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PREFACE

(FIRST EDITION)

‘The Practical Path’ is a companion volume tc
my earlier work, ‘The Key of Knowledge’, to which
the reader is referred for fuller information on the
subject of comparative theology, and for a general
survey of the basic principles of religion. The object
of the present volume is to point out the practical,
scientific method of self-realisation, as laid down by
the Jaina Tirthankaras who rose to the highest
height of perfection with its aid. 1 have, therefore,
refrained from repeating what I have already said in
‘The Key of Knowledge’, though no effort has been
spared to make the present volume as self-contained
and complete in its own department as possible.

It is conceivable that the detailed information on
the subject of Karma and other matters contained
in the following pages might prove a little too
tiresome for a certain class of critics; but obviously
no details are too many for a proper study of a
subject, and the mind which feels confounded with
fulness of detail is never of the scientific sort, but
only a frivolous one. There is no department of
science which can afford to dispense with detailed
knowledge; nor can aught but palsy of intellect
result from unscientific thought. For this very
reason, it has not been found necessary to refer to
the non-jaina systems of Yoga, as they mainly
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<content themselves with general discourses on
abstract propositions about the method of self-
realisation. Mystic in thought and tendency, they
are seldom, if ever, clear or exact enough to enable
one to know precisely what to do in a given situa-
tion, and are not only useless and dangerous to
experiment with, but also foster much unholy
superstition and spirit of mystification in the minds
of men by their veiled and obscure hints and

innuendos.

HARDOI ; C. R. JAIN
1st October 1916.
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FOREWORD

The late lamented Champat Rai Jain was a Bar-at-Law by
profession; but he is better remembered on account of his
numerous publications in English as a deep Scholar of Compara-
tive Religion The Kew of Knowledge is his Magnum Opus. His
comprehensive study of Comparative Religion and his deep
understanding of Christianity and Islam he brought to bear on
his study of Juinism. The result has been remarkable. In fact
he can be looked upon as one of pioneers who introduced Jainism
to the western world 1n a catching and effective manner. We
owe to him a number of books in English dealing with the
Householders Dharma, the Sannyidsa Dharma. ete. His Practical
Path or Practical Dharma 15 a neat exposition of Jainism, as a
way of life  The present book Fundanentals of Jainisni 1s based
on the Practical Path of the late C R. Jun from which some
portions are omitted. The opening Chapler gives what can be
called the method of understanding reality, or the Anekantavida,
which s nightly called “intellectual Ahihsa” of the Jainas. The
subsequent chapters give details about the fundamental principles
of Jarnism.  They indicate how the mundane spint can get rid
of the shackles of Karma and steadily attain spiritual perfection
following the stages on the path detailed here The chapter
dealing with Dharma 1 practice lays out what needs to be
followed day-to-day by one who wants to lead a religious life

This is indeed a useful book which goes a long way to explain
Jamism both to a Jay reader and to an earnest student of
comparative religion It is but natural, therefore, that this
brochure s blessed by Muni Shri Vidyanandayi.

The Publishers deserve our gratitude for its timely publica-
tion when we are celebrating the 2500th Anniversary of the
Nirviana of Bhagavin Mahavira.

University of Mysore
Mysore: October 2, 1974
a.n. upadhye



F125T TIRTHANKAR LAST TIRTHANKAR
LORD RISHABHDEY LORD MAHAVIR
By Cirtsy Britrsh Museum London)

“There is evidence to show that so far back as the first century
B C.there were peapie who were worshipping Rishabhdeva, the
first Tuthankara. There 1s no doubt that Jainism prevatlad even
before Vardhmana or Parsvanath The Yajurveda mentions the
names of three Tirthankaras—Rishabha, Aptnath and Anstanem,
The Bhagavata Puran endorses the view that Rishabha was
the founder ot Jaimsm '

Dr. S. RADHAKRISHNAN
Indian Philosophy Yol. I, P, 287



Fundamentals of Jainism

INTRODUCTION

THE METHOD OF PHILOSOPHY (sa#waare)

The very first thing the follower of Jainism is required to
impress upon his mind 1s the fact that the path of salvation
consists in Right Belief, Right Knowledge and Right Conduct,
called the three Jewels (w#@a) by the Jaina philosophers.

It 1s a self-evident truth that the successful achiesement
of an obrect of desirc depends on the scientific validity of the
means cmployed for the purpose: and equally evident is the fact
that in all our pursuits and occupations we only resort to those
methods of securing the end in view which have a causal connec-
tion with 1ts accomplishment. The universal! Law of Cause and
Effect. thus, 1s the determuning factor of all human, thatis to say
rational, actvity, and 1t 15 obvious that nothing but confusion,
disappointnient  and discomfiture, to say nothing of the pamn
and suffering which inevitably follow the bafled endecvours
of mankind to secure some object of desire, can result from
a disregard of this sclf-cvident truth. The truth is that chance
has no vouce in the order of nature, and cannot be relied upon as
a rational method of securing any desired end.

The law of cause and effect also holds good in the region
of spiritual science, notwithstanding its cmphatic denwa! by
semui-trained theologlans at times. For, were 1t othcrwise,
spiritual emancipation would have to full within the unc:rtain
domain of chance. and the method of the attainment of the idea)
of ths soul would be deprived of s rational basis of efficacy,
leaving mankind to gropein the darkness of uncertainty and
doubt—hy no means a happy predicament.
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The necessity for right knowledge* cannot, therefore, be
overrated. In respect of right belief also it is evident that it s
essential to the utility of knowledge, since belef signifies a
cessation of doubt, and also since people only live up to their
beliefs. Right conduct also 1s a necessary condition (o the attain-
ment of finul emancipation, for no desired results are possible
vithout the doing of the right thing at the right moment.

The subject of enquiry, or knowledge, 1n so far as spiritual
emancipation is concerned resolves itself into the nature of that
beatific condition and of the causes which stand in the way of its
attainment. These in their turn involve the nature of existing
realities, or substances, and their interaction. We thus get the
following seven tartvas (cssentials or objects of knowledge) —

(1) Jiva (s@) (intelligence or hiving substance),

(2) Ajiva (zhim) (matter and other non-intelligent substances),

(}) Asrava (z=3) (the influx of karmic matter),

14) Bandha (374) (bondage).

{3) Samvara (zav) (the stopping of asrava),

(6) Nirjara (faxw) (the gradual removal of karmic matter,

and

(7) Moksha (ste) (the attainment of perfect freedom).

The would-be asmrant for mohsha has to understand the
nature of these tarhias, the knowledge of which s a condition
procedent to the acquisttion of that well balanced state of mind
which 18 designated by the word belwef or faith.

In this connection it 1s necessary to point out two of the
mut-falls of philosophy into which almost all the non-Jaina
metaphysicians have fallen unconsciously. The first one has
reference to the idea of a beginning of the world process, and the
second relates to the philosophy of stand-points on which the
greatest stress has been laid by Jaina dcharyas.

*It 15 nteresting to note in this connection that almost all the rational
religions of the world also lay stress on the necessity for knowledge as a
pre-requisite of moksha. Thus the “rite Jagnan na mudeti’ (no salvation
without knowledge) of the Vedas is directly confirmed by *Ye shall know
the truth, and the truth shall make you free' (Johm, VIIL 32) of Jesus.
and, impliedly at least by, ‘he dieth not who giveth (his) life to learning’
\The sayings of Muhammad) of the Prophet of Islam.
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WORLD PROCESS

In respect of the world-process, it is obvious to every thinking
mind that philosophy is concerned with the determination of
the nature of things, and that the starting point of all rational
speculation 1s the world of concrete reality which is presented
to the individual consciousness through the media of senses.
A philosopher takes, in the first instance, the world as he finds
it, and, aided by the mcthods of analysis and research, reduces
the perceptible phenomena to their simpler components, so that
when he arrives at simple elements he knows them to be the
eternal causes of the ceaselessly shifting panorama of form and
shape which constitutes our universe. Beyond these eternal
causes or realities, it is impossible to proceed, because being
simple in their nature they cannot depend, for their existence,
on any thing else; in other words, their own individual natures
alone are the causes of their existence individually. It follows
from this that however far back we may go in time, no beginning
of simple elements can be discovered or conceived, so that we
never arnve at a point in the hife-story of nature when they were
not. This is a death blow to the idea of a beginning, and its force
will be felt by any one who seriously puts himself the question :
how can a simple (aon-compound) substance be brought into
existence ? It should be remembered that a simple substance,
or reality, differs from a compounded effect of simple elements
in so far as it is not the product of two or more substances,
but is an unanalysable, unbreakable, indestructible thing in
utself. Creation of these simple realities from pure nothing is
out of the question, because nothing is devoid of all qualities
including existence and substantiality.

If any one still wishes to adhere to the notion of a creation
of all things from naught, let him put to himself the question,
how can the different elements possibly owe their existence to
one source ? This would convince him that ‘nothing’ can never
be turned into a concrete, substantial ‘something’ by means
of any process whatsoever.

The conclusion we arrive at, then, is that the idea of a begin-
ning of the elements is not entertainable in philosophy. Now»
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since there are no air-tight compartments to kecp these elemerts
separate from each other, and since the world-process is the result
of the interaction and functioning of the different substances
and elements, it follows that no starting point can be discovered
for a general commencement of the universe. This amounts to
saying that the 1dea of a creation is altogether untenable in

philosophy.
SAPTABHANGI SYSTEM

We now comec to the philosophy of stand-points which
is the first step 1n secientific metaphysics. Any one who has at
all bestowed a thought on the nature of philosophy must have
arrived at the conclusion that it aims at the perfection of knowledge
to emancipate humanity from the slavery of superstition and
awe of naturc’s mught, and that knowledge itself signifies nothing
other than a sense of familiarity with the nature of things as
they exist in the world. Now, everything in nature exists in
relation to a number of other things, and is liable to be influenced
by them in different ways. Besides, all things present different
aspects when looked at from the point of view of their nature
and when studied in respect of the forms they assume under
the influence of some other thing or things. Furthermore, when
they are described by men they are generally described from a
particular point of view, though the unwary are led to imagine
this one-sided description of their nature as exhaustive, many
even falling into the pitfall of logical ‘suicide’ by basing their
deductions on a set of rules or formulas which arc applicable
to facts gleaned from a particular stand-point, but not to any
other. We can observe for oursclves the nature of confusion
which is likely to result from an 1gnoring or mixing up of different
stand-points by mcans of the two followng illustrations :—

(1) Let us take for our first illustration the famous text,
Jiva is Brahman’ (soul is God), which certain people preach
without the least possible qualification. But obviously the state-
ment is true only in so far as the natural qualities of the soul
arc concerned; it is not true in respect of the present manifested
condition of an ordinary jiva who must exert himself in the right
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1

direction to attain to his natural purity. As wzter in its essence
is pure gaseous matter, sois a jiva, with regard to his pure natural
qualities, 2 perfect God; but as water, as water, cannot be said
to be air, so cannot a jiva involved in the samsara be said to be
pure Brahman. Thisil{ustrates the effect of a one-sided absolutism
of thought which ignores all other points of view; and its far-
reaching consequences can be seen in the monistic speculations
of certain philosophers who have based their system of meta-
physics on the natural attribute of the soul, altogether ignoring
the standpoint of evolution. These gentlemen, unable to explain
the different conditions of beings and things arising in the course
of their evolution, have actually found themselves forced to
describe the world as an illusion, pure and simple,

(2) Our second illustration is intended to emphasize the
effect of confounding the different standpoints. Suppose we
say : ‘Here is a jar of iron; if we remove its iron-ness, it will
cease to exist.” This is a perfectly true statement, as any body
can see for himself. But if we now say : ‘Here is a jar of x; if
we remove its x-ness, it must cease to exist.’, the conclusion
might be true in some cases, and not in others, for x may represent
only such non-essential qualities or things as butter, or some
living being’s name. Obviously, a jar containing butter would
never cease to exist by the removal of its contents, nor would
one belonging to a person ever become a non-entity by changing
hands; and yet it is perfectly permissible, in speech, to say ‘a jar
of butter’ and ‘a jar of John.” This one instance suffices to
illustrate the nature of confusion which is likely to result in
philosophy by indiscriminately mixing up, or confounding, the
results of research made from different points of view. ‘This is
a jar of iron’, 1s a statement which is true from the point of view
called the dravydrthika naya, which takes into consideration the
substantive attributes of things, while ‘the jar of butter,” ‘the
bucket of John,” and the like, have no reference to the nature
of the substance or substances of which the jar or the bucket
might be made, but only describe them in respect of their contents
Or owner’s name.

There are seven principal stand-points which are employed
by men in their description of things. These are :—
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(1) Naigama (the non-distinguished) which describes things
without distinguishing between their general and special pro-
perties.

(2) Sangraha (the collective) which deals exclusively with the
general qualities of things.

(3) Vyavahara (the particular) is the standpoint of parti-
cularity. The difference between the Sangraha and the Vyavahara
nayas lies in the fact that while the former describes things in
respect of their general properties, the latter only concerns itsell
with their particular attributes.

(49) Rijusutra (literally the straight, hence the immediate)
studies things asthey exist in the present, and without regard
to their past and future aspects

(5) Sabda (literally the verbal, hence the point of view of
a grammarian) pays exclusive attention to number, gender, tense,
etc., of the words employed. ~

(6) Sambhiruda is the stand-point of an etymologist who
distinguishes between synonrymous words on etymological
grounds.

(7) Evambhiita, literally such like, hence the point of view
which describes things by words expressing their special functions,
e.g., to call a man a devotee because of his being engaged in
devotion.

These are the main kinds of nayas; and it is clear that each of
them, taken by itself, is insuffictent to impart full knowledge
of things, and has to be taken as furnishing only partial informa-
tion about their nature. They are current because of the practical
requirements of human intercourse and the usage of society
which would be thrown into a state of chaos if lengthy descriptions
were insisted upon, nstead of short words, to describe things.
Philosophy, which aims at the perfoction of knowledge, however,
cannot afford to follow the conventions of men designed to
expedite their intercourse with their fellow beings, and must get
hold of the actual truth by combining the results of investigation
made from different points of view. A thorough insight into the
philosophy of stand-points is also necessary to estimate the true
value of the statements of our predecessors in the field of meta-
physical research. Mankind would find that almost all the
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confusion of thought, and we might also say the animosity existing’
between the followers of different rcligions, would cease to
exist as soon as they would test the scriprural text which most
of us blindly adhere to with the aid of the touch-stone of naya-
vdda (the philosophy of stand-points). If they would only insert
the word ‘somehow’ before any scriptural or prophetic, statement,
they would find their minds becoming trained in the right direction
to enquirc into the stand-point of the prophet who made any
particular statement. The word ‘somehow’ (Sydat is Sanskrit)
would show that the statement was made from a particular point
of view, and would at once direct the mind to find out what
that stand-point is. It would also enable us to reconcile many
a seemingly contradictory statement in the scriptures of the same
creed as well as in those of different faiths; for it does often happen
that a stutement which is wrong from one particular point of
view is not so from another, e.g., one obscrver might say that
a bow! full of water contatns no zir, while another might describe
1t as coataimng nothing clsc but air, both bemg right from their
respective stand-points since water is only gaseous matter in
its essence though mamifesied in the form of a liquid substance
owing to the action of atems of hydrogen and oxygen on one
another.

For the above reason the Juna Siddhanta insists on the
employment of the word syat (somehow or from a particular
potnt of view) before every judgment or statement of fact, though
in orduinary parlance and composition it is generally dispensed
with. There are three kinds of judgment, the affirmative, the
negative and the one which gives expression to the tdea of indes-
cribableness. Of these. the first kind affirms and the second denies
the existence of a quality. property or thing, but the third declares
an object to be indescribable. A thing is said to be indescribable
when both existence and non-existence arc to be attributed to
it at one and the same time. These three forms of judgment
give rise to seven possible modes of predication which are set
out below :—

(1) Syadasti (somehow, i.e., from some particular point of
view, a thing may be said to exist),

(2) Syannasti (somehow the thing does not exist),
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(3) Syad asti nasti (affirmation of existence from one point
of view and of non-existence from another),

() Syadavaktavya (somehow the thing is indescribable),

(5) Syadasti avaktavva (a combination of the first and the
fourth forms of predication),

(6) Sydnndsti avaktavya (a combination of the second and the
fourtly forms). and

(7) Syddasti nasti avaktavya (a combination of the first,
second and fourth forms of judgment).

This sevenfold system of predication is called the Saptabhangi
(literelly, the seven-branched), and stands in the same relation
to philosophy as grammar does to specch.

We shall now proceed to describe the fallacies of the seven
kinds of mayvas (stand-points) cnumerated above. These are also
seven in number, that is to say one for each naya. Taken in the
same order as therr corresponding navas, they may be descibed as
follows :—

(1) Naigamabhéasa, the fallacy of the Naigama naya, consists
in making an actual diviston 1n thought between the general and
special properties of things, as for instance to spcak of the
existence and consciousness of a soul as if they were two
separate things.

(2) Sapgrahabhdsa occurs when we describe the general
properties of a thing as constituting it solely. For instance it is
incorrect to maintain that a tree can be constitued by the general
quabities common to all trees, since an actual tree will have to be
a particular kind of tree, and not the idea of tree-ness in general.

(3) Vyaval:arabhasa consists in making a wrong division of
species.

(4) Rijusutrabhisa arises when we deny the permanecnce of
things altogether. Those philosophers who hold that there is no
“being” but only “tecoming™ in the world have fallen into this
kind of error.

(5) Sabdibhasu occurs when we deal with words without
regard to their number. gender, tense, ete. For instance, to take
the Hebrew Elohim, which is pluralistic in form, as representing
one indwvidual Being would be an error of the Sabdabhasa type.

(6) Sambhirudabhdsa lies in treating apparently synonymous
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words which possess nice distinctions of meaning as if they all
meant exactly the same thing. Pride and conceit may be taken
to be fairly good instances of words which, if taken to mean
exactly the same mental trait, would give rise to this fallacy.

(7) Evambhitibhisa lies in asserting that the existence of
a thing depends on its performance of the particular function
with reference to which alone it has been described, as for instance
to say that a devotce is non-existent because he is no jonger
engaged in devotion.

The nature of the nayas and the Saptabhangi system of predi-
cation having been shown, we now proceed to a general consider-
ation of the Tartvas.



CHAPTER 1
THE TATTVAS (g%7)

The first two of the rattvas deal with the nature and enumera~-
tion of the eternal rcalitics, elements or substances of nature, and
the remamning five with the interaction between two of these
substances, namely, soul, or spirit, and matter. There are siv
simple substances in cxistence, namely. Spirit, Matter, Time,
Space, Dharma and Adharma Of these spirit or soul-substance,
called jiva i Jainism, is to be distinguished {from the remaining
five, called giva, on account of the quahty of inteligence with
which 1t 1s endowed and of which the other substances are
devoid. A substance 1s to be distitngwshed from a body, or
thing, inasmuch as the former 1s a simple clement or reality
while the latter 1s a compound of one or more substances or
atoms. There may be a partial or total destruction of a body
or thing, but no substance can ever be anmulated. Substance
is the substrate of gqualities which cannot exist apart from
it, for instance the quality of fluidity, moisture, and the hke
only exist 1n water and cannot be conceived separately from it.
It 1s neither possible to create nor to destroy a substance,
which means that there never was a time when the existing
substances were not, nor shall they cver cease to be. From
another point of view substance 1s the subject of modifications.
Every substance has its characteristic function, as for instance
the special function of jiva 15 to know. Every substance 1s enther
atomistic, that 15 composed of atoms, or is only one, indivisible
expanse of exstence. Dharma, Adharma and Space have no
parts 1n their structure, that is to say ar¢c non-atcmistic, while
Jiva, Matter and Time consist of an infimte number of
individuals, atoms and umts respectively. There is an nfinity
of jivas (souls) each of which 1s an individual in its own self,
and possesses the potentiality of perfect or right faith, unhmited
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knowledge, infinite happiness and absolute power. Its nature is
frecdom which, when obtained, becomes the source of it§ great joy.
In its modifications, it is the subject of knowledge and enjoyment,
or suffering, in varying degree, according to its circumstances.
The soul is not possessed of sensible qualities, and cannot be
perceived with the senses. It has no permanent form of its own
till it attains nirvéna, when its form becomes fixed once for all
and for ever. Like a semi-fluid jelly, it assumes the form of the
body in which it might happen to be ensouled for the time being.

Matter isa non-intelligent substance consisting of aninfimity of
particles or atoms which are eternal. These atoms are possessed
of sensible qualities, namely, taste, smell, colour, and sparsa*,
and sound zlso arises from their agitation in certain forms.
Atoms form the material basis of all kinds of physical bodies
from the most sihshma (subtle) to the grossest. They also combine
with the soul when they obstruct its natural properties, thereby
holding it in bondage.

Time is the cause of continuity and succession. It is of two
kinds, nishchava and vyavahara. The former of these is a sub-
stance, which makes simple units revolve on themselves, thus
giving rise to the idea of progress or change 1n the same place,
that is continuity; but the latter is only the measure of duration,
and depends on the succession of regularly recurring events of
a universal type.

Dharma and Adharma are the two substances which are
helpful in the motion and stationary states of things respectively,
the former enabling them to move from place to place and the
Iatter to come to rest from the condition of motion.

Space 1s the substance which finds room o1 all other substances
and things.

Four of these substances, namely, Time, Space, Dharma
and Adharma, though necessary for the world-process, play no
important part in the scheme of spintual evolution. We shall,
therefore, pass on to a consideration of the nature of the
interaction between spirit and matter, without stopping to
describe the remaining substances any further.

* Sparsa means touch which is of eight kinds.



CHAPTER I
THE NATURE OF KARMA (9 #T &q%9)

EMANCIPATION FROM BONDAGE

When Jesus of Nazareth propounded the proposition*—
“Ye shall know the truth, and the truth shall make vou free,”’—

His interlocutors failed to understand the nature of freedom
which the knowledge of truth was to carry to their hearts. It
was their ignorance of the nature of spiritual bondage which
prevented them from grasping the true sense of the messianic
observation. They looked upon freedom from only the political
point of view, and had never thought of the true or spiritual
freedom with which religion mainly concerns itself. They had
then to be told that freedom signified emancipation from the
bondage of sin, but it is not clear whether they fully comprehended
the messianic speech even then, for even today it 1s difficult to
believe that the full significance of the terms freedom and bondage
has been adequately grasped by the humanity at large. Be this
as i1t may, the tmportant question for us is not whether the inter-
locutors and followers of Jesus understood his purport or not,
but what is the true significance of the terms freedom and bondage
in the science of religion ?

It is obvious that there is no concrete substance or thing to
correspond to the word sin when used as a noun; the word
expresses a pure mental abstraction, and conveys the idea of
wrong-doing. The bondage of sin, thus, 1s clearly the thraldom
of actions, i.e., karmas (actions or deeds), which is to be shaken
off in order to bring the state of natural freedom of the soul
into manifestation.

*See John, VIII. 32.
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THEORY QF TRANSMIGRATION

It must be borne in mind that there can be no bondage to
pure mental abstractions, or purely wordy concepts; the word
signifies some kind of real fetters, not, indeed, consisting of
chains of iron, but of a very subtle and invisible material,
It is well to know that nothing but force, in some form or other,
is capable of holding things in the condition of slavery, and that
no kind of force can be conceived apart from a substance or
material of some sort. The bondage of sin must, then, be a
bondage of matter, and the obtainment of freedom must conse-
quently imply the destruction of bonds and the removal of the
particles of foreign matter from the constitution of the soul.

This is precisely what is implied in the theory of transmigration,
which undoubtedly, was well known to and accepted by every
rational religion in the past. It is, however, in Jainism alone that
we find it placed on a scientific foundation, and though the
scriptures of other creeds contain allusions to it, these allusions
are nearly always couched in mystic or unintelhigible language and
are never explained on lines of rational or scientific thought.
This is one of the facts which explain the reason why the followers
of certain religions, including Christianity, do not now accept
the doctrine of re-birth, and range themselves against the creeds
which preach it.

That the theory of transmigration is a truth of philosophy
will be rcadily acknowledged by any one who would study
the nature of the soul and of the causes upon which depends
its ensoulment in a body of matter. As regards the former, that
is the nature of the soul, it is sufficient to state that the qualities
of feeling, willing and knowing, which are the special attributes
of consciousness, are not to be found in matter, and must, for
that reason be the property of 4 substance which differcs in roto
from it. The simplicity of the soul is proved by the fact that no
one ever fucls himself as many, which shows that the subject of
knowledge, fucling, perception and memory is not a reality
composed of many atoms or parts, but a simple individuality.
Soul, then, is a reality which is not indebted to any other substance
for its existence, and as such must be deemed to be eternal and
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uncreate. This amounts to saying that the line of existence of
every soul merges in infinity both in the past and the future,
so that each and every living being has a history of his own,
however much he might be ignorant of the events of his earlier
lives in his present incarnation. .

In respect of the causes of the ensoulment of a jiva in the
body of matter, it is to be observed that 1n its natural purity
the soul is the enjoyer of perfect wisdom, unlimited perception,
infinite power and unbounded happiness, which, in the absence
of a restraining force or body of some kind, must be deemed to
be mamfested n thefullest degree in its nautre. The idea of such
a perfect being descending to inhabit a body of flesh and thereby
crippling its natural unlimited perfection, 1n a number of ways,
is too absurd to be entertained for a moment. It follows from this
that the soul did not exist in a condition of perfection prior to
its present incarnation, and that the existence of some force
capable of dragging jivas into different wombs is a condition
precedent to their birth in the several grades of Iife. But how
shall we conceive force operating con soul and dragging it into an
organism, if not as the action of some kind of matter ? It is,
therefore, clear that the soul must have been 1n union with some
kind of matter prior to its birth in any given incarnation.

So far as the nature of matter which 1s found in umon with the
soul in its pre-natal stete is concerned, 1t most obviously must be
of a very sigkshma (finc) quality. since the fertilized ovuni, which
roughly speaking, is the starting point of the life of an organism
is itsclf a very munute, microscopical structure. The body of this
fine material, called the kérména sarira (the body of karmic
matter), 1n the techmcal language of the Juna Siddhdnra, is the
cause and instrument of transmigration. and, along with the one
called the taijasa* Sarira (body of radiant matter), 15 a constant

*The Flectric body raijasa sarra (798 W) is a body of luminous
matter, and is a necessary link between the other two bodies of the soul—
the Aarmana and the audarika (the body of gross matter). The necessity
for a ink of this kind is to be found in the fact that the matter of the A grmana
sarira 18 too sgkshma (fine) and that of the awdarika too gross to allow any
direct or immediate imieraction between them, and that an intermediat
type of matter is required to connect them with each other.
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companion of the soul in all its different forms assumcd in the
course of its cvolution in the samsdra. Both these bodies undergo
changes of form from time to time, thereby leading to different
kinds of births; they are destroyed only when moksha is attained,
which means perfect freedom of the soul from all kinds of
matter,

The necessity for the existence of the shuttle body karmana
Sarira (gmiw 807) would also become clear by taking into
constderation the effect its absence would have on the soul of
a dead man, /.e. a disembodied spirit. Obviously the absence of
all kinds of limiting and crippling influences would at once
enable such a disembodied soul to manifest its natural perfection
in the fullest degree, making 1t the equal of Gods and the enjoyer
of the supreme status of Paramdtman (godhood) at a stroke.
Death, then, instcad of being the dreaded foe, as it is considered
now, would be the greatest benefactor of all kinds of living beings,
and the attainment of supreme bliss, to say nothing of omniscience,
ommpotence, and all those other divine qualities and powers
which men associate with their gods, would be possible with the
greatest ease, notonly to every virtuous jiva, but to every rogue,
rascal and sinner as well. Even the act of murdering a fellow-
being would have to be regarded as a highly mentorious deed,
and suicide acclaimed as the shortest cut to the heaven of the
highest divinity. Dogs and cats and the whole host of creeping
things and the like would also, on such a supposition, find their
difforences of devclopment abolished at a stroke. The path
of salvation, too, would no longer consist in Right Faith, Right
Knowledge and Right Conduct, but would lie on the point of
the butcher’s knife or through the friendly grave of a cannibal’s
stomach.

The absurdity of the proposition need not be dilated upon any
further; tt is a sufficicnt refutation of the notion that death effects
a complete severance between spirit and matter, and shows that
the hérmdna sarira never leaves the soul till perfection is attained.
The question, when was the kdrmdna sharira formed for the
first time ?—docs not arise; it could only arise on the supposition
that a perfectly pure spirit had descended or condescended to
enter into bondage, but this has been alrcady seen to be an
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unentertainable hypothesis. It follows from this that all the souls
now involved in bondago—and their number is infinite—have
always been in an impure and imperfect state. There is nothing
surprising in this conclusion, for just as gold is found in a mine
in an impure condition without any one having ever deposited
the pure metal there, so are souls to be taken as having existed
in a condition of impurity from all cternity.

The only possible counter-hypothesis of the renewal of bondage
by the order of an extra-supreme God 15 met by the argument
that there can be no possible ground for distinction between
one pure spurit and another. Since the qualities of substances do
not vary to suit individual whims, all pure spirits must possess the
same attributes. Hence, there can be no such thing as a God of
Gods. On the other hand, if it be said that the supposed extra-
supreme beingisa pure spirit p/us some thing clse, that would make
his being a compounded organism which experience and observa-
tion prove to be liable to disintegration and decay. Furthermore,
a perfect God must be presumed to be above longings of every
kind, and cannot, therefore, be credited with the unholy desire
of imposing fetters of pain and misery on his brethren.

Lastly, when we look into the nature of this extra-supreme
deity of modern theology we only discover him to be a personfi-
cation of karmic energy and power. It has been made clear in
‘the Key of Knowledge' that the gods and goddesses of the
several systems of theology which are flourishing in our midst
today are only the personifications* of certain mental abstractions
and forces of a psychic or occult type. If the reader has read
that book, he would not find it difficult to understand that the
following passages disclose the attributes of the karmic force,
the rcgulator of the destinies of all kind of beings involved in the
samsdra, rather than the qualitics of a perfectly blissful being

such as a Siddhdtman (perfect Soul) must necessarily be :—
(1) *I create...evil."—Isaiah, XLV.7,
(2) “Wherefore 1 gave them statutes that were not good, and
judgments whereby they should not live.”—Ezekiel, XX, 25,
(3) ‘“It repented the Lord that he had made man on earth and it

grieved him at his heart.”"—Genesis, VI 6.

* See also ‘The Permanent History of Bharata Varsha’, by K.
Narayana lyer.



THE NATURE OF KARMA 17

(4) “Whosoever slayeth Cain vengeance shall be taken on him
sevenfold.”’—Genesis, IV, 15,

(5) "Ithe Lord thy God am a jealous God, visiting the iniquity of
the fathers upon the children unto the third and fourth generations of
them that hate me. "—Deut. V. 9.

We could cite many other similar passages from the scriptures,
but it would serve no useful purpose to nnltiply authorities.
So far as the Vedas are concerned, they are intelligible only on
the hypothesis of a wholesale personification of occult powers and
metaphysical abstractions. The Hindu Puranas even attribute
deception to their godhead, such as his appearingin the form
of a beautiful female at the churning of the ocean, where he not
only prevented the asuras from drinking the nectar of immortality
by making them fall in love with his female form, but also
immediately slew Rahu, who, perceiving the fraud that was being
practised, had managed to secure a drop of the life-giving
amrita (nectar of life),

None of these attributes are appropriate to the godhead,
but they are fully in harmony with the personification of karma,
as the lord or master of the destinies of living beings. The word
Ishvara, the popular name of the deity in Hinduism, only
signifies. in its litcral sense, powerful, able, capable, hence, a lord
or master.

The truth of the matter is that the moderns have completely
lost sight of the fact that the theological god, or Ishvara, is a
pure impersonation of karma, and, therefore, feel baffled in the
presence of such statements as those already quoated from the
Bible and the Qur’an. It is this impersonation of karmic power,
as the ruler of the world, which stands in the way of progress
by demoralizing the hearts of men with unholy superstition and
awe of his suprcme sway, irresistible might and vindictive
unforgiving nature.

To revert to the point under consideration, it is now clear
that a pure spirit cannot possibly be compelled to re-enter the
bondage of ‘sin’ when once it has attained to perfection, and that
the condition of none of the souls now involved in the samscira
has ever been that of perfect purity at any time in the past.



CHAPTER Il
ASRAVA (ame3)

Asrava signifies the influx of matter into the constitution of
a soul. As moksha cannot be attained without the removal of the
last particle of matter from the soul, knowledge of the process
which causes the inflow of fresh matter and of the means to
check it with is a necessity which cannot be exaggerated.

Every action that is performed by living being in the samsdra
is always in relation to some kind of matter. Whether we enter
into intercourse with the outside world through the medid of
senses, or indulge in mental or moral speculation in the seclusion
of our private apartments, or carry on any other kind of activity,
in each and every instance we only traffic in matter some of which
18 being constantly absorbed by the soul. Even when fresh matter
does not come from outside, there is always a sufficient amount
of it present in the physical organism itself to be absorbed by the
soul. Every action opens the door to certain kinds of particles
of matter, which may immediately enter into union with the soul,
and modify the structures of its two invisible bodies, the karmana
and the taijasa. This is the case generally with all kinds of actions.
Even when meritorious deeds, short of the natural functioning
of pure spirit, are performed. there is no stoppage of the process
of the karmic influx; only the soul then assimilates particles of
matter whose fruit is pleasant, instead of those which bear evil
consequences. For the difference between virtue and vice is
precisely the same as that between a gold and an iron chain;
they both tend to prolong the bondage of the soul though in
one case it is not quite unpleasant, while in the other it may be,
and, in the worst cases, actually is, intolerable. The natural fun-
ctioning (self-contemplation) of pure spirit differs from punya
(virtue) in so far that while the exercising of the functions of pure
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spirit does not imply the negativity of the soul in the least degree,,
and, therefore, is unaccompanied by the asrava of matter, virtuous
actions are only calculated to render captivity pleasant and
agreeable to the soul. Thus, virtue is as much a cause of bondage
as vice from the stand-point of him who aspires for perfect
liberation.

Certain types of mental attitude strikingly demonstrate the
operation and effect of dsrava on the soul. Such, for instance, is
the case with mental depression when the soul is literally weighted
down by a kind of sukshma (fine) particles of matter. The
samo is the case with excessive grief, a general tendency towards
pessimism, and the like. What seems to happen in such cases
1s that certain kinds of feelings weaken the intensity of the rhythm
of the soul, exposing it to the influx of the particles of matter from
its physical organism itself. As an oily surface soon becomes
covered over with dust, so does the soul attract to itself and is
depressed (from de-down, and pressum to press) by a large number
of particles of matter from within its own outer encasement
of flesh. It is to be borne in mind that the soul’s association with
the outer body of gross matter is not of the same type as that
withthe kdrmdna sharira, for while it becomes intimately fused with
the particles of finer matter of which that subtle body is made,
there is no such fusion in the case of the gross body. The idea of
the association of the soul with its three bodies may be partially
grasped by likening it to oxygen and the matter of the kdrmdna
Sarira to hydrogen which combine together to form water. If
we now throw some colouring matter into the liquid, formed by
the fusion of hydrogen and oxygen, we should have an idea
of the form of the raijasa sharira. The posttion occupied by
these two bodies in relation to that of gross matter is something
like that which comes into existence by holding the volume,
or mass, of coloured liquid in a sponge, so that the liquid satura-
tes every portion of the sponge without actually becoming fused
or united with it. There is, however, this important, distinction
to be drawn between the sponge and the physical organism that
while the former is an independent article, the latter is only
organised by the soul which is to become ensouled in it.

To return to the influx of matter into the soul, the idea of
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ésrava through the senses can be easily understood if we put
ourselves the question: who feels the sensations of taste, smell,
colour, touch and sound which are received through sense-organs ?
Is it, for instance, the tongue that enjoys the relish of food, or
the soul ? Obviously the soul; for if its attention is exclusively
engaged elsewhere it is not only not conscious of the taste of
food but may also fail to take conscious cognizance of the quality
of eatable put before it. It follows from this that while the bulk
food passes into the stomach through the gullet, some finer par-
ticles of its relish reach the soul through the glands of taste and
the nerves connected with them, enabling it to feel and enjoy the
taste of each morsel. Hence, when these relish-particles do not
come in contact with the soul it is not cognizant of their presence.
The same is the case with the feclings of pain and pleasure and
with the bodily sensations in general; these, too, are not felt 1f
the mind is busy elsewhere. These facts unmistakably point
to some kind of material dsrava with every sensation and feel-
ing. The same conclusion 1s to be arrived at by a study of certain
kinds of mental states, for the process of controlling such passions
as anger, greed, and the like, clearly points to the exertion of will
on some kind of matter, while their complete eradication means
neither more nor less than a complete annihtlation of their causes,
i.e., the freedom of mund from some kind of foreign material
whose presence was responsible for their existence and recurring
recrudescence. Whether we regard our passions and emotions
as the states of our consciousness or as so many kinds of rhythms
of the soul, or 1n any other way, it 1s certain that a simple sub-
stance like the soul or consciousness can never, by itself, be the
basis of so many different kinds of states of rhythms some of
which are undoubtedly antagonistic to one another. Hatred
and love both, for instance, cannot be the natural functions of
the soul, so that if the latter be the normal state of our conscious-
ness, the former must owe 1ts existence to something clse.

Matter, the only other substance which enters into 1nteraction with
the soul, then, is the substance whose influence 1s responsible for
the abnormal types of emotions and passions. Its fusion with
spirit gives rise to disposition, and renders the soul liable to
expericnce different kinds of affections according to the varying
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circumstances of life. The two opposite types of feclings known
as de-light (literally, intense lightness) and de-pression (mental
‘heaviness’), also furnish strong evidence in support of dsrava,
for the former conveys the idea of the removal of a kind of
weight from the soul, while its antithesis, the latter, implies the
imposition of some sort of burden on it. Hengce, if our language
is to be true to nature, we must acknowledge that it is not purely
the weight of words, ideas or circumstances which makes us
experience the unpleasant feeling known as depression of spirits,
nor the cessation or removal there of which serves as an occasion
for delight.

The truth is that when the soul becomes negative in conse-
quence of some ungratified desire, it is exposed to the dsrava
of matter 1n a marked degree, and, consequently, feels de-pressed
in the literal sense of the word. Similarly, when its desires are
gratified, or voluntarily abandoned, its condition of negativity
comes to an end, and some of the particles of matter, which had
flowed in on account of the slackening of the intensity of the
rhythm of life, are mechanically dispersed, giving rise to the
feeling of de-light.

As a result of the foregoing discussion, it may be stated that
dsrava always signifies the influx of matter into the substance of the
soul, and that the soul remains subject to it so long as the rhythm
of life remains slackened by the attitude of receptivity. This
attitude of receptivity or negativity, as has been already stated,
is due to the influence of desires for material things, for the soul
1s perfection itself in its natural purity, but the entertainment of
desires leads it to depend on the objects thereof, throwing it into
an attitude of expectancy and uneasiness. Pure intelligence by
nature, the jiva is affected by its beliefs, so that the expectation of
Jjoy, comfort or help from outside itself instantly impairs its natural
buoyancy and strength. It is this condition of expectancy which
may be called receptivity or negativity. This harmful attitude, as
stated before, is forced on the soul in consequence of its desires for
intercourse with, and traffic in, matter from which it expects to
derive pleasure, or joy, in some form or other. In reality, however,
the soul is perfect and blissful by nature, so that its desires for
the enjoyment of matter only betray its ignorance of its own true
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natural perfection. Thus, any kind of activity, physical, mental
or moral, is a cause of dsrava, no exception being made even in
the case of actions performed carelessly, since they point to the
presence of an attitude of carelessness which is quite incompatible
with self-consciousness.

The causes of dsrava may now be enumerated categorically.
They are :—

(1) Mithydtva, i.e., wrong belief or faith

(2) Avirati, i.e. moral failings,

(3) Pramdda, ie., negligent conduct, or lack of control,

(4) Kashdya, or passions, and

(5) Yoga, or the general channels of inflow.

Of these, the first class consists of five kinds of mithyirva,
namely,

(i) one-sided absolutism, which insists on the absolute
accuracy of knowledge obtained from one point of view
alone;

(i) untrue attribution of a quality to a being or thing:

(iii) entertainment of doubt about the truth;

(iv) failure to distinguish between right and wrong; and

(v) the notion that all religions are equally true.

The second division includes :

() himsg, that is, injuring another by thought, word or deed,

(ii) falsehood or perjury,

(iii) theft,

(iv) unchastity, and

(v) attachment to things of the world.

The third category comprises :

(1) reprehensible discourse about the king, state, women
‘and food,

(il) sense-gratification,

(1)) mild kind of passions,

(iv) sleep, and

(v) gossip.

The kashdyas include four different types of anger, pride,
deceitfulness and greed, and nine minor blemishes (no-kashiyas),
namely, joking, attachment or love, aversion or hatred, grief,
fear, disgust and the three kinds of sexual passion peculiar to
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the three sexes, the male, the female and the neuter. The four
types of kashdyas are:

(1) anantdnubandhi, i.e., that which prevents one’s acquiring
the right faith and stand in the way of true discernment;

(D apratyskhydna, or that which prevents the observance of
even the minor vows of a house-holder;

(3) pratydkhydna, which interferes with the observance of the
vratas (vows) enjoined on a monk; and

(4) sanjvalana, which is of a mild nature, and the last obstacle
to the absolute purity of Right Conduct,

Yoga, which means a channel for the inflow of matter, is of
three kinds—

(1) mandyoga, that is, mental activity, or thought,
(ii) kdydyoga, or bodily actions, and

(i) vachanayoga, i.e., speech.

These are the main causes of dsrava, and, although the sub-
heads in this classification may be divided still further, it would
serve no useful purpose to describe their minute sub-division
here.



CHAPTER IV

BANDHA (&)

It must be obvious to all thinking minds that every slight
contact of matter with spirit does not necessarily imply their
fusion, so that all the particles of matter which come in contact
with the soul do not necessarily combine with it to cause its
bondage. Hence, the Jaina Siddhinta divides bondage into two
classes, sémprdyika and iryépatha. Of these, the former signifies
the fusion of spirit and matter, and the latter only a momentary
contact between them.

The absorption of matter by the soul result in the formation
of a compound-personality in which the natural attributes of
spirit become suppressed to a greater or less extent, according to
the nature and quantity of the particles absorbed. Just as hydrogen
and oxygen are deprived of their natural freedom during the period
of their fusion in the form of water, so is a soul debarred from
the full exercise of its natural attributes while in union with matter;
and just as the separation of hydrogen and oxygen from one an-
other results in restoring to them their natural properties in the
fullest degree of manifestation, so does the removal of matter
from the constitution of the soul establish it in 1ts natural per-
fection as a pure spirit. It follows from this that the union of spurit
and matter does not imply a complete annihilation of their
natural properties, but only a suspension of their functions, in
varying degree, according to the quality and quantity of the mate-
rial absorbed. Thus, the effect of the fusion of spirit and matter is
manifested in the form of a compound-personality which partakes
of the nature of both, without actually destroying either. Hence,
the jiva involved in the cycle of births and deaths manifests
somethung of the nature of both, pure spirit and matter, the quality
of omniscience appearing in the form of knowledge dependent on
the activity of senses and mind, that of right belief in the form of
wrong and absurd notions, of infinite power in the guise of bodily
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prowess, and of infinite happiness, as sensations of pleasure and
pain through the senses. On the other hand, attraction and
repulsion, which are the propcmes of matter, assume the form of
attachment and hatred, giving rise to all kinds of emotions
and passions, greed, anger and the like. Another effect of the
unhappy union between spirit and matter is the liability to
death from which pure spirit is perfectly immune, but which,
together with its companion, birth, is a2 constant source of dread
to an un-evolved, that is to say, an unemancipated soul. The
fusion of spirit and matter also exposes the soul to danger from
another quarter from which it enjoys complete immunity as pure
spirit. This additional source of trouble consists in the inflow of
fresh matter in consequence of the operation of the forces of
magnetism, chemical affinity and the like, residing in the material
already in union with the soul. As gaseous matter is not liable
to combine with the element of earth in its natural purity, but
becornes defiled by it when existing in the condition of water,
50, owing to the influence of the material already in combination
with it, does the soul become liable to be forced into union with
certain types of matter which cannot assail it directly.

We thus observe that the union of soul and matter is simply
fraught with evil for the jiva, whose condition scarcely differs
from that of a man thrown into prison and thereby deprived of
his freedom of action. The kdrmdna sharira is a sort of self-
adjusting prison for the soul and constantly accompanies it
through all its incarnations, or births. Subject to meodification
at the end of each form of life, itis again and again attracted into
a new womb, organising, mechanically, the outer encasement of
gross matter by the energies inherent within its own form.

Thus the conditioning of the physical body, and of the circums-
tances depending on that body—descent, family, status, wealth
and the like—is the result of the mechanical operation of the force
of karma stored up in the kdrmdna sharira.

This karmic force is dealt with by the Jaina Szddhdnta under
the following eight heads :—

(1) jAdndvaraniya, or the knowledge-obstructing group;

(2) darSandvaraniya, or the class of forces which intetfere with
perception;
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(3) vedaniya, ie., the class of prakritis (energies) which
determine and regulate the experiencing of pleasure and pain;

(4) mohaniya, that is to say, the forces which produce delusion;

(5) dyuh, or the prakritis which determine the duration
of the association of the soul with the body of gross matter;

(6) ndma, or the forces which organise the body and its
Jimbs;

(7) gbtra, or the energies which determine the family,
surroundings, position and the like, of individuals; and

(8) antardya, or the group of forces which interfere with
our doing what we should like to do.

As flesh, blood, muscles, bones, marrow and the like are
formed from the same food, so are the different kinds of karmic
energies engendered from the particles of matter absorbed by the
soul through dsrava.

Of these eight kinds of karmas, the first, second, fourth
and eighth are called ghdria (lit. that which destroys), because
they obstruct the natural qualities of spirit, and the remaining four
aghdtia (a=not-+ghdtia) because of their not interfering with
those attributes. The formers are, moreover, regarded as
inimical to the jiva, because they are the most difficult to be des-
troyed, while the latter can be burnt up speedily.

We now proceed to describe the number and nature of ener-
gies comprised in each of these eight groups of Karmas.

I. The jadndvarniya class comprises five energies, namely;

(i) that which obscures knowledge derived through the
senses (mati jiidna);

(i) that which interferes with knowledge based on the
interpretation of signs (Sruta jndna);

(iii) that which obstructs clairvoyance (avadhi jadna):

(iv) that which debars one from telepathic knowledge (manah
prayaya jfdna); and
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(v) that which prevents omniscience (kevala jfidna) from
manifesting itself.

II. The dar$andvaraniya group consists of the following
nine kinds of energy all of which interfere with the perceptive
faculties of the soul in different ways :—

(i) that which debars the soul from seeing with the eye
(chak su darsana);

(ii) that which prevents perception through senses other

than sight (achaksu darsana);

(iii) that which obstructs clairvoyant perception (avadhi

darsana);

(vi) that which prevents the manifestation of kevala darsana

(full, unqualified perception);
(v) nidrd (sleep);
(vi) nidrd-nidré (deep-sleep);
(vii) prachald, light or restless sleep, like that of a dog;
(vii1) prachalé-prachalé, a more restless form of slumber than
the preceding, also a kind of madness; and
(ix) stydnagriddhi (somnambulism).

III. The vedaniya type comprises two kinds of energies:

(i) those responsible for pleasurable experiences (sdtd
vedaniya), and

(i1) those leading to suffering and pain (asdtd vedaniya).

1V. The mohaniya class is sub-divided into :—

(i) Darsana mohaniya, which obstructs right belief.

It is of three kinds :(—

(a) mithydtva which leads to settled wrong beliefs,

(b) samyaga mithydtva which is characterised by a
mixture of truth and falsehood, and

(c) samyak prakriti or samyaktva which signifies blurred
faith. In this state the truth is known, but faith is
slightly tinged with superstition.
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(i) Chdritra mohaniya which interferes with right conduct.
This is of the following twentyfive kinds :—

20 (a) anger, ~ . -

n (b) pride, of the ananténubandhi, that is,

22 (¢) deceit, { the intensest type.

2 (d) greed, J

M (¢) anger, )

25 (f) pride, { of the apratydkhyéna, or a

26 (g) deceit, very, intense type.

7 (A) greed, | 2
28 (i) anger, _ "5
29 (j) pride, | of the pratyékhyéna, that is, ]
30 (k) deceit intense type.

o () groed, J

::2 {m) anger,

3.3; EZ)) gl:c (i:;’ > of the sanjvalana, or mild type.

38 (p) greed, | ]
% (g) joking, )
37 (r) attachement or love,

38 (s) aversion, 9
3 (1) grief, R
40 (u) fear, “'5
41 (v) disgust, '"‘é
42 (w) sex-passion peculiar to males, 2,
43 (x) sex-passion peculiar to females, and

44 (¥) sex-passion peculair to those of the neuter sex.

V. The dyuh karma group includes four kinds of energies
which control and determine the duration of life of the four kinds
of beings, namely,

45 (1) devas (residents of heavens),

46 (ii) human beings,

47 (iif) lower forms of life belonging to the animal, vegetable
and mineral kingdoms, and

43 (iv) denizens of hells.
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V1. The namakarma group compriscs the following ninety-
three kinds of energies falling under forty-two heads, which are
responsible for the formation of the different kinds of bodies
and their organs:

(1) Gati or condition of existence which is of four kinds,

namely
(i) manushya (human).

(ii) tirpancha (lower forms of life, such as animals, vegetables

and the Jike),

(iii) deva (life in heavens), and

(iv) naraka (the condition of existence as a resident of hell)

(2) Ja4i, that is, type or class, which comprises the following
five heads:—
(i) one-sensed beings,
(ii) two-sensed beings,
(iii) three-sensed beings.
(iv) four-sensed beings, and
(v) beings with all the five senses.

(3) Sharira, i e., body, which is of five kinds viz.,—

(1) auddrika, the outer body of gross mattcr,

(ii) vaikriyaka, the outer body of devas (residents of heavens),
and of those who are the denizens of hells,

(i) ahdraka, an invisible body of small dimensions, which,
issues from the forchead of advanced ascctics alone, and
enables them to visit the Teacher, if there be one in a dis-
tant land,

(iv) taijasa, the body of luminous matter, and

(v) karmana, the body of karmic energies.

(4) Angopdnga, that, is the principal and subsidiaty limbs,

which are of threc kinds—

(1) auddrika., i.e., pertaining to the physical body,

(ii) vaikriyaka, pertaining to the vaikriyaka Sarira which can
become big or small, and assume any form at wiull,
and

(iit) ahdraka, i.e., pertaining to the ghdraka body.

(5) Nirmdna, that is symmetry.

49
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67-1 (6) Bandhana, of union of articles without which it would be
impossible for the body to be organised. This is five kinds
corresponding to the five kinds of bodies enumerated above.

7-1  (7) Sanghita, a still closer union of particles than bandhana.
This is also different for the five different kinds of bodies, hence,

of five types.
(8) Sansathéna, or development which is of six kinds, as
follows :—
™ (i) samachaturasra, i.e. proportionate,

78 (i) nyagrodha parimandala, that is, well-developed in the
upper parts and ill-formed in the lower,

79 (i) svdtika, or well-formed in the lower portion, but stunted
in the upper,

80 (iv) kubjaka, that is, hunch-backed,

81 (v) vdmana, or dwarfish, and

82 (vi) hundaka, that is, general mal-formation.

(9) Sanghanana, or formation of bony skeleton. This is of the
following six kinds, of which only the last three are possible in
the present age :—

83 (1) vajra vrigsabha néracha, that is, adamantine, or iron-like
formation of bones, their wrappings and nails.
84 (i) vajra ndrdcha, i.e. iron-like formation of bones and nails,

but not of wrappings, or bandages,

85 (i) ndrdcha, or bones, wrappings, and nais of the ordinary
type, that is to say, without adamantine strength,

86 (iv) ardha'nérdcha, that is, no wrappings, but only partially
nailed joints,

87 {(v) kilaka or wholly nailed joints, and

88 (vt} asamprépta sripatika, that is, bones strung together by
nerves, but not fixed with nails.

(10) Colour (varpa) which is of five kinds, viz.—

89 (i) black,

90 (i) blue,

91 (iii) red,

92 (iv) yellow, and

93 (v) white.
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(11) Smell (gandha), which is either—  *
(i) pleasant, or 94
(i1) unpleasant. 1]
(12) Taste (rasa), which is of five kinds, namely—
(i) pungent,

(ii) bitter,

(iii) saline,

(iv) acid, and

(v) swest.

(13) Touch (sparfa), which falls under eight heads as
follows :—

() hard, (i) soft, (iii) light, (iv) heavy, (v) cold, (vi} hot, 101-10
(vii) smooth and (viii) rough.

(19) Anupurvi, which enables the soul to retain during the 139 112
moments of transition from onelife to another the form of its last
incarnation. This is of four kinds, corresponding to the four gatis
{conditions of existence), namely (i) human, (ii) deva, (iii) narka
(pertaining to the residents of hells), and (iv) animal (tiryancha).

(15) Agurulaghu, which has reference to the weight of matter 53
of which any particular body may be made. Literally, the word
agurulaghu means neither light nor heavy, hence it has reference
to that energy which is responsible for the manufacturing of the
matertal of the diffarent bodies, which, bulk for bulk, is neither
heavy like iron, nor light like cotton-wool.

(16) Upaghata, by whose operation are formed such organs g4

as arc inimical to the very organism to which they belong e.g.,
big, bulky belly, long horns, and the like.

g8233

(17) Paraghata, the energy which makes organs which might 435
be used for the destruction of others, such as sharp horns, poiso-
nous fags and the like.

(18) Atapa, which makes a heat-producing and luminiferous 116
body, such as that of the prithavikaya jivas in the solar orb.
(19) Udyota, the energy which produces a phospherescent, 319

that is, luminous, but not heat-producing, organism, e.g., the
body of a fire-fly.
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(20) Vihayogari, the ene1gy which enables one to fly, or move
through air. It is either shubha (grace-ful) or ashubha (the opposite
of graceful).

(1) Breathing (uckhchhvasa).
{(22) Trasa, which procures birth in the classes of jivas above
the onc-sensed type.

(23) Sthavara, which leads to birth in the class of one-sensed
Jivas.

(24) Badara, which produces a body capable of offering resis-
tence to, and of being resisted by, other bodies.

(25) Sukshma, which produces a body incapable of offering
resistance to, or of being resisted by, others.

(26) Paryapti, the power to utilise the particles of matter for
the full development of certain physical and mental faculties. This
is of six kinds, namely—

(@) the power to absoib nourishment,

(b) the power to build the body from the nourishment absor-

bed,

{c) the power to devclop physical organs and faculties, inclu-

ding that of sense-perception,

(d) the power to maintain breathing and circulation of blood,

(¢) the power of specch, and

(/) the power of discrimination, or thinking with the help of
the physical organ of thought.

(27) Aparyapti, the energy which does not permit the develop-
ment of the any of the six parayapris or powers described under
the next preceding head.

(28) Pratyeka, which appropriates a body to one soul only.

(29) Sadharana, which enables a body to be appropriated by
more than one souls.

(30) Sthira, the energy which retains the various dhgtus and
upadhatus in their respective posiions in the body. The dhatus
are juices, blood, flesh, fat, bone, marrow and semen; and the
upadhatus wind, bile, phlegm, nerves, sinews, skin and the di-
gestive fire,
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(31) Asthira, the energy which tends to disturb the equilibrium
of dhétus and upadhatus.

(32) Shubha-nima-karma isa prakriti which imparts attractive-
ness to the limbs of the body,

(33) Ashubha-nama-karma is the energy which makes the bodily
limbs unattractive and offensive to look at,

(34) Subhaga-nama-karma is an energy which makes one the
object of love by others.

(35) Durbhaga-nama-karma acts in the opposite way to the
the subhaga prakriti.

(36) Susvara renders speech agreeable and melodious.

(37) Dusvara makes the voice croaky and unpleasant to hear.

(38) Adeya imparts radiance and glow to the body.

(39) Anadeya makes a body devoid of radiance or glow.

(40) Yashakirti makes one popular in the world.

(41) Ayashakirti operates in the opposite way, and makes one
unpopular,

(42) Tirthamkara-name-karmasaises one to the supreme status
of a rirthamkara (God).

VII. Gotra karmas are of two kinds, that which secures one’s
birth in a noble, influential or prosperous family (uchcha gotra,)
and that which drags the soul into opposite kinds of surround-
ings (micha gotra).

VIII. Antariya karmas comprise the following five kinds of
karmic energy :—

(1) that whuch interferes with the making of gifts, though we
may be willing to do so,
(i) that whichsteps in to deprive us of gain, though we might
do all in our power to deserve it,
(i) that which prevents one’s enjoying thmgs which can be
enjoyed only oncs, such as food,
(iv) that which interfures in the enjoyment of things which
may be cnjoyed in more than once, such as pictures, and
(v) lack of effectiveness to accomplish anything, though we
may do our best to lsucceed.
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It will be seen from the above classification of karma-prakritis
that the total number of energies falling under the eight groups is
148, which exhaust the whole range of karmas though it is possible
to divide and sub-divide them still further under many heads.
Of these, the number of energics which fall under the description
of the nama karma alone is nincty-three, the remaining fifty-five
being divided among the other groups. The number of prakritis
of the ghatia karmas out of these fifty-five is forty-seven, which
comprise five of jranavaraniya, mne of darfanavaraniva, twenty
eight of mohaniya and five of antaraya. The remaining eight, along
with the ninety-three of the nama karma, are all aghatia, since they
do not prevent to the natural properties of the soul from becom-
ing manifested. It is these 47 energies of the ghatia karmas which
stand in the way of salvation, and debar us from the enjoyment of
our natural attributes—omniscience, bliss, and the like.



CHAPTER V
SAMVARA 37

It is clear from what has been said in the earlier chapters
that karmic matter flows into the soul with every action, whether
mental or physical and that the fusion of spirit and matters takes
place only when the soul is rendered receptive, or negative, in
consequence of its desires. It would follow fromthis that complete
freedom can be attained only by checking the continuous activity
of mind and body which is the cause of fresh gsrava, and by the
elimination of the accumulated deposit of karmic force from the
soul. Hence, the first thing to do is to bring under control the
organs of action which act as doorways to the ingress of the
enemy. This amountsto saying that perfect control must be
put on mind, body and speech, which are the three inlets for
the particles of karmic matter to enter into the soul. The
process of checking the inflow of fresh matter through these
doorways is called samvara, which is of two kinds, namely
(i) bhava samvara and (i) dravya samvara. The former of these
two kinds of samvara signifies the control of passions, emotions,
likes and dislikes, and the latter, i.e. dravya samvara, the cessation
of the influx of the particles of matter.

Now, since passions and emotions only arise by virtue of
unsatisfied desires, he who would bring them under control must
begin by renouncing his desires in the first instance. Similarly,
since dravya asrava* takes place through the doorways of mind,

*Karmas are generally dealt with under two heads : (i) bhava harrus
and (1t) dravya karmas. Of these, bhava karmas singify different kinds
of mental states of the soul, and dravya karmas the material forces forged
in consequence of those mental states. This distinction is also observed
in respect of dsreva, bandha, sapvara, nirjard and moksha, We thus have
bhava asrava signifying the condition of receptivity or negativity which is
favoutable for the influx of matter into the soul, and dravya asrava, the
actual inflowing material itself, Similarly, bhava bandha, bhava samvara
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body and speech, the controlling of the unchecked activity of these
inlets of karmasis cqually necessary for the aspirant for release
from the bondage of ‘sin’. To this end the following rules have
been laid down by the omniscient firthamkaras for the guidance
of their unevolved brethren:—

1. The control of mind, speech and body (gupti).

2. The cultivation of the habit of carefuiness (samiti), in respect

of the following five particulars:—

(@) walking, so as not to injure any living being;

{b) speech so as not to cause pain to any one by offensive,
disagrecable language, or by a careless use of words having
a tendency to incite others to violent deeds;

(a) eating so as not to cause injury to any living being;

(d) handling things—begging bowl, books and the like, with
which there is a great danger of injury to small insects;
and,

(¢) evacuation and disposal of faeces, urine and the like.

3. The observance of the rules of the das-lakshana (consisting

of ten rules or commandments) dharma (path), viz,—

(a) forgiveness,

(b) humility,

(c) honesty or straight forwardness,

(d) truthfulness,

(e) purity of mund, i.e. the avoidance of passions,

(f) mercy and control of senses.,

(g) tapa (asceticism, i.e. the performance of acts of self-denial,
in order to bring the pure attributes of the soul into
mamfostation),

(k) renunciation (the giving of gifts, non-attachment, and the
like),

(f) avoidance of greed, and

(j) chastity.

bhava nirjara and bhdva moksha have reference to mental attitude, and
dravya bandha, dravya samvara dravya nirjara and dravya moksha to the
physical side of the question.
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4. Constant meditation on the following twelve forms of
reflection (bhavanad):

)

(i7)

(iif)

(iv)

)

Anitya bhavana—All things are transitory in the world;
no condition of existence therein is everlasting; it is useless
to be attached to the forms of psrishable things; they can
only cause pain and suffering; dharma (religion) alone is
one’s true friend; friends, relations, health, wealth,
beauty, strength and the like shall all desert one some
day; atman alone is nitya (eternal); he alone has to
taste the fruit—swkha (happiness) and duhkha (misery)—
of his actions; therefore one’s atman aloneis the fit
object of attachment.’

Adarana bhavana— ‘None can help the jiva in his troubles,
he alone has to bear his pain and suffering; friends,
relaions, wife and children are powerless to combat
suffering and disease; dharma is the only protector of
the helpless; dharmaenables the jiva, by his own power,
to surmount all obstacle therefore dharma should be
practised under all circumstances. One rhould also be
devoted to the five kinds of Teachers (Arhanta, Siddha,
Acharya, Upadhyaya and Sadhu), who preach th true
dharma.

Samsara bhavana— Endless is the cycle of transmigration;
painful is every form of life; there is no happiness in any
of the four conditions of existence; devas, human beings,
animal: and residetns of hells are all involved in pain and
misery of some kind or other; moksha alone is blissful
and free from pain; the wise should, therefore, only aspire
for moksha; all other conditions are temporary and
painful.’

Ekarva bhavani—‘Alone does the jiva come into the
world; alone does he leave it to be re-born elsewhere;
alone does he bear the consequences of his karmas;
therefore, one should bestir oneself for the destruction of
karmas.”

Anyatra bhavana— Soul is distinct from the body; it is
also distinct from one’s wife and child; at the moment of
death it leaves them all—its body, relations and the like
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—behind when one’s body even is not one’s own, what
good is to be had out of regarding any one else as one’s
own 7

(vi) Aduch} bhavana— The body is full of foul matter; it is
constantly passing out filth; if its skin be removed it would
cease to be attractive, it cannot be purified by unguents
and scents; it is only a store-house of impurities; faeces,
saliva etc., does it contain; fool, indeed, is he who allows
such a body to become his master; it is to be treated as
a slave.’

(vii) Asrava bhavani—‘Asrava is the cause of the influx of
karmas; all kinds of evil arise from it; the wise should
know and understand the nature of asrava, and control
his conduct.’

(viii) Samvara bhavana (meditation on the nature of samvara).

(ix) Nirjara bhavana (meditation on the nature of nirjara
tastva).

(x) Loka* (universe) bhavana (one should meditate on the
form, material and nature of the three worlds)

*Meditation on the form of the universe, its principal divisions, and the
conditions of life which prevail therein is called the lokabhavans. The
infinity of gkase (space)is divided into two parts, the Jokakasda (universe)
and the alokakisa (the region beyond the universe). Nothing but pure
space 15 to be found in the alokakata, while the lokakata contains the
remainingfive substances, namely, jiva, matter, Time, Dharma and Adharma,
without which there can be no universe. The form of the umverse
(lokakasa) is that of a spindle resting on half of another, and resembles
the figure of 2 man standing with his arms akimbo. The middle part of
this man-shaped universe is called the madhyaloka (the muddle region),
the upper the urdhvaloka (celestial region) and the lower the adholoka (the
nether region). The celestial region consists of sixteen heavens on eight
storeys, nine upper heavens (graiveyakas), nine anudishas and five anuttaras
(still higher regions of devas), with the place of residence of the Siddhgtrnans
at the extreme top The madhyaloka comprises a very large number of
continents and seas, with the Jambu dvipa, of which our little earth forms
a part, in the centre. Below the madhvaloka are the dwellings of certan
kinds of beings—bhavruvasin devas and others of their type.  Below
these are the seven hells, one on the top of another, while the lowest part
of* e universe is called nigoda.

As regards the conditions of life which prevail in the different parts of
the universe, the devus enjoy great felicity which increases the higher we
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(xi) Bodhidurlabha bhévani— ‘Difficult i8 it to acquire the’
human form; having acquired it, it is difficult to know
the truth, having known the truth, it is difficult to have
faith in it; having acquired faith in the truth, difficult it is
to practise it; therefore no opportunity should be lost in
the acquisition of the Three Jewels (Right Faith, Right
Kanowledge and Right Conduct).

(xii) Dharma bhavana— ‘Dharma (religion) without mercy is
but a form of mithyatva (falsehood); dharma is the reflec-
tion of the divine effulgence of the arman; without dharma
moksha (freedom) cannot be attained; true dharma is

ascend. In the lowest heavens, the devas and devangnzs (wives of devas)
enjoy long life and co-habit like human beings; they have no bones in their
bodies, which are resplendent and shining, and capable of assuming any
desired form by the mere force of will. As we rise higher in the celestial
region, the method of the gratification of sex-passion becomes less and
less gross in form—in some heavens satisfaction resulting from mere contact,
in others from perception, conversation, and so forth—till it finally disappear
in the graiveyakas, where there are no devangnas.

Longevity also varies in the different heavens, becoming longer and
longer as we go up, till the fongest aywp in the last anuttara comprises no
less than thirty-three sdgaras (oceans) of years. The residents of the highest
anuttaras have only one more earth-life to undergo before final emancipation.

In the mudhyaloka, human beings are found in different places, in the
first two and a half continents which cover the entire region illumined by
the Sun. The conditions of life differ in these regions also, owing to the
influence of the motion of suns, stars, moons and other heavenly bodies,
In some places men enjoy great felicity, almost equaliing that of devas,
while in others, such as our little earth, the conditions of life vary with the
periods of time.

As regards the conditions of existence in hells, life is more and more
painful as we descend to lower and lower regions, Duration of life also
increases proportionately in the lower hells, varying from 10,000 years in
the first hell to thirty-three sdgaras in the lowest, i.e., the seventh The
nigoda is the place into which fall ali those who commit the worst kinds of
sins. These are they who may be said to go to the ‘outer darkness,’ in the
language of the Bible. Their case is hopeless, and, although they might
come out of it again, no one can say how long they might have to remain
there. Excruciating pain, extreme misery and unbearable torment at the
hands of their neighbours and superiors are the characteristics of existence
in hells. The resident of these unhappy regions are all neuter, and spend
their time in lamentation and anguish.
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the source of life and joy to all living beings; dharma,
therefore, must be observed in all things’.

5. The endurance, with equanimity and cheerfulness, of the
twenty-two forms of hardship (parisaha) consequent on (i) hunger,
(ii) thirst, (iii) cold, (iv) heat, (v) insect-bite, (vi) nakednes~, (vii)
disagreeable suroundings (viii) love for the opposite sex, (ix) pain
arising from the duty to be moving about, (x) discomfort caused
by the observance of rules as regards sitting or lodging in certain
kinds of places, (xi) suffering due to the observance of regula-
tions concerning sleeping (xii) abuse, (xiii) ill-treatment, (xiv)
begging, (xv) disappointment from getting no alms, (xvi) disease,
(xvii) thorn-pricks, (xviii) bodily dirt and impuritics, (xix) dis-
respzct shown by men, (xx) pride of learning, (xxi) persistence of
ignorance, and (xxii) the existence of causes which tend to interfere
with faith.

6. Right conduct which includes:—

(@) five kinds of spiritual purity—

(I) equanimity,

(u) penalties for faults arising from inadvertence, or negli-

genca on account of which one loses equanimity,

(iii) refraining from himsa,

{iv} control of passions, and

(v) contemplation of one's own dtman;

and

(b) observance of vows-—ahimsa, truthfulness, nonstealing,

celibacy and non-attachment to the objects of senses.

In connection with samvara, it is impo1tant to note that a full
acquaintance with the subject of dsrava is necessary to avoid con-
fusion of thought, in reference to the determination of the rules
of propar conduct. We have already dealt with this subject in a
general way in the fourth chapter, but as it is of paramount
importance to be acquainted with the special causes of specific
karmas, we shall enter into a more detailed description of them
here.

To begin with the group of karmas known as the jidnavaragiya,
we notice that the energies which fall under this head are all those
which are characterised by the property of offering obstruction to
knowledge. Their causcs, therefore, must be such as have a
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tendency to obliterate existing knowledge o to obstruct the acqui-
sition of truth. Analysis of these causes would show them to fall
under two different heads, namely, the endeavour to hold back,
conceal or evade truth, and non-exertion in the right direction for
its acquisition. The former comprise all those tendencies of mind
which aim at obscuring the real point in issue by evasion, perver-
sion, subterfuge, mysticism, false interpretation, hypocrisy deceit-
fulness, misplaced subtlety, and the like; and the latter, such traits
as physical laziness which prevent study and the acquisition of
truth. According to the Jaina Siddhanta the following amongst
others, are the main causes of the jnandvarapiya type of
karmas:—

(1) maintaining silencz born of resentment of hatred, in the
presence of one who is imparting true knowledge;

(2) knowing the truth and yet excusing oneself, when ques-
tioned on the plea of ignorance;

(3) withholding truth under the apprehension that the questio-
ner would become cqually wise;

(4) interfering with the advancement of truth and learning, or
preventing the acquisition of knowledge;

(5) condemning the truth when propounded by another;

(6) finding fault with truth itself;

(7) laziness;

(8) indifference to truth;

(9) disrespactful attitude towards the Scripture of truth;

(10) pride of learning;

(11) teaching or preaching falsehood;

(12) running down the truly wise; and

(13) a general encouragement of falsehood.

There are many other such causes which the reader will have
no difficulty in ascertaining for himself. As regards the three
higier forms of knowledge, the avadhi, the manahparyayaand the
kevala jiianas, they are obstructed by lack of inner concentration
of mind due to sensual lust, passions, worry, and the like, since
they arise in the consctousness of advanced munis (ascetic saints),
who become established in the contemplation of their armans.

The specific causes of the darsanavarapiva group of karmic
forces are those which interfere with the different kinds of percep-
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tive faculties. Kevala darfana is the natural function of jiva dravya,
and arises from the destruction of the ghatia karmas. The causes
which obstruct its manifestation, therefore, are all those that give
rise to the ghdtia karmas. The same is the case, to some extent, with
avadhi dar$ana (clairvoyant vision) which also arises from a partial
destruction of evil karmas. Hence, anger, pride deceit and greed,
which deprive the soul of mental serenity and lead to worry and
disquictude of mind, are directly the causes of the obstruction of
these two kinds of darfana (perception).

Turning to chaksu darsana (vision), its development and
functioning are generally prevented by the malformation of the
eyes or visual centres of the brain. In either case, it is the clogging
of some part of the organic structure which is responsible for the
total or partial destruction of vision, while the clogging itself 15
due to the lodgment of particles of matter in a place wherc they
should not be. Improper exercise of the function of vision; such
as pretending not to see, affecting disgust at the sight of a being or
thing, cspecially when he or it happens to be an object of worship
and veneration, and other like deeds which throw the organs of
vision into an unnatural strained or crooked attitude, and theraby
allow the incoming particles of matter to find a lodgment in a place
notintended for them. are the main causes of a total or partial
absence of vision. Besides these, the influence of ‘suggestion’ as a
general psychological cause of malformation 1s not to be 1gnorad,
and many cases are reported 1n the records of psychical researchin
which the sight of painful wounds and the like has occasioned simiar
conditions in the beholders thercof. Hence, acts such as pulling out
the eye-balls of another from their sockets, and then feeling delight
at the unhappy condition of the victim of one’s fiendish tyranny, are
also calculated to deprive one of vision. Delighting in interfering
with another’s beholding a Jaina saint, preventing him from having
access to an object of worship, such as Scripture, from motives of
hatred and the like, are also causes which lead to the loss of vision
in a subsequent re-birth, and. may be, in this very life,

Similar considerations also govern achaksu darSana, which
means perception with the help of the remaining four senses other
than sight.

As regards the different kinds of sleep, it is to be observed that
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sleep is inconsistent with the nature of soul which is pure conscious-
ness or intelligence, but is forced on it in consequences of its union
with rhatter. Hence when the soul’s union with matter becomes
less overpowering in nature, as happens in the case of true munis
(ascetic saints) sleep, somnolence and all other forms of stupor
which are matters of daily experience to all spiritually undeveloped
souls, lose their hold on the jiva.

The causes of the different forms of stupor and sleep are various;
they are caused by mental worry, passions, and the like, and also by
foods which augment somnolence, laziness and lethargy of body
or mind,

We now come to the third group of karmic energies, known as
vedaniya. Bearing in mind what has been said about the power of
suggestion and the negative attitude of the soul in connection with
the other kinds of karmas, it can be readily seen that the causes
which give rise to the experiences of pleasure and pain must be as
follows:—

(@) inthe case of pleasurable feelings sympathy, gift (of four
kinds, viz., of medicine, food, ‘protection’ and knowledge),
piety, renunciation, purity of mind, speech and body;
mercy, tranquillity and the like, and

(b) in the case of unhappy experiences, the causing of pain to
others and also to one’s own self, grief, vain regrets, weep-
ing, and also causing others to weep, killing or injuring
others or oneself, back-biting, abusing, hard-heartedness,
terrorising and all those other forms of action which are
opposed to the causes enumerated under the precading
head.

The next group of karmas which demands our attention is
mohaniya, which is of two kinds, darfana-mohaniya and chavitra-
mohaniya. The causes of the former kind are, (a) showing disres-
pect to the kevali (the soul who has conquered the four kinds of his
ghatia karmas and has attained to omnisciencs), (b) finding fault
with the Scripture of truth, i.e. the teaching of Jainism, (c) regard-
ing a true muni as a charlatan, (d) imputing impiety to the resi-
dents of heavens, and (¢) treating religion with contempt.

Charitra-mohaniya 1s oaused by such conduct as the failure to
control desires and passions, abuse, idle talk, causing pain to ano-
ther, keeping evil company, grief, delight in injuring others, heart-
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less-ness, back-biting, despising virtuous men, and the like. The sex-
passion peculiar to women is caused by becoming deeply attached
10 another man’s wife, and by developing habits of thought and
traits of character peculiar to women; the male sex-passion by
milder forms of angerand greed, by sexual purity and by having no
desire for the embellishment of one’s body; and the neuter sex-
passion by the intensity of the four kinds of passions (anger, pride,
deceit and greed) castration unnatural gratification of sexual lust,
imputation of unchastity to a chaste and virtuous woman and by
madly falling in love with the married spouse of another.

The causes of the specific energies of the four kinds of ayuh
karma are those which determine the duration of the association
of the taijasa and the karmana shariras with the body of gross
matter. This depends on the quality of the material of the outer
body and on the nature of its association with the other two, and is
ultimately traceable to the good or bad Karmas of the jiva himself.

Of the four kinds of dyuh karma, the first narely deva dyuh,
depends on the vaikriyaka arira of devas which results from pure
thoughts and actions, such as observance of vows, non-injuring,
truthfulness, chastity, non-stealing and non-attachment. According
to the Scripture no one who has alrcady ergendered the dyuh
karma of life in hells (naraka dyuh) can have sufficient strength of
will left to observe the five vows of a Jaina house-holder. The
second, i.e. manushya ayuh is the fruit of actions of a midding type,
such as partial control of senscs, desires, passions, and the like.

The third, or the animal form of life, is forced on the soul in
consequence of a slavery to senses, regardless of the means employ-
ed for their gratification. Sensual Just, deceit the preaching of
falsehood for procuring livelihood, excessive grief, intense aversion
to any particular being or thing, giving free reins to imagination
to dwell upon the details of past or expected future experiences of
sexual and other kinds of bodily pleasures, and praying for future
prosperity to indulge in the delights of senses to the full, are some
of the causes that Jead to re-birth in the animal kingdom, and deter-
mine the longevity of the different types of animal life,

The fourth kind of ayul, i e., that peculiar to the residents of
hells, is the consequence of the worst forms of falsehood, parigraha
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(attachment to the objects of senses), passions, evil thoughts,
himsa (injury), and the like.
The duration* of lifc in the four gatis (conditions of life, deva

*To understand the nature of the ayup karmo, it is necessary to bear
in mind the fact that birth and death are two alternating phases of life of
the soul involved in the cycle of transmigration. Neither pure spirit nor
matter is, in any sensec, liable to suffer death, since the unit of cach is a
simple, that is to say, indivisible and indestructible substance, and, therefore,
not liable to disintegration.

The kdrmdna $arira of the samséri jfiva, whichis the product of the:
union of spirit and matter, 1s the factor which determines the liability to birth
and death, for so long as it exists—and it is only destroyed just prior to the:
obtainment of final emancipation—it remains liable to changes of form
resulting from the processes of inflow of matter into, and of its removal
from, the constitution of the soul. Time, the ubiquitous medium of change,
aptly called kala (death), because of a change of condilion being the essence
of death, also tends to bring about a dissolution of form, in consequence
of the operation of bodies on one another, Thus, while the bondage of
the soul is prolonged by the fresh influx of matter, great changes take place
periodically, qualitatively and quantitatively, in the composition and struc-
ture of the kdrmdnaz sharira. When the soul’s association with its outer
body is rendered impossible in consequence of these changes, or from any
other cause, it departs from it, and is then said to die. Its death, however,
is a signal for a fresh outburst of its orgamsing activities elsewhere, for it is
immediately attracted into a new womb, and at once proceeds to organise
—mechanically, no doubt— a new outer body for itself. The force which
determines the length of the period of the association between the soul and
its outermost body is called the dyup karma. This association is lable to
come to an end either (1) naturally, as the culmination of the incessant
processes of change and readjustment going on internally, or (2) by the
separation of the soul from its gross body, in consequence of the impair-
ment or destruction of some vital organ or organs. The distinction between
these two kinds of causes of death lies in the fact that, while the association
of the sou] with its gross body is rendered impossible in consequence of the
changes mn the structure of the kdrmana sharira in the one case, in the other it
is due to the impairment or destruction of some vital organ of the outermost
body itself. Hence, premature death 1s a possibility of experience
where the outermost body is liable to be destroyed accidentally, but not
where it enjoys an immunity from accidents, as is the case with the vaikrivaka
body (of devas and residents of hells), the parts of which, as the Scripture
shows, immediately join again on being pierced or cut. Those who main-
tain that no one can dic before his time, necessarily deny premature death,
but they forget that the force which regulates the natural duration of life
necessarily resides in the kdrmdnd darira, while an accidental termination
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manushya etc), is given by the Siddha Bhagawans to vary from less
than 48 minutes in the human and tiryancha kingdoms to 33 sagaras
(oceans)* of years in the highest heaven and the lowest hell. The
shortest duration of life in hell is 10,000 years in the first hell, and
the same is the shortest duration of devaayuh in the lowest heaven.
There is no premature death in the celestial or nether regions,
though the beings belonging to the human and ftirpancha gatis
may die before the exhaustion of their ayuh karma.

The causes of the principal nama karam prakritis broadly
speaking, resolve themselves into two general types the jubha
(auspicious) and the asubha (inauspicious). Those of the first kind
are pure holy thoughts, straightforwardness, honest behaviour,
frankness candour, fair-dealing, love of truth, and the like; while
those of the sccond are trickery, dishonesty, perversion of truth,
falsehood, cunning keeping false weights and measures, preparing
false accounts, making faces minicry, prejudice fanaticism, merri-
ment at the malformation of others, and all other actions of a
similar type which imply a distorted frame of body, or mind, or
bo*h.

The causes of the tirthamkara nama karma prakriti, the
holiest and most auspicious of all the Subha energies of karma,
are : 1 perfect faith, 2 control of passions, 3 observance of vows,
4 constant meditation on the tattvas, 5 fear of re-birth (samasra),
6 unstinted charity, 7 performance of austerities, 8 protection of
muns (ascetics) engaged 1n fapa, 9 nursing and otherwise tending
sick saints, 10 devotion to the omniscient firthamkaraand reflection
of His virtues and attributes, 11-12 reverence for the acharya
(Pontiff ), the upadnyaya (Teacher or Preceptor), 13, reverence
for the Scripture, 14 due observance of the six essential rules of

of life 1s the result of forces operating from without. The unconsumed
residue of dyup karma 1s, 1n cases of accidental death, dissipated at once.

It 1s also evident from the nature of the ayup karma that the idea of a
perpetuation of the physical fe 15 a self-contradictory one. The ayup
karma is like a lump of sugar placed in a flowing channel of water, and
is bound to be dissolved sooner or later. Nor is 1t possible to re-inforce
a force generated in a past life, for the nucleus of the past is like the
effeevescence of aerated water which cannot be augmented by any means.

+A very large number.
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conduct {(i) daily meditation, (ii) praise of the 24 tirthamkaras,
(iii) salutation of the Master, (iv) confession of sins, (v) study
and (vi) Self-contemplation with a disclaimer of the sense of
attachment to the physical body], 15 teaching and preaching the
doctrines of Jainism, with a view to remove the darkeness of
ignorance from the world, and 16 cherishing great love for all
true believers.

It is worth while to note that the nama karma is chiefly con-
cerned with the formation of the limbs of the physical body which
1s organised by the soul with its own inherent energy. At the
end of each form of life a mechanical re-adjusting of the ‘liquid’
compound consisting of the jiva and the matter of its two inner
bodies, the karmana and the taijasa, takes place, altering its
constitution and the type of its rhythun, in obedience to the
influcnce of the forces stored up in the mass. The resulting form
is the seed of the next life, the rhythm of which represents the
sum-total of the forces which are to come into play in the body
to be organised in the new surroundings to which it is immediatley
mechanically drawn. The number of these types of rhythm
—Plato would have called them ‘Ideas’—is 84,00,000, as given
in the Scripture. It 15 the rhythm of the seedlike compound of
spirit and matter which, consisting, as it does, of the different kinds
of karmic energies, is responsible for the formation of the various
limbs of the body. Each time that the soul, enshrouded in its
two inner coats of matter, enters a new ‘womb’ suitable for the
organisation of a body, it absorbs or attracts to itself, particles
of matter which, in consequence of the operation of the different
kinds of energies residing in the kdrmana sarira, arc used for the
organizing of the numerous bodily organs. The complexity of
the organism is thus due to the complexity of the forces residing
w the tiny globule of spirit and matter—the kdrmdna farira.

We may now proceed to consider the nature of the causes
of the seventh group of karmas, namely, gotra, which determines
the circumstances of life, Obviously the status of the soul,
whether high or low, depends on the status of the family in which
it takes its birth: and the birth in a particular family is the con-
sequencs of 1ts being drawn to a particular ‘womb’'—the word
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is here used in its widest sense including the wpapada,* the
garbha,t and the sammupachhanal forms—by the mechanical
action of its inherent forge, the result of its own actions in a past
life.

The type of action which lead to a low statug include pride
of birth, lineage, descent, beauty, or learning, the insulting of
others for their low birth, and the like, also want of respect for
the Deva (holy tirthamkara), Guru (spiritual teacher) and Sasfra
(Scripture), and delighting in proclaiming the low status and
circumstances of another. The opposite kinds of actions, such
as self-abnegation, humility, worship of the true Deva, Guruand
$astra lead to birth in a high family and happy, prosperous
surroundings.

We now come to the eighth and the last group of karmas,
the antaraya. Its causes may be briefly said to consist in those
actions of the soul which tend to interferc with the full develop-
ment of the functions and faculties, as well as with the freedom
of action of another. The following are fairly typical of this
kind of actions : preventing another from making a gift, robbing
others of their success in their enterprise, spoiling and marring the
enjoyment of another, or depriving him of the opportunity for the
full development of his natural powers and functions. The marrying
of little children or of young girls to aged men, the misappto-
priation of charity-funds. neglecting to educate one's children,
preventing one’s servants and dependents from following the
path of true dharma, and many other similar acts of omission and
commission are also causes which engender the antardya karma.
Virya or the fifth kind of antaraya is also caused by foods which
augment laziness and foster lethargy of mind, or body, both.

The above is a fairly complete List of the specific causes of
the different kinds of karmas, and although it 1s possible to carry

*Upapdia is the method of birth of devas and residents of hells, who
are born without conception and attain to adolescence at once.

tGarbha means conception in consequence of sexual congress,

Y Sammurachhana is the form of birth in which the soul directly atiracts
particles of matter to itself to organise its body. It 1s found in those low
forms of life in the animal and vegetable kingdoms which are not born
after the manner of garbha.
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on the process of analysis still further in the domain of causality,
it will serve no useful purpose to analysc these causes still further.
It may, however, be pointed out here that many of the actions
described as the causes of the diffcrent kinds of karmas might,
at first sight, appear to have littleor no causal connection with
the energies they are described as engendering, but a carcful
study of the motives from which they proceed and of the aczom-
panying attitude, or condition, of the soul would at once reveal
them to be true to their description. Forinstance, the reader may
well ask what is the causal connection between the act of marrying
one’s children at an early age and the resultant energy of the
antaraya karma, but if he would take into consideration
the state of the mind of the parent who acts in this manner, he
would soon discover that the latter has no idea of the evil conse-
quences which result from the uniting of little ones in the bonds
of matrimony, and is purely guided by what he considers to be
conducive to his own pleasure. Thoughtlessness and selfishness,
thus, are the causes which lie at the back of this evil practice, and
these, undoubtedly, are the signs of soul’s negativity, the chief
cause of all kinds of weakness. Besides this the form of pleasure
which one can possibly derive from marrying one’s child at
an early age, being purely of a sensual type, and consisting, as
it does, in the giving of feasts, the performance of naurch and
the like, clearly points to the fact that the mind is completely taken
up with the gratification of senses.

We thus have soul’s negativity coupled with the desire for
sense-gratification; and these combined lead to an influx of
material particles which easily find a lodgment in, and tend to
clog up, certain parts of the karmana $arira upon which depend
the organising and functioning of all bodily organs. Now, since
the idea and actual sight of little children playing the role of
married people is pregnant with the suggestion of the abeyance
of sexual function, the inflow of matter takes place in and clogs
the very contres which are concerned in the formation, develop-
ment and proper functioning of the generative organs. The result
is that the antaraya karma of the third and fourth kinds is generated
at once, the consequences of which shall have to be borne by tke
soul in its present or future life or lives.
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This one illustration practically disposes of all other karma-
engendering actions whose causal connection with the specific
energies they give birth to may seem to be too far-fetched or
remote. It should also be distinctly understood that habits play
no unimportant part in the operation of the force of karma,
since an action repeated a number of times has a tendency to
become automatic.

Thus, the operation of the law of karma is governed by the
two following rules, namely, (i) every action aflects that part
of the karmana sarira which corresponds to the physical organ
<concerned, or involved, in its performance, or in the mental
suggestion relating to its performance, and (ii) every repetition
leans towards the automatism of habit.

So far as the first of these two rules is concerned, it is not
difficult to perceive that the influx of matter should affect the
karména Sarira in a part corresponding to the physical organ
involved in the doing of any particular act, because it is the organ
principally concerned in the deed, and, therefore, the only natural
seat of influx.

As regards the second rule, also, it is clear that habit implies
an unconscious intensification of the impulse to act, and means
neither more nor less than the tightening of bonds, though in
the case of virtuous deeds evey repetition has the effect of making
the bondage more and more pleasant.

Those who do not control their passions and evil actions,
thus, run the risk of becoming perfect slaves to their sway, and
.1may have to experience consequences which they little dream
of in this hife.



CHAPTER VI
NIRJARA fasfar

The ceassless activity of the samsari soul, while responsible

for its ever-renewing bondage, is also the cause of its constantly
«changing circumstances. As new particles of matter flow into the
karmana Sarira, they ceaselessly modify its constitation, ejecting
and displacing those already there.
" In this respect the kdrmdana $arira resembles the surface of
a pond fed by a channel in which the processes of inflow and
evaporation of watcr arc constantly going on. This mechanical
process of ‘evaporation’ of karmasis called savipaka nirjard, which
means the rcmoval of matter from the karmana sarira in the
ordinary course of things. The other kind, called avipaka, is the
process of the removal of matter, and the consequent destruction
of karmic eaergics, by individual excrtion; and it is this second
kind of nirjard whizh is the direct cause of moksha.

The avipaka nirjara coasists 1 the performance of fapa
which hterclly means heating. As pure gold can be easily
scparated from alloy by putting the impure compound on fire,
so can a jiva frec himsclf from the various kinds of karmas
by tapa (asceticism). [t should be borne in mind that dependence
on any outside agancy for the removal of one’s karmic bonds not
only means so much time wasted, but is also fraught with the
most harmful consequences. Our investigation into the nature
of the bonds which hold us tight in their grip has revealed the
fact that they arise only from our own desires, belicfs, passions
and the like, and cannot be destroyed, by any possibility, so long
as we do not obtain full control on our own actions. The training
of the indivdual will, then, is the only way to salvation, and it
is no exaggeration to say that no onc who does notscriously take
‘himiself in hand has the least shadow of a chanc: of acquiring
the feedom of Gods.

_ Tapais of two kinds, bdhya, and antaranga, the one signifying
the controlling of body, and the othar of mind. The former of
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these consists in the process of self-restraint, and is of the following:
gix kinds :—

(i) Anashana, or fasting, the frequent observance of which
is well-calculated to purify the sense organs, onthe one
hand; and to lessen the sense of attachment to the
objects of bodily enjoyment on the other.

(ii) Avamodarya, or the avoidance of full meals. The
habitual practising of this form of self-restraint would
go a long way towards eradicating laziness from the
system and would impart fresh energy to the mind.

(ili) Vrita parisankhyina, putting restrictions on begging
for food, for instance, taking the vow that nothing
would be eaten on a certain day unless it be given by
a raja, or in golden vessels, and so forth.

(iv) Rasa parityiga, or abstaining from one or more of the
six kinds of tasty articles of food, clarified butter, milk,
dahi (a kind of sour milk), sugar, salt and oil.

(v) Bibikta shayyisana, or living in unfrequented places.
away from the haunts of men; staying in unoccupied
houses, and the like.

(vi) Kayaklesa, the practising of bodily austerities such as
remaining in the sun in summer, standing under a tree
in rain, living on the bank of a river in winter, and
the like. The object of hayaklesha is to get over the
longing for bodily comfort, and to prepare the system
to bear the inclemencies of seasons without disquietude
of mind.

The practising of these six forms of physical austerities is
necessary for perfection in the antaranga tapa, which is also of
six kinds, viz,,

(1) Prayashchita, the doing of penance for faults committed

through pramada (laziness).

(i) Vinaya which is of four kinds, viz.,

(@) darshana vinaya, the cstablishing of mind in right
belief, or faith, and showing respect to those who
have such bclief;

(b) jAana vinaya, obscrving due respect for those who
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are endowed with true wisdom, and the acquisition
of jnana;

(¢) charitra vinaya, the observance of the rules of conduct
becoming a layman and a sidhu (an ascetic), and

the reverence of those who follow these rules;
and

(d) wupachara-vinaya, behaving with great respect towards
the Scripture of truth, saints and holy personages.

(3) Vaiyavritya, serving and attending upon holy saints, and
offering them food, books, and the like.

(4) Svadhyaya, or the acquisition and spreading of truth
with energy. This is of five kinds, viz., (i) reading Scripture, (ii)
questioning those more learned than oneself, (iii) meditation,
{1v) testing the accuracy of one’s own conclusions with those
arrtved at by great dacharyas, and (v) the preaching of truth to
others,

. d(5) Vyutsarga, discrimination betwen the gtman and the
ody.

(6) Dhyéna, or contemplation, i.e., the concentration of mind
on some object, and, in the highest sense, on the atman.

Of these six kinds of antaranga tapa, the last, calied dhyana,
is the chief cause of moksha, so that the remaining five forms
of the internal and all the six of the physical austerities are only
intended as preparatory steps for its practising. It is to be observed
that the desiring manas (mind) is an extremely swift rover, passing
from object to object with the rapidity of thought, and the
hardest thing to control. Unsteady, full of desires, constantly
engrossed in sense-gratification, volatile and unaccustomed to
restraint, it is the principal cause of disturbance in the purity
of dhyana, and capable of upsetting the determination of all
but the most resolute ascetics of indomitable, iron will. The holy
acharyas have, therefore, laid down these scientific rules of
austerity to bring this most intrepid enemy of mankind under the
control of will, so as to enjoy undisturbed contemplation.

Apart from this the analysis of the attitude of pure contemp-
lation would show that its attainment is compatible only with
quiescence of body and mind both. Hence, they both must be
taken in hand for ascetic training, and completely subjugated to
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the aspirant’s will. It must be remembered that ascetics do not
drop from the sky, but come from the class of laymen, so that
when a layman is impressed with the truth of the continuity of
life in the future, he begins to reflect on the circumstances of the
soul in which it would find itself after the somatic death in this
world. Meditation on the nature of the soul and other substances
convinces him of the fact that the making or marring of his
future is a thing which 1s entirely his own concern, and that as
a sensiblc man he ought to live the life which 1s conducive to his
spiritual good rather than the life of an animal engrossed in the
enjoyment of senses.

Arrived at this conclusion, his mind longs to ascertain what
others have said on the subject and to find out if his own con-
clusions are true. He then takes to the study of Scripture which
is the final authority on the subject. His faith in the Word of
Truth increases with his insight into the nature of rattvas, and
he no longer ridicules the descriptions of things and events in
the holy sdstras. His conduct also becomes characterised by
purity of thought, speech and actions, and finally, when the longing
for liberation from the bondage of samsara begins to actuate him
intensely from within, he throws off the shackles of worldly
attachment, and takes to rapa. Thus, no onc can become an
ascetic without having first undergone the preparatory training
enjoined on the /aify, though owing to thc frwtion of subha
(auspicious) karmas of a past life, or lives, the course of training
may be considerably shortened in particular cases.

Thus, the spiritual training of the soul consists of two sets of
rules, onc of which apply to the leity and the other to those who
have reached the state of veiragya (renunciation of the world).
The dynamic power which cnables a man to persevere in the
observance of these rules hes in the craving of the soul for libera-
tion, and the craving itself is rooted in the knowledge that the life
in samsira is full of pain and misery, and that the duman, the true
source of immortality and bliss, is to be freed from the bondage
of sin before it can manifest its natural attributes in perfection.
It must be conceded that so long as the soul depends on any
outside agency for the attainment of the highest state of existence
known as the status of the siddhatman, it only betrays its inner
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emptiness and negativity which are a sure sign of failure in the
spiritual realm.

Of the rules prescribed for lJaymen and saints, those, suitable
for the former are divided into twelve vratas (vows) and eleven
pratimas, in addition to thirty-five minor directions for general
conduct enjoined on every house-holder.

The layman must begin with the avoidance of the five aticharas
(short-comings) of faith, namely, (i) entertainment of doubt
after once being convinced of truth, (i) desire to belong to another
faith, (ii1) beginning to doubt the efficacy of the Law (dharma)
in moments of suffering, (iv) praising hypocrites, and (v) constant
association with those known to follow a wrong faith. This
will enable him to observe the vows which mark the first stage
of Right Conduct. The twclve vows* are :—

(1) To refrain from killing and destroying. Killing means
the forcible separation of the body of gross matter from
the two other bodies, the kdarmana and the taijasa.
It is forbidden, because it is the source of painto the
hiving being concerned, and also because 1t betrays.
ignorance of the naturc of soulinthc destroyer. Himsa
is the immediate causc of hard-heartedness, and leads
to re-burths in hells and to suffering and pain generally.
This vow extends to all kinds of killing whether 1t be
done for sport, science (vivisection), dress (skin, feathers,
and the like), food, private revenge, religion (sacrificss),
comfort (destruction of insects, and the like), as a punish-
ment to evil doers (capital sentence), in self-defunce,
or for any other purpose. A king who fights in defending
his empire, however, does not violate this vow, for his
motive 1s to protect his subjects. The vow also extends
to such acts as tying up animals too tightly, beating
them mercilessly, cutting their limbs, overloading them
or neglecting to feed them properly. Of the five types of

*The first five of these vows are called apu vraras (minor or less rigid
vows), the next three gupa vratas (gupa=qualities) because they widen the
scope of the five apu vraras; and the last four shikshd vratas (study vratasy
because of their being helpful in study and meditation.
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living beings, the one-scnsed and the like, a layman is
forbidden to kill, or destroy, intentionally, all except
the lowest (the one scnsed, such as vegetables, herbs,
cereals, etc., which are endowed with only the sense of
touch).

Refraining from falsehood. This vow is transgressed
by revealing the secrets of others, false speech, forgery,
and the like.

Stealing or taking what is not freely given is the subject
matter of the third vow. Sclling goods not up to sample,
employment of false weights and measures, adulteration,
counterfeiting, recciving stolen property, employment
or encouragement of thicves, and harbouring dacoits
are some of the forms of 1ts transgression.

Refraimng from indulgenc: m sex-passion. The muni
15 naturally enjoined to practise complete control,
since sex-passion 1s a great enemy of spiritual progress;
but the layman oaly vows to restrict his carnal lust to
his married spousc. Artificial gratification, encouraging
others 1n sexual lust, looking lustfully at any woman
other than one’s own wife, use of aphrodisiac remedies
when weak, and the like, constitute a transgression
of this vow.

Putting a bimit on one’s possessions. This is calculated
to lessen the sensc of power, pride, and the like.
Sctting bounds to one’s travels. This does not apply
to a muni, though he 1s required to aviod luxury in his
travelling.

Limiting the number of articles of bhoga (those which
can be enjoyed only once, such as food) and upabhoga
(which can be enjoyed more than once, such as
furniture, clothes, etc.). The object being the control of
(nafs—lower naturc), the layman should cheerfuliy
place greater and greater restrictions on hus senses,
remembering always that the aim of life is the attain-
ment of moksha, but not the pursuit of sensual lust.
The cighth vow is designed to guard against unnecessary
evil befalling others through one’s carelessness. One
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should not hope that some evil should befall another,
nor think evil of any one. One should take care not
to let oil, milk and other liquid substances lying about
uncovered, for flies and other insects get drowned in
them and thercby suffer unnecessary pain and loss of
life. One should kecp as few weapons as possible,
The encouraging of another in evil deeds is also prohi-
bited. We should not also fear the loss of any of the
good things we have—wealth, friends, health, etc, etc.,—
nor imagine that conditions of poverty, disease, ill-
luck, and the like arein store for us. Even undue anxiety
to get rid of disease, poverty, and other undesirable
conditions is to be avoided. The vow also condemns
such deeds as rejoicing at the death of another, approving
of another’s crime, speaking 1ll of others, misrepresen-
ting, desiring the death of another to come into his
property, or for one’s own safety. giving gratuitous
advice, lending dangerous weapons, such as guns,
fishing tackle, and the like; sheer carelessness of thought,
word, and action; drinking, meaningless chitchat,
excessive sleep, talking about things which do not
concern one, writing immoral books, selling evil medi-
cines and poisons, buffoonery, abuse, lustful thoughts,
sensuality, and all other like thoughts and deeds.

The samayika vow. It consists in spending a certain
amount of time at least once every day in a particular
place, reading Scripture, praising the Master, recounting
the merits of the siddhatman, repenting of evil deeds,
and, in a general way, concentrating the mind on
suitable, proper and holy objects of meditation.

The tenth vow is a severer form of the sixth, and consists
in limiting one’s movements, at least once a year or
50, to one room or, at the most, to one’s house. This
is transgressed by ordering things from beyond, or by
transacting business outside the limits.

This vow is a severer form of the ninth. Prolonged
meditation coupled with fasting is its characteristic.
The layman should try to spend a whole day, four
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times in a month, in holy meditation, and should
ohserve fasting on those days.

(xii) Sharing one’s food with some holy monk, or a pious
sravaka (housc-holder), and giving him presents of
books and other useful articles at least once a year.
This implies that one should also cat the same food
as 1s offered to the guest.

In addit.on to these twelve, there 15 another vow which a man
on the point of death 1s expected to take. Its object is to be in-
ferred from the followng formula in which it is generally worded :

“I vow to abstain from food and drink and fruits and sopari

(betel-nut) as long as I hive,”

Terrible and cruel as this last vow may appear to the uninitiated,
it is the severest form of austerity, and, therefore, leads to the
greatest prosperity in the next ufe. Thereis no i1dea of suicide
involved in the opcration of this vow, since 1t is only taken when
the last remaining hope of hf 1s given up. At that supreme moment
of life, when fate may be said 1o be trembling in the balance, the
successful carrying out of a terrible resolve like this is an ample
guarantce of future happiness, for the exertion of will to adhere
to its resolve, in the trying moments of a departing life, goes a
long way to remove its negativity, and thercby enables the soul
to attamn to the region of heavens where pan and nusery are the
least known.

We now come to the eleven prasimas which may be described
as follows :—

(i) The worship of the truc deva (God, i.e., tirthamkara.’
guru (preceplor) and shastra (Scripture); and the avoid-
ance of gambling, meat-eating, drinking (wine), adultery,
hunting, thicving and debauchery.

(1) The keeping of the vows, and the samadhimarana
(the last vow taken on death bed).

(1) The observance of the samdyika vow at least three
times a day.

(tv) The observance of the eleventh vow at least four times
a month,

(v) Refraining from cating uncooked vegetables, plucking
fruit from a tree, and the like.
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(vi) Abstaining from taking food, etc., as well as from
offering it to others after sunset (to avoid accidental
destruction of animal life).

(vii) Sexual purity; even keeping away from the society
of one’s own wife, as much as possible, also not decora-
ting ones person.

(vili) Abstaining from all kinds of occupations and trades.

(ix) Preparation for samnydsa, which means withdrawing
oneself still further from the world, dividing one’s
property among one's sons or heirs, or making over
its management to some other member of the family,
and otherwise generally training oneself to bear the
hardships incidental to a life of asceticism.

(x) Practising a still severer form of the last pratima—
eating only what is permissible, and that only if offered
at mealtimes and without special preparation; refraining
even from giving advice on matters relating to family
honour and business, and the like.

(xi) The complete renunciation of the house-holder’s life,
retiring into a forest and adopting the rules laid down
for the guidance of munis.

The thirty-five rules of good conduct enjoined ona Jama

house-holder arc fully described in Mr, Warren's Jainism’, and

may be summed gw}_l%\f;_:——
‘He should earn his livelihood by honesty, and follow some

kind of business which should not be of an ignoble or degrading
nature. He should not undertake to do more than he can perform.
The layman should marry to avoid promiscuous indulgence.
He should not commit any offence, and avoid deeds which have
evil consequences. He should tespect wisdom and admire the
wise. He should contro! his desires and passions. He should not
live in dangerous or infected places, norin a country where there
is no adequate protection of lifc or property. He should walk
in the footsteps of the wise and the spiritually advanced, and
should not keep the company of bad persons. He should not
build his house in a place altogether open or too much concealed.
He should dress himself simply, and his expenses should be in
proportion to his income. He should follow the customs of the
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locality where he resides unless they involve a violation of the
rules of dharma (religion). He should not eat such things as
meat, nor take to intoxicants. He should not slander any body,
especially the king. He should respect his parents, and avoid
giving offence to others by his actions, maintaining and preserving
those dependent on him. He should live peacefully, respecting
and serving the Master, the Preceptor, the guest and the deserving
poor, and observing moderation in all things. He should sympa-
thise with all, but avoird too much intimacy with any, With
regard to the four objects of life—dharma (virtue), artha (wealth),
kama (pleasurc) and moksha (salvation)—he should never
allow the higher to be sacrificed for the sake of a lower one. He
should daily read the Scripture and observethe rules of life,
excelling in right conduct and aspiring to rise higher and higher
every day. He should avoid obstinacy and develop a partiality
for virtue. His attitude towards religion, philosophy, opinions
and belicfs should be that of a critical student, and he should
try to solve all the doubts that arise mn his own mnd’.

If the house-holder would carefully obscrve thesc thirty-five
rules of conduct, he would come into the possession of the follo-
wing twenty-one marks which cvery truc gentleman should possess.
He would be sertous in demeanour, clean as regards both his
clothes and person, good-tempered, popular, merciful, afraid
of sinning, straightforward, wise, modest, kind, moderate, gentle,
careful in speech, sociable, cautious, studious, reverent both to
old age and ancient customs, humble, grateful, bencvolent, and
attentive to business.

By the time that the house-ho'der becomes stcady in the
observance of the above rules of conduct and pratimas he is
qualified to become a muni. The adnussion mto the order of
monks is accompanied by the impressive ceremony of kesha-
lochana which means the pulling out hair. Perhaps this was
mtended 2s a test of the true spint of varrdgya, since the intensity
of the feeling of disgust with a purely animal existence and the
proper observance of the rules of conduct enjoined on a layman
suffice, by themselves, to bring into manifestation, to'a fairly
appreciable extent, certain of the natural quahties of the soul
which enable it to endure pain with a cheerful heart. The intoxi-
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cating rhythm of true joy, which is partially felt by a perfect
house-holder, is one of such qualities, and suffices to make one
immune to almost all kinds of bodily pain

The kesha-lochana over, the house-holder becomes a wanderer,
possessing nothing, and dependent for his very subsistence on the
charity of others He may possess nothing of value—neither
clothes, nor metal, nor anything else. His conduct must be
characterised by the highest degree of self-control, and he should
perfect himself in righteousness, mercy, equanimity, renuncia-
tion, and all other auspicious qualities of a like nature. His
object being the attainment of absolute freedom from the trammels.
of samsara, he neither pays any attention to the taunts or jibes
of men, nor to the objects of scnses, nor even to the embellishment
of his own person. He aims at the perfection of the holiest form
of dhydna, the immediate cause of emancipation, and leaves all
other things, such as the embellishment of his physical ‘prison’ and
the like, to those who have no desire, or capacity, to realise the great
Ideal of Immortality and Bliss. What the others say or think of him
does not worry him; he is indifferent to the vagaries of fortune and
the inclemencies of seasons, and steadily pursues the course he has
deliberately adopted for escaping from this Vale of Tears. While
as a house-holder he had vowed only to spend a certain portion
of his time daily in the reading of Scripture and meditation, he
now devotes every moment of his life to these holy objects, and
brings all his encrgies to bear on the attainment of pure, undis-
turbed dhyana. The five great vows which he now takes are simi-
lar to those of the Iayman, but of unbending rigidity.

(i) His first vow relates to the observance of ahimsd (non-
injury) in the widest sense. The ascetic must try to
avoid even injuring the one-sensed form of life to the
best of his ability. He must walk along the trodden path,
50 as to be able to detect the presence of any insects;
use only the gentlest form of expression in speech; be
careful as to the food that is given to him by others;
avoid injuring the insects that might have got into his
books, etc., and be circumspect in depositing refuse, excre-
tions and the like, so as not to injure any insect’s life.

(ii) The second vow enjoins avoidance of untruth, which



62

(1ir)

)

v)

FUNDAMENTALS OF JAINISM

means not only the speaking of truth, but also the
abstaining from unpleasant or rade spsech. There are
five special points to be observed in connection with
speech. One should never speak without deliberation,
nor in wrath. Speech when the spcaker is influenced by
gread is to be condemned, and the same is the case when
one is moved by fear. To tell a falsehood for fun, or
from the desire to return a smart repartee, is also to be
avoided.

Non-stealing. A monk is required to be excecdingly
careful in respect of this vrata. He should not even enter
any one’s house without the permission of the owner,
though there be reason to believe that his presence
would be welcomed; nor even use any article belonging
to another monk without first obtaining his permission
for the purpose.

The vow of absolute celibacy. One should not look
at the feminine form, nor occupy any seat previously
occupied by a woman or by a female animal or an cunuch,
nor recall to mind the incidents of any past experienca
of pleasure in connection with the female sex, nor decorate
one’s person, nor eat highly secasond fuod.

The vow of renunciation. All hiking for pleasant touch,
taste, smell, form (beauty), or word (literature), and for
all the objects of the five senses, also hatred or loathing
for unpleasant objects, must be completely surrendered
to the pursuit of the sublime 1deal of the soul.

These are the five great vows of asceticism: and, as stated
before, they differ in the degree of 1igidity from the five similar
ones of the layman,

The aim being the attainment of liberation from the liability

to repeated births and deaths, the ascetic must ardently and
earnestly strive for the emancipation of his soul in every possible
way, shunnming virtue as much as vice—since they are both instru-
mental in the prolongation of bondage—and trying all the time
to establish himself in the purity of contemplation of his own
effulgent atman. It is not to be supposed that the shunning of all
kinds of activities of mind, speech and body is tantamount to
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idleness; pure and simple, or leads to stultification of character,
‘as some unthinking writers have urged. The process of self-
<contemplation has nothing in common with these two characteris-
tics of ordinary humanity, and implies the realisation of sleepless
bliss, infinite perfection, true immortality and perfect freedom
from all kinds of ties and bonds. There is no use denying the fact
that what we call character means neither more nor less than a
resolute frame of mind, though all sorts of evil passions and
emotions are also, at times, allowed to be smuggled in under
that name. Self-contemplation does not, in any sense, imply
the eradication of will, rather, on the contrary, it leads to its
development in the highest possible degree, so that if the word
character be employed in its true sense, it is only inrespect of the
siddhatman that itcan express its full purport. Nor has the non-
performance of virtuous deeds the effect of exposing the
siddhatman to blame for not doing good; for the kind of good which
flows from the Perfect Ones cannot be equalled by men even in
imagination. Men generally do good by gifts of money, medicine,
clothes and the like, which, even when we lose sight of the fact
that these things are not always acquired or amassed with a strict
regard to the rules of virtue or good conduct, can only go to
afford temporary relief to the suffering, or, at best, enable them
to stand upon their legs to enter into the struggle for life,—to
thrive at the expense of their fellow beings. The good that cons-
tantly flows from the being of the Perfoct Ones is not to be
compared to this kind of human philanthropy; it is the greatest
good which one living being can do to another, and consists in
the imparting of the knowledge which would enable each and
every soul who cares to bengfit thereby, to attain freedom from
all kinds of bonds, and the perfection and joy of Gods. And not
only is the knowledge imparted by the Holy Ones the true source
of freedom and joy, the example set by Them is even more useful
to those who aspire to escape from pain and misery conse-
quent on the four conditions of life, deva, manushya, tiryancha,
and naraka. Their holy feet have illumined the Path to the highest
height of glory, and we have Their noble example before us to
inspire and encourage us in the pursuit of the Ideal. Let no one
in his senses call this idleness or stultification of character.
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It is true that the siddhdtmans do not concern themselves with
the affairs of men—neither does the Over-Lord of theology, for
the matter of that, else we should not have terrible slaughter of
men in wars to say nothing of other calamities which periodically
befall mankind—but it is no less true that no righteous request
of any true follower of Theirs ever remains unsatisfied. The expla-
nation of this seemingly inconsistent statement is to be found
in the fact that the will of a true believer (he who actually believes
that the Holy Ones are possessed of all kinds of perfection, and
are now residing at the top of the universe, enjoying the highest
form of bliss) is potent enough to attract to itself all kinds of
conditions of prosperity, and is also capable of drawing
the attention of the higher order of beings (residents of heavens
and other kinds of powerful beings) who can grant every wish
in the twinkling of an eye.

To revert to the rules of conduct laid down for an ascetic, 1t
is to be observed that he does not adopt the hife of hardship under
any external compulsion, but from a conviction of its being the
only path to perfection and joy. He knows thzt every weakness
overcome is a clear gain, and remains cheerful under the severest
trials and mushpas. As he advances steadily along the path, he
soon begins to feel the natural delight of his soul, compared with
which the easc and pleasure of mullionawres and great poten-
tates of the world loses all its fascination in his sight. Opward
and onward does he press, makng fresh conquests everyday.
till the all-illumining effulgence of kevala jnana bursts on his
consciousness from within, on the breaking up of the clouds
of ignorance and sin amassed together by the four kinds of his
ghatia karmas. The shock of the destruction of the last knot
of karmic bonds is felt by the Rulers of the heaven-worlds. and
they immediately set out to offer worship and adoration to the
conquering jiva Worshipped and adored by devas and men,
the Congqueror lingers in the world of men till His aghatia karmas
are worked off, when He rises to the top of the universe to reside
there, for ever, in the enjoyment of all those divine qualities and
attributes which people associate with their Gods.

It would not be amiss to say a few words here about the nature
of the ‘shock’ which is occasioned by the manifestation of
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omniscience. It arises from the breaking asunder of the karmic
chains, and the bursting forth of the pure effulgence of Will
determined to manifest itself in all its natural splendour. The
torce of will exerted for the destruction of the karmic knot sets
up powerful vibrations all round. which, impinging on the finer
material of bells and other things in the heaven-world, set them
resounding without any visible cause. These are noticed by
devas, who ascertaining their cause with the help of the avadhi
jnana with which they are endowed from birth, at once proceed
to do reverence to the Master. The destruction of the ghdtia
karmas, it should be pointed out, is accompanied by many
kinds of changes in the system of the muni who make a conquest
of his lower nature; sense-perception is lost once for all and for
ever, nerve currents are straightened out and lose their jiana and
darsana obstructing crookedness, and the karmana and taijasa
shariras are burnt up to ashes, as it were, though they still retain
their form owing to the influence of the remaining four kinds of
karmas. The reason for this is that our nervous system consists
of nervous ‘threads’ which under the influence of the customary
forms of activity have become arranged in certain forms, so that
when we check the activity of the senses and prevent the mind
from wandering 1n its usual haunts, holding it to a particular
point, a kind of strairn is produced which tends to unloosen the
very structure of nerves and the knots formed by them. If we
now persevere in the attitude of concentration for a ‘sufficiently
fong period of time, these nervous ‘threads” would become
completely detached from their old groupings, and fall apart.
The ascetic, who knows that the natural ‘light’ of his soul is obscured
by the ‘bushel’ of matter, and knows how to rcmove the cover,
concentrates his mind on those centres of his nervous system,
which are the least obscured and affected by matter. As he per-
severes in concentration on these centres, the nervous ‘threads’
which enter into the ‘warp and woof” of the “bushel’ are loosened
and detached from one another, and dispersed in all directions,
leaving the effulgence of pure ‘Light’ free to manifest itszlf.
For this very reason, the liability to sleep, which arises from the
preponderance of matter in certain centres of the brain, is also
destroyed prior to the attainment of kevala jiiana.
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Dhyana, or concentration of mind, thus, is the direct means
of the attainment of moksha. It not only enables one to purge
-one’s consciousness of all kinds of evil passions and inclinations
'by preventing the uncontrolled wandering of mind, but also
destroys the veil of matter which bars the manifestation of one’s
divine powers and attributes—omniscience, bliss and the like.
It is, therefore, not surprising that the Scripture should describe
it as the sole means of escape from the bondage of samsara,
and should lay down the most minute instructions for its

Practising.



CHAPTER VII
MOKSHA #ig

In dealing with the subject of dhyana, it is necessary to
bear in mind the fact that it is the one most difficult thing to
practice, and that all kinds of mental and bodily distractions have
to be overcome before anything appioaching steadiness can be
acquired by the beginner. It is, therefore, necessary to know the
nature of the causes which interfere with the fixity of concentra-
tion, and lead to unsteadiness of mind. These causes natuarally
fall under three different heads, viz.,

(a) those that concern belief, or faith,

{b) those which spring from the activity of an uncontrolled

mind, and

(c) those that arise from bodily unsteadiness.

In respect of the first kind of these causes of obstruction
to dhyana, it is sufficient to point out that no one is likely to
apply himself to the practising of holy concentration who is not
convinced of the truth. It is, therefore, the first duty of the
aspirant after emancipation to acquire thc knowledge of truth,
which can be done by study and meditation.

For this purpose one should cultivate the habit of thinking
for onesclf on lines of cause and effect, that is scientifically.
Naturally, those whose early training has given them a scientific
turn of mind would find 1t easier to arrive at the exact truth. The
importance of imparting the proper kind of education to little
children cannot be overrated for this reason; for while‘ no
one whose mind is stuffed with superstition and myth can possi-
bly grasp the truth without unlearning the ‘wisdom’ that was
hammered into his mind in his infancy—and many become too
prejudiced against truth to undergo the unwinding procsss—
he who has received the right kind of training has all the advan-
tages which open-mindedness, freedom from bias and high
intellectualism combine to put at the service of every true student
of nature. No one certainly is at all likely to know the truth who



68 FUNDAMENTALS OF JAINISM

allows prejudice or bigotry to obscure his intellect. Another
thing to bear in mind is that knowledge and belief are two different
things, and have to be distinguished from one another. Many
people profess to believe in a thing, but their actions only show
them to be hypocrites, for the test of belief is that it should begin
to actuate one from within as far as the circumstances would
permit. It is not meant that purity of conduct can be acquired
all at once, but that regret is felt at each wrong step taken, and
there is a longing to repair the damage done. Self-chastisement
and the actual undoing of the injury inflicted upon another are
the characteristics of a firm belief, while perfect faith leads to
the avoidance of sinful actions altogether.

The causes which interfere with the acquisition of truth may
also be briefly pointed out. They are three-fold in their nature,
and consist in want of respect for the true deva(God), the true
guru (Teacher) and the true shasera (Scripture); for these are the
only sourcas of right knowledge from without, and it requires no
great familiarity with logic to predict that he who ridicules any or
all of them necessarily denies the truth of their Word, and is
thereby debarred from the acqusition of truth. It is also worth
while to understand the true functions of these three objects of
worship. God 1s worshipped because He has realised the Ideal
of the soul, because he :s a living cxample for every aspiring siva,
and because he is the true source of religion; the gurw is revered
because he imparts true instruction and because without his
practical help 1t would be exccedingly difficult, though not
impossible, to tread the thorny path of Self-reahisation: and the
claim of the Sastra to worship rests on the ground that it 1s
the last resort in case of doubt, and the only authority on
matters which fall outside the domain of intellect, such as the
description of hcavens and hells and the like. The Scripture
might, no doubt appear at times to be in conflict with the conclu-
sions arrived at by modern science, but it 1s necessary to bear in
mind the important fact that the dictum of science on those points
on which 1t conflicts with the Scriptural text is not based on any-
thing approaching the omniscience of the arhanta, and is admutedly
grounded on nothing more certain than the weight of probability.
Above all, the opinion of ill-trained men, and even of scientists
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formed as the result of the demolition of mysticism and misunder-
stood theology, is to be accepted with the greatest caution. These
gentlemen, finding the dogmatic preaching of certain obscure and
incomplete systems of theology unreasonable and oppossd to the
healthy voice of common sense, are apt to make sweeping assertions
about religion, holding every form of it to be devoid of sense with-
out properly studying the subject. If the seeker after truth would
not allow his mind to be swayed by imperfect or inexhaustive re-
search, or one-sided statements of fact, and retain his composure in
the nudst of the Babel of voices, he would, ere long, discover that
there 1s nothing intrinscially absurd in the Scripture of Truth even
in respect of matters not ascertainable with the intellect—descrip-
tions of heavens and hells, the past history of samnts and Saviours
of mankind and the like. He would find that intellect can neither
prove nor disprove the Scriptural text in respect of these matters
with conclusive effect, so that he has to fall back upon the testimony
of the authors of the Scripture till the manifestation of the avadhi,
manahparyaya or kevala jiiana puts an end to the controversy
by enabling him to directly perceive the truth for himself. The
absolute accuracy of the text with regard to all matters determin-
able by reason is a guarantee of its truthfulness even in respect of
those which fall beyond its legitimate province, and suffices to form
the basis of faith for the laity. In practice it will be seen that the
more the Scriptural text is found to be in agreement with the con-
clusions of an unbiased mind, the greater is the respect, and,
consequently, also, faith, which it will engender in the heart.

The layman should begin by harnessing into service study and
meditation which would speedily enable him to discern truth from
falschood, and prevent him from falling into wrong and unworthy
company. He must then adopt the truth the moment it is
discovered, and worship the true trinity of God, guru and
sasira till he can stand on his own legs, that is to say till he
can manage to become absorbed in the contemplation of the own
atman. Neuther the fear of public opinion, the sense of ridicule
not zny other personal or private motive should be allowed
to stand in the way of adopting the right faith or to constitute
an excuse for a policy of prociastination, which not only
delays and retards one’s own progress, but also misleads those
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others—dependents, friends and the like—who naturally foilow
one’s lead in mattcrs pertaining to religion and morality.

We come now to the second class of causes which interfere
with the steadiness of dhyana. These comprise all those tendencies.
and trzits, including passions and emotions which have their root
in desire. Whenever the mind is engrossed in the pursuit of desire,
it displays a tendcncy to wander away after its objects, thus robbing
the soul of serenity and peace and the body of ease and restfulness.
The remedy for this kind of distrurbance consists in the develop-
ment of the spirit of renunciation which will engender the state of
dcsirclessness.

The third type of causes of distraction have reference to the
unsteadincss of body, end arise from want of control over the bodily
limbs, ill health, the habit of luxury i.e., inability to bear hardships,
and the like. The observance of rules which direclty aim at impart-
ing health and strength to the body, and the avoidance of the habits
of luxury would be generally found sufficient to bring the physical
tabernacle of gross matter under the control of will; and to render
it capable of bearing the constantly increasing strain of trials and
hardships involved 1n the scverest forms of self-denial. Food, it
should be clearly understood, plays the most important part in the
physical training for asceticism, since it directly affects the consti-
tution of the body and the condition of nerves which have to be
purified of their grossness before they can respond to the impulses
of will inthe desired manner. Hence, where impure foed 1s allowed
to coarsen the brainand nerves, 1t is idle to expect any happy results
from the practising of yoga (asceticism). The aspirant after immor-
tality and bliss must, therefore, make up his mind to exclude, from
1i: daily menu, all those articles which augment the prostration of
nerves together with those that do not increase the vitality of the
system. Meat and wine, which not only tend to coarsen the nerves,
but which also ¢xcite unholy passions and destires, at once fall in the
category of things to be avoided, and the same is the case with foods
that are hot, excessively sour, pungent, putrid, stale, unwholesome
and those which become tolerable after a time, such as tobacco, and
thelike Cereals, vegetables, fruits and nuts, along with milk and its
different preparations (clarified butter, sour-milk and the like),
sugar and certain wholesome condiments, go to build up a healthy
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body, and being delicious, bland and nutritioqs in their nature,.
form the best articles of food It should also be obscrved here that
the best results only follow an early attention to the rules of diet
and nervous hygiene, and that delay is not advisable in putting
them into practice.

Ease of posture (dsanra) is also necessary for steadiness of
dhyana, since no one can remain in an uncomfortable position
for a long time. The general rule with regard to posture is that one
should stand or sit in such a way as to produce the smallestamount
of tension in his system, taking care at the same time not to sacrificer
the spirit of austerity for the love of bodiiy ease.

The following forms of dsana have been especially recom-
mended in the Scripture for the people of this age whose nerves
and bones are of an inferior type, as compared with those of
the ancients: (1) paryanka or padma, the sitting posture—holding
the head, the chest and the neck in a line, with legs crossed, and
the gaze steadily fixed on the tip of the nose: and (2) kharga, the
standing posture with arms held naturally by the sides, but not
touching with the body, the feet placed ata distance of about
two inches fiom each other and the mind fixed on the point of the
nose. 1f the rules of proper conduct have been regularly observed,,
the muni will acquirc the ease of posture witha lttlc practice,
and will be able to retain his seat as long as he pleases, without
being disturbed, otherwise he will have to undergo the preparatory
course before he can hope to subjugate his body sufficiently to
have an easy posture.

Theselec:ion of asuitable place for spiritual cocentration is also
esscntizl for practising dhyana, since external disturbance is a
source of distractton. The yogi should avoid those places which
are inhabited by cruel heartless, selfish. irreligious or quarrelsome
men, also those dedicated to false gods and goddesses, and resort
to those associated with the names of holy tirthamkaras and saints.
The abode of wild beasts, venomous reptiles, and the like must also
be avoided as far as possible, for similar reasons.

The next thing to be known is prandyama, which means the
controlling of breath, and, through 1t, of the vita!force. Prana-
yama is very useful for bringing the senses and mind spezdily under
control, and consists in three steps, puraka (inhalation), kumbhaka
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(retention) and rechaka (exhalation). Puraka signifies taking a
full breath, kumbhaka holding it in the region of the navel, and
rechaka exhaling 1t slowly and evenly. Straining of every kind to
be avoided in practising ascetic apas (austerities), and this is so
especially with regard to pranayama which might cause any
amount of injury to the system if practised rashly or without due
care and caution.

1t might be pointed out here that the practising of prandyama
is enjoved only in the initial stages of asceticism, when it serves as
a useful ally for subduing the senses and mind; it is actually for-
bidden in the advanced stages of mediation on the ground that it
then interferes with the fixity of mind on the object of contem-
plation,

When sufficient proficiency is acquired in the practising of
pranayama, the next thing to do is to hold the inhaled breath and
the mind in the region of the lotus of the heart (the cardiac plexus).
The holding of the mind on a point, culled prafyahara, becomes
easy with this practice. There are ten places in the body for mentai
concentration, viz, (1) the two eyes, (11) the two ears, (iit) the tore-
mast point of the nose, (iv) forehcad, (v) mouth, (vi) navel, (vii) the
upper part of the forchead, (viu) heart, (1x) palate, and (x) the place
between the .wo eye-brows.

Pratyihara accompanied by meditation is called dharna, which
really means the establishing of the object of meditation in the
mind. This being accomplished, dhyana becomes steady and may
be kept up for any length of time undisturbed. Some kind of
meditation, no doubt, is implied in every form of thinking, but the
difference between the perfect dhydna of the nuni and the thought-
activity of the ordinary man lies in the fact that while the former is
master of hus senses, body and mind, and may remain absorbed in
meditation for as long as a time as he pleases, the latter has never
anything morc than an unsteady, wavering and feeble current of
thought at his command. The result is that while the yogi solves the
riddle of the universe and ult'mately also establishes his soul in 1ts
natural, eftulgent punty, the laymen remains entangled in the
meshes of his karmas, however much he might boast of taking a
hand in the management of the world.

The instrument which enables the yogi to remove the jiana—
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and darsana obstructing tmpurities of matter from his system is the
point of his highly concentrated manas (attention or mind), which
derives its energy from an indomitable iron will bent upon the
conquest of karmas. The sharp point of this powerful instrument,
when applied to the centres of concentration already referred to,
begins to pierce the layers of matter which compose the obstruct-
ing veil, and in due course of time, the duration of which varies
with the energies of will in each individual case, cuts asunder the
last knot of karma, flooding the individual consciousness with the
divine effulgence of omniscience and raising the conquering jiva
to the supreme and worshipful status of godhood.

Such is the physical process of emancipation which is purely
scientific in its nature. As regards the length of time necessary for
the realisation of the Ideal, that really depends on the intensity of
dhyana, or concentration of mind, so that where the will has
acquired the mastery of mind inthe fullest possible degree, an
antargmahurata (a period of less than 48 minutes) is quite sufficient
to destroy the karmic bonds, while in other cases it may take

nuibions and millions of years.

Dhyana, it should be stated, is of four kinds:—

(1) arta dhyana which is the cause of pain and arises from
dwelling on the loss of an object of desire, the association with an
undesirable person or thing, bodily suffering, and envy;

(2) raudra dhyana which unplies the absorption of mind in
himsa and other forms of sin;

(3) dharma dhyana, that is meditation on the teaching of reli-
gion; and,

(4) sSukla dhyana or the pure contemplation of one's own afman,

Of these, the first two forms are obviously evil, but the third
leads to great felicity in the future re-birth of the soul (if any), and
the last is the direct cause of moksha, that is freedom from the
bondage of karmas and the turmols of samsara.

Dharma Dhyana consists in thinking on the nature, condition
and future prospects and possibilities of the soul, the method of
Self-realisation, the form of final release, the attributes of a siddar-
man, and the like. The recitation and reading of the holy Scripture
and $astras, as well as of the biographies of saints and virtuous
Jaymen, meditation on the different bhavanas (reflections) and
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nature of fattvas—jiva, ajiva and the like—the worshipping of
defied Souls and the revercac: of those who have given up the
world to lead the lifc of true asceticism are also forms of the
dharma dhyana.

There are the following types of religious meditation (dharma
dhyana) —

(i) anga-vichaya, or meditation with the aid of Scripture,
(it) apaya-vichaya, that is dwelling on the means for the des-
truction of karmas,

(iii) vipaka-vichaya which means reflecting on the effect of

karmas, and

(iv) samsthana-vichaya, or reflection on the naturc of the uni-

verse and the conditions of Iif: prevailing therein.

Both the layman and the ascetic derive material aid from rch-
gious meditation (dharma dhyana), which when intelligently prac-
tised never fails to engender the spirit of true vairagya (renuncia-
tion) 1n the soul, and preparcs it for the practising of the shukla,
i.e., the highest form of dhyana.

Sukla dhyana, n its purest form, signifies an unbroken contem-
plation of one’s own a¢man and cannot be realised so long as the all-
illumining kevala jAiana does not arnse in the consciousness of the
Jiva. The preparatory coursc for the realisation of the sukla dhyana,
therefore, consists in the two-fuld method of concantration and
meditation which give rise to the kevala jidna and fix the form of
‘thought’.

If the reader would bear in mind the fact that belief is the buil-
der of character and that the cssenc? of the soul is pure intelhigenc:
wiuch is influenced by its own behiefs to such an extent that it
actually becomes what 1t behieves itself to be, he would not find 1t
difficult to understand that steadiness of mind 15 not possible with-
out therebeing a correspoading fixity of belief in the first instanc..
Hence, belief must first mould the esseacz of spirit before any

ermancnt results are to be expacted. To thuis end the Scripture
enjoins the pracising of the following kinds of dhyana in the final
stages of ascaticism . —

(1) Pindastha dhyana which consists of five dharnas (forms of
contemplation) as follows:

(@) Prithvidharna. The yogi should imagine a boundless ocean
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of the size of madhyaloka, motionless and noiseless, of the
colour of milk, with a huge resplendent lotus of a thousand
petals and having a bright yellow pericarp of the height
of Mount Meru in its centre. On the top of his peri-
carp he should place in his imagination, a throne of the
brightness of moon, and should imagine himself seated on
this throne, in a caim and peaceful attitude of mind, firmly
established in the belief that is arman is fully capable of
destroying the eight kinds of karmas which hold him in
captivity and bondage.

Agneyi dharna. When the prithi dharna becomes firmly
fixed in the mind, the yogi should imagine himself seated
as before, and should further imagine a small lotus of
sixteen petals in the region of his navel, with the sixteen
vowels, o (a), w1 (3), % (¢), € (1), ¥ (0), ® (&), = (ri), (r1), 8
(Irn), & (Iri), g (ai), & (aei), W (au), s (aou), & (ang)
and =: (ah), inscribed on its sixteen petals (one on
each) and the holy syllable & (the middle part of the
word, arhanta x§'®) on its pericarp, shining like burnished
gold. He should then imagine smoke slowly emanating
from the upper stroke of the holy syllable (") and, assuming
the form of a flame of fire, scorching and burning up, in
the region of the heart, another lotus of eight petals repre-
senting the eight kinds of karmas. The fire as finally to be
tmagined as having spread to all parts of the body, surroun-
ding it in the form of a triangle, and reducing it to ashes.
Asavasani dharna which consists in the contemplation of
powerful winds blowing away the ashes of the body
from the soul, and scattering them about in the four
directions.

Varuni dharna. The yogi now imagines a great downpour
of the ratn which washes away the remnants of the ashes
of the body from the soul, leaving the latter in the condition
of 1ts natural purity, that is as the pure effulgence of in-
telligence.

(¢) Tartva-rupavati dharna. The yogi now contemplates his

soul as the possessor of all the divine attributes and
qualities, having an effulgent ‘body’ of pure, radiant will,
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free from all kinds of karmas and matcrial encasements,
and the object of worship and adoration on the part of
devas and men.

(2) Padastha dhyana which means contemplation with the aid
of holy mantras (sacred formulas), such as ot & awi (namoarhan-
tanam), and the concentration of mind on the centres of dhyana.

(3) Rupasthg dhyana consisting in the contemplation of the
holy form of arhanta (tirthamkara), seated in the celestial pavilion
attended by Indras (rulers of devas or heavenly kings), of radiant,
effulgent glory, spreading peace and joy all round.

(4) Rupatita dhyana, or meditation on the attributes of the
siddhatman. This form of dhyana consists in the contemplation of
the pure qualities of the perfect, bodiless Souls accompanted with
the belief that he who 1s engaged in meditation is also endowed
with the same attributes.

The above are the different forms of dhyana which lead to what
is called nirvikalpa samadhi, the purest form of self-contemplation.
In this state the necessity for thinking is replaced by the all-illumin-
ing, all-embracing kevala jiiana (omniscience), and the soul directly
perceives itself to be the most glorous, the most blissful, the ail-
knowing and all-powerful being, and becomes absorbed in the
enjoyment of its svabhavik (natural) ananda free from all kinds of
impurities and bonds.

We have already sufficiently described the nature of the
pindastha dhyana; the padastha need not be dwelt upon any
longer in this book, since a knowledge of Sanskrit is necessary for
its practising; but the rupastha and the rupatita forms of contem-
plation deserve a word of explanation. Of these, the former, i.e.
the rupastha, is the form of the bhakti-marga, par excellence, since
it directly enables the soul to attain to the form and status of God.
The form of the paramatman is first intelectually determined and
then contemplated upon with unwavering fixity of attention, till
1t become indelibly fixed in the mind. This being accomplished,
the ascetic now resorts to the fourth form of dhyina the rupatita,
and with its aid transfers the 1mpress of the paramatman from hs
mind to the essence of his jiva or soul-substance, which, in obe-
dience to the law—as one thinks so one becomes—itself assumes
that very form, manifcsting, at the same time, in the fuliest degree,
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the attributes of perfectionand divinity arisingfrom the action of
the concentrated point of attention on the matter of the nervous
centres, as described before. The transference of the conception
of paramdaiman from the mind, or intellect, to the soul-substance is
beautifully allegorised, in the Vishnu Purana, as the removal of the
embryo of Krishna from the womb of Rohini to that of her co-
wife, Devaki, Krishna being the Ideal of Godhood or Perfection
for the soul. The idea is that the conception of divinity is first
formed inthe mind or intellect,* and is thence transferred to the
soul-substances which, assuming its form, itself becomes ‘Krishna”
(God). The same is the explanation of the teaching of the Sveatam-
bra sect of Jainas who hold that the last holy tirthamkara, Shri
Vardhmana-Mahavira was, first conceived in the womb of a
brahmana lady and thence transferred to that of Queen Trisala. The
brahmanical caste being noted for learning, the brahamana lady
clearly becomes symbolical of intellect in whose womb the
tirthamkara® (Godhood) is first conceived.

It will not be out of place here to point out the nature of the
trouble which 1s sure to arise from a concentration of mind on an
erroneous, or fanciful, concept of the divine form. Since the in-
tensity of concentration tends on to establish the soul-substance
in the form of the object of contemplation, he who holds in his
mind any ill-shaped misconceived ordistorted image of divinity
would be throwing his soul into a wrong mould, the impress of
which it would not be an easy matter to destroy.

Ths is not all, for the requisite degree of the intensity of concen-
tration also is not possible where the mind is liable to be stirred or
moved in the wrong direction; hence the manifestation of kevala
Jnana is out of the question for those who fix their minds on ku-
deva (false divinity). For instance, the act of contemplation of a
dancing ‘God’ can only result in establishing the soul in a dancing
attitude, which, the moment it becomes strongly marked, would
interrupt all further concentration of mind in the right direction.

*The intellectual origin of Christos is also recognised by the holy
Bible which describes the Messiah as a carpenter’s son. Now, since a
carpenter’s work consists in cutting  (analysis) and joining together
(synthesis), he is as good a symbaol for the intellectual faculty as any that
can be thought of.
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The form of divinity is not that of a dancer nor, of a climber of trees
the true godhood is the perfection of the noblest attributes of the
soul—peacefulness, tranquillity, renunciation, self-control, equani-
mity and the like—and must be contemplated as such. The
paramdtman has nothing to conceal, nor to be ashamed of; He
wears neither clothes nor ornaments, nor does He embellish His
‘person’ otherwise, Skansa (full of peace), serene and self-centred,
He sits, unmoving and unmoved in the contemplation of his own
effulgent glory, indifferent to the praises of the bhavya and the
abuses of the abhavya. Such is the true object of contemplation
which is to be found only in the consecrated pratibimbas (images)
of the holy tirthamkaras in a Jaina Temple,

It may also be pointed out here that those who try to attain the
purity of dhyana by dispensing with concentration on the form
of the tirthamkara ate not likely to achieve any happy results. They
are like those who try to reach the top of the ladder without the
help of its rungs. It is true that constant meditation on the
qualities of the paramdarman, accompanied with the belief
that the same qualities inhere in every jiva, goes a long way
towards making one self-conscious, but it is no less true that the
full acceptance of the impress of the form of paramdtmanby the
soul-substance, which is necessary to prevent its fickleness and
unsteadiness, cannot be secured till the yogi knows what that im-
press is like and the method of transferring it from his mind to the
‘hquid’ essence of his soul. The knowledge of the form of the
paramatman being, thus, a pre-requisite of moksha, true bhakti can
not be said to begin unless the mind of the devotee is first filled
with the divine image. There can be no such thing as falling in
love with a being or thing whose very form one has no idea of.

In this connection we may also explain the significance of the
word pirakara when used in reference to paraméatman. Obviously
everything that exists must have some kind of form, so that
the word pirakara, if taken in its literal sense, i.e., as devoid
of form (rir=without, and dkara=form), canunot possibly apply
to any existent thing. It is however, applicable to soul or
spirit, firstly, because it has no visible form which may
be perceived with the eye, and, secondly because the Jiva
involved in thecycle of births and deaths has no permanent
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form of his own. The paramarman, however, differs from the
ordinary unemancipated jiva in so far as the destruction of all
kinds of karmas places Him for ever beyond the cycle of re-births
fixing His form also, incidentally, once for all and for ever in the
manner described in the tenth chapter of The Key of Knowledge.
This form is the noblest form of all, being that of perfect
MANHOOD, and the stature of the soul-substance, which on the
attainment of complete liberation is freed from the liability to
expansion and contraction in the manner of an unevolved jiva, is
slightly less than that of the body from which nirvina is attained.
Those who might find it difficult to reconcile this view of the Jaina
Siddhanta with the prevailing notions of the Hindus and others who
maintain that rirvana significs an absorption into the deity—the
merging of the drop in the sea—would find it easier to understand
the nature of the form of the siddhatman in mokshaif they would
only take the trouble to analyse the idea underlying the notion
of absorption. It is no use trying to smother the voice of intellect
when it proclaims that two or more existing realities, or individuals,
can never be pressed into one; and neither rcason nor analogy
can ever be found to support the thesis of the absolute mergerin
respect of simple, indivisible entities. The very illustration of the
disappearance of the drop in the sea 1s a sufficient refutation of
all such notions; for the sea is an unit only inso far asth¢ word is
concerned, not in any other respect, so that the ‘individuality’ of the
drops constituting its volume is neither destroyed nor impaired
in the least 1n the process of their supposed merger. It is, no
doubt, impossible for us to pick out any particular drop of water
from the scaafter once dropping it therein, but if our drop were
invested with the functions of understanding and speech it would
undoubtedly respond to a call from a friend on the shore.

The truc idea underlying the analogy, then, is only that of a
collection of ‘drops’ enjoying a common status, whichis fully in
agreement with the Jaina view, according to which the siddhdatmans
in pirvana enjoy the status of godhood but retain their individuali-
ties separate and distinct from others. Thus, the status is one
though there is no limit to the number of individuals acquiring or
attaining to it.

We gain nothing by denying the fact that we roust have a clear
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conception of a thing before we can ever hope to acquire it; and the
necessity of being scrupulously precise is even greater in the spiritual
realm where the soul’s aim and ambition are centred round in
ideal which it wishes to realise in its own self. It follows from this
that the fullest information rather than a negative description—rnetf,
neti, (not this, not this)}—concerning the great ideal of perfection
and joy must be insisted upon, at the very outset, by an earnest
seeker after moksha. Existence, it will be noticed, is not the attribute
of anything in nature which is not possessed of a single positive
content of knowledge, so that where every conceivable attribute is
negatived therec remains nothing but non-existence to stare the
philosopher in the face. If those who insist upon defining an exis-
ting being or thing n this negative manner would only analyse
the nature of speech, they would not fail to perceive that the con-
verse of rational beings consists in the expression of ideas clearly
conceived by the mind, and that it is impossible to have an idea of
athing which is absolutely devoid of all elements of affirmation
and certainty. Hence, 1t is very clear that those who describe the
godhead in terms of negation have really no idea of the supreme
status which the soul is to attain on obtaining jprvina.

The idea of moksha cannot also be clear to the minds of those
who look upon the world as an illusion with a solitary coul as the
only reality and the true substratum of life in all forms. For either
this all-pervading soul does not stand in need of moksha or it is to
attain it at some future moment of time; but in the former case it
isimpossiblc to explan the longing of living beings for a taste of true
happiness and in the latter the very possibility of the attainment of
perfection and bliss by different individuals is excluded by the hy-
pothesis itself, because where the substratum of individual life is a
solitary soul there can be no release except for all living beings at
one and the same titme. Furthermore, the idea of moksha for the
individuals, cannot, on such a supposition possibly mean anything
more or less than utter, absolute annihilation of individuality,
since the emancipation of the only true soul must be a signal for
the exeunt of all others.

It is thus evident that no true concept of moksha is possible on
such a hypothesis, and since the realisation of the great ideal of the
soul is not compatible with a vague or inconsistent conception
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thereof in the mind of the aspiring jiva, no one who pins his faith
on such a doctrine is likely to reach ‘the other shors’. And, so far
as practicability, the only true test of utility, is concerned, it is
evident that no one can be said to have been benefited by the doc-
trine hitherto, for the one soul is still subject toillusions and there
has never been another to be redeemed.



CHAPTER VIII
STAGES ON THE PATH iorgm

From the nature of moksha and the means prescribed for its
realization it is abundantly clear that the attainment of perfection
is the culmination of a graduated course of training which must
be followed step by step. The sages have, therefore, divided
the path which leads to the Supreme Seat (nirvana) into fourteen
stages, cach of which represents a particular state of development,
condition or phase of the soul, arising from the quescence,
elimination, or partial quicscance and partial climination of certain
energies of karma, and the manifestation of those traitsand
attributes which are held in check by their activity. The names
and characteristics of each of these fourteen stages, called
gunasthanas, may be stated as follows :(—

(1) The first stage is called mithyatva which signifies ignorance,
the normal condition of all jivas involved in the samsira, and
is the starting point of spiritual evolution. The consciousness
of the soul in this condition is obsessed with gross ignorance,
and pure truth is not agreeable to it. Those who pass out of
it are the lucky ones who, in consequence of their past good
karmas, evolve out the desire to find a way to escap: from the
pain and misery of life in this world. When a man reaches this
turning point in his life, he begins to meditate on the nature of
the world and on his own relation with it. This results in a tem-
porary quiescence of the first three energies of darsanamohaniya
karma (Nos. 17, 18 and 19) and the anantanubandhi type of
anger, pride, deceit and greed (Nos, 20, 21, 22 and 23),
producing what is called the prathamopasama-samyak tva—a kind
of faith which generally subsides, sooncr or later, like the
effervescence of aerated water. All cases of sudden conversion to
truth are due to the quiescence of these seven energies of karmas.

The subsequent loss of faith is due to the recrudescence of
the prakriti of any one of the anantanubandhi kashayas (anger,
pride, deceit and greed) whose destruction or quiescence is
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related to the manifestation of true insight as cause to its effect.

(2) Sasadana (sa=with4-sadana—exhausted, hence that
which is characterised by exhausted faith). This gunasthana
represents the mental state of the soul in the process or act of
‘falling’ from right faith, Its duration is momentary and does
not extend beyond the time actually needed for the fast-slipping
faith to be replaced by a false conviction in the mind.

(3) Misra (lit. mixed). The consciousness of the jiva in this
stage is characterised by a hovering between certainty and doubt
as to the word of Faith.

This gunasthana also marks a state of back-sliding from
Right Faith, 1n the first instance, since faith and mithyatva can
become combined in the consciousness of him alone who has
alreardy evolved out proper convictions.

(4) Avirata-samyagdrishti. When the doubts of an individual
have been removed by meditation or the instruction of a guru
(preceptor), he passes on to this stage, and becomes a samyagd-
rishti (true believer); but as he is not yet able to observe any
of the vows enjoined on a layman, he is still described as avirata
(a==not-+virta==a vow). This stage arises when the seven
prakritis already named have been wholly or partially subdued
or destroyed, and denotes the acquisition of Right Faith.
Anger, pride, decert and greed of the apratyakhyana type may be
subdued here.

(5) Desavirata {desa—npartial +-virata=vow). The soul now
begims to observe some of the rules of Right Conduct with a view
to perfect itself. The pratyakhyana type of passions (kashayas)
may be controlled 1n this stage.

(6) Pramatta virata (shightly imperfect vows). The aharaka
sharira prakriti (No. 60) becomes nascent at this stage which is
the first step of life as a muni,

(7) Apramaita virata (perfect observance of vows). The
conduct of the muni (ascetic) in this stage is marked by the absence
of pramada (negligence).

(8) Apurva karana (apurva=new--karapa=thoughts or
mental states). The conduct being perfect, so far as the obsarvance
of vows is concerned, the jiva now applies himself to holy
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meditation (Sukla dhyana.) Some of the ro-kashdyas got rid of
‘in this stage.

(9) Anivritti karapa (advanced thought activity). This is
a more advanced stage than the preceding one.

(10) Sukshma sampraya (sukshma=-very shght-4samprava
=conflict, hence struggle to control the kashayas or delusion).
Only the slightest form of greed, which is also fully under control,
remains to be eradicated in this stage.

(11) Upasantamoha (upas$inta, from upasama= quiescence -
moha=delusion). This stage arises from the subsidence of the
energics of the mohaniya karma.

(12) Kshina moha (destruction of delusion). Complete
eradication of the mohaniya karma is the chief characteristic of
this stage. It should be pointed out here that the path bifurcates
at the end of the seventh stage, onc route lying along what is
known as upasama sreni (upasama=subsided or quiescent, and
Sreni=flight of steps, hence ascent) and the other along the
kshayaka (cradicative). The former path finds its culmination
in the clcventh stage, that is the total suppression, but not
destruction, of the mohamiya karmas; but the other which 15
trodden by those who arc not content with the mere subsidenca
of karmic energies, and who, rejecting half measures, proceed by
destroying the ‘enemy’ once for all and for ever, is the lugh
road to nirvana. Those who follow it pass directly from the
tenth to the twclfth stage, and. acquiring omniscicnce as the
reward of their unyielding, unflinching asceticism, reach the
Supreme Secat. The saint who reaches the upasanta moha stage
falls back to a lower one, and keeps on travelling backwards and
forwards betwecn the first and the eleventh station on the line
till he is able to gird up his loins to tread the more trying and
difficult kshayaka path.

(13) Sayoga kevali (sa=with, yoga, the three channels of
activity, i.e., mind, speech and body, and kevaliz=omniscient).
This is the stage of jivana mukti, characterised by the total destruc-
tion of the four kinds of ghatia karmas, but indicating the
association with the physical body due to the operation of certain
aghatia prakritis. Those who evolve out the tirthamkara prakriti
become the Master (tirthamkara) who reveals the true dharma
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(religion). Surrounded by devas and men who hie from all quarters.
to offer Him devotion, the Tirthamkara explains the truth in the
divine anakshari* language, which is interpreted into. popular
speech, for the benefit of the masses, by an advanced disciple.
and muni called ganadhara. The truth thus known is called
Sruti (revelation), or Srutaq jidna, and its absolute accuracy is
guaranteed by the faculty of omniscience which does not come
into manifestation so long as there remains the least trace of any.
of the energies of the mohaniya karma.

(14) Ayoga kevali (ayoga, without mind, speech and body,
and hevali, ominiscient). This is the last stage on the Path, and
1s followed by the soul’s ascent to mirvana on the exhaustion of
the aghatia karmas. The jiva who passes this stage is called
siddha. He has now become fully established in Right Faith,
Right Knowledge and Right Conduct, and is freed from all kinds
of karmic impurities and bonds which had hitherto hsld him in
captivity. No longer subject to the de-pressing influence of
matter, He rises up immediately to the topmost part of the
universe to reside there, for ever, in the enjoyment of all those
divine attributes which many of us have never even dreamt of.
A conqueror in the true sense of the word, He nowenjoys, tothe
full, the fruit of His unflinching fight with His own lower nature.
Pure intelligence in essence, He now becomes an embodiment
of knowledge by bursting His bounds. Thus, what some people
consider to be a stultification of character is really the acquisition
of such godly qualities as perfect discernment or faith, infinite
knowledge, inexhaustible power and pure unabating joy. The
Ideal of absolute Perfection, the Siddha becomes the object of

*It is somewhat difficult to give an exact description of the anakshari
speech; 1t consists of the powerful, audible vibrations of the tirthapkara’s
will become omnipotent by the destruction of the ghdtid karmas. These
vibrations impinge on the mind of the congregation in a manner akin to
the process of thought-transference of the telepathic type, and are at the
time heard by all who understand them in their own tongues. Subsequently
they are translated into popular speech and constitute what is called Agama’
(Scripture). The ordinary mode of conversation is not possible for the
tirthamkara on account of the changes wrought by rapa in His organs of
speech, :
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worship for all the bhdvya (those who have the potentiality to
attain nirvana) jivas in the three worlds; and what language can
describe the glory of that siddhitman, the mere contemplation
of whose worshipful feet is sufficient to destroy all kinds of
karmas of His bhaktas (devotees)?

To revert to the subject under consideration, it will be observed
that the arrangement of the gunasthénas is based not upon any
artificial division of the ‘path’, but upon the natural effects observ-
able in the being who takes himself scientifically in hand to control
his destiny. No serious student of religion stands in need of being
told that of all kinds of tapa the antgranga is the principal cause
of emancipation, though the physical control of the bodily func-
tions and organs is also necessary for bringing the wandering manas
(the organ of desires) under subjection. It follows from this that
the best results can only flow from a system which scientifically
deals with the subject of internal rapa, and that no method which
ignores or minimises the importance of this most important
department of self-training can ever be relied upon as a means
for escape from the bondage of karmas. Applying these obser-
vations to the non-Jaina systems of tapa (yoga), 1t can be seen
at a glance that none of them is possessed of that scientific validity
which alone can be depended upon for the rcahisation of the ideal
in view. Indeed, almost all of them in the end leave the aspiring
soul in the greatest uncertainty as to the effect of the practices
enjoined and the exercises laid down by them; and even the more
perfected systems of Hindu yoga—jiidna yoga, rija yoga, bhakti
yoga, hatha yoga and karma yoga—do little more than point
out the direction in which lies the way out of the samsara, inter-
sected by paths that certainly do not lead to nirvara, but only to
the four gatis, or conditions, of life. That the unwary traveller
needs something more than a mere indication of the direction
to pick out the rigth track is a matter which is not open to dispute;
and the importance of accurate scientific knowledge is an absolute
necessity where a single false step might prove one’s undoing,
The Jaina Siddhdnta has throughout kept these principles mn
view in its schematic arrangement of the stages on the journey,
and the intelligent tyro is merely required to make himself familiar
with the nature of the karma prakritis to know precisely what to
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do at any particular moment of time in the course of his onward
progress on the Path.

To understand the philosophy underlying the arrangement
of the gunasthanas, it is necessary to bear in mind the fact that
the attainment of every ideal requires :

(i) the determination to know the precise truth, i.e., the
proper attitude of enquiry.

(ii) exact knowledge of the thing to be attained, together with

a steady, unchanging belief, or faith, in the possibility
of its attainment, and

(iif) exertion in the right direction, that is the proper conduct.

To put the same thing in the language of the Jaina Siddhanta,
Right Faith, Right Knowledge, and Right Conduct are the three
jewels which enablc their possessor to enter into the holy Abode
of Gods. Of these three, Right Faith* w=mwam precedes Right
Knowledge, =mmmm while Right Conduct wwmw =fex is a
charactersstic of those alone who have almost perfected

*The word faith, it may be pointed out here, is a somewhat unsuitable
equivalent for the ‘sumyaga darsuna’ of the Jaina Siddhénta, though usually
employed as such. The idea-underiyung sumyaga dariara, described as the
cause of samyaga Jndna, is that of a_proper nsight into the nature of
things_which_is necessary for the knowledge of fruth. The man who
acquires this irue insight, or point of view, is characterised by an attitude of
mind determined to know the precise truth at all costs, as distinguished from
that which may be satisfied with half-truths, agreeable to one’s preconceived
or prejudiced views. This attitude would naturaily give rise to right kpow-
leMdue course of time, and would itself anise, as stated in_laina
Bhilasophy, on 1 *he destrucf‘ on ot “quiescence, or partial destruction and
partial qulescenEe of those energles ‘of karma which 10b ‘the mund of calm,
dispassionate _judgmeént,  These energies comprise the three kinds of
mithydfva (Nos. 17-19) and the arantdnubandhi type of the four kashdyas,
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themselves in wisdom and faith. Hence, the earliest stages of
the journey are necessarily those which mark the transition from
the state of settled wrong convictions to the acquisition of true
faith.

The next thing to be attended to .is conduct without which it
is not possible to realise the ideal in view. Hence the remaining
gupasthdnas are the landmarks on the path of progress in respect
of Right Conduct. The eighth and the ninth stages are also
characterised by increased meditation, hence concerned in the
advancement of knowledge; but to follow the teaching of the
siddhanta on the still higher rungs of the ladder, it is necessary
to remember that perfection in conduct means neither more nor
less than the attainment of the state of desirelessness which is
possible only with the complete eradication of all those traits
which spring from desire.

Now, desire signifies greed, the immediate cause of deceitful-
ness. Greed also leads to pride by focussing attention on the

The causal connection between knowledge and faith, therefore, is to be
found in the fact that rational faith pre-supposes some sort of mtellectual
enquiry or mvestigation, notwithstanding the fact that right knowledge is
itself dependent on right faith. The dependence of right knowledge on
rightfaith 1s evident 1n respect of those matters at least which fall outside the
province of perception and reason; for such knowledge is a matter of testi-
mony, and depends on the word of the Teacher, which cannot be acceptable
to those who have yet to evolve out the nght faith, It would thus
appear that knowledge and faith are to some extent dependent on each other;
knowledge leading to right faith in the first instance, and right faith giving
rise to right knowledge in the end.

The dependence of right knowledge on right darsana implies that no
true insight can be had into the nature of things without 1it. It is not to be
supposed that there 1s no difference whatever between the knowledge of a
man endowed with right faith and of him who 1s mvolved in mithydrva.
There 1s, no doubt, a superficial resemblance between their 1deas, to some
exten!, but that is confined to the surface of things. For instance, they may
both know consctousness to be the distinguishing feature of life, but itis the
true believer alone who also knows it to be‘an independent reality, eternal,
undying and capable of enjoying the frecedom and joy of Gods. This know-
ledge 15 not shared by the other man, who is, consequently, debarred from
siriving to obtain the bliss and blessedness pertaining to divinity, since no
one ever tries for that which he does not know or believe to be attainable,
or trus.
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physical personality and by augmenting the sense of egoity;
and pride and greed combined give birth to anger. Thus, greed
is theroot of the remaining three forms of kashayas (passions)
and the most difficult mental trait to be destroyed. It cannot
be eradicated before the twelfth stage for this reason. Omniscience
is manifested in the thirteenth stage, while the fourteenth is like
an ante-room to nirvapa. For facility of reference we give the
main features of the gupasthdnas in the accompanying tabulated
form.

Main features of the fourteen stages.

Names of
Serial wnasthi- Characteristics.
number. nas

- i Mithydtva. | Gross ignorance,
~X&s¥dana. | Vanishing Faith, i.e., the condition of mind while
actually falling down from the fourth to the first

stage.
- 3 A Misra, Muxed faith and false belief.
A Avirata- Right Faith, unaccompamed by austerities.
v samyaga.
dristi.

5 | Desavirata.{ Commencement of Right Conduct.

6 Pramatta. | The formation of the ahdraka sharira, and observance
of vows though tinged with pramdda (carelessness
or laziness). This is the first stage of hfe as a muni,
1 e., of homelessness.

Apramarra. | Elimination of pramdda, and partial realisation of
the svabhdvic ananda, i.c.,joy.

8 Apurva Noted for the new channels of thought, thrown open

karapu. by the punification of mind and the quiescence of
the elements of disturbance.

9 Anivritti More advanced thought-activity, /.e., medita-
karana. tion.

10 | Sukshma | Only very slight greed left to be controlled.

sémpdraya.
1§ Lﬁuadiﬂra- Quiescence of the remaining traces of greed.
mona.
12 Kshina- Desirelessness, f.e., the complete eradication of
moha. greed, hence perfection in Right Conduct.
13 Sayoga- Ompniscience, hence the perfection of Right Know-
kevali. ledge, and the realisation of the state of ivan-mukti,
that is liberation in the embodied state. In the
ease of Tirthamkaras revelation also takes place
in this stage.
14 Avoga- The cessation of the activity of the three yogas, i.e.,
kevali, the channels of 4srava. The next step takes one

to Nirvéna.
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A glance at the above table would sufficc to show that the
lability to fall back to the earlier stages is competely shaken
off only on reaching the state of desirelessness at the twelfth
gunasthana, since greed, the mother of the remaining three forms
of kasha@yas and the root of all other minor passions and emotions,
is eradicated only at he moment of stepping from the sukSmasam-
paraya to the kshipamoha state. Other forms of passions and
emotions, such as superciliousness, envy and the like, are really
the progeny of the four principal kashayas alluded to above, and
have not been specifically treated for this reason; they disappzar
with the drying up of their respective sources. The complete
eradication of greed simply means their total destruction and the
full manifestation of all the divine attributes and properties of the
soul, now become deified by the destruction of its ghatia karmas.

It only remains to study the working of the diverse karma
prakritis in respect of their engendering, fruition and elimination.
Obviously, all these energies cannot become active at one and
same time, since some of them are counterindicated by thos: of
an antagonistic nature which may be in actual play, e.g., one
cannot have a human and an animal body at the same time,
though a human beingmay contract the liability to the reborn
as an amimal, and vice versq. Hence, bandha docs not signify
immediate fruition of karmas, but only the liability to undergo
certain experience at some future moment of time. Thus liability
is contracted, as already pointed out, in consequence of the fusion
of spirit and matter, and remains in abeyance til} it finds a suitable
opportunity for its operation in consequence of the subsidence
of the activity of the particular energies which hold
it in check. Thus there are three different aspacts of the karmic
force, namely, sattq (potentiality), bandha and udaya (rising,
hence fruition or activity), which have to be taken into account
in a systematic trcatment of the subject. The following tabular
statement will show at a glance at what stage which of the karma
prakritis arc engendered, rendered inactive and destroyed.
If the reader would only bear in mind the fact that a karma prakriti
is not necessarily destroyed when it is rendered inactive, he
would not find any difficulty in studying the table, though for
fuller explanation he would still have to consult such works as.
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the Gommataséra which contains a wealth of detailed information
on subject. The figures following the names of the different
karma prakritis are designed to facilitate study with reference
to their enumeration on pp. 39—49 ante.



CHAPTER IX
DHARMA IN PRACTICE

The reader who has followed us thus far could not have
failed to notice the correspondence between the injunctions of
the Scripture and the divine attributes of pure spirit, which come
into manifestation by their observance. The fact is that dharma
is the nature of the soul itself, so that its ten features—forgiveness,
and the like, described on page 52 ante—only represent the natural
and divine attributes, for traits of ‘Character’, i.e., ‘disposition,’
of a pure, perfect soul,

This natural purity (dharma) increases by practice, imparting
fresh vigour and strength to the soul at every forward step. It
is for this reason that dharma is competent to support and sustain
a soul in the moment of temptation and trial, and possesses
sufficient energy to carry it to ‘the other shore’—the ‘land’
of Perfection and Bliss. It has, however, to be adopted before its
assistance can be availed of in the fullest degree, though the
practising of any of its injunctions—even in a second-hand*
manner—is bound to bear appropriate fruit. For this reason,
it is possible for a soul on the mithyatva gupasthanato attain to
human form, or even to a re-birth in one of the heavens, by
performing virtuous deeds and tapa respectively, though its
1gnorance of the nature of dharma is even then sure to drag 1t into
less agreeable and unpleasant surroundings. Mokshais, however,
altogether out of the question for those who do not follow the
true path, and the possibility of acquiring a human, or deva,
birth 1s also dependent on a rigid adherence to the rules of

*The natural correspondence between dharma and the divine attributes
of the soul is possible only where rehgion is placed on a scientific basis,
and is not to be found 1n those cases where faithis tinged with superstition
or error, except in so far as they embody the borrowed precepts of ascientific
creed. Those who practise such borrowed injunctions are said to follow
them in a second-hand manner.
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virtuous living and tapa which are more liable to- be disregarded
by one involved in ignorance and falsehood than by him who
knows the nature of tattvas. It is to be borne in mind that the
nature of himsa and vice, the respective causes of life in hell and
the tiryancha kingdom, has to be properly understood before
one can ever hope to avoid them altogether, so that in a general
way it is true to say that only the follower of the right path can
enjoy complete immunity from the liability to descend into hells
ot to be re-born in the animal or still lower kingdoms.

If the reader has followed us thus far, he would have no
further difficulty in agrecing with us as to the supreme necessity
fur the adoption of the true faith at as carly a period in life as
possible, for where the enemy to be overpowered is the formidable
energy of karma which acquires additional strength with every
false step, evil thought, and harmful, careless, action, where the
forces of existence might come to an end in the most tragic and
least expected manner, and where there is no security,
or certainty, of life even in the very next moment, the least delay
in turning to the true path is liable to have the most calamitous
consequences for the soul. It should never be allowed to escape
the mind that all evil traits of character, arising from the activity
of spcech, mind or body, have to be eradicated before the
attainment of final emancipation can bc brought within the pale
of practicability, and that every action repeated a number of
times becomes habitual and makes it all the more difficult
for the soul to acquire control over the channels of its worldly
activity. With the advance of age, habits becomc more firmly
rooted and the tenacity with which old people stick to the notions
imbibed in the earlier period of life is well known. Finally,
when the powers of the body and mind have become too enfeebled
by age to bear the severe strain of training required for the
understanding and practising of religion, blankness of despair
alone remains staring one in the face. Add to this the fact that
the human birth is very difficult to obtain, so that he who wastes
his opportunity now may have, for ages to come, to wander in
the lower grades of life where the soul is generally too much over-
burdened with karmic impurities to acquire the truth or to be
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benefited thereby. He who delays in respect of the ascertainment
and adoption of truth, therefore, is the greatest enemy of himself.

It is also essential that our children should be imparted the
truth and trained, in their very infancy, to a life of severe rigidity
required by religion, for childhood is the age of impressionability,
and the mind of infancy is like a green twig which may be bent
as desired. The method which the ancients found most useful
for the training of their children, aimed at (1) impressing the
mind with the greater importance of obtaining spiritual emanci-
pation over secular gain, and (2) the actual building up of
character, s0 that by the time the pupil completed the course of
study he became a perfect model of gentlemanliness and self-
abnegation in the true sense of the words. He might be the son of
a king or millionaire, but that made no difference to him; his
conduct was always righteous and becoming for the subjugation
of lust and greed, the two principal causes of all evil tendencies
and traits, left his mind ever pure and tranquil and bent on
the realisation of the true Ideal of the soul. While with the teacher
—usually a man known as much for piety as learning— he was
called upon to live in conformity with the strictest rules of the
brahmacharya ashrama (conduct prescribed for a pupil)—serving
the master, refraining from marriage and lustful thoughts,
studying Scripture and the like. This course of early training
always stood him in good stead in the midst of the trials and
temptations of youth, enabling him to bring under his control
such powerful enemies of the soul as pride, deceit, anger and
other similar passions and emotions. As he grew up, he found
himself called upon to practise those virtues of self control, tolera-
tion, equanimity and love which, when perfected, mark the
conduct of holy ascetics and saints. In due course he became
the head of his family, relieving his elders of the duties of
management of the estate, and enabling them to retire from
active participation in the wordly concerns of life, and hoping
to be similarly relieved by his juniors, in his own turn, in the
fulness of time. At times he also had to provide for his destitute
relations, but he never grumbled at the fruit of his labour being
enjoyed by the less fit, or unearning members of his household,
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and always considered it his good fortune to be able to help
others, Wealth had lost all its blinding glamour for him in his
infancy, and he knew full well how much easier it was for a
camel to ‘pass through the needle’s cye’ than for a rich man to
enter into the kingdom of heaven, for the cares and worries
consequent on the management of riches and the sense of attach-
ment to the thing of the world have always bezn known to stand
in the way of retirement from active lifc, preparatory to the
adoption of the stage of homeless wandering which is necessary
to attain nirvapa.

The proper training of children, thus, is a valuable asset, and
of immense help to them in their after life. It is a legitimate
deduction from this that early marriage is an institution which
must necessarily interfere with the proper training of the soul.
Besides, it directly tends to introduce misery into the life of a
family by:

(1) the union of people who have neither an idea of the sexual
function, nor a voice in the selection of their nuptial partner,

(2) the shortening of the period of self-control,

(3) the procreation of unfit, ill-formed and ill-nourished
children,

(4) the occasional death of the female parent during
confinement,

(5) the increasc of poverty, and

(6) the interruption of religious cducation generally.

It is not necessary to comment upon these six categories of
misfortune resulting from early marriage at any great length,
suffice it to say that where nuptial partners are forced on one
another without consulting the fecling of the actual participants
themsclves, nothing but sexual impurity, discord and misery are
likely to result from their living together under one roof. The
shortening of the period of sclf-control also tends to engender
sexual promiscuity, by exciting sex-passion which uncultured
minds, not yet impressed with the necessity for its rigid control,
are apt to regard as the greatest of earthly pleasures. The third
form of evil, that is the procreation of unfit children, is a necessary
consequence of early marriage, since in those cases where the
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father has no independent means of his own andis too youngto
be in a position to support a large and growing family, none but
unhealthy paupers can be brought into existence. Health of a
child, it should be observed, depends, to a large extent, on the
development of the person of the mother, so that where a girl who
is only fit to play with dolls is forced to developa living baby in her
womb, the growing embryo is necessarily deprived of the healthy
nourishment which every child has a right to demand of its mother.
In many cases where the pelvis is not sufficiently developed to form
a suitable place for the physical growth of the embryo, inflamma-
tion and other unhealthy complications also set up in the womb,
causing the death of the child or its mother or both. The maiwn
thing to be known in connection with sexual gratification is that
excessive and early loss of semen directly leads to loss of bodily
and mental vigour, and produces a kind of nervous paralysis
which interferes materially with the concentration of mind and
strength of will, the two necessary factors in the ascertainment
and practising of ‘truth.” We thus observe that early marnage
is equally condemnable from both the spiritual and secular
points of view.

We now come to the principles governing the selection of
one’s associates in life—the nuptial partner, friends and the like.
In this department also religion enjoins subordinating the worldly
or sensual point of view to the spiritual, its aim being always to
facilitate the onward progress of the soul toward the highest
goal—nirvapa. Obviously, if the husband and wife belong to two
different persuations, or entertain mutually hostile beliefs,
nothing like spiritual harmony can possibly result from their
union; and the situation is no wise improved even when they both
try to pull on together in the most commendable spirit of tolera-
tion, for toleration cannot possibly take the place of co-operation
which is altogether excluded by the opposition of private convic-
tions. It follows, therefore, that the selection of a suitable spouse
must be made from one’s own community, so as to ensure parfect
accord and co-operation in respect of all matters, spiritual and
temporal, The same principle governs the selection of all other
associates, as far as practicable; and even the caste system,
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which is so much denounced nowadays, is really the outcome of
the rules laid down for satsanga (association).

A keen controversy has been recently raging round the caste
question, and many persons hdve come forward to advocate a
complete breaking down of its fast and rigid boundaries, but as
the matter has not been approached from the spiritual side of the
question, it is worthwhile to consider its bearing from that point
of view as well. No one who has at all studied the human nature
is likely to deny the fact that our beliefs are liable to be affected
by the thoughts and actions of others—receiving confirmation
and strength from people of one’s own faith, and direct or indirect
discouragement from those who follow a different creed. Now,
the generality of mankind of this age seldom possess that degree
of faith which is capable of withstanding persistent temptation
or sustained attacks of scepticism, espccially when not directly
made. The company of people given to gambling, debauchery,
and the like is the most dangerous for this reason, and offers many
temptations which even men of mature judgment, to say nothing
of raw youths, at times succumb to. Besides, the true spirit of"
friendship demands that one should not perform any religious
acts likely to offend one’s companions in the least degree, and
since all forms of worship are open to objection on the part of the
opponents of the true faith, good companionship necessitates a
total abstention from them in the company of those of a different
persuation. The effect of such forms of comradeship, thus, is quite
pernicious to the aspirations of the soul, and requires the restriction
of association with those outside one’s own religious community
to particular occasions at well selected times and places. This
does not mean that one should be rude or intolerant to those
who do not belong to one’s faith, but only that one should avoid
undue intimacy and constant companionship with them. As no
one who values his peace of mind should associate with anarchists,
sedition-mongers, robbers, murderers and the like, howsoever
agrecable they be, so shoud one avoid, so far as possible, all
those men whosg association is likely to seduce one from the true
path, and oaly mix with those of a holy and pious temperament.
Such, briefly, is the nature of the reason of caste exclusiveness,

i
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and there is no reason to doubt that any one who- realises the
importance of keeping the spiritual goal in view, in all forms of
activity, would never range himseif against its observance. This,
however, furnishes no license for the absolute exclusiveness of
different castes in the same community, beyond certain limits
to be shortly pointed out.

There are two main principles governing caste division, namely.

(1) the religious, and

{2) the secular.

The former of these recognises only one community or caste
of true believers, while the latter classifies men according to
their occupations. The earliest legislator, Shri Rishabhadeva
Bhagwan, divided men into kshatryas, vaishyas and shudras*,
with regard to their different avocations. The principlet of
division lay in the fact that the prosperity of a community depends
on the defence of its territory, the development of its trade and the
due performance of their work by the menials.

The brahmana class came into existence during the reign of
Bharata, the son of the first Tirthamkara. Later on, Hindwsm
fully accepted this classification of men into four varnas, and made
it the basis of i1ts yoga, making each caste correspond to a parti-
cular department of that system,—jnana yoga for brahmanas, raja

*The Hindu idea that the brahmanas, kshatryas, vaishyas, and shudras
issued from the mouth, arms, heart and thighs of Brahma is evidently a
mythological metaphor, resting upon the personifications of ‘thanhood’
as a bemg.

+It will be generally seen to be the case that a man is more likely to
excel in the calling of his ancestors than in an entirely strange occupation.
It 1s, for instance, not to be expected that a mahajan’s son, who has spent
all lus hfe in comfort and luxury or in looking after the peaceful busmess
of his own firm, would make as good a soldier as the young ra/aputa conscious
of his descent from the royal Pratap. The glorious traditions of the
kshatrya varna (warrior caste), stories of exciting adventures of brave
rajaputa warriors, memories of deeds of undying glory of his own ancestors,
to say nothing of the thousand and one other items and incidents which
tend to fire the youthful imagination of a young warrior—all combined
invest the latter with an irrepressible psychic vigour which coastitutes a
great advantage over his rival, the mahgjan’s son. Reverse the position,
and you will find the brave warrior out of his clement in the counting
house. The same is the case with other varnas.
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yoga for kshatryas, karma yoga for vaishyas and bhakti yoga for
shudras. Tt is, however, clear that the idea of caste exclusivencss
had nothing to do with the classification of men, as originally
conceived, so that all those who followed the true faith were
entitled to the same rights and privileges in respect of religious,
worship. It was only when priesthood acquired considerable
influence on the ruling body that Hindu legislators were forced
to recognise the claim of brahmanas to a special sanctity as a class.

So far as interdining is concerned, it does not seem to have ever
been prohibited among the followers of one and the same religion,
but it is essentially a question of conventional usage uponr which
depend the preservation, welfare and prosperity of society.
There are certain considerations which necessarily debar one
from being admitted into the higher circles of a community even
in Christian and Muslim countries, where the intercourse of men
is the least restricted, and there is nothing surprising in the fact
that the Hindus and Jainas should not care to sit down at the
same table with washermen, sweepers, and others of similar
description whose professions and habits of life hardly render
them suitable companions at a feast. The penalty for an infringe-
ment of these rules, it may be pointed out, is not the loss of religion,
but only excommunication, which implies nothing more than
exclusion from social circles in respect of interdining, and,
consequently, also, inter-marriage, for a shorter or longer period
according to the nature of transgression.

The basis of caste exclusiveness, then, is not wealth or worldly
status, as it undoubtedly is in Europzan society, but spiritual
purity pure and simple, though people sometimes unreasonably
extend its operation to cases not actually falling within its scope.
Some excuse for the wider application of the caste rule among the
Hindus is to be found in the fact that their religion has become the
fold of so many different and divergent forms of belief that it
is practically impossible to bring the followers of all of themona
common platform. So far, however, as Jainism is concerned, it
is perfectly free from the rules of caste, those professing it forming
only one community, notwithstanding the fact that several schisms
have given rise to different sects and sub-sects among its followers.

i
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In this respect it resembles medern Christianity which includes
Roman Catholics, Protestants and others who hold many more
points of faith in common than otherwise. There can obviously
be no question of losing caste, or religion, by intermarriage
among the different sects of one and the same community, though
it is not countenanced on the ground of its not being conducive to
the peace of the family, as already shown.

We now come to a consideration of the principle of ahimsa
which is described as the highest form of dharma (religion), and
which must be observed if release from samsara be the ideal in
view. Unfortunately this is one of those doctrines which has been
grossly misunderstood by men—by some on account of an
inadequate acquaintance with the basic, truths of religion, and by
others because of a fanciful notion that its observance interferes
with the enjoyment of pleasures of taste and the realisation of
dreams of world-power. We shall consider both these objections
one by one before explaining the actual practical application of
this doctrine.

Firstly, as regards the pleasures of taste, it will be seen that
taste is merely an acquired thing, and that it is not in the food which
tastes differently at different times and under different circums-
tances, but in the attitude of the soul towards it. This is evident
from the fact that many of the things which onc finds nauseating
and disgusting at first become palatable after a time, with the
perversion and defilement of the natural instincts of the soul.

This leads us to the conclusion that one can train his instincts
in whichever direction one hikes in respect of food. The testimony
of vegetarians, especially of those who have given up animal-
food by choice, 15 available to show that their meals are not any
the less tasteful because not containing meat.

But the question for a rational mind 1s not whether the animal
food is more tasty than a vegetarian diet, but whether it is wise
to eat it? A proper regard for one’s future welfare requires that one
should control one’s senses in all respects where they are in conflict
with one’s good. Uncontrolled sense-indulgence has been described
by the wise as a sign of lurking ‘cattle-dom’; and it would be
certainly foolish to allow the tongue to eat up one’s chances of
salvation, or to mar the future prospects of the soul.
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The object of life, it has been pointed out by cvery thinking
man, is not living to eat, but eating to live. The Persian poet-has
it : :

{Tr. ‘Eatingis to sustain life and meditation;
Thou holdest it to be the (sole) object of living !']

The same considerations apply to political ambition, for what
shall a2 man profit if he gain of the goods of the world but lose
his own soul ? Accordingly, the poet asks the shade of the
Great Warrior who had filled the world with deeds of his
renown —

[Tr. How long didst thou live 72—
To what purpose killedst thou Dara (Darius) 7]

When the redoubtable Mahmud of Ghazni was on his death-
bed, it is said that he had all the plundered wealth of India brought
before him to pass it in review for the last time. It was
a touching sight to see this old warrior who had carried pillage
and sword no less than eleven times to India, lying with the stamp
of despair on his ghastly face. There he lay surrounded by his
warrior hosts, his weapons still lying within reach and his riches
in front, but conscious of the fast-approaching Foe, and of his
utter helplessness against it—a true picture of the final scene in
the drama of world-power and its inevitable end ! Can we doubt
after this that ahimsa is the highest religion, the dharma which
sustains and supports ? Life is dear to all, and it is the recognition
of the right to the joy of living in others that ensures our own
joy. Sadi says :

Tr. ‘Do not injure the ant which is a carrier of grain;
For it has life, and life is dear to all;}

It is wrong to imagine that we can prosper in defiance of
dharma, or that ahimsa is the cause of political downfall. Were
the Hindus vanquished by Mahomadans because-they observed
ahimsa ?—or because their mutual feuds and jealousies prevented
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them from presenting a combined front to the invaders ? Ahimsa
does not forbid a king from fighting in defence of his kingdom;
nor were the armies and kings that offered battle to the Musalman
horde pure vegetarians. The fact is that dharma is the true source
of strength, even when practised in a ‘second-hand’ manner; but it
must be lived to be productive of good. Where it is not put into
practice, it is bound to disappear, whether the books containing
its teaching continue to exist or disappear in the bellies of moths.
Those who practise ghimsa become contented, thoughtful, self-
centred and brave; and are respected by others with whom they
may come in contact; for, as already observed, dharma raises the
rhythm of the soul, and ahimsa is the highest dharma.

Here again we conclude that those who put the accent on
the spiritual side of life—and it is the true side—cannot but
recognize ahimsa to be the highest dharma and the joy and glory
of living.

In actual practice the operation of ahimsa paramo dharma—
ahimsa is the highest dharma—necessarily varies with the circums-
tances of each individual soul, in asmuch as most of the jivas are
so circumstanced that it is impossible for them to avoid all
forms of himsa at once. Jainism does not lose sight of this fact,
but takes it fully into account in the formulation of the rules of
conduct which it lays down for the guidance of its followers. The
layman, when he enters the path which leads to Perfection and
Bliss, begins by avoiding the doing of unnecessary harm; he then
applies himself to the restricting of his desires and waats, and,
finally, when the powers of his soul are developed by the giving up
of all kinds of desires, and he becomes qualified for the attainment
of nirvana, the practising of absolute ahimsa becomes easy and
nutural to him. There is no absurdity in this, for the development
of the soul, under the influence of tapa, brings into manifestation
its latent occult and psychic forces which enable it to defy all
sorts of adverse influences, such as hunger, thirst, sickness,
old ags and death, that lead on to the commission of all conceiva-
ble kinds of injury to others. The layman should try to refrain
from all those pursuits and occupations, such as cutting down
forests, working as a blacksmith and the like which involve a
wholesale destruction of life, though he may not be able to avoid



DHARMA N PRACTICE 103

\

all forms of himsi at once. He need entertain no fear of the busi-
ness of the world coming to a stand-still by his abstaining from
these avocations, since there are a sufficient number of abhavya
fivas* to carry them on and to insure the continuance of the world.
These are they who have not the potentiality to understand the
truth. It is not that their souls are any different from those of the
bhavya (the antithesis of abhavya), but their karmas are of such a
malignant type that they can never long for the truth or grasp
it when put before them. They shall never attain nirvana, but
always remain entangled in the samsara.

The man who longs for the joy of Gods must prepare himself
for the practising of absolute ahimsa by a steady course of training.
He should begin with abstaining from causing unnecessary injury
to all kinds of beings having more than one sense. With respect
to the evolution of senses, living beings all under the following
five classes :—

(1) one-sensed beings who possess only the sense of touch,
such as vegetables;

(2) two-sensed beings, i.e., those which possess touch and
taste both, such as protozoa and certain varieties of shell-fish;

(3) three-sensed beings, who also enjoy the sense of smellin
addition to touch and taste, such as lice, bugs and ants;

(4) four-sensed beings who are endowed with all the senses
except hearing; and

(5) five-sensed beings.

In addition to their appropriate or specific senses, all living
beings possess three kinds of forces of life, namely ayuh, bodily
strength and the power of breathing. The power of communicating
with others, which in the higher grades of life assumes the form of
speech, is enjoyed by the two-sensed and other higher types, while
mind is a distinguishing feature of the five-sensed type alone,
though all jivas belonging to that class are not endowed with it.
These ten kinds of forces—five senses, gyuh, bodily strength,
breathing, speech and mind—are called the ten prapas.

Now, all the five kinds of living beings are souls capable of
freling pain though not always in anticipation of injury, for that

*Those who may never attain emancipation,
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.kind of pain is felt only by those of the fifth class who evolve out a
mind—men, monkeys, dogs and the like. All kinds of living beings,
however posscss the kdarmana and the taijasa shariras whose
separation from the body of gross matter is called death—a
painful process at all times, and more so when the bodies are
separated by forca of external violence. Pain is also felt by all
kinds of living beings when their limbs are cut, pierced, torn
asunder or otherwise mutilated.

Himsa is the causing of pain to another and includes all kinds
of acts calculated to interfere with one’s enjoyment of life or
freedom in respect of one's pranas

The following table will enable the reader to form a general
idea of its main types at a glance:—

hirrisﬂ.

. |
injuring one-sensed beings injuring the remaining types
(A of hving ;)eings
B

{
deliberate accidental

due to carelessness  implied in the st!ruggle
‘ ) for existence
o D)
I
nccTssary 3] wanton (F)

| { L
in defence of  for the main- in the treat- in the em-

(1) body, tenance of ment of ployment of
(i) property law and wounds, etc.  men and

__and order. animals for the

(i1i) country. purposes of trade,

etc., ete.
k:lling for sport slavery sacr‘iﬁcc vivisection
food, trade,
etc.

The layman very naturally, is not expected to avoid injuring
the one-sensed beings, nor can he refrain from all other kinds of
injury except wanton cruelty. He is, therefore required to practise
ammsa in respect of class F. The muni is, however able to avoid
injuring others in all cases falling under classes D., E and F., and
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also,to great extent, under class C. The kevali who has congberred
the twenty two forms of parisaha (see page 57 ante) does not cause
any kind of himsa, and the same is the case with the siddhga who
has no material impurities left in his soul.

Thus, the practical observance of the principle of ahims4d varies
with the circumstances of each soul, so that the least advanced
begin with the renunciation of wanton cruelty, and gradually train
themselves to observe the stricter vows of a muni. As personal
wants and desires become limited to bare food, once a day or so,
the practising of the higher forms of ahimsd is not felt to be
irksome or difficult; and finally, when the powers of the soul are
developed to perfaction and complete mastery over the lower
nature is obtained, resulting in the manifestation of those subtle
and powerful forces which enable the kevali to defy all kinds of
adverse influences—hunger, thirst, sickness, old age, death and
the like—the observance of absolute ahims¢ becomes perfectly
€asy and natural.

As Mr. Warren points out (see Jainism’ by H. Warren), if
we study the state of the mind of a person engaged in the act of
killing, we shalfqgggc;_mmmm_adﬂnm;m_mﬂcr
ing and pain he is causing to his victim for his own selfish-ends—
sometimes he actually_ delights in it—but has also no idea of the
subtle forces engendered by such an act in his own system. His
thYee chardcteristics, therefore, are thoughtlessness, selfishness and
heartlessness, which are the greatest obstacles the soul encounters
on the path of spiritual unfoldment. Inthesame way, the analysis
of the mind of the victim discloses the presence, in addition to an
intense feeling of pain, ofsuch elements as horror, fear, hatred,
resentment and despair of the worst possible type, each of which
tends to produce a state of mental disquietude highly inimical to
the progress of its soul. The result is that those who disregard the
true teaching of religion and take on the path of himsa are not
only the enemies of their own souls, but also of those of their
helpless victims.

It would be interesting to work out the further and future con-
sequences of himsa on the souls of the slayer and the victim both.
Bearing in mind the fact that the future re-birth is always deter-
mined by the nature of the tendencies evolved out by the soul, it can

|
i
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‘be safely laid down that the being whose habitual mental attitude
is characterised by heartlessness, solfishness and thoughtlessness
must necessarily be drawn to a type of life marked by these
mental traits. When we look out for the appropriate typefor those
who are habitually cruel, unfeeling and thoughtless, we discover
it to be amongst the unthinking beasts of prey—tigers, wolves,
hawks, cats and the like—so that the future re-birth of him who has
spent his life in developing these peculiarities of disposition must
necessarily be in the tribe of some wild bird or beast, the actual type
depending on the degreo of cruelty evolved-out-ia gach individual
case. In some cases Where the Whmn
it directly descends.into hells,_as the scriptures show, The case with |
the victim of sporting lust, however, stands on a different footing,
since the feelings of anger horror, pain and the like are not habitual
with him. Hence its future re-birth would not necessarily be
amongst the worst types of living beings, though the predominant
feelings of the closing moments of life might impart their tinge
to the character already formed, and bear fruit in the shape of
nicha gotra and inauspicious surroundings.

Thus, ne one who has studied the true nature of his soul
and of the causes which tend to prolong its bondage would ever
find fault with ahimsa being the true path of liberation and the
highest dharma.
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COMPARATIVE ANTIQUITY OF JAINISM

1 propose in this article to place before the world the result
of investigation jn comparative religion, in so far as it tends to fix
the comparative ages of two of the world’s oldest religions, namely,
Janism and Hinduism, T am aware that my views are not very likely
to be acceptable to the gonerality of the readers at present, butI
am confident that they shall uitimately prevail. Such is always the
case with all pew things.’

If I were not a Jaina, it would be easier for me to.say what 1
have to say, for in that case I should not be exposed to attacks,
vicious and otherwise, on the count of bias and bigotry, inasmuch
as the result of the investigations made by me is the establishment
of the greater antiquity of Jainism. Nevertheless, I give my reasons
for this conclusion and leave the reader to say what he likes about
me and my method.

It is now established as the result of recent research, especially
of the finds at Mohenjo-Daro, that Jainism flourished actually
long, long before the time of the twenty third Tirthamkara,Parasya
Nath. The age of_the finds at Mohenjo-Daro is probably 5000-
7000 years ago in the past. Hinduism also flourished then side
by side with Jainism, The question is, which of them is prior in
time 2

Of the scriptures of Hinduism it is now recognized on all
hands that the Rig Veda is the oldest, so that if we are to under-
stand its origin we can only do so with the aid of the Rig Veda,
which appears to be the oldest written scripture . extant. The
language of the Rig Veda is certainly older than the language of
any of the Jaina Books, but this may be due to 1ts expression being
fixed up, by poetry, before that of any of the Jaina works, which
are known to have existed in memory alone at one time. The test of
language is therefore, unreliable in-this case, though if there was
nothing to contradict it, it would carry the point a long way in
favour of Hinduism.

But we shall turn to the intrinsic evidence of the oldest Veda.
The question is, what was the religion of the psople who possessed
only the Rig Veda and none of the subsequent accumulations
and accretions of scriptural lore now pessessed by the Hindus ?
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The Rig Veda has been subjected to a great deal of griticism by
friend and foe in recent times, but no one has found in its four 1
cornets aught but the worship of such things as the sin, clouds fire

. There is no trace of the essentials of the Hindu Reli-
gion, as they are known to-day, in the h Veda.
Transmigration and Karma, renunciation and asceticism, and
yoga are not to be found in the Rig Veda, or at least have to be
spelt out “With great labour M_tﬂext The summum bonum—

7’ mr\ana—-xtself 15 not present to the mind in the medley of what

appears to be pure nature worship.

European scholars have in reality not found anything but
superstition and 1dolatry in the poetry of the Rig Veda. If thi$ view
be taken to be true, then the purport of the Veda would hardly be
termed religion by any thoughtful person, seeking to know what
salvation implied and how was transmigration to be brought to an
end, karma broken through and nirvana attained. As such it would
not_be worth-the-while-of-a-Jaina to seek_to establish the greater
anciency of his own religion, which fromthe earliest times known
has consmtcnﬂx_tanght_thepa.thj_o Bl _‘ssand,ﬂlgssedncss in nirvana

by the destruction of karmas. For it is frankly admitted in Jainism
that superstition and Enlightenment arecoeval. Indeed the ‘Light’
may disappear from time to time and reappear again, but super-
stition in one form or another is more or less continuous. Th
position would then simply be this, that among religions Jainis
would be the oldest, but amongst the creeds that fostered nature;
worship that of the Rig Veda would be taken to be the mos
ancient,

But this view is falsified by a scientific study of comparative
religion. What this study has revealed clearly to me is that under-
lying this very seeming nature-worship lies hidden a scientific teach-
ing and a doctrine which is indentical in all respects with the
Teaching of the Jinas. Wﬁk of the
fulness of kowledge and not a gigantic moving star; Indra is the
soul embodied n matter; Agnis Tapascharana which leads to
release from the bondage of karma and transmigration. Those
scholars who took the gods of the Rig Veda to stand for nature

—

‘powers did not have their attention drawn to the possibility of a

secret religious or spiritual interpretation, and therefore merely put
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down the creéd of the Vedasas a form of idolatry and superstition.
Ishall not attempt inthis article to demonstrate the truth of my
interpretation, but am content to refer the reader to my books in
which the subject has been dealt with at great longth and the legends
and myths of different countries and creeds have been interpreted in
a scientific way. Here it is sufficient to state that my interpreta-
tions are in full accord withthe true spirit of Hinduism and the
elucidation of the Hindu Scriptures themselves.

I take it, then, that instead of being a mere ancient form of
nature cult, the religion of the Rig Veda is revealed to be 2 scientific
and systematic one, the most remarkable feature of which is its
con_mlete agreement with Jainism. In different hng_uggg._,[am,}sm
and Hinduism are found to be teaching the same thing, though the
one uses pTiﬁﬂanguages and the other is concaaled i in disguise and
mystifying thought. T e

When did any of them really origninate we do not know, if we
leave out of consideration the evidence to the contrary furnished
by the Jawna Books. The only material from which a deduction
for the greater ancicncy in favour of any one of them can be
drawn thus is the fact that they teach the same thing, and that the
language of the Veda is allegorical while that of Jainism i< plain.

But I think that this fact is quite sufficient to determine the com-
parative ages of the two Faiths. For it is clear to me that allegory
must have had a bass of prior fact to fix itself upon. If the Teaching
was not known before, how could it be allegorized ? In other
words, whosoever allegorized the doetri ience of Sal- (
vation must have knowa them, so that allegory is easily posterior
to science or fact.

Shall we now try to seck a scientific basis for the allegories of
the Rig Veda outside Jainism ? But such an attempt is foredoomed
to fail, for we have not the faintest trace of any such religion if
Jainism is to be rejected. The best thing is to recognize that such
a rejection will be simply the outsic: of prejudice, and not an act
prompted by good reason There has-been-ne-other_scentific and
scientifically. expressed-religion_in the Wﬂﬂd;_.ml_&‘ﬂ_a_@i\_ﬂlﬂe
was. in the

It is not necessary for the purposes of tlns article to insist upcn
the absolute accuracy of the Teaching of Religion, though I am
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fully convinced of it. The historian has not studied the subject,
and cannot be readily expected to accept my ipse dixit on the point.
It is sufficient for my present purpose if it be understood that the
teachings of the Rig Veda, when properly interpreted and under-
stood reveal identically the same groundwork of scientifically ex-
pressed thought as is found in Jainism. If this is once accepted it
would follow that both these religions, namely, Jainism and Vedi-
cism are merely the work of the one and the same body of men,
some of whom allegorized the Teaching of their Religion, while
some did not. We can say, if we like, that there was a scientific
religion of the ancient Aryans which is expressed in allegorical garb
in the Rig Veda, but which was handed down in plain language, as
Jainism, to those who did not allegorize. Sharp differences would
naturally arise between the followers of the two faiths after the
lapse of a sufficient time when the purport and meaning of the
allegories was obscured and lost, so that there is nothing surprising
if the Hindus and the Jainas have not been the best of friends in
the world for centuries.

The above conclusion is amply supported by the testimony of
the Jaina Books; but even Hinduism acknowledges the great anti-
quity of Jainism, naming its Founder Rishabha Deva, who lived,
according te the testimony of certain of the Hindu Puranas, millions
of years ago. That religion flourished so far back in the past might
be questioned by those who have not studied it as a science; but
there is nothing surprising in its antiquity if humanity itself was
present— and modern science tells us that man has peopled the
Earth for hundreds of millions of years—then.

It should be stated that the Jainas cannot be Hindu dissenters
by any possibility. Whenever there is a division in a community
the bulk of the creed remains the same and common tothe parts or
branches thus formed. The differences arise in respect of a few
matters oaly. But if we regard Hinduism as non-allegorical and
then compare it with Jainism, the differences are very great. Their
agrecment is in respect of a few particulars only, excepting those
matters which concern the ordinary mode of living (civilisation).
Even the ceremonies which appear to be similar are, in reality
different in respect of their purport, if carefully studied. The
Jainas regard the world as etormal; the. Hindus hold it tohave been

1

i
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created by a creator. ‘Worship in Jainism is offered only to men
who have attained the perfection of Godhood, but to no one else;
in Hinduism its object is supposed to be a god who is the creator
and ruler of the world. Hinduism believes in a large number of
additional gods; in Jainism there is no room for any one in the
class of Gods except Perfoct Man.

The significance of worship itself is different in the two religions
In Jainism the idea is only that of walking in the footsteps of a
Model, to become like Him; there is no prayer and no offering of
food and unguents to please the Deity. In Hinduism it is the pro-
pitiation of gods for which worship is performed. In respect of
their Scriptures also great differences prevail between Jainism and
Hinduism. Not one of the Books of the Hindus is acceptable to the
Jainas, nor do the Hindus acknowledge a single compesition of
the latter. The contents of these scriptures also differ very materi-
ally. Not one part of the four Vedas and the 18 Puranas of the
Hindus is included in the Jaina Scriptures, nor is any part of
the Jaina Sacred Literature included in the Hindu Books. The
matters in respect of which there seems to be an agreement between
the two communities are purely social; their significance wherever
they have a religious bearings is divergent. Ordinary agreement in
respect of such matters is naturally to be expected wherever two
communrities are found living together for thousands of years,
especially if intermarriages take place among them, as between
the Hindus and the Jainas. Thus, there is not an ioéa of evidence
to support the notion that Jainas are Hindu dissenters.

Dr. Hermann Jacobi, the famous German scholar who devoted
his life to the study of Jainism, states it as his opinion that Jainism
is *an original system of religion, quite distinct and independent
of all others.”

To sum up: there a1e throe possibie views of the relationship
between Jainism and Hinduism namely,

1. that the former is the child of the latter;

2. that the latter is the child of the former; and

3. that the two are parallel creeds which have existed side by

side without the one being an off-gshoot of the other.

Of these, the first is a pure assumption, and not supported
by any evidence extrinsic or imtrimsic; the second rests on the
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intrinsic evidence, and proceeds on the basis of the Vedas
having an esoteric, that is to say, an allegorical interpretation;
and the third is the only remaining alternative which will hold
good if the allegorical theory is to be rejected for any adequate
reason. When the scholars will approach the question from the
standpoint of the allegorical interpretation of the Vedas the
true view will come to prevail easily then.

1 shall now conclude this article by quoting the following
weighty observations of Sir Kumaraswami Sastri, the officia-
ting Chief Justice of the Madras High Court and a learned Hindu
Scholar (see in re B. Gentappa v. B. Eramma, Indian Law Reports,
Madras series, Vol. 50, pp, 229-230):—

“Were the matter res integra 1 would be inclined to hold
that modern research has shown that Jains are not Hindu
dissenters but that Jainism has an origin and history long anterior
to the Smritis and Commentaries which are recognized autho-
rities on Hindu Law and usage. In fact, Maha Veera, the last
of the Jain Teerthamakars, was a contemporary of Buddha and
died about 527 B.C. The Jain religion refers to a number of
previous Teerthamakars and there can be hittle doubt that Jainism
as a distinct religion was flourishing several centruries before
Christ. In fact Jainism rejects the authority of the Vedas which
form the bed-rock of Hinduism and deniecs the efficacy of the
various ceremonies which Hindus consider essential.

“There is a great force in the observations of Holloway,
J in Rithucurn Lalla v. Soojan Mull Lalla (9 Madras Jurist 21)
that Hindu Law cannot be applied to them. So far as Jain Law
is concerned it has its own law books of which Bhadrabahu
Sambhita is an important one. Vardhamana Niti and Arhana
Niti by the great Jain teacher Hemachandra deal also with Jain
Law. No doubt by long association with Hindus who form the
bulk of the population Jainism has assimilated serveral of the
customs and ceremonial practices of the Hindus, but this 1s no
ground for applying Hindu Law as developad by Vignaneswara
and other commentators, serveral centuries after Janism
was a distinct and separate religion with its own religion ceremo-
nial and legal systems, en bloc to Jains and throwing on them the
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onus of showing that they are not bound by the law as laid dowa
by Jain Law-givers. It seems to me that in considering ques-
tions of Jain Law relating to adoption, succession and partition
we have to see what the law as expounded by Jain Law-givers is
and to throw the onus on those who assert that in any parti-
cular matter the Jains have adopted Hindu Law and custom
and have not followed the law as laid down by their own Law-
givers ”’
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SOUL-SUBS

The word—substance used with reference to the soul is not
generally appreciated or understood. But it simply means
somethingness, and is a philosophical term employed to denote
the idea of a something which depends on itself for its existence,
that is to say, which is self-existent. All simple things, as dis-
tinguished from compounds, are self-subsisting, hence, indestruc-
tible and eternal. Perishability is associated only with what is
made up of parts that might fall apart. Hence what is a simple
(partless) thing in its nature cannot be wiped out to existence.

Consciousness, too, is a something, for we are aware of its
operations. It is also dependent on itself for its existence, and
is partless and non-composite in its nature, as shown elsewhere
in my writings. Therefore, it is also a substance. The name
soul has been given to it from the point of view of substantive-
ness.

The materialistic theory that a primary nwucleus of tactile
sensitivity, bound up in the stmple atom of matter, has, 1in the
course of evolution, evolved out into the highly complex con-
sciousness of man, is not tenable and valid, as it is inconceivable
how a simple sensation of touch can possibly transform itself
into taste, smell, sight, hearing, understanding. ratiocination
and the like. The one great difference between consciousness
and atomic matter is this: consciousness 1s endowed with an
‘interior’ which is capable of entertaining and developing an
infinity of ideas and concepts, but the atom of matter has no
inside to accommodate even a thought.

Knowledge is the nature of the soul, If it were not the
mtmither the nature of the not-soul,
or of nothing whatsoever. But in the former case, the uncon-
scious would become the conscious, and the soul would be
unable to know itself or any one else, for 1t would then be devoid
of consciousness; and, in the latter, there would be no know-
ledge, nor conscious beings in existence, which, happily, 15 not
the case.

It might be urged that knowledge, consciousness, or the
power to know or cognize, is an independent quality which,
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when it comes in contact with the soul, enables it to perceive
and know itself and other things, but this is untenable on the
ground that qualities only inhere in substances* and cannot be
conceived to exist independently of concrete things. The fact
is that qualities are pure mental abstractions; no one has ever
reen them exlstmg by themselves.

The soul is a wonderful thing; it is a substance, and at the
same time 1s the repository of knowledge. Knowledge and
memory do not exist in it like loose images stocked in a drawer,
or photos in an album, but as the diversified aspects of a partless
entity, the mutually interpenetrating flashes or coruscations of
a huge undivided conscious illumination, or as a multitude of
inseparable and co-existing notes or rhythms of a unitary
mtelligent force.

From the point of view of somethingness, the soul is a sub-
stance; from that of consciousness it is a pure embodiment of
knowledge, consisting in an infinity of inseparable; and yet
separatcly perceivable, scintillations of intelligence itself, and
from the point of view of energry it is an unbreakable unit of
force that cannot be exhausted by any means, being eternal and
unperishing, wmn its nature,

As shown clsewhere the soul suffers the loss of function
and dignity by the association with matter, But new attributes,
which, however, are poor substitutes for the things lost, arise
in its constitution. Sense perception thus replaces the full direct
knowledge which a pure Soul enjoys. The soul also evolves
out harmful appctites and instincts, namely, those of hunger and

*That qualities inhere in substances is a self-evident truth, for they
cannot be conceived to exist by themselves. If they could lead an existence
independently of substance, we should have softness, hardness, manhood
and the like also existing by themselves, which would be absurd. More-
over, if qualities were capable of leading an independent existence of their
own, existence also would exist separately from all other qualities. But
this would make existence itself a featureless function or attribute of nothing
whatsoever, on the one hand, and all the other remaining qualities simply
non-existent, on the other, because existence would no longer be associated
with them. It follows, thercfore, that qualities cannot be conceived to
exist apart from substances,
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fear and sex and the love of possession. These are the roots of
desire and the feeders of its passions, which stand in the way of
its salvation. Delusion is also produced by the inflowing matter
in the consciousness of living beings. All living beings firmly
believe themselves to be identical with the body, and never any-
thing other than the body. Only a very few are able to escape
from this terrible delusion; and they are the lucky ones who shall,
by treading the Right Path, obtain release from the bondage
of the flesh and matter, one day.

The appetites are all rooted in the body, even the one that
is called the love or instinct of possession. It is these appetites
which have to be eradicated before salvation can be had, for
through their gratification additional matter is constantly pouring
into the soul, which perpetuates its boandage.

The order of the eradication of these instincts is as follows:

(1) The pious houscholder virtually conquers the instinct
of possession at the time when he sells off his belongings
and gives them away, and the remaining tinge of it,
when he parts from the very last vestige of posscssions,
namely, the loin-strip.

{2) The sex-instinct is also eradicated by the houscholder
prior to his parting with his belongings.

(3) The saint grapples with the instinct of hunger and eradi-
cates it before the attainment of omniscicnce.

(4) The instinct of fear is a bit more difficult to be eradicated.
The saint casily conquers the fear of death, but seems
to experience a great deal of difficulty in overthrowing
the fear of sickness and disease, that is to say, the love of
the bodily well-being. In consequence of this he even
experiences a fall from the samadhi of self-contemplation
many a time. But even this little bit of fear is conquered
at last by the combined power of self-knowledge and the
joy of self-contemplation, aided, probably, by the rein-
forcement of the sallekhana*-thought that enable a saint
to face calamity with tranquillity.

*See the next following article for the description of the term.
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When the physical appetites are all gone the soul is freed |
from the element of desire and speedily obtains release and
wholeness, and is reinstated at once in its natural Divinity and
Godhood.



VAIRAGYA BHAVANA

~

M HER & TWA M EW O W | AR v

farer HER-ETT § FE gW HE-gE Q@ 0
(1) Could we obtain the (grace of the) Arhanta’s darshan?
but once,
Escaping from the Ocean of Samsara®, speedily we should
attain the beatitude of Moksha® !
FuAT QoA AT WY, qOE fow Wt oy v
e fAdea & w7l § fae ®) av gEr ey

(2) The purport of Life would be fulfilled, the heart’s desire
realized;
Should we but have the luck to bend the head at the feet of
the Nirgrantha Guru® !
&1 T QR § waW IAwT § mew § 0
ATy geat At faet @a § fwz wmd
(3) Death’s is the Empire, stability is a dream !
Youth, beauty, riches and lfe all are perishing away !
T ARWA W WA AT awsw | o o
4l fra-fagr Qo w@A A A ‘&’ oF AR AT AR 0
(4) An infinity of times have the pains been endured of’
(repeated) birth and death !
Would that we had once died for good, to be rid of this con--
stant daily dying !
wew e, WXy feawy, agi et &
g @t | Iw ot gl A § va-¥-aw Q@ @

1 Sight.

2 Repeated births and deaths. /.e. transmigration.
3 Nirvana or salvation,

4 Jaina saints are called Nirgrantha.
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(5) Who is the refuge ? Whose help to seck ?: there is
none to listen to the wail (of the soul) !
Look! all are being ground in the Jaws of Death !.

narRE, Aeh kO W e o
Ry G 0 ¥ waw @t § W oW

(6) There is no companion of souls in the world, not a way-
faring associate !

Alone are they born, alone also do they die !
gt wa faem & woar A fan G @ fomn
gh, 7wt & g av faw wwd § W W@ 0

(7) When even the body is not one’s own, how, then, can
another be a relation of the Self ?

Through delusion, verily, are termed one’s own the friend
and the son ?

TR § 9w ¥ Eta, WO ¢ ww A AW @ dg—
Iy ot § i Pt afedt & G § g 0

(8) With (leathern) parchment is the skeleton covered; it is
filled with urine and filth !

Is this the thing whose excellencies have turned men’s
heads ?

wg-ifa-eq wrew § A g@ ¥ agt W
"y fadsw aww 39 § ww 7w @ farm@ o

(9) Characterized by the gati® quartette is this world of life;
happy therein is none !

Devas® and men, lower kingdoms and hells—all are crying with
pain !
qay i wifew qd W w3 W
0 far frem vl & e &1 gEa @ o

(10) In vain, have we worshipped false gods and guides that
only lead one astray;

5 The four types of life in transmigration are called the 4 gatis.
6 Residents of Heavens.
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Had we but stopped and destroyed the karmas; the wish
of the heart we should have had ! m&;’
v W oww gewd N fecar§ o @y VT
g warr ¥ Wt o g gea o a

(11) Difficult of attainment is the human form: those who
now dissipate it away,
Will never easily again obtain another such (golden) chance ?
wigarad § @van; wigmaw aw w2 5
wigar @@A ¥ wH-egA @@ § WY 9@
(12) True is the Dharma’ that teaches non-injuring; of
saintship non-injuring is the root !
By the observance of the vow on non-injuring are destr oyed
the entirety of the chains of karma !
WAgr st ¥ @ g @ A g ogwer )
e wgA gEt & Wigd wee A@d 9@ o0

(13) On proper reflection, the soul itself is found to be the
truest God !
Joy and self-control would appear properly to appertain to
the soul.
ga g, ¥ 3, fave w quaw g, ww
au Qe o § wR W LAV AW WA 0
(14) Khuda is He, He is Deva, too; the crown of Glory of
the world, and Jina (Conqueror) !
The infinity of the worshipful attributes all may be seen
in Him!
FIX T WA &1 A gufew, WA 67 wiag |
H oW1 WU T WA s 7 fagaw q@n

(15) Life that is Deathless, Effulgence Pure, the Conqueror,
of Death:

7 Religion.
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Those who know themselves as such,obtain the status of the
WPerfect Ones !
got o ¥ et NG § e R g qen
vt & g pd fom wome on-fer @ o

(16) In respect of Héppinéss, Perception, Knowledge and
Power He is traly full !

Houris, jinns, and angels chant His attributes (ceaselessly)
.night and day !

wH-wER ¥ g2 WTwI, G B
TV T N T W QR ORI A § 9@ 0

(17) Freed from the bondage of Karma, the Soul becomes
a God ! .

There is no other difierence that we can see between the two !





