Bhivands. These Bhdvanis do not appear in
Shwetambar version of the text, but they find a place in
Tattvarthabhishya, the main Shwetdmbar commentary of the
text. In Digambar version there ‘are five sutras in the text itself.
These Bhédvanis primarily relate to the monastic code. Those of
the first two restraints are, however, applicable to the lay life as
well and they are as under.

Observance of vigilance while making movement, while
accepting or moving any object, restraining mental activity and
properly examining the food and water before consumption are
the five Bhavanis of the first restraint. Exercising discrimination
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while speaking and avoidance of anger, greed, fright and laughter
are the five Bhivanis of the second restraint. Under the influence
of anger, greed, etc. one may resort to lies. As such, their avoidance
is considered helpful in maintaining truthfulness.

feanfaftaerga =TaraTaHEeY oY1
Z@ua v e-ulil

AT T TR RRTSTIRR to-

&1l
SRS o Faaaaredy 119-9 i
7.4: Hinsddishvihimutra Chiapadyavadyadarshanam
7.5: Duhkhameva Va

7.6: Maitripramodkirunyméadhyasthédni Sattvagun-
ddhikklishyaménivineyeshu

7.7: Jagatkayswabhdvau Cha Samvegvairdgyidrtham

(Distress in the world and evil beyond are inherent in
violence and other faults; they are unhappiness incarnate.
Cultivate friendship for all, adore the virtuous, have compassion
for the miserable and have objectivity towards the inveterate.
Ponder over the nature of body and of every worldly matter in
order to cultivate disaffection and detachment.)

These sutras specify a few additional Bhavanis. Sutra 4
urges to recognize the evil involved in violence etc. and the
unwholesome impact thereof in the present life as well as in the
life hereafter. This is very vital; one may not be inclined to give
up anything unless he realizes the evil impact thereof. Sutra 5
goes further and asks to treat violence, etc. as inherent evils.

Sutra 6 stresses the importance of amity etc. Observance
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of non-violence and other restraints necessitate the sense of
amity for all. In worldly life, we come across different people
ranging from the highly virtuous to the wicked ones. How to
deal with them, with equanimity and peace of mind would be
a problem. This sutra provides the guidance. It stipulates that
we should be friendly towards equals, adore the virtuous, have
compassion for the downtrodden and maintain objectivity
towards those not amenable to reason.

Sutra 7 stresses the vital importance of contemplating
about the nature of worldly life so as to cultivate the sense of
detachment and to promote the urge for liberation. When one
contemplates about that, he can make out that everything in
the world is ephemeral and nothing stays forever. As such, he
can develop detachment for that and would start yearning for
liberation. Without the sense of detachment and acute desire
for liberation, it would be hard to adhere to the restraints.

In order to make out the significance of the restraints and
to properly observe the same, it is necessary to make out the
faults like violence, untruth, etc. which are inherent in non-
observance of restraints. Such faults are considered in sutras 8
to 12.

THAENT, QroTeaaauoet f&ar io-<u

7.8: Pramattayogit Pranvyaparopanam Hinsi.

(Deprival of life on account of non-vigilance constitutes
violence.)

This sutra defines violence as deprival of life owing to non-
vigilance. Non-vigilance covers negligence, wrong motive, etc.
This definition may seem at variance with the concept that
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hurting of every sort, irrespective of the motive, constitutes
violence. But that concept is not right. It is possible to conceive
of cases where the apparent violence can be justified. Take, for
instance, the case of a patient with a terminal tumor in
stomach, which needs to be operated. It can happen that while
the surgeon opens the stomach, the tumor may rupture and the
patient may die. Opening the stomach in this case is the
immediate cause of death and the surgeon is evidently
instrumental in bringing it out. He would not, however, be
blamed for that, because his intention was to remove the
tumor, which was the real cause of death.

If, however, the patient would have died on account of the
negligence or absence of precaution on the part of the surgeon,
it would be termed as his Pramattayog (non-vigilance) and
hence he could be held responsible for causing the death. It is
therefore pertinent to state that deprival of life by virtue of
negligence, non-vigilance, etc. constitutes violence.

JHERTAATA, 119-R11

7.9: Asadabhiddhidnam Anrtam

(Lie consists of uttering what is not true.)

This sutra defines lie as speaking contrary to the truth. It
means that denying anything that has been done or stating
anything contrary to the facts amounts to lying. Though the
sutra specifies only uttering of lie, it covers untrue
contemplation as well. Moreover, ‘Pramatta Yogéit’ specified in
the previous sutra should be considered implicit in this sutra,
because it is possible to conceive of situations where partial
truth can be justified. To take a medical illustration once again,
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suppose there is a patient with a severe heart problem. If he is
too emotional, knowing about the attack may shock him and
the problem could be aggravated. It may therefore be advisable
to tell him that the condition is not grave, but he needs to
undergo surgery for curing the disease.

TR WY 119-L o1l
7.10: Adattdddnam Steyam

(Taking what is not given is stealing.)

This sutra defines stealing as taking what is not given. It
means that getting or picking up anything, even if it is trifling,
without being offered by the owner amounts to stealing. In
other words, whoever appropriates to himself something, which
is not offered by the legitimate owner, is guilty of
misappropriation.

TreFeEr 1e-211

7.11: Maithunamabrahma

(Indulgence in sex causes breach of celibacy.)

This sutra defines sexual indulgence as the breach of
celibacy. Such indulgence covers all sorts of sensual pleasure.
The term used here is Abrahma. Brahman means soul.
Anything, which is not conducive to soul, is therefore Abrahma.
As such, every type of sensual pleasure constitutes negation of
celibacy. Moreover, the sensuous pleasure needs to be taken in
the broader sense of covering all the activities that are
undertaken with sense attachment. Every such activity,
whether it pertains to the generating organ or any other sense
organ, adversely affects the soul and causes loss of celibacy.



RESTRAINTS THE ESSENCE OF JAIN PRACTICE 125

That needs to be averted.

Tl afwe: 1e-e

7.12: Moorchchhi Parigrahah

(Attachment for any object is possessiveness.)

This sutra defines attachment as possessiveness. Instead of
specifying the actual accumulation, the sutra lays emphasis on
averting attachment. This is very pertinent, because it is
possible that one may have lot of possessions, but he may not
have attachment for that and he might be using his belongings
for benevolent purposes. Instead of treating himself as the
owner, he might be behaving as a trustee. In that case his
possessions cannot be considered Parigrah (accumulation).

These five restraints may look independent of one another,
but they are closely related. One, who observes non-violence,
cannot resort to untruth and one, who is truthful, cannot
indulge in violence. Moreover, such a person cannot stealthily
take anything or try to accumulate. Similarly he cannot cherish
the sensual pleasure. All the restraints are thus interconnected
and one needs to have an integrated approach in observing
them.

foemadt we-¢31

7.13: Nihshalyo Vrati

(One who wants to observe restraints needs to be
faultless.)

This sutra stipulates faultlessness as a prerequisite for
observing restraints. The term used here for fault is Shalya,
which literally means a thorn. If a thorn is pricked in any part
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of the body, one would not feel at ease till it is removed.
Deceptive instinct, strong urge for any worldly aspect and
wrong perception are the main Shalyas that handicap spiritual
pursuit. So long as they are not removed, the aspirant would
not be able to undertake spiritual pursuit in the true sense of
the term. The last one of those three is the most hurtful. At least
that needs to be removed before undertaking restraints,
austerities, etc. Observance of restraints is therefore considered
appropriate in the fifth stage of spiritual elevation after gaining
the right perception in the fourth.

ST o-2%11
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7.14: Agéaryanagarashcha

7.15: Anuvrato’giri

7.16: Digdeshidnarthadandviratisidméiyikpaushadho-
pawasopabhogparibhogpariminatithisamvibhagvratsam-
pannashcha

(One, who observes restraint, can be a layman or a monk.
One observing Anuvrats belongs to the lay cadre. They need to
be associated with seven subsidiary restraints called Digvirati,
Deshvirati, Anarthadandvirati, Samayik, Paushadhopavis,
Bhogopabhogparimdn and Atithisamvibhig,)

The restraints need to be observed by the monastic as well
as lay people. Those in the lay cadre observe them in modified
form, which are termed as Anuvrats (minor restraints). They
need to be associated with following subsidiary restraints. i)
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Digvirati, which stipulates limiting the areas of operation in
different directions, ii) Deshvirati, which stipulates further
restricting the areas of operation for a certain period, iii)
Anarthadandvirati, which stipulates averting the purposeless
violence, iv) Sdmdayik, which stipulates exercising of
equanimity, v) Paushadhopavis, which stipulates practicing of
the monastic code, vi) Bhogopabhogparimin, which stipulates
laying restrictions on the use and consumption of different
articles and vii) Atithisamvibhag, which stipulates serving the
monks, nuns and others with the articles of use. Inclusive of the
five minor restraints, there are thus twelve restraints for the
laymen.

The order in which the subsidiary restraints are mentioned
here is as per Digambar tradition. In Shwetimbar tradition
Bhogopabhogparimin is mentioned as second, in place of
Deshvirati, while Deshvirati is put in the fifth place after
Samadyik. There is significance behind that order. The seven
subsidiary restraints can be divided into two categories. The
first three are termed as auxiliary, while the remaining four are
called disciplinary. The auxiliary restraints need to be observed
for the entire life, while the disciplinary ones are to be practiced
from time to time to a certain extent. Bhogopabhog-parimin
falls in the former category, while Deshvirati belongs to the
disciplinary category.

AROTTehl AT SIfHar e-gol

7.17: Maranintikim Sanlekhani Joshita

(The laymen may also observe the fast unto death.)

Sanlekhand (fast unto death) is an additional restraint,
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which can be observed in the lay as well as monastic cadre.
This restraint is not much prevalent at present. In Shwetambar
Murtipujak sect it almost does not prevail, while it is resorted
to at times in Sthinakwisi and Digambar sects. This restraint
is misunderstood in the western world and is often ridiculed as
suicidal. A person is induced to commit suicide, when he
becomes desperate on account of some disease, depression,
dejection etc. Sanlekhanid, on the other hand, is undertaken
with equanimity and total peace of mind. It is resorted to only
when one realizes that his body is no longer useful for spiritual
pursuit on account of old age, infirmity etc. Alternately, it can
be resorted to when one feels that whatever he wanted to
achieve in the life has been accomplished and there is no
purpose in prolonging the life. Thus it is, in no way, suicidal.

Inclusive of Sanlekhani there are thus 13 restraints for lay
people. Ideally, they are to be observed by those, who have
gained the right perception. While observing them, one may
come across defaults, lapses etc. Such defaults and lapses can
result in breach or transgression of the restraints. For instance,
deliberately hurting or killing a living being is a breach of non-
violence, while unintentional violence is a transgression.
Jainism terms that as Atichdr. sutras 18 to 32 deal with such
transgressions.

vemahtenfatafrarsagiouviardaan: aErgsRfaem:  1o-
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7.18: Shankidkinkshavichikitsd’nyadrashtiprashansa-
sanstavih Samyagdrasteratichirih

Doubtfulness, expectations, wavering mind, praising the
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wrong viewpoint and adoration thereof are the five
transgressions of right perception.

Samyaktva (right perception) is considered a
prerequisite for observance of restraints. This sutra therefore
specifies its transgressions. In order to comprehend Samyaktva
we need to have a clear concept of the term. Basically it means
the right way of perceiving and understanding any object or
situation. Soul, for instance, is everlasting and is imbibed with
knowing capability. Having firm faith in existence of the
eternal soul and in its knowing property is therefore the basis
of right perception. Since soul is shapeless and formless, it
cannot be the subject of senses. In other words, it is not
possible to experience the soul by any sense organ. Faith has
therefore to be initially laid on what the knowledgeable guides
state about it. Thereafter one has to contemplate over it. By
repeatedly contemplating and meditating over its true nature
one can come to a state where he can directly experience the
soul.

When one knows the soul at the experiential level, his
perception would be as clear as that of the omniscient Lords. As
such, there remains no scope for retaining any doubt about it.
Prior to that the knowledge of soul is gained from the
preceptors or from the books. There is therefore scope for
doubt. Such doubtfulness is termed as Shankd, which is the first
transgression of Samyaktva. Shanki is generally interpreted as
raising doubts about the scriptural precepts. Jainism, however,
does not forbid raising doubts. Actually it exhorts to question
repeatedly till all the doubts are removed. What it forbids is to
retain any doubt.
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With the faith in right perception, one tends to behave in
the right direction. His objective would be to remain true to
that perception. But remaining tuned to the soul is not possible
at the lower levels. The aspirant therefore needs to get involved
in wholesome activities. Thereby he earns the wholesome
Karma. That in turn leads to the favorable situations in this life
as well as in the life hereafter. But at times the aspirant starts
expecting such benefits as the consequence of right perception.
To maintain such expectation is termed as Kanksha, which is
the second transgression of Samyaktva.

In spite of faith in existence of soul, when an aspirant is
exposed to a different concept with a strong logic and
motivation, his faith may swerve. He may be induced to think
that the viewpoint presented to him could be right. He does not
necessarily give up the right viewpoint, but his mind may start
wavering. That wavering is termed as Vichikitsd, which is the
third transgression of Samyaktva.

At times the different viewpoint is so strongly presented
that the aspirant may be impressed and be overcome thereby.
As such, he may be led to praise and/or adore that viewpoint.
Such praising and adoring the wrong viewpoint constitute the
fourth and fifth transgressions of Samyaktva.

FAYITANUS UF QAR 119-3R 1

7.19: Vratshileshu Panch Panch Yathikramam;

(There are five transgressions of every restraint.)

It will be noticed from the discussion hereunder that
exactly five transgressions are laid for each of the restraints.
They were conceived in light of the socio-economic conditions



RESTRAINTS THE ESSENCE OF JAIN PRACTICE 131

prevailing in ancient time. That does not mean that there
cannot be other transgressions. For instance, giving shelter to
burglars or buying the stolen objects have been specified as
transgressions of the third restraint, but smuggling, tax
evasions, etc. were not specified, because the excise duties and
income taxes were not levied that time. The transgressions
mentioned here should therefore be treated as illustrative and
one needs to think of other trénsgressions that he may come
across in the present life style.

TEETfaRfaaTRRuTAaEtRET: e-300
7.20: Bandhvadhchchhavichchheditibhiriropan-
annapannirodhah

(Bonding, fatal hurting, amputation, overloading and
deprival of food and/or drink are the five transgreésions of
nonviolence, the first restraint.)

Confining, imprisoning, putting into chains, tying the
animals too tight or for a prolonged period constitute bonding.
Slaying, slaughtering, thrashing, lashing, flogging etc.
constitute fatal hurting. Cutting, removing, piercing, severing
etc. constitute amputation. Putting excessive load or burden on
any being constitutes overloading. Depriving any human or
animal of the food or drink or withholding the same for a
prolonged period constitutes deprival.

lo-3% M

7.21: Mithyopadeshrahasyibhyikhyinkootlekhkriy-
dnyasapahirsiakiarmantrabhediah
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(Wrong instruction, accusation, forgery, misappropriation
and disclosure of secrets are the five transgressions of
truthfulness, the second restraint).

Misrepresenting the facts, misguiding someone by giving
wrong information, equivocal talk, etc. constitute wrong
instruction. Wrong allegation, creating distrust, causing
separation of the loving ones, etc. constitute accusation. False
documentation, fake currency, unauthorized seals, infringing
the patents etc. constitute forgery. Cheating about the deposited
amount or other valuables, undue appropriation, etc.
constitute misappropriation. Slandering, backbiting, disclosing
someone’s secrets, sudden divulgence of shocking details, etc.
constitute disclosure of secrets.

WA TaSRATRAT A EUsAT ash Hal I e WA AT -
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7.22: Stenprayogtadidhrtadianviruddharajyatikram-
hinidhikminonminpratiroopakvyavahariah

(Complicity with burglars, promoting burglary, breach of
rules, wrong weights and measures and adulteration are the
five transgressions of non-stealing, the third restraint.}

To aid or abate thievihg, burglary etc. constitutes
complicity. To buy or hide the stolen or smuggled goods and to
inspire or encourage thieves, burglars and others constitute
promotion of burglary. Smuggling, tax evading and otherwise
breaking the regulations constitute the breach of rules. Giving
less or taking more by using wrong weights and measures or
by tempering the weighing and measuring instruments
constitute wrong weighing and measuring. Counterfeiting,
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mixing the superior quality with the inferior ones, wrong
presentation of samples etc. constitute adulteration.

TR0 U AT ST AT T o F ST T ah T -
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7.23: Parvividhkaranetvarparigrhitd’parigrhitigama-
ndnangkriditivrakdméabhiniveshih

(Matchmaking, extramarital sex, premarital sex, lustful
play and excessive passion are the five transgressions in
remaining faithful to the spouse, the fourth restraint.)

Taking undue interest in engagement or wedding of the
unrelated people, conducting marriage bureaus, inducing
someone to get married and such other activities are covered
within matchmaking. Adultery, seduction, raping, prostitution
etc. are covered in extramarital sex. Incest, gay life, affair with
unmarried persons, child raping and other child abuses are
covered in premarital sex. Lewdness, pornography, masturb-
ation, etc. are covered in lustful play and carnality, sensuality,
eroticism etc. are covered in excessive passion. All of them need
to be avoided.
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7.24: Kshetravistuhiranyasuvarnadhandhianyadasid-
dskupyapramianitikraméah

(Possessing land and other real estates, gold and silver,
animals and grains, male and female servants, clothes and
vessels beyond the limitations are the five transgression of the
fifth restraint.)

The laymen will of course have various possessions. This
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sutra specifies the same in the form of land and other real
estates, gold and silver, animals and grains, male and female
servants, clothes and vessels. The laymen are required to lay
limitations thereon. Possessing any of those five categories of
wealth in excess of the limitations is termed as a transgression
of the fifth restraint. In the present life style, however, there are
many other categories of possessions like bank balance,
investment, furniture, freeze, audio-visual equipment,
automobiles etc. One should therefore think of laying
limitations on such possessions also.

Observance of restraints is usually stipulated in the form
of refraining from violence, lies, etc. That is a negative
connotation, but they can also be presented in the positive
terms. Instead of calling for refraining from violence, one can
be urged to have amity and compassion for all the living beings.
As such, we do not tend to hurt others. Similarly we make out
that lying can damage the interests of others and therefore we
refrain from telling lies. We also realize that the instinct of
getting something belonging to others is wrong. We therefore
refrain from taking anything without the permission of its
- legitimate owner. That very understanding leads to the
observance of the fourth and fifth restraints.
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7.25: Uurdhwéidhastiryagvyatikramkéhetravyddhism-
rtyantardhdnéani

(Overcoming the limitations in the upper, lower or
horizontal direction, increasing or decreasing the limitations or
forgetting the same constitute the five transgressions of the
sixth restraint.)
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This sutra deals with the restraint relating to limiting the
areas of activities. In order to lay limits over the activities, one
is required to specify the area within which he would operate.
Such limitations can be laid in respect of different directions.
Jainism specifies them in respect of upward, downward and
horizontal directions. Transgressing the limitations in those
three directions is termed as first three transgressions of this
restraint. To increase the extent of operation in one direction
by reducing it in another is considered the fourth and
forgetting about the limitations is treated as the fifth
transgression of this restraint.

A A NI AT UTAYGIaaT:  9-R& 1

7.26: Anayanpreshyaprayogshabdaroopidnupatpu-
dgalprakshepih

(Getting something from beyond the set limits, asking a
servant to get it, drawing the attention of someone by creating
some sound, by projecting one’s presence or by flinging some
article are the five transgressions of the seventh restraint.)

This sutra deals with the restraint relating to further
restricting the areas of operation for a certain period, say, for
a day or a few hours. Any activity, direct or indirect, beyond the
restricted area during the time set for the purpose, constitutes
transgression. Getting something from beyond the set limits,
asking a servant to get it from beyond the limits, drawing the
attention of someone beyond the limits by creating some
sound, by projecting one’s presence and by flinging some
article are treated as five transgressions of this restraint.

Y ehc I H G G & U g T ereheat  119-R9)1
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7.27: Kandarpakautkuchyamaukharyisamikshyidhik-
aranopabhogidhikatvini

(Uncivil talk or humor; crude or vulgar jokes; shameless
irrelevant uttering; unnecessarily maintaining the articles of
violence; and maintaining too many articles are the five
transgressions of the eighth restraint.)

This sutra deals with the restraint relating to avoiding
crude entertainment and purposeless violence. Uncivil talk and
humor is the first transgression of this restraint; indulging in
crude or vulgar jokes is the second; shameless irrelevant
uttering or prattling is the third; unnecessarily maintaining the
articles of violence like guns, swords etc. or lending them to
others is the fourth; and maintaining too many clothes,
ornaments and articles of decoration is the fifth transgression
of this restraint.

RIS UTET TS IR 19— 1

7.28: Yogdushpranidhindnidarsmrtyanupasthipanini

(Physical movement, unnecessary utterance, mental
defilement, undertaking Sdméiyik without enthusiasm and
losing the sight thereof are the five transgressions of the ninth
restraint.) '

This sutra deals with Samadyik, which is a disciplinary
restraint meant for gaining peace and equanimity. Moving the
hands or feet unnecessarily is the first transgression of this
restraint; uttering purposeless, hurtful or uncivil words is the
second; indulging in mental defilement under the influence of
rage, anger, animosity etc. is the third; undertaking Samaiyik
without enthusiasm is the fourth; and losing sight of the
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Samdyik on account of indolence or unsteadiness is the fifth
transgression of this restraint.

IR AT AT A S T SR TR AT & -
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7.29: Apratyavekshitipramadrjitotsargidanniksheps-
anstaropakramanénddarsmrtyanupasthdpanini

(Disposing the urine, etc., moving the articles of use,
spreading the beds without inspecting or carefully cleaning the
ground, undertaking Paushadh without enthusiasm and losing
the sight thereof are the five transgressions of the tenth
restraint.)

This sutra deals with Paushadh, which is another
disciplinary restraint meant for practicing the monastic life for
a day or more. Disposing the urine, excreta, etc. without
inspecting or carefully cleaning the ground in order to make
sure that there are no insects constitutes the first transgression
of this restraint; moving baton, staff, seats, etc. without taking
care of the minute living beings is the second; spreading bed or
setting the seat without similar care is the third; undertaking
Paushadh without enthusiasm is the fourth; and forgetting
about Paushadh is the fifth transgression of this restraint.
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7.30: Sachittasambaddhasammishriabhishavdushpak-
vahariah

(Taking the sentient, sentient-connected or mixed food,

alcoholics and partly cooked food constitute the five
transgressions of the eleventh restraint.)
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This sutra deals with the articles of use or consumption.
The emphasis here is on avoiding the use of live objects.
Consuming a sentient or live article of food is the first
transgression of this restraint; eating the ripe fruits that
contain the cultivable seeds is the second; taking the sweets
that contain sesame seeds, poppy seeds etc. and eating the
rotten food is the third; consumption of wine, liquor or other
intoxicating drink is the fourth; and using uncooked or partly
cooked food is the fifth transgression of this restraint.

faaf e e a T T TSR HT:  119-32 1\

31: Sachittaniksheppidhédnaparvyapadeshmaétsarya-
kalatikraméah

(Mixing the insentient, covering with the sentient, calling
it as belonging to others, jealousy and untimely offering are the
five transgressions of the twelfth restraint.)

This sutra deals with the restraint of servicing, which is also
a disciplinary restraint meant for developing generosity, broad
mind and sense of caring. Transgressions of this restraint occur
in respect of giving alms to monks and nuns. Putting the eatable
articles in contact with a live object so as to render them
unacceptable is the first transgression of this restraint; to cover
such eatables by live objects with similar intention is the second;
to term one’s own article as belonging to someone else with the
same intention is the third; offering anything with disrespect or
feeling jealous of the monk or nun getting rich food in alms is the
fourth; and to deliberately remain absent at the time of alms is
the fifth transgression of this restraint.
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7.32: Jivitmaranidshansamitranuridgsukhinubandha-
nidankaranini

(Expecting to survive, desire to die, attachment for the
friendly people, hope for future happiness and bartering for a
particular situation are the five ransgressions of Sanlekhani.).

This sutra deals with Sanlekhani (fast unto death). One,
who resorts to it, is usually held in esteem. By noticing such
esteem, one may be induced to prolong his life. That is termed
as the first transgression of this restraint. On the other hand, it
may also happen that no one may come to him for servicing
etc. In that case, one may be tempted to think that the earlier
does he die, the better would it be. Such contemplating of the
earlier death is the second transgression. While undertaking the
fast unto death one should give up all sorts of attachment.
Lurking of any attachment for colleagues, relatives, etc. is
termed as the third transgression. While undergoing the fast,
one should not recall the happy experiences of his worldly life.
Recollecting any of them is termed as the fourth transgression.
Longing for any particular type of reward in the next birth as
the result of the fast is termed as the fifth transgression of this
restraint.
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7.33: Anugrahiartham Swasyitisargo Didnam

7.34: Vidhidravyaditrpitravisheshittadvisheshah
(Giving up one’s belonging for the sake of others

constitutes charity. Its significance depends upon the method,
article to be given and worthiness of the donor as well as the
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recipient.)

These two sutras deal with charity or donation, which is
termed as Déan. Charity involves giving up something and that
is considered a virtue by all the religions. Jainism, however,
attaches a special importance to donation, which is treated as
the foremost among the four wholesome aspects, viz. Din
(donation), Sheel (conduct), Tap (austerities) and Bhivani
(mode). These four aspects are considered as essential for the
laymen. Moreover, Jainism attaches a special significance to
the approach of the giver.

Sutra 33 defines charity as giving up something of one’s
own for the benefit of others. In addition to benefiting others
the charity also benefits the donor himself. By resorting to
charity, one earns the wholesome Karma, which provides
favorable situations sooner or later. Moreover, charity has
invisible benefits. Everything that one has is temporary. As
such, none of the so-called possessions truly belongs to anyone.
The sooner one realizes that, the better for him. He should
therefore be willing to give up not for others, but do it in his
own interest. Charity enables him to do it. That itself is the
greatest benefit.

Sutra 34 states that the significance of charity lies in the
manner of donation, the article offered in donation, donor’s
approach and the recipient’s worthiness. The time, place and
the mode, in which a donation is made, are obviously
significant. If something is offered at the wrong time or wrong
place, it loses its importance. Similarly, one should offer what
the recipient needs. If, for instance, one needs medication and
if food or clothes are offered to him, that would not serve the
purpose. Moreover, the person offering the required material
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should do it willingly and wholeheartedly. He should not harbor
any sense of disregard or contempt for the recipient, nor should
he be offering out of fear or any other compulsion. If he offers
because of some visible or invisible compulsion, his donation
would lose its significance. The last aspect is recipient’s status.
The more worthy is he, the greater would be the significance of
donating to him. 4
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Chapter 8

BONDAGE OF KARMA THE
CAUSE OF TRANSMIGRATION

We have examined in chapter six how Karma is acquired.
That acquisition results in bondage. This chapter explains how
the bondage of Karma occurs and describes the categories,
duration, intensity and plenitude thereof. When one makes out
that he has been wandering in the worldly life by virtue of the
bondage, he would be inclined to figure out what causes that
bondage. If he deeply thinks over that, he can make out that
internal defilement, which is known as Kashdy and unduly
exercising of mind, speech and body, which is termed as Yog
are the main causes of bondage. The degree of Kashiy
determines the duration and intensity of bondage, while Yog
determines its categories and plenitude. Wrong perception
leads to ignorance of the Self and the absence of restraints
gives rise to Kashdy. As such, wrong perception, absence of
restraints, defilement and undue exercise of the faculties are
the main factors that cause the bondage of Karma.

freeyinfafiumemTaanT Terad: -

8.1:- Mithyidarshaniviratipramidkashdyyogad Bandh-
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hetavah

(Wrong perception, absence of restraints, indolence,
defilement and undue exercise of the faculties are the causes of
bondage.)

In addition to the four factors mentioned above, this sutra
considers indolence also as a factor. It is therefore stated here
that Mithyadarshan (wrong perception), Avirati (absence of
restraint), Pramid (indolence), Kashiy (defilement) and Yog
(undue exercise of the faculties) are the five factors, which are
responsible for incurring bondage. Let us consider these factors
one by one.

Mithyiddarshan: This is the same as Mithyidtva, which
means wrong perception. That is the primary cause of bondage
and needs to be properly understood. It arises from the delusive
state of mind that has been prevailing since the infinity. That
state is comparable to a dream. While one is dreaming, the
dream seems true to him. If he is dreaming of making love, the
pleasure becomes evident on his face; if he is dreaming of a
scary situation, the fright would be writ large on his body.

When he wakes up, he is free from those pleasant or
unpleasant sensations; the world of dream is no longer true for
him. Similarly, the worldly soul stays in a dreamy state and
believes that the situations that he is living in are true and
lasting. One thinks of the body, spouse and other relations,
wealth etc. as belonging to him, but they do not stay with him
forever. Either he loses them or he has to give them up when he
dies. Unfortunately, one fails to treat them dreamlike, so long
as he remains ignorant of the truth. The realization of truth
amounts to waking up from the dream and that ushers in the
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dawn of right perception. Thereby he realizes that none of the
above-mentioned aspects really belongs to him.

Right perception is therefore defined as faith in truth. The
absence of that faith or having a wrong faith constitutes the
wrong perception. We have remained ignorant of our true self
since the time immemorial and have been identifying ourselves
with the physical body and other worldly connections that we
get as the result of our Karma. Moreover, we also come across
wrong beliefs and happen to subscribe to them. That is termed
as adopted wrong perception.

Avirati: By virtue of wrong identification with the worldly
aspects, we are inclined to believe that they are the sources of
happiness and therefore we remain attached to the same. If we
realize that they are ephemeral and we have to leave them, we
would try to restrain attachment for them. But our sense of
attachment is so strong that we fail to adopt the restraints.
That is termed as Avirati.

Pramid: Realization of the ephemeral nature of every
worldly aspect may prompt us to give up attachment and to
observe restraints. The absence of firm faith, however, does not
lend us enough vigor. As such, we fail to exercise the vigor
required to overcome attachment for the worldly objects and
worldly connections. The failure to exercise the vigor results
from indolence, which is termed as Pramadd.

Kashdy: We get different situations from time to time as
consequence of our Karma. Whether such situations are
favorable or unfavorable, they are going to stay with us for the
duration of Karma and would disappear in due course. There
is therefore nothing to be pleased or displeased about them.
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Under the impact of delusion, however, we feel happy with the
favorable situations and unhappy with the unfavorable ones.
We therefore try to retain the favorable situations and to avert
the unfavorable ones. If the favorable situation disappears, we
tend to attribute that loss to some extraneous factors. We get
mad and indulge in rage towards those, whom we perceive as
responsible for the loss. If the favorable situation stays longer,
we may become arrogant about it. We may crave for its
continuation and may also resort to deception for that purpose.
These anger, arrogance, deception and craving are termed as
Kashiys. The worldly soul has been indulging in them due to
his ignorance about the true nature of Self.

Yog: The worldly soul has been functioning with mental,
verbal and physical faculties. One needs to exercise those
faculties for self-realization. By virtue of the ignorance and
delusion, however, we tend to operate those faculties for the
worldly gains. We use them for availing the objects of senses
and for that purpose we remain inclined to exercise them
wrongly. That is termed as Yog.

FRHIESSE: HHOT DA ggarrEn 1le-R1
o a2 He-31
8.2: Sakashiyatvijjeevah Karmano Yogyidnpudgala-

nadatte
8.3: Sa Bandhah
(The soul assimilates the lifeless particles suitable for

Karma by indulging in defilement and that constitutes the
bondage.)

After narrating the factors that lead to bondage in the first
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sutra, these sutras explain how the bondage occurs. There are
lifeless particles pervading everywhere in the cosmos. Among
them, there are the particles that can be transformed into
Karma. Those particles continue to flow in all directions. They
would continue to move without any impact on soul, if it does
not do anything to attract them. However, when the soul
indulges in defilement, it creates the condition, which attracts
those particles towards it. Théreby they get transformed into
Karma particles and penetrate Pradeshas (provinces) of soul.
Such Penetration constitutes the bondage.

TR THTAURTTEIGEd:  le-31l

8.4: Prakrtisthityanubhiavpradeshistadvidhayah

(That is of different types, duration, intensity and
plenitude.)

This sutra states that there are four aspects of the
bondage, viz. type, duration, intensity and plenitude. Every
activity leads to some Karma. Since the activities are of
innumerable types, there can be innumerable types of Karma.
All of them are, however, broadly classified into 8 main types
and 97 (also classified as 148 or 158) categories.

RN AIEYTERUTA ST I TR AT AT -4 |l
8.5: Adyo Jnindarshanivaranvedaniyamohaniyiy-

ushkanimgotrantardyah

(Jnanavaraniya, Darshandvaraniya, Vedaniya, Mohaniya,
Aushya, Nim, Gotra and Antaridy are the main types of
Karma.)

This sutra mentions eight main 8 types of Karma, which
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are as under.

1) Jndndvaraniya: Jnidn means knowledge and Avaran
means covering, concealing, obscuring etc. As such, this term
literally means knowledge-obscuring Karma. Every soul is
imbibed with infinite knowing capability. That capability is not
manifested on account of the impact of Jndnédvaraniya Karma.
That Karma does not actually reduce the soul’s capability to
know, but exercising of that capability remains restricted under
its impact. This is analogous to the sunlight being restricted
under the impact of clouds. This Karma thus clouds or obscures
the knowing capability of soul.

2) Darshanidvaraniya: Darshan means perception,
understanding, conviction etc. As such, the term literally means
perception-obscuring Karma. As the soul is imbibed with
infinite knowing capability, so is it imbibed with infinite
capability of perception. The manifestation of that capability
remains restricted on account of the impact of
Darshanidvaraniya Karma. In other words, that Karma obscures
the capability to perceive.

3) Vedaniya: As the result of his earlier Karma, one gets
certain situations. Such situations may be comfortable or
uncomfortable depending upon the nature of Karma. If they
are comfortable, the soul can avail the same with pleasure.
That is called Shéatavedaniya. If the situations are
uncomfortable, the soul has to bear it with pain. That is called
Ashitidvedaniya.

4) Mohaniya: Moh denotes delusion. As such, the term
means deluding Karma. When a person is deluded, he cannot
comprehend properly. For instance, if one is intoxicated, he
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may fail to recognize even his close relatives. Like liquor, this
Karma dulls the faculty of discrimination. Thereby the
functioning of that faculty remains deluded and misdirected. If
he is inclined to take bath, he may even use dirty water. This
happens on account of his deluded state. Similarly, the worldly
soul remains deluded on account of the impact of deluding
Karma. That delusion pertains to perception as well as action.
Hence this Karma is divided into two categories of perception
related deluding Karma and character related deluding one.

5) Ayushya: This is the life span determining Karma. As
the name indicates, this Karma determines how long one would
live. A longer life along with the comfortable situations is the
result of wholesome Karma, while a long life along with the
miserable situations is the result of unwholesome Karma.
Shorter life is usually the result of unwholesome Karma, though
in some cases the contrary can also be true.

6) Nam: The designation of this Karma may seem a little
misnomer, because it has nothing to do with name. This Karma
pertains to the type of physique one gets. It is this Karma, which
determines to the last detail the build up and outward
appearance as well as the inner conditioning. Moreover, it
decides the state of existence. Whether one is born in heavenly,
human, animal or infernal abode depends upon this Karma.
There are many categories of this Karma. Tirthankar Nim-

Karma is the topmost. It decides that one would become a
Tirthankar.

7) Gotra: This Karma determines status. One gets born in
a family of high status or low status by virtue of this Karma. If
the Karma is wholesome, he would be born in a noble,
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prosperous and literate family. If it is unwholesome, he may be
born in a lowly, miserable and illiterate family.

8) Antardy: This Karma raises obstructions or obstacles in
doing something. For instance, one may be eager to go to the
temple or to listen to a lecture, but he might be prevented from
going by sudden illness or other disorder. To take another
example, food of one’s liking may be ready on the dining table,
but before he starts eating, there may be an urgent call of
emergency and he may be required to rush out without taking
the food.

Jnanavaraniya, Darshandvaraniya, Mohaniya and
Antarily types are considered as Ghitiya or Ghati (defiling),
because they hinder the manifestation of soul’s natural
attributes. The remaining four types, viz. Vedaniya, Ayushya,
Nim and Gotra are termed as Aghiti (non-defiling), because
they do not adversely affect the nature of soul. The soul has
simply to bear their consequences.

Tgagapasaadfg e oefEuavgl qamshi IIk-&H

8.6: Panchnavdvayashtivinshatichaturdwichatvi-
rinshaddwipanchbheda Yathikramam

(The eight main types are divided into five, nine, two,
twenty-eight, four, forty-two, two and five categories
respectively.)

These eight main types are subdivided into 97 categories as
under, viz. Jndndvaraniya into five categories, Darshana-
varaniya into nine, Vedaniya into two, Mohaniya into twenty-
eight, Aushya into four, Nam into forty-two, Gotra into two
and Antardy into five.
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HEATEATH -9l

8.7: Matyadindm

(Sensory knowledge-obscuring, etc. are the five categories
of Jndnavaraniya Karma.)

Since knowlédge is of five types mentioned in chapter one,
the knowledge-obscuring Karma also is of the same five
categories. The Karma that obscures Matijnan (sensory
knowledge) is called Matijndnévaraniya; that, which obscures
Shrutjndn (oral or verbal knowledge), is called Shrutjni-
nédvaraniya; that, which obscures Avadhijnin (clairvoyance), is
called Avadhijndndvaraniya; that, which obscures Manah-
paryayjndn (mind-reading capability), is called Manah-
paryayjnidndvaraniya and that, which obscures Kevaljnin
(omniscience), is called Kevaljndnidvaraniya Karma.

agrEgratadaa frr Ffen et yeerTeeTeET-
IfgagatT = We-¢

8.8: Chakshurachakshuravadhikevalindm Nidrinid-
ranidraprachalidprachalédprachalistyiangrddhivedaniyini
Cha

(Chakshu, Achakshu, Avadhi, Kaivalya, Nidrid, Nidra-nidra,
Prachald, Prachald-prachald and Styingrddhi are the nine
categories of Darshandvaraniya Karma.)

Darshan is mainly of four types, viz. Chakshudarshan
meaning visual perception, Achakshudarshan meaning non-
visual perception, Avadhidarshan meaning clairvoyant
perception and Kevaldarshan meaning omni-perception. The
Karmas that obscure them are respectively termed as Chakshu-
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darshandvaraniya, Achakshudarshanivaraniya, Avadhi-
darshanédvaraniya and Kevaldarshanivaraniya. Moreover,
sleeping state also causes the loss of perception. Jainism lays
five types of sleep that obscures perception. They are termed as
Nidré, Nidri-nidréd, Prachald, Prachali-prachald and Styangrhi.
The phenomenon, in which one indulges in dozing, is called
Nidra Darshanévaran; that, in which one goes to sound sleep,
is called Nidranidrd Darshanidvaran; that, in which one
drowses, is called Prachald Darshanivaran; that, in which one
indulges in sleep-walking, is called Prachali-prachali
Darshandvaran; and that, in which one can perform during the
sleep what he had conceived of in waking state, is called
Styangrhi Darshandvaran.

WEHSH 1e-R

8.9: Sadasadvedye

(Shidtdvedaniya and Ashitivedaniya are the two
categories of Vedaniya Karma.)

Vedaniya Karma is of two types. That, which provides
favorable situations and can be comfortably availed of, is called
Shéatavedaniya; while that, which results in unfavorable
situations and can be borne with discomfort and hardships, is
called Ashitivedaniya.

LR N R L R P E L D L D Ee DI R 1 e R R R A
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TATAMTERUTHSA  fadmeurdaer: sraarmmarasT wre-
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8.10: Darshanchiritramohaniyakashiynokashiy-
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vedaniyiasyidstridwishodashnavbheddh Samyaktvamith-
yatvatadubhayini Kashaynokashdyvanantinuban-
dhyapratyakhyanpratyakhyidnivaransanjwalanvikalpésh-
chaikashah Krodhmianmiyidlobhi Hasyaratyaratishok-
bhayjugupsistripunnapunsakvedih

(Darshanmohaniya, Chéaritramohaniya, Kashdy and
Nokashdy are respectively of three, two, sixteen and nine sub-
categories. Samyak, Mithydtva and Samyak-mithydtva are the
sub-categories of Darshanamohaniya Karma; Kashiy and
Nokashdy are the sub-categories of Chéaritramohaniya Karma.
Kashay is of four types, viz. Krodh (anger), Man (pride
arrogance), Miya (deception) and Lobh (greed). Each of them
is of four sub-categories, viz. Anantanubandhi (infinitely
lasting), Apratydkhyidnavaraniya (which is not overcome even
by taking vows to do so), Pratydkhyédnavaraniya (which can be
overcome by taking the vows) and Sanjwalan (very subtle).
Nokashdy is of nine sub-categories, viz. laughter, affection
disaffection, lamentation, fear, disgust and sexual urge for
male, female and either of them.)

Mohaniya Karma is mainly of two categories,
Darshanamohaniya meaning perception-deluding Karma and
Chéaritramohaniya meaning character-deluding Karma. The
former is of three types. When one knows the truth, but does
not have unflinching faith therein, it is termed as
Samyakmohaniya; when one remains attached to the wrong
beliefs, it is termed as Mithydtvamochaniya; when one stays in
suspense and cannot decide what is right and what is wrong,
it is termed as Mishramohaniya.

Chdéritramohaniya is a function of Kashdy (defilement).
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Anger, pride, deception and greed are the four kinds of
defilement. They are subdivided into four types each, depending
upon their intensity. The most intense one, which lasts for a
very long time, is called Anantdnubandhi. That, which is so
intense that it cannot be overcome even by taking the vow to
overcome it, is called Apratydkhydnivaraniya. That, which is
not so intense and can be overcome by taking the vow for the
purpose, is called Pratydkhydnavaraniya. That, which is very
subtle, is called Sanjwalan.

Multiplying the four main kinds of defilement with these
four types results in sixteen types of defilement. In addition,
there are nine semi-defiling instincts, viz. laughter affection,
disaffection, lamentation, fear, despise, male sexuality, female
sexuality and hermaphroditic sense. They are related to
embodiment and are treated as minor flaws. As such, they are
called Nokashdys (semi-defilements). Adding these nine to
earlier mentioned 16 sub-categories it works out to a total of
25 sub-categories of Chiritramohaniya Karma.

A IGTAHTTEEET 1 -22 11

8.11: Naraktairyagyonmanushdaivani

(Infernal, animal, human and divine are the four
categories of age span.)

Ayushya (age span) Karma is of four categories. That,
which leads to divine or heavenly life, is called Deviyu; that,
which leads to human life, is called Ménushyiu; that, which
leads to sub-human (animals, insects, plant life etc.) life, is
called Tiryanchidu and that, which leads to infernal life, is
called Narakiyu.
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8.12: Gatijatisharirangopangnirminbandhansangh-
atsansthinsanhanansparsharasgandhvarndnupoorvyagur-
ulaghoopaghitparaghitiatapodyotochchhvdsvihidyogatayah
Pratyeksharirtrassubhagsuswarshubhsookshmaparya-
ptasthirideyayashédnsi Setardni Tirthakruttvam Cha

(Nam Karma consists of 42 categories, viz. states of
existence, species, body, limbs and organs, formation, cohesion,
integration, configuration, bone-joints, touch, taste, odor,
complexion, balancing, vulnerability, bellicosity, heat, luster,
respiration, linear or non-linear propulsion, individual or
common body, mobility or immobility, pleasing or ugly
appearance, sweet or harsh voice, wholesome or unwholesome
body, subtlety or grossness, completely or incompletely
constituted body, stability or instability, respectability or non-
respectability, reputability or non-reputability and
omniscience.)

Niam Karma is of many types. It is variously specified of
42, 65, 93 and 103 categories depending upon the nature’ of
classification. This sutra specifies 42 categories. All of them
relate to different aspects of body, its state of existence etc.
There are mainly four states of existence, viz. heavenly, human,
sub-human (animals, plant life, micro-organism etc.) and
infernal. There are five main types of species, viz. one-sensed,
two-sensed, three-sensed, four-sensed and five-sensed. Bodies
are of five types, viz. gross, protean, carrier, lustrous and
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Kdrman. There are varieties of limbs and organs in a body
depending upon its anatomy.

Formation relates to the sexual symbol etc. Cohesion
relates to holding together of different organs. Configuration
relates to the arrangements of different parts. Bone joints relate
to the strength of body. There are six types of such joints, a)
interlocking of bones on both sides and reinforced by a plate,
b) interlocking on one side and reinforced by a pin, c¢)
interlocking on both sides without reinforcement, d)
interlocking on one side and reinforced by a pin, €) pinning of
bones and f) bones bound by skin, sinews etc.

There are eight kinds of touch, five kinds of taste, two
kinds of odor and five kinds of complexion. Balancing relates
to the body being neither too heavy nor too light. Vulnerability
and bellicosity relate to the striking and counterstriking
capability. Heat, luster and respiration are self-explanatory.
Linear or non-linear propulsion relates to the flight of soul
while migrating from one body to another. If there is one soul
in a body, it is termed as individual body; having multiple souls
in a body is termed as common body. The rest of the terms are
self-explanatory.

Iy He-¢31
8.13:Uchchairnichaishcha

(Gotra is of two categories, high and low.)

Gotra Karma is of two categories. The Karma by virtue of
which one is born in a noble, prosperous, cultural family is
called Uchchagotra (high status); that by which one is born in
quarrelsome, poor, wretched family, is called Nichgotra (low
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status).

TETEFERT 1e-R%N

8.14: Danadinam

(Obstructing Karma is of five categories relating to charity
etc.)

Antardy Karma is of five categories. One, that causes
obstruction in extending charity, is called Danidntardy; that,
which causes obstruction in gaining something, is called
Labhintaray; that, which causes obstruction in availing of the
consumable articles, is called Bhogéntardy; that, which causes
obstruction in availing of the durable ones, is called
Upabhogéntardy; and that, which causes obstruction in
exercising vigor, is called Virydntaray.

Here ends the description of the types of Karma. The next
two topics pertain to the duration and intensity of bondage
resulting from defilement. The duration denotes how long a
particular Karma would be associated with a soul and intensity
denotes the strength of bondage.
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8.15: Aditastisrniimantariiyasya Cha Trinshatsigarop-
amkotikotyah Parid Sthitih

8.16: Saptatirmohaniyasya

8.17: Namgotrayorvinshatih

8.18: Trayastrinshatsigaropaminyiyushkasya
8.19: Apari Dwidashmuhurti Vedaniyasya
8.20: Namgotrayorashtau

8.21: Sheshinimantarmuhurtam

(The maximum duration of Jnidnavaraniya, Darshaniv-
araniya, Vedaniya and Antardy Karmas is 3000 trillion
Sagaropams, that of Mohaniya 7000 trillion Sdgaropams, that
of Nam and Gotra 2000 trillion Sdgaropams; and that of age
span 33 Sadgaropams. The minimum duration of Vedaniya
Karma is 9 hours and 36 minutes and that of Nam and Gotra
6 hours and 24 minutes; the rest is less than 48 minutes.)

These sutras define the maximum and the minimum
duration of the main types of Karma. The maximum duration
is inconceivably long. It cannot be expressed in any known
measurement. Jainism therefore uses a measurement known
as Sigaropam, which literally means comparable to the ocean.
The maximum duration of knbwledge—obscuring, perception-
obscuring, vedaniya and obstructing Karma is 3000 trillion
Sidgaropams. That of deluding Karma is 7000 trillion
Sagaropams. That of physique and status determining Karma is
2000 trillion Sagaropams and that of age span is 33
Sigaropams. These maximum limits apply to the fully

developed five-sensed living beings that stick to the wrong
beliefs.
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The minimum duration is given in terms of Muhurt, which
is equivalent to 48 minutes. It is stated that the minimum
duration of the vedaniya Karma is twelve Muhurts, i.e. 9 hours
and 36 minutes; that of physique and status determining
Karma is eight Muhurts, i.e. 6 hours and 24 minutes; while
those of the remaining Karmas are less than 48 minutes. The
actual duration of a Karma may range anywhere between the
maximum and minimum. Except for the age span determining
Karma, the minimum duration applies to those in the higher
states belonging to the 9™ and 10" stage of elevation. In the
case of age span Karma the minimum applies to human and
sub-human beings.

fauratsTam@: 1e-2R0
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8.22: Vipidko’nubhidvah
8.23: Sa Yathindm
8.24: Tatashcha Nirjara

(The capability to extend the consequences is called
intensity, it is to be borne according to the nature of Karma
and thereafter the bondage is stripped off.)

These sutras deal with the intensity of bondage. That
applies to wholesome as well as to unwholesome Karma. The
intensity of the unwholesome Karma varies directly with the
degree of defilement prevailing at the time of incurring the
bondage, while that of wholesome one varies inversely with
that. In other words, the higher the degree of defilement, the
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more unfavorable would be the consequences; and lower the
degree of defilement, more favorable would be the
consequences. The bondage so incurred is stripped off after
availing such favorable or unfavorable consequences. That is
Akam Nirjard (unplanned eradication).

AU Gaar ArfayeT geleaETenTeiteTT: gatar-
YIS TaT-ageem:  11e-R4 1

8.25: Nimpratyayih Sarvato Yogvisheshit Sooksh-
maikakshetrivagiadhsthitdh Sarviatmapradesheshwan-
antinantpradeshah

(The subtle particles capable of being transformed into
Karma of infinite Pradeshas abiding in an area penetrate every
Pradesh of soul by virtue of Yog.)

This sutra deals with the plenitude of bondage. One would
like to know what is the nature of bon&age, whether it is gross
or subtle, whether it affects all the Pradeshas of the soul or only
some of them and so on. The sutra states that when the
bondage occurs, it occurs of all the eight types. (The fact that
the bondage of life span occurs only once in a lifetime is kept
here understood.) This can be compared with metabolism in
the body. As the food that we take is converted into blood,
sinews, bones etc. as per body’s requirements, so the incurring
bondage is of all types of Karma. It is formed of the subtle
particles. It affects every Pradesh and is constituted of the
infinite Karma particles that reach the soul from the proximity.

AR E ST TIUT quad e-R& |

8.26: Sadvedyasamyaktvahisyaratipurushvedshu-
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bhiaurnamgotrini Punyam

(Shidtavedaniya, Samyaktvamohaniya, Hasya, Rati,
Purushved, Shubhdyu, Shubhnim and Shubhgotra result from
wholesome Karmas.)

This sutra divides Karma into wholesome and
unwholesome categories. It states that Shitdvedaniya (those
conferring favorable situations), Samyaktvamohaniya, (right
perception with slightly flinching faith), Hiasya (laughter), Rati
(affection), Purushved (male sexuality), Shubhayu
(comfortable life span), Shubhnim (good physique) and
Shubhgotra (noble status) are the consequences of wholesome
Karmas. The rest are the results of unwholesome Karmas.

agog



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



Chapter 9
SAMVAR
PREVENTION OF KARMA

In the last chapter we considered the concept of bondage.
The worldly soul has been acquiring Karma and has been
bearing its consequences since the time immemorial and still
there is no end in sight. That happens because it has not learnt
how to prevent the inflow of Karma and how to eradicate its
bondage. This chapter shows how to do that. Since Asrav of
Karma is comparaf)le to the dirt coming in a house through its
doors and windows, the obvious way to prevent Karma is to
close the doors through which it comes in.

mrEatE: 9ac 1k-2
9.1: Asravnirodhah Samvarah

(Restraining the Asrav of Karma is Samvar.)

This sutra defines Samvar as restraining of Asrav. We had
considered different types of restraints in chapter 7. The main
purpose of observing the same is to turn back from the evils of
violence, lies etc. that work as major obstacles in undertaking
spiritual pursuit. To the extent one observes the restraints, the
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possibility for acquiring Karma decreases and his life becomes
purer. Thereby he steadily rises to the higher levels. In other
words, the superior the level of observance, the higher one rises
on the ladder of spiritual elevation.

| frafufrauiqamadivesgenta: k-3
auar Fstw = 1k-30

9.2: Sa Guptisamitidharmanuprekshiparishahjay-
chéritraih

9.3: Tapasad Nirjaria Cha

(That consists of Gupti, Samiti, Dharma, Anuprekshi,
Parishahjay and Chéritra. Observance of Tap also leads to
Nirjara)

The second sutra lays six factors that lead to Samvar.
Gupti denotes restraining the mental, vocal and physical
faculties; Samiti denotes maintaining utmost vigilance while
undertaking any activity; Dharma consists of 10 attributes of
forgiveness, mildness etc. Anupreksha denotes reflection at
length; Parishahjay denotes bearing the adversities patiently;
and Chaéritra denotes observing the ‘tode of conduct. These six
factors are dealt at length in sutras 4 to 18. One more factor
that prevents the acquisition ‘of Karma is Tap (austerities).
Since that is also helpful in gaining Nirjard (eradication of
bondage), sutra 3 states that Samvar as well as Nirjard can be
achieved by observing the austerities That is dealt with at some
length in sutras 19 to 26.

VR R 1R-%1

9.4: Samyagyognigraho Guptih
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(Gupti consists of properly restraining the mental, vocal
and physical faculties.)

This sutra states that the right control of mental, vocal and
physical faculties constitutes Gupti. It was pointed out in the
last chapter that the types and plenitude of Karma depend upon
exercising of those faculties. The objective of spiritual pursuit is
to make out the true nature of soul so as to remain tuned to
it. Unduly exercising of one’s faculties operates as a major
handicap in remaining so tuned. A spiritual aspirant should
therefore try to restrain those faculties to the extent possible.
Observance of Gupti is highly helpful in that respect. Depending
upon the faculty to be restrained, it is termed of three types.
Restraining the mind is known as Manogupti, restraining the
speech is Vachangupti and restraining the physical activities is
Kaygupti.

TatuwEEReTt: aftem: uk-wu
9.5: Iryibhiishaishaniddinnikshepotsargih Samitayah

(Samiti consists of maintaining vigilance while making
movement, while speaking, while accepting the required
articles, while moving any object and while disposing the
wastes.)

Gupti necessitates restraining of all possible activities. But
so long as one is alive, he needs to undertake some activities.
As such, when it is not feasible to restrain those faculties, one
needs to exercise them with vigilance so as to avoid all possible
violence. That is called Samiti, which is of five types.
Observance of vigilance while making movement is called Irya
Samiti; that while speaking is called Bhashi Samiti; that while
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accepting the required articles is called Eshana Samiti; that
while picking up or while placing any object is called Adéna-
Nikshep Samiti; and that while disposing the wastes is called
Utsarga Samiti.

Gupti and Samiti are closely related. They together
constitute eight main precepts of Lords. Since those precepts
~are helpful to the spiritual aspirants like mother’s milk to her
baby, they are termed as Ashtapravachanmiiti (eight motherly
precepts). This sutra specifies the activities, which mainly
pertain to monastic order, because observance of Gupties and
Samities is primarily meant for them. Samities can, however, be
observed to some extent by laymen too. They should also
remain vigilant while undertaking their activities.

IAY: TR ATy e A AT S S e
g 1IR-§ 1

9.6: Uttamah Kshamimairdavirjavshauchsatyasany-
amtapastyagakinchanyabrahmacharyiani Dharmah

(Forgiveness, mildness, straightforwardness, purity, truth,
self-restraint, austerity, renouncing, absence of possession and
celibacy constitute the topmost religion.)

This sutra stipulates the following ten attributes as the
topmost religion.

i) Kshamai: This denotes forgiveness. That necessitates the
spirit of forbearance. During the life we come across many
occasions, when we feel hurt by the action or utterance of
someone. In that case we are prone to nurse grudge or
maintain animosity towards that person. If it is within our
power, we may even try to hurt him. But that would prompt
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him to treat us in a worse manner and then we may try to
retaliate. Thus animosity would continue to grow on either side
and there would be no end to it. The better way would be to
patiently consider whether there was any justification for that
person’s initial action. If it was prompted by our own fault, we
should feel obliged that he pointed out our fault. In that case
there would not be any reason to hold grudge against him.

If we do not find his action justifiable, we should attribute
it to some of our past Karma, which prompted him to behave
that way. We should therefore bear it with equanimity. That
would lead to the termination of that Karma and would not
give rise to animosity on either side. Forgiveness is thus the
most essential attribute of religion. It is a great virtue. As such,
Jainism lays maximum emphasis on that. Its motto is ‘Kshamai
Virasya Bhooshanam’ which means that forgiveness is the
adornment of the brave. On that very account we celebrate
Samvatsari as a forgiving Parva.

ii) Méardav: This means Mrdutd, which is derived from
Mrdu and denotes mildness, humbleness etc. It is a prerequisite
for forbearance, because it would not be possible to resort to
forbearance without developing mildness. This attribute is the
antithesis of ego, arrogance and disdain, which are the causes
of defilement. They arise from the sense of superiority in
respect of caste, status, wealth, knowledge, health, beauty etc.
and need to be averted. That can be done by cultivating
mildness and humbleness. As such, Mrdutd also is a great
virtue, which one should try to develop to the extent possible.

iii) Arjav: This denotes straightforwardness. It is the
antithesis of Méy4, which denotes crookedness, deceit, duplicity
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etc. The straightforwardness denotes sincerity and honesty of
purpose. That can be achieved by bringing forth uniformity in
exercising the faculties of mind, speech and body. In other
words, one should maintain consistency in his thought, speech
and action, provided that they are for wholesome purposes.

iv) Shauch: This literally means cleanliness. Here,
however, it has been used in the sense of removal of
attachment that pollutes the soul. The attachment could be for
persons or objects and could be admirable or otherwise. It is
easy to make out that one should avoid attachment for the
undesirable aspects. But the concept of Shauch stipulates that
one should not have attachment even for the admirable ones.
In other words, one should develop external as well as internal
detachment.

v) Satya: This denotes truthfulness. Usually it is taken in
the sense of not telling lies. But that merely denotes the verbal
truth, which is not enough for maintaining truthfulness. One
should have truthful approach as well. While resorting to verbal
truth, if one harbors within his mind evil or wrong motive, he
cannot be said to be truthful. Moreover, if the verbal truth
happens to be hurtful to anyone, it has to be avoided. Similarly
one needs to avoid ambiguity. Satya should therefore be clear,
helpful and agreeable. That is presented in the motto of
Satyam, Shivam, Sundaram.

vi) Sanyam: This denotes self-control, self-regulation, self-
restraint etc. It is of 17 types, viz. restraining of five sense
organs, observance of five major restraints, overcoming of four
defilements and restraining of mental, verbal and physical
faculties. In short, Sanyam stipulates refraining from every
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activity that hurts true Self. For all practical purposes,
observance of Gupties and Samities amounts to Sanyam.

vii) Tap: This denotes observance of austerities so as to
gain self-control and strength for overcoming the defiling

tendencies. This aspect is going to be considered in sutras 19 to
26.

viii) Tyég: This denotes renouncing, sacrificing, giving up,
etc. It can be of two types, external and internal. Giving up the
worldly possessions is external renouncing. That does not
consist of merely giving up some tangible object; it should also
cover giving up of power, authority, influence etc. While giving
up, one should not experience the strain of renouncing; he
should not feel that he has to give up. It should be done
willingly in the interest of others and should occur naturally.
Giving up attachment for sense objects and overcoming of
craving, aversion, anger, animosity, arrogance etc. constitute
internal renouncing.

ix) Akinchanya: This denotes absence of possessions. It is
a refinement of renouncing. If one gives up the physical
possessions, but retains attachment towards the same, it is not
going to serve the purpose. More emphasis should be laid on
giving up the sense of belonging than on giving up the
tangibles. Moreover, the term Akinchanya also denotes nothing
but the soul. It means that one needs to give up everything that
does not pertain to soul. In other words, one should stay
completely tuned to the soul.

x) Brahmacharya: This is usually understood as
observance of celibacy. But the term Brahmacharya literally
means staying within the Self. When one stays tuned to the



170 TATTVARTHA SUTRA

soul, he cannot even think of indulging in sexual pleasure. The
physical celibacy is therefore an outcome of observing true
Brahmacharya.

These ten characteristics are collectively called Dashlaxana
Dharma.

TR AT e ey ferearaad ait AT e -
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9.7: Anitydasharansansidraikatvinyatvashuchitvasrav-
samvarnirjardlokbodhidurlabhdharmaswikhyatattvianuc-
hintanamanuprekshih

(Contemplating about the evanescence, helplessness,
worldliness, aloneness, otherness, impurity, incoming of
Karma, its prevention, eradication, nature of universe, rarity of
right guidance and the tenets of Lord constitute Anuprekshi.)

This sutra deals with Anuprekshi, which means reflection
or contemplation at length. It is also termed as Bhivani. They
are differently presented in different contexts. For instance,
there are four Bhévanis of Maitri (amity), Pramod (adoration),
Karunya (compassion) and Madhyastha (objectivity), which are
helpful in preventing Asrav (incoming of Karma). Here, the
sutra mentions twelve other Bhiivanis. Contemplating over
them at length can help in overcoming the sense of attachment
for the worldly aspects.

i) Anitydnuprekhsd: Anitya means temporary, transitory,
momentary etc. Everything that we come across in the worldly
life, inclusive of the body and its relations, happens to be
evanescent. Nothing stays forever. Change and impermanence
are the laws of nature. We, however, hardly realize that and



SAMVAR PREVENTION OF KARMA 171

remain too closely attached to the body, relatives, physical
belongings etc. as if they were going to stay with us forever. If
one ponders over a little, he can easily make out that every
phenomenon stays for some time and then disappears. Such
reflection can lead to the sense of detachment towards the
worldly aspects.

ii) Asharanidnuprekhsid; Asharan means unsheltered,
helpless. When we come across some problem, we may expect
help from our friends, relatives etc. and mostly spouse, parents,
children and friends would extend the help. There are, however,
problems like aging, incurable diseases, death etc. where no
one, even the closest ones, can help. In such cases one can
realize that he cannot expect help from anyone, that he is
helpless and without any shelter. Pondering over such helpless
state is called Asharandnuprekshi ‘

iii) Sansdranuprekhsi: Sansir means the worldly order. If
one contemplates about the worldly life, he can make out that
most living beings have been continually undergoing pain and
misery. If he goes deeper, he can also make out that he has
been undergoing birth after birth since the time immemorial.
During that time he must have entered into lot of relations. It
is conceivable that his current spouse could have been his
mother or sister in some incarnation. Moreover, he would have
taken birth in different species and borne the pain, misery,
unhappiness etc. of the bestial and infernal life as well. As such,
he would realize that the worldly life is full of misery and
unhappiness. That would instill in him the sense of detachment
and he would be inclined to explore the ways and means for
terminating the unhappiness.
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iv) Ekatvanuprekhsa: Ekatva means aloneness. When one
contemplates about the worldly life, he can make out that he
was born alone and would die alone. If he deeply thinks, he can
also make out that he has to bear the impact of diseases and
such other painful situations without help from anyone. Others
may sympathize with him, but no one can take over the pain.
That contemplation can free him from the sense of attachment.

v) Anyatvianuprekshi: Anyatva means otherness, different
from everything else. As such, this reflection is a corollary of the
previous one. When one thinks over the worldly life, he can also
make out that no worldly connection stays with him. The
friends turn into foes and the relatives turn away their faces at
times. Even if such situations do not arise, everyone is mortal
and dies sooner or later. No one can prevent the death. One
can thus realiz€ that every person and every situation is
different and away from the Self.

vi) Ashuchitvinuprekhsi: Ashuchi means impurity. One of
the ways to avoid attachment for the body is to ponder over its
contents and composition. The body is made up of fat, meat,
bones, blood, etc. These are the objects that we do not even like
to look at. We take food and drinks for replenishing the loss
caused by voluntary and involuntary activities, but the residues
thereof are invariably turned into the despicable matter like
stool, urine etc. This does not mean that the body is the
storehouse of stool and urine. It is, however, a fact that its
contents are in no way adorable or pleasing. However much
we may clean the body, it continues to get dirty. It would
therefore be wrong to consider it pure or pretty. That sort of
contemplation can lead to averting undue attachment for the
body. A more subtle way to avert attachment is to make out
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that every incarnation results in inhibiting the inherent
capabilities of soul. That can lead to detachment for the body
as well as for the incarnation.

vii) Asravinuprekhsi: Asrav means inflow, incoming. The
misery and unhappiness of the worldly life arise on account of
impact of Karma. This reflection relates to considering that
every indulgence in the sense objects leads to Asrav.

viii) Samvardnuprekhsi: Samvar means prevention.
Contemplating about Asrav would also lead to thinking about
the ways to prevent the inflow of Karma. That is called
Samvaridnupreksha.

ix) Nirjaranuprekhsi: Nirjard means eradication of
bondage. When one contemplates about Samvar, he is induced
to contemplate about eradicating the existing bondage of
Karma. That can be done by observing austerities and by
peacefully bearing the hardships and discomforts that one
comes across by virtue of Karma. That is called
Nirjaranupreksha.

x) Lokidnuprekhsa: Lok means cosmos. It would be
pertinent to note that Jainism considers cosmos as human-
shaped. This Anuprekshi therefore pertains to thinking about
the cosmos as well as the body. The cosmos is made up of five
elements, viz. soul, lifeless matter, Dharmaistikiy,
Adharmiéstikdy and Akidsh, which are collectively known as
Panchéstikdy. All these five elements stay within their nature.
The worldly soul, however, does not remain conscious of its
true nature and goes beyond its nature. That contemplation
can lead it to think about its true nature. One can also
contemplate that soul abides in the entire body and pervades it.
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That contemplation can lead to experiencing it as different
from the body.

xi) Bodhidurlabhatvinuprekshi: Bodhi means right
guidance, Durlabhatva means rarity. This reflection therefore
relates to contemplating that during its infinite wandering the
worldly soul has hardly come across the right guidance.
Thereby one can make out that if he comes in contact with the
right person, he should follow his advice without losing time.
He would then be prompted to cast aside his laxity and
indolence.

xii) Dharmaswikhyitattvinuprekshd: Dharma is religion
and Swakhyitatva means lucid exposition. This Anupreksha
therefore relates to contemplating about the detached Lords,
who have gracefully laid the tenets that are helpful in leading
towards liberation. Adoring the spiritual aspects laid by the
Lords amounts to Dharmaswikhayatattvdnupreksha. That is
helpful in staying firm on the spiritual path. In simple terms
this Anuprekshi can be called Dharma Bhédvana.

By now we have considered Gupti, Samiti, Dharma and
Anuprekshi as the factors, which help in preventing the
incoming of Karma. The next one is termed as Parishahjay.
Parishah denotes hardship, discomfort, etc. To face them boldly,
to bear them patiently is known as Parishahjay. That is dealt
with in sutras 8 to 17.

ArTreaRtied ufiesr: aliwen: 1R-¢
9.8: Mairgiachyavannirjarirtham Parishodhavyidh
Parishahih

(Parishah consists of bearing hardships for the sake of
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staying on the right path and for eradicating the bondage of
Karma.)

If we come across any hardship or discomfort, we try to
avert the same. For instance, if the weather is warm, we may
turn on fan or resort to air conditioning. If it is cold, we may
resort to heating. Similarly, if there are mosquitoes, gnats, etc.
we may spray insecticides in order to annihilate them. We are
thus used to lead a comfortable life. We hardly care to
remember that resorting to such devices for the sake of our
comfort would hurt insects and other minute living beings.

But the approach of a spiritual aspirant would be
different. In tropical countries like India summers are warm
but not unbearable, while winters are not too cold. A spiritual
aspirant would therefore willingly face that weather and would
not resort to air conditioning or heating. In U.S. and other
countries in the temperate zone it may not be possible to
survive in winter without some heating device. As such, he may
have to resort to heating. His approach would thus be to avoid,
to the extent possible, the measures that would cause violence.
When necessary, he would resort to relatively innocent means
for avoiding discomfort. If there are too many mosquitoes, for
instance, he may try to avert their impact by a mosquito net or
by fixing screens across the windows, but would not spray
insecticides.

If such innocent means are not available, the spiritual
aspirant would rather bear the hardships instead of resorting to
violent devices. This may seem a little intriguing in this age,
when we are used to making life very comfortable. The primary
objective of the spiritual pursuit is, however, to prevent the
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acquisition of new Karma. For that purpose, the aspirant needs
to avoid violence to the utmost possible extent. His objective
would be to stay away from the bodily concerns. That is
possible only if he ignores what happens to the body. Moreover,
staying tuned to soul can reduce the impact of hardships and
discomforts. In fact, the impact thereof can be neutralized, if
one stays completely tuned that way. Moreover, a spiritual
aspirant should remain aware that hardships arise as the
consequence of Karma and need to be borne with patience.

ATy AU TS TR TR el e T s SR oT-
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9.9: Kshutpipdsasheetoshnadanshmashaknégnyér-
atistricharyénishadyéshaiyya”kroshvadhyichani’libhrogtrn-
sparshamalsatkidrpuraskarprajnid’jnanidarshanéni

(Hunger, thirst, cold, heat, insect-bite, unclad state,
despise, seduction, moving about, steady posture, rough bed,
reproach, injury, going for alms, facing disadvantage, disease,
thorny grass, dirtiness, honor or award, intelligence, nescience
and failure to comprehend are the main hardships.)

There could be innumerable types of Parishah (hardships),
which may have to be faced. This sutra enumerates twenty-two
of them, which need to be faced particularly in the monastic
life. That is deemed practicable at the sixth stage of spiritual
elevation. In that stage one is expected to bear the hardships as
a part of spiritual pursuit.

Hardships do arise in life. The question is, ‘Why need they
be borne instead of removing the same?’ It should be
remembered that we are at present considering the factors that
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can prevent the acquisition of Karma. Averting violence to the
possible extent is a ‘must’ in that respect. For that purpose one
needs to bear the hardships that he comes across. This sutra
mentions those, which need to be borne particularly by the
monastic order, though some of them also relate to the lay
order. Let us consider them one by one.

i) Kshudhé Parishah: Kshudhid means feeling hungry.
Everyone needs to eat. But at times a monk may not get in
alms the insentient food that he can eat. In worldly life too, it
can happen that one may not be able to obtain food when he
needs it. As such, he may be required to go without eating. This
can, of course, not be carried on indefinitely. Hopefully, he can
get something to eat within a day or two. In case, however, one
does not get the food that he can take, he should be willing to
go without it even at the cost of his life.

ii) Pipdséd Parishah: Pipdsd denotes thirst for water. When
one is thirsty, he needs to take water. Sometimes, however, one
may be in a situation, where it is not possible to get the water
that he can take. In that case, he should be willing to remain
without it and bear the thirst.

iii) & iv) Sheet and Ushna Parishahs: Sheet means cold and
Ushna means hot. One should bear the weather even if it is hot
or cold. The situation would be particularly tough for monks
and nuns, because they have to walk bare-footed. One should,
however, be willing to bear that with patience.

v) Danshmashak Parishah: Danshamshak means insect
bite. One may have to live or camp at a place, where there may
be many mosquitoes, gnats, etc. A monk is not supposed to use
the mosquito net and is therefore required to face the insect
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bite. A layman can use a mosquito net or have screens across
the windows. But if that is not possible, a spiritual aspirant
should be willing to bear the bites.

vi) Nignya Parishah: Nignya denotes unclad state. This
Parishah is therefore applicable to Digambar monks, who
remain unclad. They have to remain more exposed to heat and
cold. Moreover, their unclad state may be subject to criticism,
contempt, disdain, etc. They should be willing to bear the same.

vii) Arati Parishah: Arati stands for disaffection, despise
etc. The spiritual aspirant may come across various problems,
obstacles and obstructions. He should, however, not be
disaffected by such factors and continue his spiritual pursuit
cheerfully and enthusiastically.

viii) Stri Parishah: Stri denotes a female, but in the present
context it should be taken in the sense of the opposite sex. The
attraction of male for female and of female for male is natural
and that may result in temptation, seduction etc. A spiritual
aspirant should therefore stay away from the opposite sex.

ix) Charyd Parishah: Charyd usually means life style, but
here it is used in the sense of moving about from place to place.
Staying at one place can lead to attachment for the place or the
persons residing there. The monks and nuns have to stay away
from all types of attachment. As such, they are required to
move about on foot from place to place. They may get tired or
may come across other hardships, but they should patiently
bear the same.

x) Nishadya Parishah: Nishad means to sit steady. The
monastic as well as the lay spiritual aspirants may need to
assume some posture for the sake of concentration. One may
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feel tired of the assumed posture, his feet or other limbs may
start aching or he may experience numbness. The spiritual
aspirant should ignore that and continue the posture as long as
required.

xi) Shayya Parishah: Shayyid means bed, but here it is used
in the sense of rough or hard bed. A spiritual aspirant normally
goes in for a hard bed. If one is used to soft bedding, it may be
tough for him to sleep on a hard bed. Moreover, he may also
have to sleep on the floor at times. He may feel inconvenienced
while sleeping on such beds, but he should willingly bear it.

xii) Akrosh Parishah: Akrosh means wrath, reproach, etc.
A spiritual aspirant may come across people, who may behave
wrongly and may even utter harsh words. But he should not be
affected thereby and peacefully stay in his pursuit.

xiii) Vadh Parishah: Vadh generally means killing. But here
it is used in the sense of hurting, etc. It may happen that
someone may be so mad at a spiritual aspirant that he may
indulge in beating or otherwise hurting him. Even if that
happens without any reason, the spiritual aspirant should
remain calm and bear it peacefully.

xiv) Yédchand Parishah: Yichanid denotes begging. One
belonging to the monastic order has to go for alms for all his
requirements inclusive of food and water. Begging may be easy
for beggars, but it is hard for others. That may even be
humiliating. To adopt begging as a part of monastic code, in
spite of its humiliating aspect, is called Yachani Parishah.

xv) Aldbh Parishah: Aldabh means disadvantage. As stated
above it is not easy to beg and it may become particularly
hurtful, if the person concerned refuses to offer what is begged
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for. It may also happen that such a person may use foul
language. But a spiritual aspirant need not be affected thereby.
He should carry on without the thing or approach someone
else, who would offer it.

xvi) Rog Parishah: Rog means disease. Everyone is prone
to contact disease. In monastic life one has to depend upon the
food supplied by others. As such, it may happen that one
obtains some food, which is not conducive to health. Thereby he
may get some disease, which can cause pain. In such
eventualities he can take innocent medication. But in case, he
is not cured thereby or does not get medication, he should
patiently bear the pain without being perturbed. This is
applicable to the laymen as well.

xvii) Trnsparsha Parishah: Trnsparsha means contact of
straw. In the monastic life, one has to use simple bed provided
to him. He may also get a bed of straw or may be required to
sleep on the straw itself. Some part of the straw can be pointed
and may hurt. The spiritual aspirant should accept the same as
part of his life and patiently bear the discomfort. '

xviii) Mal Parishah: Mal denotes dirtiness. In monastic life,
one is not supposed to take bath. There are two reasons. In that _
life one has not to undertake any activity, which can make the
body unclean. Secondly, one has to use the minimum amount
of water so as to avoid unnecessary violence to aquatic and
other subtle beings. While moving from place to place,
however, one is prone to get dirty. Similarly, he may be
required to carry on with more or less unclean clothes. He
should not feel disgusted for the unclean body or clothes and
should cheerfully lead the life of spiritual pursuit.
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xix) Satkdr-Puraskidr Parishah: Satkar means respect and
Puraskdr means award. A monk may be held in high esteem for
his knowledge and for leading the hard life or a layman may be
respected for his knowledge etc. That should not be of any
concern to the spiritual aspirant. If one is elated or feels
flattered thereby, his spiritual pursuit would be endangered; it
may be hard for him to maintain the humility needed in his
pursuit. A spiritual aspirant should take such occasions of
respect as the passing gestures and undergo the same.

xx) Prajnd Parishah: Prajnd means intelligence, wisdom,
etc. Such attributes of a spiritual aspirant may come to the
limelight and he might be held in reverence for that. The
aspirant should, however, take that as an outcome of his
wholesome Karma and should not indulge in any sense of the
superiority.

xxi) Ajndn Parishah: Ajndn means nescience. The main
purpose of spiritual pursuit is to be enlightened. For that
purpose one needs to gain knowledge. It may, however, happen
that one may find it hard to make out or to remember in spite
of all possible efforts. But he need not be discouraged thereby.
He should take it as a consequence of knowledge-obscuring
Karma and try to overcome the same by persevering in his
endeavor.

xxii) Adarshan Parishah: Darshan means right perception
or enlightenment and Adarshan denotes the absence thereof.
One may endeavor to gain the right perception, but he may fail
to get the same. In that case, he may be disheartened. Instead
of being overcome by the failure, one needs to patiently pursue
his objective with the hope that the enlightenment would arise
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in due course.
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9.10: Sookshmasamparayachchhadmasthavitariga-
yoshchaturdash

9.11: Ekidash Jine

9.12: Badarsamparidye Sarve

(There can be fourteen Parishahs to those belonging to
Sookshmasampardy and Chhadmastha stages; the omniscient
Lords can have eleven; all of them can occur to those belonging
to Badar Sampriy stage.)

It is not that all these twenty-two Parishahs can occur to
everyone. There are fourteen stages of spiritual elevation. These
sutras specify how many Parishahs can occur in different
stages. These Parishahs are not relevant in the first five stages.
All twenty-two of them can occur from 6™ to 9% stages,
fourteen in 10™ to 12" stages and eleven in the 13" stage. No
Parishah can occur in 14" stage because it is a bodiless state.
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9.13: Jnandvarane Prajnijnidne
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9.14: Darshanmohintariayayoradarshanidlabhau

9.15: Chiéritramohenignyiratistrinishadyakroshyéi-
chanasatkirpuraskarah

9.16: Vedaniye Sheshidh
9.17: Ekadayo Bhijyad Yugpadaikonvinshateh

(Prajnd and Ajndn Parishahs arise by virtue of
Jnandvaraniya Karma; Adarshan and Alibh Parishahs arise
respectively by Darshan Mohaniya and Antardy Karmas;
Nagnya, Arati, Stri, Nishadys, Akrosh, Yichanid and Satkar-
Puraskdr Parshahs arise by Chéiritra-Mohaniya Karma. All
others arise by Vedaniya Karma. There can occur one to
nineteen Parishahs at any one time.)

) Only Jnandvaraniya (knowledge obscuring), Darshan-
Mohaniya (perception-deluding), Chéritra-Mohaniya
(character-deluding), Vedaniya (situation conferring) and
obstructing (Antardy) Karmas are responsible for causing
Parishahs. These sutras specify the types of Karma that lead to
different Parishahs. Intelligence (Prajnid) and nescience
(Ajndn) Parishahs occur by virtue of knowledge-obscuring
Karma; failure to comprehend (Adarshan) occurs by
perception-deluding Karma; disadvantage (Alibh) occurs by
obstructing Karma; those pertaining to unclad state (Nignya),
despise (Arati), seduction (Stri), disgust for the adopted posture
(Nishadyi), reproach (Akrosh), failure to get alms (Yachand),
respect or award (Satkdr-Puraskir) occur by character-
deluding Karma: the rest of them arise by virtue of situation
conferring Karma.

Some Parishahs like heat and cold are opposite each other
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and cannot occur simultaneously. There cannot therefore
occur more than nineteen Parishahs at any one single time.
One needs to bear those, which occur.

T I W uaTEu e ey f g e uraa emeArart =
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9.18: Samiyikchchhedopasthipyaparihdrvishudd-
hisookshmasampariyyathikhyidtiani Charitram

(Charitra consists of Sdmiyik, Chhedopasthipan,
Pariharvishuddhi, Sookshmasampardy and Yathikhyit.)

The next important factor in prevention of Karma is
Chéritra. It means putting the precepts into practice. As such,
the endeavor to develop purity is Chiritra. The term is,
however, used here in the context of monastic life. Since
observance of equanimity is the essence of monastic life,
Chéritra is considered of the following five types depending
upon the degree of such observance

i) Samdiyik: Sam means equanimity and Ay means
incoming. As such, the term literally means gaining of
* equanimity. Sdmdiyik is therefore an exercise in cultivating
equanimity. In Jain community, many people are seen
regularly performing Samaiyik. But their emphasis rests on the
ritual part, while the real purpose of gaining equanimity is
overlooked. Actually, the importance of the practice should be
judged from the peace and tranquility that can be brought in
life and not from the number of Simiyiks performed. The
monks and nuns are supposed to stay in equanimity. As such,
the first initiation or adopting the same for a period of trial is
termed as Sadmadyik. It is popularly known as Kichi Dikshi.
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if) Chhedopasthdpan: After adopting the initial initiation
when one realizes that he is in a position to observe equanimity
and maintain peace of mind, he is initiated for the life. In other
words, he is confirmed in the monastic order. If the first stage
is considered initiation, this stage can be called ordination.
Since the people in that order are supposed to stay in
equanimity forever, the monks and nuns are not seen
performing the ritual of Séiméiyik. Their vow to stay in Sdmayik
forever is popularly known as Vadi Diksha.

iii) Parihdr Vishuddhi: This denotes practicing purity and
can therefore be termed as a stage of higher purification.
Leading the monastic life while undertaking special types of
penance and austerities is called Parihdrvishuddhi. That
involves adopting various hard postures known as Pratimis.

iv) Sookshma Sampardy: This denotes a subtle degree of
defilement. It conveys a stage where all types of defilement are
overcome except for very subtle, wholesome attachment. That
attachment can stay up to the tenth stage of spiritual elevation.

v) Yathdkhyat: It means as laid down. That denotes the
stage of total detachment, which occurs at the twelfth stage of
spiritual elevation.

FAIN AT&d da: 1R-2RI

9.19: Anashandvamaudaryavrttiparisankhyédnraspar-
itydgviviktashayyisankiyaklesha Bihyam Tapah

(Fasting, eating less than required, curtailing the varieties,
control over tastes, lonely habitation and facing the hardships
constitute the external austerities.)



186 TATTVARTHA SUTRA

Austerity is the next important factor in preventing
Karma. It was earlier pointed out that Samvar is analogous to
closing the doors and windows in order to prevent dirt coming
in. Thereafter one has to remove the dirt accumulated inside.
Similarly after resorting to prevention of new Karma, one
needs to eradicate the existing bondage of Karma. That is
known as Nirjara. Austerities are not only helpful in preventing
the incoming of Karma, but also in eradicating the existing
bondage.

Tap denotes undertaking austerities with a view to
overcoming desires, longings etc. That can be of various types.
All of them are broadly classified in two categories of external
and internal austerities. Those, which mainly pertain to the
physical level and which are more or less visible, are external
austerities. Those, which relate to the mental level and which
are not very visible, are internal ones These two categories are
divided into six types each. As such, there are twelve types of
austerities in all. The sutra 19 specifies the following six
external austerities.

i) Anashan: Ashan means to eat and Anashan means not
to eat, which is known as fasting. Such fasting is usually
termed as Upavéds. But Upavds has a different connotation. It
literally means staying close to the soul. When a person thus
stays spiritually engrossed, he forsakes the bodily instincts and
does not care for its requirements like food etc. Refraining
from food is therefore antecedent to Upavis, not an essential
part of it. The spiritual pursuit may, however, entail going
without food. As such, if one is used to fasting, that can be
helpful in remaining unperturbed. Practicing Anashan is useful
for that purpose.
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ii) Avamaudarya: This is popularly known as Unodari,
which means eating less than what is required for satisfying the
appetite. It is possible that the spiritual aspirants may at times
not get enough to eat. If they are used to observe this austerity,
they can stay unperturbed when they do not get enough food.
Moreover, this austerity has a hygienic consideration. The
research studies have indicated that eating less than the normal
intake is conducive to health and can even increase the
longevity.

iii) Vrttiparisankhy&dn: This is popularly known as
Vrttisankshep, which means curtailing the variety of the articles
to be used. We have the tendency to acquire as many things as
possible to satisfy the current or future needs. That tendency
needs to be restrained, because happiness is a function of mind
and one can surely feel happy with fewer articles.
Vrttiparisankhyin is, however, used here in the sense of
reducing the number of food-articles and to feel satisfied with
a few of them.

iv) Rasparitydg. This means giving up attachment for
tastes. The tongue is an organ that looks for tastes. Our
attention generally stays drawn towards the tasty foods and
drinks. This happens to be a more or less insatiable craze. The
hankering for tastes does not allow a person to keep the peace
of mind. Some restrain has to be applied to it. That is the
reason for laying this austerity. Ayambil is devised for that
purpose.

v) Viviktashayyasan: This is also termed as Sanlinati,
which means staying in a forlorn place and occupying the
minimum space. Normal human tendency is to occupy more
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space. The purpose of this austerity is to curtail that tendency
and to stay comfortable within a restricted area.

vi) Kédyaklesh: This literally means bearing physical
discomfiture. But the term also covers courting the physical
hardships. In spiritual pursuit, one may have to face many
hardships, which were described under Parishahjay. If the
aspirant is not accustomed to bear such hardships, he would
not be able to maintain the peace of mind and there cannot be
spiritual development without the peace of mind. It is therefore
necessary that the spiritual aspirants get used to hardships and
physical discomfiture.

The main purpose of observing external austerities is to
face and get used to the hardships that may arise from time to
time. That would enable the spiritual aspirants to observe the
peace and tranquility of mind in all the circumstances. That
would also enable them to observe the internal austerities.
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9.20: Prédyashchittavinayvaiyavrtyaswidhyédyvyutsar-
gadhyandnyuttaram
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9.21: Navchaturdashpanchdwibhedam Yathikramam
Pragdhyanit

9.22: Alochanpratikramantadubhayvivekvyutsarga-
tapashchhedparihdropasthipanini

9.23: Jnandarshanchiritropchirih
9.24: Achéiryopéidhyéiyatapaswishaikshakgléingan-
kulsanghsidhusamanojninim

9.25: Vichanidprachchhandnuprekshd”’mniyadharmo-
padeshih

9.26: Bihydbhyantaropadhyoh

(Repentance, modesty, service, self-study, renouncing and
meditation constitute the internal austerities; the first five are
of nine, four, ten, five and two types respectively. The first type
consists of Alochan, Pratikraman, Alochan cum Pratikraman,
Vivek, Vyutsarga, Tap, Chhed, Parihir and Upasthidpan. The
second relates to Jnidn, Darshan, Chiritra and Upchir. The
third relates to servicing of Achirya, Upadhyiy, Tapaswi,
Shaiksha, Gldn, Gan, Kul, Sangh and Samanojna. The fourth
consists of Védchand, Prachchhani, Anuprekshd, Amnidy and
Dharmopadesh. The fifth consists of external and internal
renouncing.)

The internal austerities are of six types, viz. Priyashchitta
(repentance), Vinay (modesty), Vaiyidvrtya (service), Swadhyay
(self-study), Vyutsarga (staying above bodily and mental
concerns) and Dhyidn (meditation). The first five of them are of
nine, four, ten, five and two categories, respectively. The last
one is not covered, because it is to be separately dealt with
under ‘Dhyin’.
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i) Prayashchitta: This means atonement or repentance. We
often happen to indulge in wrong or undesirable activities and
evil tendencies. This may be due to habit, addiction, weakness
of mind, or shortsightedness. A spiritual aspirant has to stay
aware of such indulgences so as to avert the same. When he
notices anything wrong on his part, he should repent for that.
His sense of remorse should enable him to avoid the recurrence
of such indulgences.

Sutra 22 lays the following nine categories of
Priayashchitta, viz. a) Alochan, which means confession of
lapses and faults to the preceptor, b) Pratikraman, which
means recalling the lapses with a view to atoning for that, c)
Tadubhay, which means confession cum atonement, d) Vivek,
which means discriminating wisdom, e) Vyutsarga, which
means giving up physical and mental involvement, f) Tap,
which means undertaking of austerities, g) Chhed, which
means reduction in the period of one’s initiation in proportion
to his faults, h) Parihir, which means remaining in a sort of
quarantine for a period proportionate to the faults and i)
Upasthipan, which means re-adoption of the vows that were
grossly infringed.

ii) Vinay: This means modesty on one’s own part and
respect towards others. Respect has to be appropriate and may
even take the form of devotion. That would help in proceeding
towards spiritual development. If one has regard for his
preceptor, he would not undertake any activity without seeking
his guidance. That would automatically restrain him from
indulging in anything wrong or undesirable. Moreover, he may
feel inclined to develop the wholesome attributes by noticing
the virtues of others and that can lead him to an increasingly
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higher spiritual level.

Sutra 23 lays following four categories of this austerity,
which are based on the subjects of reverence, viz. a) Jnén,
which means knowledge and covers the means thereof, b)
Darshan, which means conviction of the fundamentals, c¢)
Chéritra, which means undertaking Samadyik, etc. with
reverence, d) Upchir, which means courteous behavior.

iii) Vaiydvrtti: This means selfless servicing. A spiritual
aspirant knows that all the living beings have the same type of
soul. He therefore needs to develop regard and/or amity for
others. As such, he should be willing to serve them without
expecting anything in return. That is not possible, unless one
has developed the sense of dedication to the cause of serving.
That sense would result in elimination of arrogance and induce
him to develop modesty. A high degree of modesty can lead to
the faultless behavior.

Sutra 24 lays following ten categories of this austerity
based on the class of persons, who need to be served, viz. a)
Achirya, the head of religious order, b) Upiadhyiys, the masters
and teachers of scriptures, ¢) Tapaswi, those who undertake
acute austerities, d) Shaiksha, those who are newly initiated, e)
Glan, the sick and weakened, f) Gan, meaning those belonging
to the same group, g) Kul, meaning those initiated by the same
preceptor, h) Sangh, meaning those belonging to the religious
order, i) Sidhu, the monks and nuns and j) Samanojna, those
having an identical level of knowledge.

iv) Swadhydy: Literally, this means self-study. It is of two
kinds. One is to understand the true nature of soul and the
other is to learn. Sutra 25 lays the following five aspects of the
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latter kind, viz. a) Vichani, taking lessons from the instructor,
b) Prachchhani, raising questions so as to remove doubts, c)
Anuprekshd, pondering over what has been learnt, d) Amniy,
which literally means a sect, but has been used here in the
sense of repetition of what has been learnt and e)
Dharmopadesh, which means properly presenting what has
been learnt

v) Vyutsarga: This is the same as Kiusagga. It literally
means giving up the body. In effect it denotes giving up all the
physical and mental activities and staying tuned to soul. Sutra
26 specifies two categories of this austerity, viz. a) Bihya or
external and b) Abhyantar or internal. Giving up of physical
involvement is termed as external Vyutsarga, while that of
mental involvement is termed as internal Vyutsarga. .

vi) Dhyédn: This is the sixth internal austerity, which is
known as meditation. The subject being very vital for Nirjar4,
it is dealt with in sutras 27 to 46.

AU ARIATRE &g 1R-R9l
ARl 1IR-R¢ I

9.27: Uttamsanhananasyaikidgrachintinirodho
Dhyinam :

9.28: Amuhurtit
(Concentrating on one subject by a person of very strong

physique constitutes meditation. That lasts for less than 48
minutes.)

Meditation involves concentration. Sutra 27 therefore
defines meditation as concentration on one subject. That can
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be undertaken by those with strong physique. In this
connection the sutra particularly specifies two aspects,
Sanhanan and Ekigratd. The former relates to the strength of
the body. The meditation may involve adopting tough postures.
That cannot be retained long, unless the body is strong to
withstand the strain. The latter relates to concentration. The
mind being fickle, it continually moves from one subject to
another. It has to be concentrated on one subject. It is,
however, not possible to retain the concentration very long.
Sutra 28 therefore states that the maximum duration of
concentration is less than 48 minutes.
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9.29: Artaraudradharmashukliini
9.30: Pare Mokshahetoo

(Artadhyian, Raudradhyin, Dharmadhyin and

Shukladhyén are four types of Dhyan. The latter two can lead
to liberation.)

In Jain tradition meditation denotes attentiveness. Sutra
29 specifies four types of attentiveness, which are known as
Artadhyin, Raudradhyin, Dharmadhyidn and Shukladhyin.
The first two are unwholesome and they do not constitute
meditation. Sutra 30 therefore states that only the remaining
two are purposeful in the sense that they can lead to liberation.
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9.31: Artamamanojninim Samprayoge Tadviprayogiy
Smrtisamanvihirah

9.32: Vedandyishcha
9.33: Viparitam Manojnianim
9.34: Nidinam Cha

9.35: Tadaviratdeshaviratpramattasanyatinim

(Artadhysn consists of continually worrying to avert the
disagreeable situations and pain, to regain the lost agreeable
situations and of intense inclination to stake everything for the
worldly purpose. That occurs in unrestrained, partly restrained
and non-vigilant stages.)

Artadhyin: Most people continuously worry about their
painful and unhappy situations. Such worrying is termed as
Artadhyin. There are mainly four situations that cause pain
and unhappiness. They constitute the four categories of
Artadhydn. Worrying to avert the disagreeable situations is
first; worrying to avert the painful situations is second;
worrying to regain the lost favorable situation is third and the
strong inclination to stake everything for some worldly gain is
fourth. The last one is known as Nidin or NiyEmun. All these
categories of Artadhyin can prevail from the first to the fifth
stages of spiritual elevation, while the first three of them can
prevail in the sixth stage too.

fesTaaafaugdwmoren Jsafaaofaaar: 1k-3s
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9.36: Hinsd’nrtasteyavishaysanrakshanebhyo Rau-
dramaviratdeshviratayoh

(Raudradhyédn consists of continually thinking of
indulging in violence, lies, stealing and sense-objects. That
occurs in unrestrained and partly restrained stages.)

Raudradhyin is more or less akin to Artadhyin. The
difference lies in the intensity of the anxiety and in inclination
to resort to the wrong means. Raudra denotes terrible, horrible
etc. As such, when one continually worries about preserving his
worldly happiness and is willing to resort to acute means for
the purpose, he can be said as being involved in Raudradhyin.
This sutra therefore states that maintaining the violent,
untruthful, stealthy and sensual mode of life constitutes
Raudradhyidn. That can prevail in the first five stages of
elevation.

MFTSUEaUIEHEEIHgaaEa ainuaadaa@ 1R-3911
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9.37: Ajna’piyvipiksansthinvichiyiya Dharmam-
apramattasanyatasya

9.38: Upashiintkshinkashiyayoshcha

(Contemplating about Ajnd, Apdy, Vipdk and Sansthin
constitutes Dharmadhyén; that arises in the state of vigilant
restraint. That is feasible in the stages, where the delusion is
overcome or is calmed-down.)

Dharmadhyéan: These sutras deal with Dharmadhyén.
Dharma has several connotations like religion, duty, natural
property etc. and can therefore be defined differently. One of
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the significant definitions is: Vatthu Sahivo Dhammo, It means
that the nature of an object is Dharma. In light of that
definition, Dharmadhyin means contemplating about the
nature of soul. In other words, the contemplation that leads to
self-realization is Dharmadhyin. Sutra 37 states that it can be
resorted to in following four forms.

i) Ajnivichay: Ajni means commandment and Vichay
means to ponder over. Ajnivichay therefore means to ponder
over the precepts and commandments of the Lords. Their
precepts mainly relate to the inherently blissful nature of soul,
impact of Karma on the worldly soul and the way to get free
from that impact. Contemplating over those precepts is
therefore termed as Ajnévichay.

ii) Apayvichay: Apdy means distress or unhappiness.
Apdyvichay therefore means pondering over the causes of
distress and unhappiness. One needs to contemplate that
distress and unhappiness arise on account of unwholesome
Karma, which is acquired by indulging in craving and aversion.
Such contemplation can help in refraining from undertaking
anything that would result in unhappiness. Apayvichay is thus
helpful in exercising Samvar and Nirjard (prevention and
eradication of Karma). )

iii) Vipidkvichay: Vipak means fruitfulness. Vipakvichay
therefore means to contemplate that each type of Karma
extends its consequence. The law of Karma is supreme and
inexorable. No one is immune from its operation. We come
across comfortable or uncomfortable situations depending
upon the types of Karma. In comfortable ones we feel happy
and elated and therefore crave to perpetuate the same. In
uncomfortable ones, we feel unhappy and miserable and hence
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seek to avert the same. We should really make use of the
comfortable situations for undertaking the virtuous activities
and in adverse ones we should think of not repeating the
unwholesome activities. That type of contemplation is termed
as Vipdkvichay.

iv) Sansthdnvichay: Sansthin means the universe.
Sansthdnvichay therefore means contemplating about the
universe. Jeev and Ajeev (soul and lifeless matter) are the
constituents thereof. Among the lifeless objects, Pudgal is the
most significant, because the worldly life arises from its
interaction with soul. Contemplating about such interaction
and its impact on soul constitutes Sansthinvichay.

These sutras state that Dharmadhyin is feasible in 7% to
12" stages of elevation. The Digambar version of the text,
however, specifies its feasibility from 4 to 7% Stages.
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9.39: Shukle Chiddye Poorvavidah
9.40: Pare Kevalinah
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9.41: Prthaktvaikatvavitarkasookshmakriyadpratip-
ativyuparatkriyanivrttini

9.42: Tattryekakiyyogidyogadnam

9.43: Ekishraye Savitarke Poorve

9.44: Avichiram Dwitiyam

9.45: Vitarkah Shrutam

9.46: Vichiro’rthavyanjanyogsankréantih

(There are four categories of Shukladhyédn, viz. a)
Prthaktvavitarka, b) Ekatvavitarka, c¢) Sookshmakriyapratipéti
and d) Vyuparatakriydnivrtti. The first two categories can be
resorted to by those, whose delusion is calmed down or
overcome and who know Poorvas. The latter two categories
arise to the omniscient Lords. These four categories arise to
those who exercise all the three faculties, or any one of the
three faculties, or only the physical faculty or who do not
exercise any of them. The first two groups resort to any one
aspect; the former resorts to thinking, the latter does not.
Vitarka denotes sacred literature; Vichdr denotes meaning,
connotation and moving from one Yog to another.)

These sutras deal with Shukladhyidn which denotes pure
meditation. It can be resorted-to by those, who are at least at
the 8% stage of spiritual elevation and who are well versed in
Poorvas. After reaching the 8" stage it is easy to rise swiftly.
But that stage is not considered attainable at present. Moreover
Poorvas have been lost since long. As such, Shukladhyéan is not
now considered feasible. It is of the following four types.

i) Prthaktvavitarka Savichdr: This means contemplating
about different aspects and differing states of soul or any other
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object on the basis of scriptural knowledge. This can be termed
as multi-tiered contemplation.

ii) Ekatvavitarka Nirvichdr: This means contemplating on
only one aspect of soul or of any other object on the basis of
the knowledge acquired. This can be termed as unitary
contemplation.

iii) Sookshmakriya Pratipati: This relates to the
contemplation of an omniscient Lord, when he forsakes all
physical, mental and verbal faculties and resorts to the subtle
body. This can be termed as subtle contemplation.

iv) Vyuparatakriya Nivrtti: This is the contemplation of an
omniscient Lord at the time of liberation. That leads to the
irreversible stillness of soul.

The terms Vitarka and Vichédr occurring in the first two
categories need explanation. The sutras 45 and 46 state that
Vitarka denotes the contemplation based on scriptural
knowledge, while Vichédr denotes the contemplation,
irrespective of the scriptural knowledge, about various terms
and their implications and so on, while resorting to physical,
verbal or mental faculty. The term Nirvichir therefore denotes
the absence of such varying contemplation. In other words, it
conveys staying steady on one aspect.

HUFRETOTHIERTAT: U SUTEUIST: 1R-39I!
9.47: Samyagdrashtishridvakviratinantaviyojakdar-

shanmohkshapakopashamakopashintmohkshapakkshina-
mohjindh Kramasho’sankhyeyagunanirjara

(Samyagdrashti, Shrdvak, Virat, Anantanubandhi-viyojak,
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Darshanmohakshapak, Upashamak, Upashidntamoh, Kshapak,
Kshinamoh and Jin observe Nirjari to an increasingly manifold
extent.) }

This sutra deals with the degree of Nirjard occurring
among the liberation-seekers belonging to different levels. It
specifies ten levels in the ascending order ranging from the
level of Samyagdrashti to that of omniscience and states that
among them the degree of Nirjard occurs increasingly
manifold. Of them, Samygdrashti are at the level of right
perception, Shrdvak at lay level observing partial restraints,
Virat at level of fully restrained, Anantdnubandhiviyojak at the
level where one is capable to destroy the infinitely binding
defilement, Darshanmohkshapak at the level where one can
destroy the deluding perception, Upashamak at the level where
one is calming down remaining delusion, Upashintmoh at the
level where one has calmed it down, Kshapak at the level where
one is destroying all types of delusion; Kshinmoh at the level
where one has destroyed delusion and Jin at the level of
omniscience.

qellehapoTyiteTir-eerae fafem: 1k-gen

9.48: Puléikbakushkushi}nirgranathasnatakéi Nirgra-
nthih

(Nirgranaths are of the categories of Puldk, Bakush,
Kusheel, Nirgranth and Snitak.)

Nirgranth denotes one having no possession. As such, Jain
monks can be called Nirgranth. As a matter of fact, the
contemporary Buddhist texts used to refer to Lord Mahavir as
a Nirgranth. This sutra specifies the following five categories of
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monks, viz. a) Puldk denoting those, who try to stay on the path
laid by the detached lords; but fail to observe restraints. b)
Bakush denoting those who care for the body, look for physical
comforts, do not accommodate themselves within the limited
space and are prone to indulge in faults or transgressions; c)
Kusheel of two types, i) Pratisevand Kusheel denoting those
who indulge in transgression under the influence of sense
organs and ii) Kashdy Kusheel denoting those who indulge in
light defilement; d) Nirgranth denoting those who are close to
omniscience and e) Sndtak denoting those who have attained
omniscience.

e grmufadaarddfagararauaeefaeeua: e 1R-%]1

9.49: Sanyamshrutpratisevanitirthalingleshyopapit-
asthdnavikalpatah Sidhyih

(Sanyam, Shrut, Pratisevand, Tirtha, Ling, Leshya, Upapit
and Sthan are the criteria for judging them.)

This sutra lays the following eight criteria for evaluating
the level of monks.

a) Sanyam: This relates to five types of Charitra, viz.
Samayik, Chhedosthidpaniya, Parihdravishuddhi, Sooksh-
masamprdy and Yathdkhyit specified in sutra 18. Pulik,
Bakush and Pratisevani Kusheel would prevail in Samayik and
Chhedopasthipaniya; Kashdy Kusheel would prevail in those
two as well as in Parihdr Vishuddhi and Sukshmasampariy;
while Nirgranth and Snitak would prevail only in Yathikhyit.

b) Shrut: This relates to the scriptural knowledge of
different categories of Nirgranths. The maximum level of
Puldk, Bakush and Pratisevanid Kusheel can be up to ten
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Poorvas, while that of Kashidy Kusheel and Nirgranth can be up
to all the fourteen Poorvas. The minimum level of Puldk would
be up to the spiritual code, while that of Bakush, Kusheel and
Nirgranth would be to the extent of Samiti and Gupti. Snétak
being omniscient, their level is infinite.

c) Pratisevana: This relates to possibilities for transgres-
sion. Pulidks are prone to transgress all the restraints; Bakush
are prone to transgress fourth and fifth restraints; Pratisevana
Kusheel are prone to transgress the subsidiary restraints; while
Kashdy Kusheel, Nirgranth and Snéatak are not prone to
transgress any restraint.

d) Tirtha: This relates to the order, where they are found.
All the five categories can exist in the order of all Tirthankars.

e) Ling: This relates to symbol, which can be physical or
modal. All the monks would have modal symbol, while they
may or may not have the material symbols

f) Leshya: This pertains to the color of aura. In the
ascending order they are specified as black, blue, darkgreen
yellow, lotus- red and white. Puldk can have yellow, lotus-red
and white aura; Bakush and Pratisevani Kusheel can have all
the six; Kashidy Kusheel, if staying in Parihdrvishuddhi, would
have yellow, lotus-red and white, if staying in
Sukshmasampardy, they would have only white; while
Nirgranth and Snitak would have only white Leshya.

g) Upapit: This relates to the next rebirth and longevity.
The first four categories of monks would be reborn at least in
the Saudharma abode with the minimum age span of a
Palyopam. The maximum for Puldk can be of 20 Sigaropams
in Sahasriar; that of Bakush and Pratisevanid Kusheel of 22
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Sigaropams in Aran and Achyut abodes; that of Kashdy
Kusheel and Nirgranth of 33 Sigaropam in Sarvirthasiddhi
abode; while Sniataks have not to be reborn.

h) Sthin: This relates to the level of observing restraint.
The level varies from person to person. In general it can be said
that the level, where a Pulidk can reach, is the lowest; Bakush
can reach a level higher than that; Pratisevanid Kusheel can
reach a still higher level; Kashdy Kusheel can reach the next
higher level; Nirgranth can reach higher than that; Snatak can
attain the highest level, which leads to Nirvén.

aogdg
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Chapter 10

MOKSHA
THE LIBERATION

Now we come to the last Adhyay of Tattvartha Sutra. Jeev,
Ajeev, Punya, Pip, Asrav, Samvar, Bandha, Nirjard and Moksha
are the nine fundamentals of Jainism. They are collectively
known as Navtattva. As stated in the first chapter Tattvdrtha
Sutra covers Punya and Pdp within Asrav. As such it specifies
only seven fundamentals. Of these, we have completed the
consideration of six. Now we have to consider Moksha
(liberation), which is also known as Mukti, Siddhi etc.

As pointed out earlier, liberation is the ultimate objective of
all the Aryan religions. But Jainism lays greater emphasis on it. It
states very emphatically that the worldly soul has been wandering
since the infinity on account of the ignorance of its true nature
and would still continue to wander till it attains liberation. After
describing the conscious soul and the lifeless matters in the first
five chapters, the author explains in chapter 6 to 8 how the soul
interacts with Pudgal (tangible lifeless matter) and acquires
Karma. The ninth chapter shows how it can be free from that and
gain Karmaless state. That very state is termed as liberation.
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MRS ATII SUTAAAYI= hdelq IR0~ Il

10.1: Mohkshayijjnindarshandvarandntardykshay-
dchcha Kevalam

(Omniscience manifests by destruction of the delusive,
knowledge and perception obscuring as well as of the
obstructing Karma.)

This chapter starts with the concept of Kaivalya, which
denotes the state of merely knowing. That is the pure nature of
soul. It is inherently imbibed in every soul, but is not manifest
in the worldly state, when the soul remains under the impact
of Karma. Karmas are mainly of two types, defiling and non-
defiling. The deluding, knowledge-obscuring, perception-
obscuring and obstructing Karmas are called defiling, because
they come in the way of manifestation of the pure nature. This
sutra states that Kaivalya arises by the destruction of those four
categories of Karma.

A TETSHAR 10—t
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10.2: Bandhhetvabhivnirjarabhyim

10.3: Krsnakarmakshayo.Mokshah

(Karmas are destroyed by eliminating the causes of

bondage and by eradication. Total destruction of all the
Karmas is liberation.)

The spiritual pursuit consists of the endeavor to get rid of
the four defiling Karmas. For that purpose one has first to
destroy the deluding Karma. The remaining three can be
destroyed thereafter. For getting rid of them it is necessary to
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prevent the acquisition of new Karma and to eradicate the
bondage of the old ones. The former is Samvar and the latter
is Nirjard. Thus for the state of Kaivalya one has not to look
outside. He has simply to be free from the bondage of defiling
Karmas and experience his own undefiled state. As a soul
becomes free from the defiling Karmas, it attains the state of
Kaivalya. That is the state of omniscience.

After attaining that state, there may or may not remain
the impact of non-defiling Karmas. In the latter case the soul
attains instant liberation. In the former case the impact of non-
defiling Karmas is going to last during the remaining span of
life. At the end of that life they would be stripped off and the
soul attains the Karmaless state. The state of Kaivalya is thus a
precursor to the attainment of liberation. At that stage there is
total absence of the factors, which can lead to Karma. There is
no scope for acquiring new Karma. Hence it is the state of
liberation. Sutra 3 therefore states that total destruction of all
Karmas is liberation.

sttyerfrefeTsrmTarar=aras D aaa T AT ISy -
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10.4: Aupashamikiddibhavyatvidbhiaviachchidnyatra
kevalsamyaktvajnindarshansiddhatvebhyah

(Liberation manifests by overcoming all the modes except
those of Kshdyik Samyaktva, Kshiyik Jndn, Kshidyik Darshan
and Siddhatva as well as the mode of Bhavyatva and
Abhavyatva.)

This sutra deals with the modes, which are destroyed at the
time of liberation. It was pointed out in chapter two that
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Aupashamik, Kshiyik, Kshiayopashamik, Audayik and
Parinimik are the five modes and that different states arise
during those modes. This sutra states that liberation is
manifested by absence of all the states resulting from those
modes, except the states of infinite enlightenment, infinite
knowledge, infinite perception and liberation. In other words,
only those four states continue to exist in the state of liberation.
The sutra thus signifies that with the destruction of Karma,
there is also the termination of the states associated with the
bondage of Karma.

It would be remembered that the eligibility for liberation
was mentioned as a Piarindmik mode in chapter 2. Here the
sutra specifies the absence of that mode in the state of
liberation. That may appear intriguing at the first sight. The
existence of that mode, however, indicates that a soul is eligible
for liberation, but has not still attained it. Once a soul attains
the liberation, it does not need the eligibility. As such liberation
coincides with the absence of that mode also.

AAEd ST FeRTard, 1120-4 1l
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10.5: Tadanantaramoordhwam Gachchhatyé lokéntit

10.6: Poorvaprayogidasangatvidbandhchchheditta-
thigatiparinamiachchatadgatih :

(Thereafter the soul rises above till the top of the universe.
The rising occurs by virtue of Poorvaprayog, Asangatva,
Bandhchhed and Tathigatiparindm.)

The question would be, ‘What happens at the time of
liberation?’ The sutra 5 states that the liberated soul rises
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towards the top of the universe and sutra 6 explains how that
occurs. It specifies the following four reasons for the upward
movement.

1) Poorva Prayog: This literally means precedent. Here it
has been used in the sense of continuing. A potter, for instance,
applies some force to move his wheel and then gives it up. But
the wheel will continue to move until the frictional force stops
it. Similarly the soul liberated from the body continues to move
up through the medium of Dharmadstikdy till it reaches the top
of Lokédkidsh, which is the same as universe. There it stops,
because there is no Dharmaistikdy beyond that level.

2) Asangatva: This means loss of contact. This can be
explained by taking the illustration of a gourd. A muddy gourd,
if placed in water, would initially go down by virtue of the
weight of mud. But as the mud recedes by the impact of water,
the gourd starts coming up. Similarly the worldly soul stays
downward on account of the impact of Karma; but it starts
rising up as the bondage of Karma recedes by virtue of Nirjard.

3) Bandhchhed: This means removal of shell. This is
analogous to the fleeing of castor seed out of its shell. A castor
seed initially shoots upward with the opening of its bud.
Similarly a soul goes upward when it comes out of the
embodiment.

4) Tathdgatiparindm: This means by virtue of nature. Of
all the six substances, soul and Pudgal are the mobile ones and
continue to move of their own in the presence of Dharmistikiy.
Soul’s movement is inherently upward. This is analogous to a
flame, which always points upward. The upward movement of
the worldly soul is prevented by embodiment. Since it is
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released from the embodiment at the time of liberation, it
begins its upward movement.

ScUdgedd: QreEAT: 1Ro-Vll

10.7: Kshetrakalgatilingtirthachiritrapratyekbudd-
habodhitjndndvagahanidntarsankhyéd’lpabahutvatah
Siadhyih

(The liberated souls can be classified in terms of place,
time, gender, Tirtha, conduct, Pratyekbuddhabodhit,
knowledge, height, interval, numbers, concept of relatively
more or less.)

In the liberated state all the souls are equal without any
differentiating quality. They can, however, be classified
differently in light of their previous lives. This sutra mentions
the following twelve criteria by which the liberated souls can be
classified.

Place: There are 15 Karmabhoomies (lands, where impact
of Karma prevails). Souls can attain liberation from any of
them. As such, the liberated ones can be classified as coming
from one Karmabhoomi or another.

Time: Different souls attain liberation at different times.
For instance, Lord Rshabhdev attained it in the beginning of
the fourth era. while Lord Mahavir attained it by the end of that
era. As such, it can be said that a certain number of souls
attained liberation in one or another era.

Gati: Heavenly, human, animal and infernal are the four
states of the worldly existence. Exercising of the insight
required for liberation is, however, practicable only for human
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beings. As such, attainment of liberation is possible only in the
human life. But if we take into consideration the previous lives
of liberated souls, it can be said that particular number of souls
attained liberation from one or another type of existence.

Ling: This can be interpreted as gender as well as external
symbol. From the former point of view it can be said that so
many males or so many females attained liberation in a
particular period. This interpretation is acceptable only to
Shwetdmbars. From the latter point of view, various people
might have adopted different symbols prior to gaining
liberation. They can therefore be classified in terms of those
symbols. The external symbol is, however, of no significance for
attaining liberation; one can attain it irrespective of the
symbol.

Tirtha: Some souls attain liberation as Tirthankars, who
set up the religious order. Others attain it without being
Tirthankars. The liberated souls can therefore be classified as
Tirthankars and non-Tirthankars.

Charitra: Sdmayik, Chhedopasthdpan, Parihir-vishuddhi,
Sookshmasampardy and Yathdkhyédt are the five types of
Charitra as mentioned in chapter 9. The last is most important,
because it is not possible to attain liberation without resorting
to Yathikhyat Chérita. But the earlier ones also are significant.
As such, the liberated ones can be classified as having observed
one type of Chéritra or another.

Pratyekbuddhabodhit: The term covers Pratyekbodhit and
Buddhabodhit. The former denotes those, who attain liberation
without help from others, as is the case with Tirthankars and
Swayambuddhas. The latter denotes those, who need help from
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others. The liberated souls can therefore be classified as
Pratyekbodhit or Buddhabodhit

Jnin: Knowledge is of five types. Of course, no one can
gain liberation without omniscience. Since other types of
knowledge like sensory are instrumental in gaining
omniscience, it can be said that different souls, having different
types of knowledge, have attained liberation. The liberated
souls can therefore be classified as having attained it by two or
three or four types of knowledge.

Avagihani (height): Heights of the people vary from time
to time. Jainism conceives of inordinate height of human
beings and states that the heights of those, who attain
liberation, vary from 7 feet at the minimum to the maximum
of 500 bow-length. The liberated souls can therefore be
classified in terms of their heights in the last life. In the
liberated state they are supposed to retain two/third of the size
of their last life. As such, they can also classified in terms of
their size in the liberated state.

Antar (interval): The order of liberation can be incessant
or intermittent. When one being is liberated immediately after
another, it is termed as incessant. Jainism measures time in
terms of Samay, which is an infinitesimal part of a second. The
incessant order of liberation can continue minimum for two
Samays and the maximum for eight Samays. When there is an
interval between the two consecutive cases of liberation, the
order is said to be intermittent. The minimum time of such
interval is one Samay and the maximum is of six months.

Number: It is laid that at least one and the maximum 108
souls can be liberated in one Samay. It can also be said that
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innumerable souls have attained liberation in the past and
innumerable more will attain it in future.

Alpabahutva: This means more or less. It denotes drawing
an analytical view based on the above-mentioned eleven
criteria. For instance, there are many more beings in the
infernal abodes than in the heavenly abodes. It can therefore be
surmised that more souls are liberated out of those inhabiting
the infernal abodes than those in the heavenly ones. To take
time as a unit, it can be said that more souls are liberated in
the earlier eras than in the latter ones. That type of analysis
can also be drawn in terms of mode and the liberated souls can
be classified accordingly.

oog
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CONCLUSION

Since we have now finished the discussion of
Tattvdrthasutra, it is the time to review a few significant
aspects of the book. As stated in the introduction, the book
enjoys a unique position on two grounds. One is that it is the
only important composition that is acceptable to all sects of
Jainism. That is because the book was probably written before
the sectarian tendencies took strong roots. Secondly it contains
almost everything that Jainism has to convey. It can therefore
serve as a source book for Jainism.

The emphasis of spiritual science is on misery and
unhappiness lying inherent in the worldly life and on the
existence of soul that has to bear the same. The worldly life
arises on account of Karma, which the worldly soul happens to
acquire continually. It can, however, be free from the bondage
of Karma and the purpose of the spiritual science is to show the
way for that. In other words, the spiritualism conveys that there
is soul; it is everlasting, acquires Karma, bears the consequence
and can be liberated by pursuing the right path.

The approach of spiritual science in dealing with such
aspects is not different from that which we adopt for worldly
projects. If, for instance, we want to undertake a
manufacturing project, we would study the properties of the
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article to be produced, the articles that can compete with it, the
required raw materials, how the article can be made, the ways
to maintain its purity, cost of production, selling price etc.
Since our objective is to make profit, the entire decision making
apparatus would revolve around that objective.

The approach of Tattvdrtha Sutra is like that. Its objective
is to point out the way for gaining the lasting happiness.
Therefore, after specifying the types of knowledge in the first
chapter, it proceeds towards the life that the worldly souls
undergo in different states of existence. It states that such
existence depends upon soul’s interaction with the lifeless
matter. It discusses the worldly state in terms of conscious soul,
lifeless matter, incoming of Karma, its binding with soul, its
prevention and eradication. If one prevents the acquisition of
new Karma and eradicates the bondage, he can gain the
Karmaless state. That is termed as liberation. These seven
aspects arise by the soul’s interaction or absence of interaction
with the lifeless objects. It is therefore worth to restate here
what Tattvdrtha Sutra has to say in that respect.

The interaction continues to take place among living
beings, among lifeless particles and also between living beings
and lifeless matter. We are concerned with the last one,
because the worldly life consists of the conscious beings
stimulating some activity and the rest of the objects reacting to
the same. But at times the nature stimulates action in the form
of earthquakes, tornadoes, tsunami waves, floods, famines etc.,
which radically change situations and conscious beings have to
react in the form of readjustments to the changed situations.

The western world terms this action and reaction as a
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dichotomy prevailing between human beings and the rest of the
nature. The essence of worldly life is interpreted as the
endeavor to win bread, shelter and comforts from the nature.
By virtue of the scientific development, the human society has
virtually secured its requirements of bread and shelter and has
also gained reasonable amount of comforts. Its fight for more
comforts is still going on and for that purpose it is continually
waging war against the nature. ‘With scientific developments at
its command, it is now in a position to make concerted efforts
to win more comforts.

It is, however, a fact that despite the most careful and
meticulous planning and putting in the best possible efforts to
implement the same, we do not always get the desired results.
Some unknown element happens to come in the way and that
changes or spoils our plan. Which factor actually changes the
direction of the course baffles the western mind. But for the
eastern mind that is not a problem. It has identified that factor
as Karma, which motivates and directs our emotions, desires
etc. and molds the nature of our activities.

The concept of Karma, however, remains misunderstood and
misinterpreted in the western world. It is considered abstract,
volatile and unscientific. It is interpreted as an excuse for
inadequate planning or as something mystical that stays beyond
comprehension. Even those, who accept the concept of Karma,
tend to identify it with fickleness of luck. Alternately, they treat it
as a phenomenon, which punishes miscreants for their evil deeds.
It is also thought that we must have been acquiring unwholesome
Karma since eternity and might have accumulated a mountain
thereof. As such, it would almost be impossible to get freed from
that. In a way, the East itself is responsible for such a fatalistic
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outlook, because the people there have been stuck with that
approach for more than a millennium.

But the theory of Karma is not fatalistic, because it also
presents the concept of wholesome Karma. It specifically states
that human life is acquired as a result of much wholesome
Karma. We, as human beings, are therefore likely to have a
positive balance instead of a negative one. Moreover, the theory
does state that one can endeavor to be free from Karma during
the human life. Thus instead of having a negative tune, the
theory actually happens to play a positive one.

This aspect hardly comes to the notice of the western
mind. It normally equates Karma with sinful activity and
therefore tends to treat the concept of Karma as a canon of
condemnation. It is accustomed to the concept of an Almighty,
who judges the activities of every being and allots life in heaven
or hell depending upon the activities in the present life. Those
people are therefore prone to conceive of Karma as a tool in the
hands of the Almighty. By wielding that weapon He condemns
the wicked people to miserable lives. Since poor and miserable
people are thus considered to have obtained the hard life by
virtue of their Karma, it is ridiculously held that Karma theory
would forbid doing anything to ameliorate their misery.

This is not the right interﬁretation. The concept of Karma
does not term it as a means in the hands of any supernatural
judge. It is a mechanism that functions automatically. Take, for
instance, the case of a person consuming ambrosia or poison.
No almighty decides that he should gain a hale and hearty life
by virtue of taking the ambrosia or that he should die by virtue
of taking the poison. Similarly, neither the ambrosia nor the
poison has any design to bring forth those results. The results
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follow on their own. They are simply the outcomes of the
actions concerned.

The western mind is averse to thinking that such results
should remain beyond control. Since it has successfully
harnessed quite a few natural forces, it is not willing to accept
that there is a phenomenon like Karma that would remain
beyond the control. This happens despite the fact that science
specifically states that the pro;ierties of a matter cannot be
changed. They are inviolable; what science can do is merely to
learn about the properties and use them advantageously.

It is the property of Karma to yield consequences. As such,
how can one prevent it? Suppose that one takes some pungent
food and then stands under the sun. Now if he thinks that thirst
should not arise to him, how can that materialize? The pungent
food is going to cause a burning sensation. That is its property.
Similarly the sunlight leads to drying of the body’s moisture.
That is its property. Since the body loses its moisture by the
sunlight, it is bound to generate demand for water in order to
maintain the required percentage of moisture. Thus the
requirement of water is an outcome of that situation, which is
going to manifest in the form of thirst; no one can prevent it.

Similarly every Karma of ours is going to land us in some
situation as a consequence of that Karma. Such landing may
not occur immediately, because all Karmas do not fructify
immediately. The landing of the consequence takes place when
the Karma becomes operative. But the theory of Karma does lay
that lots of Karma can be destroyed prior to their becoming
operative. Similarly, there is also scope for modifying the
impact of the operative Karma. That can be done by the present
effort, which is termed as Vartamidn Karma. If one’s present
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Karma is stronger than the previous one, the latter would give
way. On the other hand, if the previous Karma is stronger, the
present one may remain more or less unsuccessful.

The person who has taken poison, for instance, can take
timely action like vomiting to reduce the effect of poison and
then he can make himself free from the poison by appropriate
measures. A physician can also help him by giving the
treatment that removes the impact of poison. As such, the
theory of Karma does not rule out the scope for rendering help
to someone in overcoming the impact of his Karma. In other
words, bearing of the consequence may be a ‘must’, but its
intensity can be reduced. That can be modified in proportion to
the effort put in for the purpose.

Unfortunately, this aspect of the Vartamin (present)
Karma escapes the attention of the protagonists of Karma
theory. It is forgotten that Karma literally means activity and
that denotes what is being presently done. There is, of course,
the impact of wholesome or unwholesome past Karma. In our
case, however, there should have been greater impact of the
wholesome Karma. By virtue of that we have gained the human
life with all its paraphernalia of better-equipped body, higher
level of mental capabilities, family life etc. Now it is for us to
act so as to attain further development. As such, more
emphasis needs to be laid on the present Karma, instead of
wallowing over the past one.

Tattvdrtha Sutra presents that approach. Its 6% chapter is
concerned with Asrav, which means incoming of Karma. The
term ‘incoming’ obviously pertains to the present. It does not
merely relate to our present activities, but also relates to an
interactive field that the activities generate inside and outside.
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That field is shaped by our own intentions, motives and desires
together with the drive with which we conduct our activities.
Our activities influence the field and that field influences us.
Our present interactive field thus holds the key to our present
status and can also help in molding the future.

In the East, however, emphasis has rested on the impact of
previous Karma, almost to the exclusion of the present one.
That needs to be changed and the attention should be drawn to
the importance of the present Karma. It should be remembered
that if the impact of previous Karma is termed as Priarabdha,
the present Karma is termed as Purushirtha. Both these aspects
have to go hand in hand. Jainism therefore lays emphasis on
undertaking Purushirtha so as to get rid of Karma and to reach
an increasingly higher state.

Thus, instead of being a fatalistic concept, the theory of
Karma shows how to reach a higher and superior level by
steadily removing the Karma. It confers the conviction that the
human life is not meaningless. Soul is embedded with infinite
bliss, which is not presently manifested on account of the
impact of Karma. Tattvdrtha Sutra explains how to remove that
impact. Its concept of Karma relates to the possibilities of
liberating ourselves from all its lihliting and restraining
influences and thereby to attaining the blissful state.

It, however, needs to be admitted that the theory of Karma
does lay the concept of indelible Karma. That concept pertains to
those cases in which a soul might have indulged in a wrong activity
with utmost sense of cruelty or wickedness. Thereby one can
acquire indelible Karma, which is termed as Nikdchit Karma. One
cannot be freed from that without bearing the consequences.
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Moreovet, it is also possible that one might have irretrievably staked
his wholesome Karma for a specific reward. In that case he has to
undergo the rewarding situation that he had bargained for.

But these are the rare cases. In general, it can be said that
the desire to manifest one’s inherent capabilities lies deep
within every soul. That stands concealed at present under the
overburden of Karma. We can strive to remove the same, if we
understand how we happen to acquire Karma. For this purpose
Jainism, has dwelt deeper in the theory of Karma and has laid
its various categories, how they are acquired and how they can
be prevented. With that end in view Tattvdrtha Sutra points out
the ways Karma is acquired and how that can be overcome.

It would be noticed that for removing the impact of
Karma, Tattvdrtha Sutra specifies observance of restraints,
austerities, inner reflections, meditation etc. But there is no
mention of a temple or any mode of idol-worship. This is
surprising, because idol worship is commended as a useful tool
for redressing the rigors of unwholesome Karma. Both the
major denominations of Jainism accept it as a wholesome
activity. Not specifying such wholesome activity can therefore
be attributed to the non-existence of temples, when Tattvdrtha
Sutra was composed. This explanation, of course, goes against
the belief that temples have always been there. The historical
evidence, however, shows that there were no Jain temples in
pre-Christian era. They might have come into existence
sometime during the earlier part of the Christian era.
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APPENDIX

14 STAGES OF
SPIRITUAL ELEVATION

The mention has been made at several places in the text about
Gunsthdnaks. That refers to the stages, where an aspirant may reach
during his spiritual pursuit. Jainism lays the following 14 stages on
the path of liberation. They can be treated as 14 rungs on the ladder
of spiritual elevation.

FIRST STAGE: This stage is known as Mithyéitva or the stage of
wrong faith. As the name suggests, it does not signify even the
beginning of spiritual elevation. It is similar to a bottom floor, where
a person might be looking for an elevator to go up. Most of the
people are in that stage. The life in that stage is rather instinctive,
and the reactions to the situations arising from time to time occur
more or less impulsively. There is hardly any sense of discrimination
in that stage. One attaches utmost importance to his body and its
comforts.

At the later part of this stage the spiritual aspirant is expected
to have gained the yearning for religious life. For that purpose he
seeks access to a spiritual guide. But he does not have the insight to
recognize the true guide. As such, he may come under the influence
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of the wrong guides or teachers and would undertake the unbecoming
rituals etc. at their behest. He would not mind even resorting to evil
activities for the sake of his professed religion. He might also harbor
dislike and disregard for the true faith.

SECOND STAGE: This stage is known as Siswidan, which means
the stage of retaining the taste. It is not a stage of ascent. It is the
stage where an aspirant would come down, if he somehow falls from
the fourth or a higher stage. This is a transitory stage, from which
the aspirant either falls down to the first stage or rises to the third
one. Since, however, he has experienced the taste of right perception
at the fourth stage, he cannot forget it. As such, he is bound to regain
the right perception and again resort to the ladder of elevation.

THIRD STAGE: This stage is known as Mishra (mixed), which
denotes a mixture of the right and wrong perceptions. One at this
stage is neither imbibed with Samyaktva (right perception) nor does
he indulge in Mithyatva (wrong perception). It is the stage of rise
from the second stage or fall from the fourth one. The aspirant at
this stage does not have pure discernment to differentiate the right
from the wrong or the true from the false. He wavers between the
right and the wrong. He might have overcome dislike for the true
faith, but does not remain steady therein. He may practice the right
rituals etc. but is not discriminate enough to recognize their purpose.
As such, he may accept even the false beliefs as true ones.

FOURTH STAGE: This stage is known as Avirat Samyak (stage
of right perception unaccompanied by restraints). This is the real
stage of elevation, where only a few worldly souls arrive. Prior to
attaining this stage one passes through two sub-stages known as
Yathdpravruttikaran and Anivruttikaran. The former is still the state

of right cum wrong perception, but with the potentialities to go
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ahead. Accordingly, if one makes the right progress, he reaches the
state of first Apoorvakaran (unprecedented). It is termed that way,
because the aspirant had never gained it earlier. That enables him to
proceed towards Anivruttikaran (no turning back). That represents
the firmness to reach the fourth stage. So long as one does not reach
it, he continues to strive and does not rest until he gains it.

When an aspirant reaches the fourth stage, he is free from the
perception deluding Karma. Since he has gained the right perception,
he knows what is right and what is wrong. He is convinced that the
soul is the enduring Self, while the body and all incidental situations
are ephemeral and have been obtained as the consequénce of the
operative Karma. He knows the true nature of soul and might have
glimpsed it at times. He has the right understanding of Karma and
its bondage, and is keen to shake it off. He has brought under control
Anantinubandhi (inordinately lasting) types of Kashady (defiling
instinct), but has not gained the vigor to control other types. As
such, he cannot resort to a life of restraints, though he desires to
adopt the same. He feels sad for the recurring birth and death, and
aspires to proceed on the path of liberation. He might still get involved
in the worldly activities, but he does not develop undue attachment
for any of them.

FIFTH STAGE: This stage is known as Deshvirati Samyag, (the
stage of right perception accompanied by partial restraints). As the
aspirant advances on the path of liberation, he starts loosening the
bondage of character-related deluding Karma. He has now developed
the vigor to overcome Apratyidkhyindvaraniya (coming in the way of
adopting restraints) Kashdy and hence he adopts the laymen's
restraints. His behavior thus remains partially restrained and he
continues to strive for a fully restrained life.
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SIXTH STAGE: This stage is known as Sarva Virati meaning the
stage of full restraint. By continuing the endeavor to shake off the
bondage, the aspirant reaches the sixth stage. His vigor is now in
high gear. He therefore overcomes Pratyakhyéinévaraniya (coming in
the way of totally restrained life) Kashidy. He can thus exercise control
over all types of Kashays (except of subtle type known as Sanjwalan
type) as well as Nokashiys (semi-defilements). He also has gained
the capability to give up the worldly life and may even renounce it in
order to remain free from the worldly involvement. But he does not
have the capacity to maintain total vigilance. As such, he may become
subject to the minor pitfalls. That is due to Pramid (indolence) in
which he is likely to indulge. This stage is therefore also known as
Pramatta Virati Gunsthin (Stage of restraint subject to indolence).
The aspirants at this stage are considered competent to preach.

SEVENTH STAGE: This stage is known as Apramatta meaning
the stage of no indolence. While trying to control indolence, the
aspirant arrives at this stage. The subtle anger of Sanjwalan category
now comes under control, but other subtle Kashiiys may still continue
to operate. Moreover, the aspirant is at times overcome with
indolence and reverts to the 6th stage. As he becomes conscious of
it, he tries to overcome the indolence and gets back to the 7th stage.
This movement to and from the 7th stage is likely to continue long.
If the aspirant does not happen to fall further below, he eventually
achieves irreversible control over indolence and reaches the next
stage.

EIGHTH STAGE: This stage is known as second Apoorvakaran
meaning the unprecedented stage. The path of liberation consists of
right perception, right knowledge and right conduct. The right
perception arises at the 4th stage and right knowledge is gained
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along with it. From the 5th stage onward the aspirant strives to gain
control over the defilement so as to go in for the right conduct. By
virtue of overcoming the indolence, he should have gained control
over the instinct of anger by the end of 7th stage. During the 8th
stage, he develops the capability to control other subtle defilements
and semi—defileménts, which he never did before. As such, this stage
is termed as Apoorvakaran. It is hard to reach that level and only a
few aspirants have attained it. The ascent from this stage is rather
quick. The aspirant is now capable to go in for Shukladhyan, which
is the superior level of meditation. Thereby he can rapidly rise to the
next two stages.

The progress on the ladder had so far been partly by eliminating
the delusion and partly by pacifying it. The route for advancing from
this stage to the 10th stage is bifurcated. One is termed as Kshapak
Shreni, which relates to making the progress by destroying the subtle
defilement; the other is termed as Upasham Shreni, which relates to
making the progress by pacifying the same.

NINTH STAGE: This stage is known as Anivruttikaran (no
turning back) or Anivrutti Bidar. The term Badar means gross, but
here it is used in the sense that the subtle defilement obtaining at
this stage is gross as compared to the one in the next stage. At this
stage, the aspirant gains control over very subtle forms of Min (ego)
as well as Miyi (deception) and of certain semi-defilements. As such,
he can stay above the subtle sexual instinct as well. The wholesome
attachment, which can be termed as subtle Lobh (geed), still
continues to operate at this stage.

TENTH STAGE: This stage is known as Sukshma Samparay.
Sukshma means very subtle and Samparay indicates here a finer sense
of Kashiy. As such, the aspirant at this stage reaches a very subtle
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state. This stage relates to overcoming of all the defiling instincts.
The remaining semi-defilements and the subtle sense of Lobh come
under control at this stage. At the end of this stage, the aspirants
progressing by Upasham Shreni go to the 11th stage, while those
progressing by Kshapak Shreni skip that stage and go to the 12th
one.

ELEVENTH STAGE: This stage is known as Upashédnt Moh,
meaning the stage where delusion remains pécified. The aspirant
reaching this stage has thus pacified the defiling instincts, but has
not destroyed the same. As such, he becomes subject to defilement
and hence falls back. This happens due to loss of vigilance. If one
does not regain enough vigilance, he can fall up to the lowest level.
Such aspirants can of course rise again by regaining the vigilance
and by progressively destroying the defilement.

TWELFTH STAGE: This stage is known as Kshin Moh, meaning
the stage, where delusion is entirely destroyed. The aspirant reaching
this stage has not therefore to revert to the lower stage. What is now
required is to get rid of remaining Ghéti (defiling) Karmas pertaining
to Darshandvaraniya (perception obscuring), Jndné&varaniya
(enlightenment obscuring), and Antardy (obstructing) categories.
That is usually done in a short time. The aspirant then reaches the
next stage.

THIRTEENTH STAGE: This stage is known as Sayogi Kevali,
meaning the embodied omniscience. Since no defiling category of
Karma survives at this stage, one attains the full enlightenment and
becomes a Kevali (omniscient). Such omniscient Lords are known as
Sayogi Kevalis, because they are still embodied. They are endowed
with infinite perception, infinite enlightenment, infinite bliss and
infinite vigor. These four aspects are known as Anant Chatushtay.
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Those at this stage are known as Arihants, whom we offer obeisance
by the first line of Namokkar Mantra. They continue to remain
embodied as long as Aghiti (non-defiling) Karmas, viz. Aushya (age
span), Nam (physique determining), Gotra (status determining) and
Vedaniya (situations conferring) stay. Being fully enlightened and
devoid of any attachment, they do not incur new bondage. If Aghati
Karmas terminate simultaneously with Ghéti ones, the Arihant
instantly leaves the embodiment and attains the stage of Siddha.
Such Lords are known as Antahkrut Kevalis. The rest of Kevalis may
spend the remaining part of their lives in propounding the religious
tenets, and at the end they attain the stage of Siddha, the state of
liberation.

FOURTEENTH STAGE: This stage is known as Ayogi Kevali
meaning the unembodied omniscience. The thirteen stages
mentioned above are analogous to the rungs of a ladder. By climbing
over it, one reaches the state liberation. That state is the destination,
not a rung of the ladder. When a Sayogi Kevali (omniscient Lord at
the 13th stage) realizes that the end of his life is near, he relinquishes
his physical, vocal and mental faculties. Freed from those faculties,
the soul rises up and reaches the top of cosmos known as Siddhashila
(abode of the liberated ones). There it stops, because there is no
Dharmaistikiy beyond that point. The rising process is very quick; it
takes as little time as is required for uttering five short vowels. That
period constitutes the 14th stage. Thereafter the liberated Lord stays
in eternal bliss forever.
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JAIN CONCEPTS OF

GEOGRAPHY AND COSMOLOGY

In this annexure we propose to analyze the quantitative

aspects of Jain geography and cosmology. For that purpose we
need to have an idea of its measurement of time and space.
Standards of such measurements vary from source to source. The

following standards can, however, be considered as generally
acceptable.

Jain measurement of time starts with Samay, which is an

infinitesimal part of a second.

Innumerable Samays = 1 Avaliki
4446.65 Avalikis = 1 Pulse-beat
7 Pulse-beats = 1 Stok

7 Stoks = 1 Lav

77 Lavs (3773 Pulse-beats) = 1 Muhurta (2 Ghadies or 48

minutes)

30 Muhurts (60 Ghadies) = 1 Day
30 Days = 1 Month
12 Months = 1 Year

8.4 mijllion years = 1 Poorving
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8.4 million Poorvidngs = 1 Poorva

Innumerable Poorvas = 1 Palyopam (Chasm-measured time)

1000 trillion Palyopams = 1 Sdgaropam (Ocean-measured
time)

2000 trillion Sagaropams = 1 Time cycle

Jain measurement of space starts with the size of an atom,
which is an infinitesimally small size.

Innumerable atom sizes = 1 Finger-breadth

6 Finger-breadths = 1 Pad

16 Pdds = 1 Dand or Dhanushya (about 6 feet)
2000 Dands = 1 Gauy (Giu)

4 Gauys = 1 Yojan = 48000 feet = 9.09 miles
Innumerable Yojans x 14.19 trillions = 1 Rajju

The size of Universe is equal to 14 Rajjus.

The concept of Jamboodweep lies at the center of Jain
geography. It represents the area where we live. It is supposed to
be disc-shaped with a diameter of 100,000 Yojans, and Mt. Meru
with an altitude of 100,000 Yojans lies in the center thereof.
These concepts were in vogue in ancient India and Jain seers
might have adopted the same. Jamboodweep is divided into 7
continents. It is not possible to relate six of them to any specific
part of the earth. As such, our discussion will have to be restricted
to the seventh known as Bharat Kshetra. The particulars of that
Kshetra obviously relate to the Northern Indian sub-continent.

Bharat Kshetra lies to the extreme South of Jamboodweep. It
is arc-shaped and covers 190th part of Jamboodweep. Its east-
west length measured by its longest chord is 14471.31 Yojans,
while its maximum north-south width is 526.31 Yojans. It is
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bounded by Mount Himvin in the North and by Lavan sea on the
remaining three sides. Gangd and Sindhu are its two main rivers.
They rise from the eastern and western ends of Lake Padma on Mt.
Himvan. Initially they flow towards east and west respectively.
Thereafter they turn southward and flow parallel to each other
spanning almost the entire width of Bharat Kshetra. At the end
Ganga turns east and meets Lavan sea at its eastern coast; Sindhu
turns west and meets the said sea at its western coast. Both of
them have a width of 6.25 Yojans at the roots and 62.5 Yojans at
the mouths. Five major rivers, viz. Yamuni, Sarayu, Adi, Kosi and
Mahi meet Gangi; other five, viz. Shatadru, Vitastd, Vibhisj,
Iravati and Chandrabhigid meet Sindhu.

There is a 25 Yojans high Mount Vaitiddhya lying in the
middle of Bharat Kshetra spanning its entire East-West distance
and divides it into two parts. There are two caves called Tamisra
and Khandprapitd. They are 12 Yojans wide and penetrate the
entire width of Vaitadhya. Gangd and Sindhu pass through those
caves. Vaitddhya mountain range together with Gangi and Sindhu
divides Bharat Kshetra into six parts, which are termed as Khands.
Let us now relate these details to the present knowledge of
geography.

Mt. Himvadn could be the same as Himalayan range and the
Lavan sea could comprise the Arabian Sea, Bay of Bengal and the
Indian Ocean. Perhaps our ancients did not have concept of
Southern India and seem to have ignored the existence thereof.
Moreover they seem to have guessed that Lavan sea could be
encircling the entire Jamboodweep.

Of the five rivers meeting Gangid, Yamuni, Sarayu and Kosi
are known; Mahi could be the same as river Mahi, while it is hard
to identify Adi. Of those meeting Sindhu, Shatadru, Vitasti and
Vibhésd have been identified as Sutlaj, Jhelum and Be#s. The
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remaining two could be Chindb and Rivi. The actual flow of
Gangé right from its root to the mouth is not in agreement with
what the texts specify. That of Sindhu more or less corresponds to
what is stated in the texts, except that the texts specify its
southward flow in perpendicular direction, while it actually slants
westward.

It is hard to relate the concept of Mt. Vaitidhya to any
existing mountain range. The way it is described, it resembles
Vindhya, which virtually stretches from the Arabian Sea to the Bay
of Bengal and divides the subcontinent into Northern and
Southern India. But there is a snag. Jain geography shows
Ayodhyd to the south of Vaitddhya, while it actually lies fairly
north of Vindhya.

Since the sizes in the above description are given in Yojans,
let us examine that concept. The length of a Yojan is considered
to be ranging from 8 to 9.9 miles. Even if we adopt the minimum
range of 8 miles, the diameter of Jamboodweep and the altitude
of Mountain Meru work out to 800,000 miles. Those sizes are
apparently fantastic and we need to explore the possibilities for
arriving at more reasonable ones.

One possibility is that a Yojan could actually be a smaller
unit. That seems plausible in view of several factors. Let us first
take the size of Meru. As per given details, the distance of Meru
from the extreme south of Bharat Kshetra is 45000 Yojans, which
would be equal to 3,60,000 miles. Since moon is about 240,000
miles from the earth, the distance of Meru from Bharat works out
to about one and a half times the distance of moon from the
earth. Meru being of gold and silver, it must have a shining
surface, which can brightly reflect the sunlight. The moon does not
have such shining surface and still we can see it by the sunlight
reflected from it. How can then Meru with its height of 800,000
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miles remain beyond our sight?

In the above description Gangi and Sindhu are said to have
a width of 62.5 Yojans at their mouths. That much width of Ganga
is collaborated by Jnitidharmakathing, the sixth Agam. Its
chapter 16 relates to the story of Draupadi. It is said therein that
Shrikrishna had to cross 62.5 Yojans width of Gangéa. There is thus
no possibility of error in stipulating that width. At the rate of 8
miles a Yojan, that works out to-a width of 500 miles, which is
inconceivable. If we take the maximum width of Gangé near its
mouth as five miles, the above-said size turns out to be 100 times
higher. We can believe that the ancient seers could not have
measured the length of Gangid and might have guessed about it.
But how could they go wrong about the width?

The size of Tamisrd and Khandprapitid caves in Vaitddhya
provides another example of the exaggerated dimensions. Those
caves are supposed to be 12 Yojans wide. At the rate of 8 miles
a Yojan, that works out to 96 miles. Can a gap of that size be
termed as a cave? Even a 1000th part of that size works out to
more than 500 feet, which would be too wide to be termed a cave.

The size of Ayodhyi city provides one more illustration. That
city is said to have a length of 12 Yojans and breadth of 9 Yojans.
At the rate of 8 miles a Yojan its area works out to 96 x 72 =
6912 sq. miles. Even if we assume that it was the largest city in
ancient India, the size of 6912 sq. miles is inconceivable. That is
worth comparing with 321 sq. miles of New York, 185 sq. miles
of Chicago and 239 sq. miles of Mumbai.

There is one more illustration that leads to the same conclusion.
It relates to 14471.32 Yojans east-west length of Bharat Kshetra. That
length works out to 115770 miles, which is inconceivably long. One/
100th part of that length could make sense, as it would come close
to the actual length of Indo-Gangi plain.



236 TATTVARTHA SUTRA

Jamboodweep Prajnapti is the basic source of information
about Jamboodweep. Sthindng and Samaviying, the third and
fourth original Agams, do contain the information about the
subject. They are, however, in the form of numerical series of
various aspects. The compilation thereof was continuing for a long
time and additions were made from time to time. Jamboodweep
Prajnapti therefore remains the original source. That was
composed a couple of centuries after passing away of Lord
Mahavir. As such, its particulars do not necessarily conform to
what Lord Mahavir or revered Ganadhars could have said. Those
particulars should therefore be taken as reflecting the concepts of
geography as prevalent when the said text was composed.

It is obvious that on the basis of 8 miles a Yojan, the sizes
given in the texts are exaggerated. Since the exaggeration varies
from illustration to illustration, it is difficult to generalize the
extent thereof. Moreover, the concepts of Meru, Vaitidhya or
Tamisrd-Khandprapiti caves cannot be related to any geographical
areas. As such, it is not possible to arrive at the level of
exaggeration for any of them even separately. That also applies to
the size of Ayodhyd, because the present size of the city is fairly
small and we have no idea of its actual size in ancient times.

There are, however, two aspects where we can gauze the
extent of exaggeration. One pertains to the time of different
places. We know that the time of a place depends upon its
longitude and that the distance between two adjacent longitudes
makes a difference of 4 minutes. Since the circumference of the
earth in the tropical zone, where India is situated, is about 24000
miles, and since it takes 24 hours to complete one rotation, it can
be said that in that area every 1000 miles makes a difference of
one hour.

The Jain concept stipulates two suns moving over the surface
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of Jamboodweep one after the other at an interval of 24 hours.
Each of them takes 48 hours to complete one round. As
Jamboodweep has a diameter of 800,000 miles, its circumference
works out to about 2,512,000 miles. Since a sun is supposed to
cover half of it in 24 hours, it works out to about 51000 miles in
an hour. The Jain concept thus implies an exaggeration of 51
times in the size of Jamboodweep.

Another aspect pertains to the width of Gangia. Our
assumption of its maximum width of five miles during monsoon
is reasonable. Since the texts stipulate 500 miles width at the
mouth, the exaggeration works out to 100 times. That is almost
double the exaggeration noticed in time-distance phenomena.

Since we have only these two cases to gauze the level of
exaggeration, it would not be appropriate to take their mean as
the rate of exaggeration. Moreover, the rotation of earth cannot be
directly related to the supposed movement of suns above the
surface of Jamboodweep. As such, it would be better to arrive at
the likely rate of exaggeration on the basis of the width of Gangi,
which rests on hard facts. It would therefore not be out of place
to gauze the rate of exaggeration as 100 times.

Thus if we assume that the size of Yojan could be 100th part
of what is normally accepted, the diameter of Jamboodweep
would work out to 8000 miles, which is close to the actual
diameter of the earth (7926 miles). The area of Ayodhyi in that
case could be about 69 sq. miles, which would be reasonable,
because it was the principal city of India. The width of Gangi at
the mouth would work out to 5 miles, which could be very likely
in monsoon. Similarly the east-west length of Bharat Kshetra
would work out to 1152 miles, which is not far away from the size
of Indo-Gangi plain.

The problem would, however, arise about its north-south
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breadth, which would work out to about 42 miles; and that is
ridiculously low. That was partly due to the fact that scriptural
texts conceive of a smooth arc from Sauridshtra to Orrisi as the
coastal line forming the southern boundary of Jamboodweep. That
arc would pass through south Gujarat, Vidarbha and north
Vijayvada. Jain concept thus virtually ignores the existence of
peninsular India and treats that area along with Arabian Sea and
Bay of Bengal as the outer rim of Lavan sea. The entire area of
Indian Ocean and Southern Ocean constituted the parts of the said
sea.

Distances of the stellar bodies from the surface of
Jamboodweep also present a problem. They are believed to be
moving around Mt. Meru. The stars are supposed to move at an
altitude of 790 Yojans, suns at 800, moons at 880, constellations
at 884 and planets at 888 to 900 Yojans. Irrespective of their
relative positions, these distances are far shorter than their known
distances from the earth.

There are, however, several features of Jain concepts that can
give credit to the ancient seers. For instance, Bharat Kshetra is said
to have the east-west length of 14471.32 Yojans and north-south
breadth of 526.32 Yojans. On the basis of its location at the
southern end of Jamboodweep disc, the proportion between the
length and the breadth is mathematically accurate. That could not
have been arrived at without the adequate knowledge of algebra
and geometry.

Their knowledge of mathematics is also evident in the
formula for circumference and area of a circle presented in Laghu
Sangrahani. It states:

'Vikkhambhvaggadahgun-karani, Vattassa Parirao Hoi;
Vikkhambhpéyagunio, Parirao Tassa Ganiyapayam’

It means that the circumference of a circle is equal to the
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square root of ten times the square of its diameter, and its area is
equal to the circumference multiplied by the quarter of the
diameter.

The first part states that the circumference of a circle is equal
to the square root of ten times the square of its diameter. The
square root of ten is 3.16, which is close to the value of ii (3.14),
and the square root of a square diameter is the diameter. Thus the
formula virtually specifies fiD, which we use for arriving at the
circumference of a circle. The second part states that the area of
a circle is equal to the circumference multiplied by the quarter of
the diameter. That means iDD/4, which is the same as i RR that
we use for working out the area of a circle.

Similarly they worked out the length of a year, varying
lengths of days and nights, temperatures during different seasons,
summer and winter solstices, vernal and autumnal equinoxes, etc.
fairly accurately as can be seen from the following description.

The ancient seers could not conceive of the spherical earth
moving around the sun. They were perhaps guided by the
apparent movement of the sun and other stellar bodies around the
earth and seem to have formulated their theories on that basis. As
such, sun and moon were conceived of the smaller sizes and were
not considered capable to spread light over entire Jamboodweep.
Jain seers therefore conceived of two suns and two moons for
Jamboodweep. They revolve one after the other around mountain
Meru over the surface of Jamboodweep. Each of them takes two
days for completing a round. While one sun rises in the east and
proceeds towards the west via south, the other sun rises in the
west and proceeds towards the east via north. That very time one
moon rises in the south and proceeds towards the north via west,
while the other moon rises in the north and proceeds towards the
south via east.
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The distance of suns from Meru ranges from 44820.787
Yojans (inclusive of 0.787 Yojans width of the sun) in mid-
summer to 45330.787 Yojans in mid-winter. Our ancients
minutely worked out their orbits so as to almost correctly gauze
the length of the solar year. For instance, they conceived of 184
orbits of the solar movement extending over a range of 510
Yojans. It was calculated that there is a distance of 2.787 Yojans
between two adjacent orbits. A sun would take 183 days for
moving from the first orbit to the last one. Thus it needs 183 days
to cover the distance of 510 Yojans and other 183 days to return
to the original orbit. This works out to a year of 366 days, which
is close to the solar year of 365.25 days.

When the suns revolve on the closest orbit, it is midsummer
(June 21). That is the time of summer solstice, when the day in
India would be of 14 hours and 24 minutes and the night of 9
hours and 36 minutes. As the suns move from one orbit to
another, they continue to go further from the surface every day.
Consequently the days become less warm and get shorter at the
rate of % minutes per day. As they pass the 91st orbit, it would
be September 21 (close to the autumnal equinox) when day and
night would be of equal length.

As the suns proceed beyond that orbit, the temperatures get
cooler, days become shorter and nights are longer. When the suns
reach the last orbit on the 183rd day, it would be December 22.
At that time, the day in India would be of 9 hours and 36 minutes
and the night of 14 hours and 24 minutes. That would be the
winter solstice, when the day is shortest, the night is longest and
the temperature is very low. As the suns take the inward route, the
reverse situations would occur. These concepts were thus good
enough to justify the actual geographical phenomena.
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KALCHAKRA

While concluding it would be pertinent to say about
Kalchakra (time cycle). The concept of repeating time cycles has
been in vogue in India. Vaidic tradition believes in the cycle of an
ascending and a descending order. Each half cycle consists of four
eras known as Satyug, Tretiyug, Dwiparyug, and Kaliyug. There
are varying notions about the length of such time cycles. Generally
acceptable one is of 24000 years.

Jainism believes in time cycles of immeasurably long periods.
Every such time cycle consists of 2000 trillion Sdgaropams. Those
cycles have an ascending order called Utsarpini and a descending
order called Avsarpini. Bharat and Airvat Kshetras experience an
ever-increasing improvement during the ascending order and an
accelerating deterioration during the descending order. Each half
cycle is divided in six eras and 24 Tirthankars arise one after
another in those Kshetras during the third and fourth eras of every
Utsarpini and Avsarpini.

Mahidvideh Kshetra is not subject to such periods of
improvement and decline. The moderately favorable conditions
prevail there forever. Moreover, there are always some extant
Tirthankars. It is said that there would be at least one Tirthanakar
in each of its four major divisions, as it is at present. There can,
however, be as many as 32 Tirthankars at the rate of one
Tirthankar for every Vijay. As there are 5 Mahdvideh Kshetras,
there could be maximum 160 extant Tirthankars in those
continents. Since each of the five Bharats and Airvats can have one
Tirthankar during that period, there could be maximum 170 extant
Tirthankars at a time. That is believed to have happened during
the time of Lord Ajitndth.
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PUBLICATION LIST

Dev Vandan

Essence of Jainism

Samayik

Spiritual Code and Restraints

Jain Stories of Ancient Times

Pilgrimage to Shatrunjay

Atmopanishad and Adhy#itmageeti

Life and Mission of Shrimad Rajchandra
Apoorva Avasar |
Introduction to Agas Ashram

Tattvartha Sutra

Translated Chha Padano Patra (with notes)
Amulya Tattvavichir (with notes)

Bhakti Rahasya and some letters of Shrimad Rajchandra,

Laghu Shinti, Bruhad Shénti etc.



About the Translator

His full name is Mansukhlal Amritlal Doshi. He was born at
Mahuva in Saurashtra on December 27 1919. After initial
education at Mahuva his family migrated to Bhavnagar where he
completed his High School and College education. Thereafter he
got M.A. degree with Economics and Political Science from
University of Bombay in 1947.

He joined the State Govt. service in 1948 and retired in 1976
as Assistant Commissioner of Industries. During that period he
had to work in various capacities. While he was Export Promotion
Officer of Gujarat, he conceived the idea of having Export
Corporation for the State and brought into being Gujarat Export
Corporation. He also used to write speeches and articles for high
dignitaries of State right from Chief Minister downwards.

He came in contact with writings of Shrimad Rajchandra
through Jivankald in 1974. His interest therein grew after he went
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to U.S. in 1979. That resulted in writing several books, which can
be seen from the list of his books on the pre-page. Moreover, he
has translated Apoorva Avasar, Amoolya Tattvavichdr, Chha
Padano Patra, Kshamipni and various letters of Shrimad. He has
also written at length on Dash Laxand Dharma, Yog, Call for Unity
of Jains, etc. and has devised English Pratikraman, Wedding
Ceremony etc.

He is the founder-editor of monthly Jain Darshan since 1990
and a regional editor of Jain Digest since 1995. JAINA has honored
him with Jain Ratna award in 2005.

He has traveled widely in India and .U.S. and has visited
Europe, Japan, Hong Kong and Bangkok. He has three sons, one
daughter, eight grandchildren and one great grand child.

He is in good health and is active at the age of 88.

Other Publications by the Translator

Essence of Jaiinism

Spiritual Code and Restraints

Samdyik

Shatrunjay, A Pilgrimage

Jain Stories of Ancient Times

Dev Vandan

Life and Mission of Shrimad Rajchndra

Atmasiddhi, Adhyitmgeetd & Atmopanishad

Biography of H.H. Laghurdjswdami (Under Print)

Apoorva Avasar (Under Print)

The first six books can be obtained from Indira Mansukhlal
Doshi Memorial Trust

931 Goldenrod Lane, Lake Forest IL 60045 U.S. the seventh
from Shrimad Rijchandra Adhyatmic Sidhni Kendra, Koba, Dist.
Gandhinagar, and the remaining from Shrimad Rajchandra
Ashram, Agis.
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