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In
Sacred Memory
0
Late Pandit
Todnras Surana




Late Pandit Jodhraj Surana

Shri. Jodhraj Surana who was born it1912, hailed from
erstwhile Mewar State (Rajasthan) and completed his education
at Bikaner and Jaipur in Jain Training College. He started his
career at Khachrod (M. P.) as a teacher and went to Chennai
(Madras) in the year 1928. He started a number of institutions
there and was also responsible for the establishment of A. M.
Jain College. _ ~

After serving about 20 years in Chennai, he was brought
to Bangalore with his colleague Late Pandit Devdatt Sharma by
Late Seth Chhaganmal Mutha in 1948 where he developed
the educational atmosphere in the society till his death on
29 - 5 - 94, He worked hard for the development of various
institutions in Bangalore.

Late Pandit Jodhraj Surana believed in Gandhian Ideals
and followed them in spite of several difficulties. He was pious
and pure in his day to day life. He was also a freedom fighter.

The Institutions which he started in Bangalore are as
follows : B

1) A Boarding House and Library situated at Primrose

Road on a land measuring 75,000 Sq.ft.

2) A Primary School, Middle School and High School

at Victoria Road.
3) A College at Indiranagar for Science, Commerce and
Arts. '

4) A Girls Primary School, High School and College in
Rangaswamy Temple Street.

5) A Primary School and Middle School at Nagarathpet.

The society appreciated his services and honoured him
by presenting a purse of Rs. 8,51,000/- which he donated to a
Trust after adding a sum of Rs. 50,000/- for various charitable
purposes. He was also honoured by the Maharana of Mewar as
a distinguished personality of the State.
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PREFACE

“The present treatlse giv‘es an lntroductlon to the Jaina branch
of lndlan culture. Jainism is one of the most ancient religions of
India. 1t represents now the Sramamc (ascetrc) culture in India.
Indlan culture isa composrte culture. Brahimapjsm and Sramanlsm
are its two rhost predomlnant trends This work presents a bnef
account of all the lmportant aspects of Jama culture

The treatise is divided into nine chapters. The first chapter
is devoted to the antiquity and history of Jainism.The second
chapter gives a brief introduction to the Jaina literature. The third
chapter deals with reality. The nature of knowledge is discussed in
the foutth chapter. The fifth one is devoted to judgment. The
doctrine of karma is dealt with in the sixth chapter. The seventh
one-gives a brief account of reincarnation. The nature of conduct is
presented in the eighth chapter. The last chapter gives an estimate
of artand architecture. =~
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CHAPTER |
ANTIQUITY AND HISTORY

Culture is that complex which includes knowledge, belief
art, morals, rules, customs and any other capabilities and
habits acquired by man as a member of society. In other
words, culture is the sum total of man’s learned behaviour.
The culture of the individual is mainly dependent on the
culture of the society to which that individual belongs.
Thus, the acquisition of culture is predominantly a social
phenomenon. The application of a particular culture may
be social as well as individual. -

There are individual differences in a group or class or
society. Similarly, we find social differences in the world.
Some of these differences are purely non-cultural, whereas
some differences are definitely cultural. A number of causes,
individual as well as social, may be attributed to these
cultural differences.

Indian Culture : o

Indian culture is remarkable for its peculiarities. It
consists of two main trends : Sramagic and Briahmapic.
The Vedic, Aryan or Hindu (in a restricted sense) traditions
come under the Brahmapgic trend. The Sramanic trend
covers the Jaina, Buddhist and similar other ascetic traditions.
The Brahmagic schools accept the authority of the Vedas
and Vedic literature. The Jainas and Buddhists have their
own canons and canonical literature and accept their
authority.

Jaina Culture :

Jainism is one of the oldest religions of the world. It is
an independent and most ancient religion of India. Itis
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wrong to say that Jainism was founded by Lord Mahavira.
Even Lord Piréva cannot be regarded as the founder of this
great religion. It is equally incorrect to maintain that
Jainism is nothing more than a revolt against the Vedic
religion. The truth js that Jainism is: quite an ;independent
religion. It is even older than the Vedic religion. The
Jaina culture, which represents now the Sramanic culture
in Indxa, is in neganve terms, non-Vedic, non-Aryan and
non-Brihmagic. It has its own peculiarities. It is flourish-
ing on this land from times immemorial. The Indus Valley
civilization of Mohenjodaro and Harappa sheds some wel-
come light on the antiquity of Jaina culture. Of
course, we cannot deny that there has been a good deal of
mutual influences on ‘both the currents of Indian culture.
In fact, Indian culture is a composite culture. - The two
most predominant currents in the stream of Indian culture
are Brahmapism. and Sramanism. They have greatly influ-
enced each other, and thereby, contributed to the.composite
Indian culture, It is true that they have some.similarities
and certain common principles. But it is .equally true that
they have their own peculiarities and marked differences.

Iconism and Nudity :

The time assigned to the Indus Valley civilization is
3000-B. C. The Indus culture is quite different from the
Aryan culture in the. Vedic period. A comparison of the
Indus and Vedic: cultures shows that they were unrelated.
The Vedic religion is generally not iconic. At Mohenjodaro
and Harappa iconism is everywhere apparent. In the houses
of Mohenjodaro the firepit is conspicuously lacking. There
have been -discovered at Mohenjodaro many nude figures
which depict personages who are no other than ascetic
yogis. Iconism and nudity have been two chief characteris:-
tics of Jaina culture.

The nude figures of Mohenjodaro clearly indicate that
the people of the Indus Valley not only practised yoga but.
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also worshipped images of yogis. Along. with the seated
deities -engraved on some of the Indus seals the standing
deities on them also show the kadyotsarga posture. = This
posture of yoga or meditation is peculiarly Jaina.

Followers of Arhats :

There existed in India sects different from the Vedic faith
long before Mahavira and Buddha. d4rhats and probably
arhat-caityas were also in existence before their birth. The
followers of those arhats were known as oratyas. They had a
republican form of Government. They had their own shrines,
their - non-Vedic worship and their own  religious leaders,
They with their well-built cities and non-violent, non-
sacrificial cult were the indigenous rivals and enemies whom
the first Aryans had to encounter for settling and extending
in this country. In the Vedic period some saints were known
as yatis who probably belonged to the non-Vedic group, i. e,
the Sramanpic society. Some of the saints are described as
naked which indicates tbat they practised stern asceticism.
Such people who liked renunciation - and abandoned all
pleasures were the pillars of the Sramanic society, i. e., the
society of the non-Aryans. The Brahmanic view of life was
quite different. It longed for long life, heroic progeny,
wealth, power, abundance of food and ‘drink and the defeat
of the rivals. It seems that the idea of renunciation did not
much appeal in the beginning to the Brahmamc society, i e,
the society of the Aryans

Jaina Philosophy : .

The Jaina philosophy, no doubt, holds certain principles
in common with Hinduism, but this does not disprove: its
independent origin and free development. Ifit has some:
similarities with the other Indian systems, it has its own
peculiarities and marked differences as well. Its animism,
atomic theory, karmic theory, etc., are quite pecix]_iar. i



8 JAINA CULTURE

Jaina Cultare and Dravidian Culture :

In the opinion of some scholars the Jaina culture is iden-
"tical with the pre-Vedic Dravidian culture. Both are simple,
unsophisticated, clear<cut and direct manifestation of the
pessimistic outlook. Jainism believes in pessimism, i. e., the
conviction that life is full of misery. No trace of this type
of pessimism is available in the optimistic attitude of the
Vedic Aryans, An atheistic attitude and a kind of dualism
between soul and matter characterise both the Dravidian
religion and Jainism. The doctrines of transmigration and
karma are peculiar to both the religions. They were un- -
known to the- early Briahmanas, The general tendency of
scholars has been in favour of the theory that the Indus people
were of Dravidian stock. The Mohenjodaro people were
Dravidian, their language was a purely Dravidian language
and their culture was also Dravidian.

Jainism and Buddhism :

_ Jainism and Buddhism represent the Sramangic culture.
If we examine the antiquity of Jainism from the Buddhist
and Jaina records, it will be clear that Jainism is older than
Buddhism. The Nigaptha Nataputta of the Buddhist scrip-
tures is none else but Lord Mahavira, the last tirtharikara
(fordmaker) of the Jainas. ‘The place of his death is men-
tioned as Pava. The Buddhists often refer to the Jainas as a
firmly established rival sect, Buddha made several experi-
ments in the quest of enlightenment. But such was not the
case with Mahavira, He practised and preached the old
Nirgrantha Dharma. He made no attempt to found or
preach a new religion. Buddha is even said to have entered
the Sramanic (Nirgrantha or Jaina) Order of ascetics in his
quest of enlightenment.

The Samafifiaphala-sutta of the Digha-nikiya refers to

the four vows {caturyama) of the Nirgrantha Dharma. It shows
that the Buddhists were aware of the older traditions of the
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- Jainas. Lord Pirsva, who preceded Lord MahivIra, had
preached the four-fold Law (caturyama dharma). Mahavira
adopted the same but added one more vow to it and preached
the five-fold I.aw ( paiicayima dharma ). This is clear from
the Uttaradhyayana-sitra of the Jainas. In this canonical
text there is a nice conversation between Kefi, the follower
of Pariva, and Gautama, the follower of Mahavira. In this
conversation the two leaders realise and recognise the funda-
mental unity of the doctrines of their respective teachers.
They discuss the view-points of the four vows (non-injury,
truth, non-stealing and non-possession) and five vows
(chastity added) and come to the conclusion that fundamen-
tally they are the same.

Historicity of Parsva :

The historicity of Lord Pirjva has been unanimously
accepted. He preceded Mahavira by 250 years. He was
son of King Asvasena and Queen Vimia of Virigasl. At
the age of thirty he renounced the world and became an
ascetic. He practised austerities for eighty-three days. On
the eighty-fourth day he obtained omniscience. Lord Pariva
preached his doctrines for seventy years. At the age ofa
hundred he attained liberation on the summit of Mount
Sammeta (Parasnath Hills).

The four vows preached by Lord Piriva are : not to kill,
not to lie, not to steal and not to own property. The vow
of chastity was, no doubt, implicitly included in the last
vow, but in the two hundred and fifty years that elapsed
between the death of Pariva and the preaching of Mahivira,
abuses became so abundant that the latter had to add the
vow of chastity explicitly to the existing four vows, Thus,
the number of vows prea.ched by Lord Mahavira was five
instead of four.

Neminatha :
Neminitha or Aristanemi, who preceded Lord Paréva, was
a cousin of Krspa. If the historicity of Krspa is accepted,



10 JAINA CULTURE

there is no reason why Neminitha should not be regarded as
a historical person. He was son of Samudravijaya and
grandson of Andhakavrsni of Sauryapura. Krspa had
negotiated the wedding of NeminZitha with Rijimatl, the
daughter of Ugrasena of Dviraki. Neminitha attained
emancipation on the summit of Mount Raivata (Gifnar).

Other Tirthankaras :

The Jaina tradition believes in the occurrence of twenty-
one more tirthapkaras. They preceded Neminatha. Lord
Rsabha was the first among them. It is not an easy job to
establish the historicity of these great souls.

Mahavira : '

Mahavira was the twenty-fourth, i. e., the last tirthasikara,
According to the Pali texts, he was a contemporary of Buddha
but they never met. The early Prakrit texts do not mention
the name of Buddha. They totally neglect him. This
indicates that Mahavira and his followers did not attach any
importance to Buddha’s personality and teachings. On the
other hand, in the Pali Tripitaka Mahavira is regarded as
one of the six tirthankaras of Buddha’s times. ‘This shows that
Mahavira was an influential personality and a leading vener-
able ascetic.

~ According to the tradition of the Svetimbara Jainas the
liberation of Mahavira took place 470 years before the bigin-
ning of the Vikrama Era. The tradition of the Digambara
Jainas maintains that Lord Mahavira attained liberation 605
years before the beginning of the Saka Era. By either mode
of cailculation the date comes to 527 B. C. Since the Lord
attained emancipation at the age of 72, his birth must have.
been around 599 B. C. This makes Mahavira a slightly
elder contemporary of Buddha who probably lived about
567-487 B. C,

There are many references in the Buddhist canon to
Nataputta and the Niganthas, meaning Mahavira and the
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Jainas. The Buddhist canon refers to the death of Nataputta
at Pavi.at a time when Buddha was still engaged in preach-
ing. According to Hemacandra, Mahavira attained liberation
155 years before Candragupta’s accession to the throne. This
leads to a date around 549-477 B. C. for MahavIra and places
his death slightly later than that of Buddha. Some scholars
support this view.

There is no doubt that Piriva preceded Mahavira by 250
years. The Jaina canon clearly mentions thatthe parents
of Mahavira were followers of Piréva whose death took place
250 years before that of Mahavira (527 B C.). Since Pariva
lived for a hundred years, his date comes to 877-777 B, C.

Mahavira was not the inventor of a new doctrine but
the reformer of a Law already long in existence. The Uttar-
idhyayana-siitra gives a good account of this fact. The follow-
ing is the essence of this account :

There was a famous preceptor in the tradition of Lord
Paréva. His name was Kedi. Surrounded by his disciples
he arrived at the town of Sravastl. In the vicinity of that
town there was a park called Tinduka. There he took up
his abode in a pure place.

At that time there was a famous disciple of Lord Maha-
vira. His name was Gautama (Indrabhiit1). Surrounded
by his pupils he, too, arrived at Sravastl. In the vicinity of
that town there was another park called Kosthaka. There
he took up his abode in a pure place.

The pupils of both, who controlled themselves, who
practised austerities, who possessed virtues, made the follow-
ing reflection :

‘Is our Law the right one or the other ? Are our conduct
and doctrines right or the other ? The Law taught by Lord
Parsva, which recognises only four vows, or the Law taught
by Lord Mahavira (Vardhamana), which enjoins five vows ?
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The Law which forbids clothes for a monk or that which
allows an under and an upper garment ? Both pursuing
the same end, what has caused their difference ?’

Knowing the thoughts of their pupils, both Ke$i and
Gautama made up their minds to meet each other. Gautama
went to the Tinduka park where Kedi received him. With
his permission Kesi asked Gautama : “The Law taught by
Paréva recognises only four vows, while that of Vardhamana
enjoins five. Both Laws pursuing the same end, what has
caused this difference ? Have you no misgivings about this
two-fold Law ?”’ Gautama made the following reply : “The
monks under the first tirthankara are simple but slow of
understanding, those under the last are prevaricating and
slow of understanding and those between the two are simple
and wise. Hence, there are two forms of the Law. The
first can but with difficulty understand the precepts of
the Law and the last can but with difficulty observe them.
But those between the two can easily understand and ob-
serve them.” This answer removed the doubt of Kefi. He
asked another question : ‘““The Law taught by Vardhamana
forbids clothes but that of Parsva allows an under and an
upper garment. Both Laws pursuing the same end, what has
caused this difference ?”’ Gautama gave the following
reply : “The various outward marks have been introduced
in view of their usefulness for religious life and their distin-
guishing character. The opinion of the tirthankaras is that
right knowledge, right faith and right conduct are the true
causes of liberation.”” This answer, too, removed the doubt
of Kedi. He, . reupon, bowed his head to Gautama and
adopted the Li.. of five vows.

It is clear from this account of the Uttaridhyayana-satra
that there were two main points of difference between the
followers of Parfva and those of Mahavira. The first point
was relating to vows and the second was regarding clothes,
The number of vows observed by the followers (ascetics) of
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‘Paréva was four, to which Mahavira added the vow of chas-
tity as the fifth. It seems that Paréva had allowed his
followers to wear an under and an upper garment, but
Mahavira forbade the use of clothes. Precentor Kefi and
his disciples, however, adopted the Law of five vows without
abandoning clothes. Thus, Mahivira’s composite church
had both types of monks : with clothes ( sacelaka ) and with-

out clothes ( acelaka ).

Lord Mahavira was son of Ksatriya Siddhirtha and
Triala of Kupdapura {or Kuypdagrima), the northern
borough of Vaifall. He belonged to the Jfiatr clan. He
was born on the thirteenth day of the bright half of the
month of Caitra when the moon was in conjunction with
the Hastottard constellation. As the family’s treasure of
gold, silver, jewels, etc., went on increasing since the prince
was placed in the womb of Trigala, he was named Vardha-
mina (the Increasing One). He was known by three
names : Vardhamana, Sramana (the Ascetic) and Mahavira
(the Great Hero). The name of VardhamZna was given
by his parents. He was called Sframaga by.the people, as
he remained constantly engaged in austerities with sponta-
neous happiness. Since he sustained all fears and dangers
and endured all hardships and calamities, he was called
Mahavira by the gods. B

Vardhamzna lived as a householder for thirty years,
When his parents died, with the permission ‘of his elders he
distributed all his wealth among the poor during a whole
year and renounced the world. After observing fast for
two days and having put on one garment, Vardhamina
left for a park known as Jaitrkhapda in a palanquin named
Candraprabhi. He descended from the palanquin under
an Afoka tree, took off his ornaments, plucked out his hair
in five handfuls and entered the state of houselessness. He
wore the garment only . for a year and a month and then
abandoned it and wandered about naked afterwards.
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The Venerable Ascetic Mahavira spent his second rainy
season in a weaver’s shed at Nilandi, a suburb of ‘Rijagrha.
Go#éala, the X jivika, approached the Venerable Ascetic and
made a request to admit him as his disciplé. Mahavira did
not entertain his request. Gofila again approached the
Venerable Ascetic when he had left the place at the end
of the rainy season. This time his request was, however,
accepted and both of them lived together for a considerable
period, While at Siddharthapura, Gosila uprooted a
sesamum shrub and threw it away challenging Mahavira’s
prediction that it would bear fruits. Owing to a lucky fall
of rain the shrub came to life again and bore fruits. Seeing
this Gofala concluded that everything is pre-determined and
that all living beings are capable of reanimation. Mahavira
did not favour such generalisations. G>fila, then, severed
his association with Mahavira and founded his own sect
known as Ajivika. '

Mahavira had . travelled up to Ladha in West Bengal
He had to suffer all sorts of tortures in the non-Aryan terri-
tory of Vajrabhtimi and Subhrabhami. Many of his hard-
ships were owing to the adverse climate, stinging plants and
insects and wicked inhabitants who set dogs at him. The
Venerable Ascetic had spent his ninth rainy season in.the
non-Aryan land of the Ladha country.

Mahavira passed twelve years of his ascetic life with
equanimity performing hard and long penances and endu-
ring all afflictions and calamities with undisturbed mind.
During the thirteenth year on the tenth day of the bright
fortnight of the month of Vaisakha the Venerable Ascetic
obtained omniscience under a Sala tree in the farm of
Syamzaka on the northern bank of river Rju'paliks outside
the town of Jrmibhikagrima. He preached the Law in the
Ardhamagadhi language, taught five great vows etc.,
initiated Indrabhati (Gautama) and others and established
the four-fold Order (monks, nuns, ‘male lay-votaries and
female lay-votaries).
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Jamsli, who was the son-in-law of Mahavira and had
entered his Church, left the Order after some time and foun-
ded a new sect known as Bahurata. He is regarded as the
first schismatic (nihnava) in the Jaina Church.

Lord Mahavira passed the last thirty years of his life as
the omniscient tirthaikara. He spent his last rainy season at
Papa (Pavapuri). On the fifteenth day of the dark fortnight
of the month of Karttika the Lord attained liberation there
at the age of seventy-two. The eighteen confederate kings
of Kaét and Kofala (and eighteen kings) belonging to the
Mallaki and Lecchaki clans were present there at that time.
Thirking that the spiritual light of knowledge 'has vanished
with the passing away of the Lord they rnade a material
illumination by lighting lamps. '

Lord Mahzavira was the head of an excellent community
of 14000 monks, 36000 nuns, 159000 male lay-votaries and
318000 female lay-votaries. The four groups designated as
monks, nuns, laymen and laywomen constitute the four-fold
Order (tirtha) of Jainism. One who makes suchan Order is
known as tirthankara. Tirthankara Mahavira’s followers com-
prised three categories of persons: ascetics, lay-votaries and
sympathisers or supporters. Indrabhiiti ( monk ), Candani
(nun), etc., form the first category. Safkha (layman),
‘Sulasa (laywoman), etc., come under the second category.
Srenika (Bimbisara), Kunika (Ajatalatru), Pradyota, Uda-
yana, Cellapa, etc., form the third category. The tirthan-
kara’s tirtha or sangha consisted of only the first two categories.

Sudbarman, Jambu, Bhadrabahu and Sthulabhadra :

Of the eleven principal disciples (ganadharas) of Lord
Mahavira, only two, viz., Indrabhiti and Sudharman surviv-
ed him, After twenty years of the liberation of Mahavira
Sudharman also attained emancipation He was the last of
the eleven ganadharas to die. Jambd, the last omniscient,
was his pupil. He attained salvation after sixty-four years
of the liberation of Mahavira. Bhadrabihu; belonging to
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the sixth generation since Sudharman, lived in the third
century B. C. He died 170 years after Mahivira. He was
the last Srutakepalin (possessor of knowledge of all the scrip-
tures). Sthillabhadra possessed knowledge of all the
scriptures less four Parvas (a portion of the Dystivada). He
could learn the first ten Parvas with meaning and the last
four without meaning from Bhadrabdhu in Nepal. Thus,
knowledge of the canonical texts started diminishing
gradually. There are still a good many authentic original
scriptures preserved in the Svetsmbara tradition. Of course,
some of the canons have, partly or wholly, undergone modi-
fications. The Digambaras believe that all the original
canonical texts have vanished.

Up to Jamba there is no difference as regards the names
of pontiffs in the Digambara and Svetambara traditions.
They are common in both the branches. The name of
Bhadrabshu is also common, thovgh there is a lot of diffe-
rence regarding the events relating to his life. There is no
unanimity with regard to the name of his own successor, too.
The names of intermediary pontiffs are, of course, quite
different. Judging from the total picture it seems that in
fact there had been two different preceptors bearing the
name of Bhadrabzhu in the two traditions. Probably they
were contemporary. The Svetimbara account mentions
‘that the death of Srutakevoli Bhadrabihu occurred 170 years
after the liberation of Mahavira, whereas the Digambara
tradition maintains that Bhadrabihu died 162 years after
Mahavira’s emancipation.

According to the tradition of the Svetimbaras, Preceptor
Bhadrabzhu had been to Nepal and remained there engaged
in some specific. course of meditation. Sthulabhadra and
some other monks went to Nepal to learn the Drstivida from
Bhadrabahu. : :

The Digambara tradition believes in a migration of
Bhadrabshu and other monks to South India. It holds that
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the Head of the Jaina Church in the time of Candragupta’s
reign (322-298 B. C.) was Bhadrabsthu. He was the last
Srutakevalin. He prophesied a twelve-year famine and led a
migration of a large number of Jaina monks to South India:
They settled in the vicinity of Sravana Belgola in Mysore.
Bhadrabihu himself died there. King Candragupta, an
adherent of the Jaina faith, left his throne and went to $ra-
vana Belgoli. ‘He lived  there for a number of yearsina
cave as an ascetic and finally embraced death

Samprati :

Sthalabhadra’s pupil Suhastm had won King Samprati,
the grandson of and successor to Afoka, for Jainism. Sa mprati
was very zealous in the promotion and propagation of J4i-
nism. He showed his enthusiasm by causing Jaina temples to
be erected over the whole of the country. During Suhastin’s
stay at Ujjain (Samprati’s capital), and under his guidance,
splendid rehgxous festivals were celebrated. The devotion ma-
nifested by the king and his subjects on such occasions was
great. The example and advice of King Samprati induced his
vassals to embrace and patronise Jainism. He had sent out
missionaties as far as to South India. In order to extend the
sphere of their activities to non-Aryan- countries, Samprati
sent there Jaina monks as messeﬁgers. They acquainted the,
people with the kind of food and other requisites which
Jaina monks may accept as alms. Having thus prepared
the way for them, Samprati induced the -superior to send
monks to those countries. Accordingly, missionaries were
sent to the countries of Andhra and Dramila . in South
India. '
Kharavela :

Somewhere near Sampraﬁ’s time tuere lived King Khara-
vela of Kalinga. His inscription in a cave of Khandagiri,
dating around the middle of the second century B. C., tells
among other things of how he constructed rock-dwellings
and gave abundant gifts to Jaina devotees. There are some



18 JAINA CULTURE

Jaina caves in sandstone hills known as Khandagiri, Udaya-
giri and Nilagiri in Orissa  The Hithtgumphi or Elephant
Cave, as it is now known, was an extensive natural cave. It
was improved by King Kharavela. It has a badly damaged
inscription of this king. The inscription begins with a Jaina
way of veneration.

Kalakacarya and Gardabhilla :

In the first century B. C. when Gardabhilla was the king
of Ujjain, there lived a famous Jaina preceptor known as
Kilakicarya. King Gardabhilla carried off Sarasvatl, a
Jaina nun, who was the sister of Kalakacarya. After repeat-
ed requests and threats’ when Kalakicirya found that the
king was not prepared to set the nun free, he travelled west
of the Indus and persuaded the Sakas to attack Ujjain and
overthrow Gardabhilla. The Sakas attacked Ujjain and
established themselves in the city. Vikramaiditya, the suc-
cessor to Gardabhilla, however, expelled the invaders and
re-established the native dynasty. He is said to have been
won for Jainism by some Jaina preceptor.

Jaina Stupa at Mathura :

An inscription of the second century A.D. has been
found in the ruins of a Jaina st#pa excavated in the mound
called Kankals Tila at Mathura. The inscription says that
the stapa was built by gods. The truth underlying this type
of belief is that at that time the st#pa was regarded as of
immemorial antiquity. The .sculptures and inscriptions
found at Mathuri are of great importance for the history of
Jainism. They corroborate many of the points current in
the Jaina traditions. For instance, the series of twenty-four
tirthastkaras with their respective emblems was firmly believed
in, women also had an influential place in the Church, the
Order of nuns was also in existence, the division between
Svetambaras and Digambaras had come into being, the
scriptures were being recited with verbal exactitude, and

the like,
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Kumarapala and Hemacandra :

Coming to the medieval period, King Siddharija Jaya-
simha (A. D. 1094-1143) of Gujarat, although himself a
worshipper of Siva, had Hemacandra, a distinguished Jaina
preceptor and writer, as a scholar member of his court.
King Kumirapala (A. D. 1143-1173), the successor to
Jayasithha, was actually converted to Jainism by Hemacandra.
Kumirapila tried to make Gujarat in some manner a Jaina
model State. On the other hand, Hemacandra, taking full
advantage of the opportunity, established the basis for a
typical Jaina culture by his versatile scientific work. He
became famous as the Kalikalasartajfia, i. e., the Omniscient
of the Kali Age. In South India the Gangas, the Rastrakitas
and the Hoysalas were Jainas. They fully supported the faith.

Digambaras and Svetambaras :

There were both types of monks, viz., sacelaka (with
“clothes) and acelaka (without clothes), in the Order . of
Mahavira, The terms sacelaka and Svelambara signify the
same sense and acelaka and digambara express the same
meaning. The monks belonging to the Svetambara group
wear white garments, whereas those belonging to the Digam-
bara group wear no garments. The literal meaning of the
word digambara is sky-clad and that of the Svetambara is white-
clad. It was, probably, up to Jambi’s time that both these
groups formed the composite church. Then they separated
from each other and practised the faith under their own
Heads. This practice is in force even in the present time.
The Svetambaras hold that the practice of dispensing with
clothing has no longer been réquisite since the time of the
last omniscient Jambi.

The following main differences exist between the Digam-
baras and the Svetambaras : '

1. The Digambaras believe that no original canonical
text exists now. The Svetambaras still preserve a good

number of original scriptures.
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2. According to the Digambarzs, the omniscient no
longer takes any earthly food. The Svetambaras are not
prepared to accept this conception.

3. The Digambaras strictly maintain that there can be no
salvation without nakedness. Since women cannot go with-
out clothes, they are said to be incapable of salvation. The
Svetambaras hold that nakedness is not essential to attain
liberation. Hence, women are also capable of salvation.

4. The Digambaras hold that Mahavira was not married.
The Svetambaras reject this view. According to them, Maha-
vira was married and had a daughter.

5. The images of tirthaskaras are not decorated at all by
the Digambaras, whereas thé Svetdmbaras profusely deco-
rate them. '

The two main Jaina sects, viz., the Svetambara and the
Digambara, are divided into a number of sub-sects. There
are at present three important Svetambara  sub-sects :
Miirtipijaka, Sthanakavast and Terspantht. The number of
present important Digambara sub-sects is also three : Bisa-
panthi, Terahapanthi and Tarapapanthi. The Martipiijakas
worship images of tirthankaras etc. The Sthinakavasis are
non-worshippers. The Terapanthls are also not in favour of
idol-worship. Their interpretation of non-violence (ahinsa)
is slightiy different from that of the other Jainas. The
Bisapanthis use fruits, flowers, etc., in the idolatry ceremony,
‘whereas the Terahapanthis use only lifeless articles in it.
The Taragapanthfs worship scriptures in place of images.
All these sub-sects have their own religious and other works
in addition to the common ones. They have their own
temples and other religious and cultural centres as well..
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CHAPTER |1
LITERATURE

Jaina literature is a vast field and the cultural material
hidden in it is of immense importance. The canon forms the
earliest Jaina literature. The Jaina canon asa source of
cultural history is not less significant than the Buddhist and
Vedic literatures. The essence of the Jaina canon lies in
the teachings of Lord Mahavira. The Anga texts form
the nucleus of the entire canon. '

Canonical Texts :

The canonical texts are broadly divided into two groups:
Anga-pravista and Anga-bihya. The authorship of the first
group is attributed to the Gagpadharas (Principal Disciples)
of Mahavira, whereas that of the second group is ascribed
to different Sthaviras (Senior Preceptors). The credit of
editing the available canon goes to Preceptor Devardhigani
Ksamiframana who flourished after a thousand years of the
liberation of Lord Mahavira.

As the Buddhist monks held 'three councils to recollect
and systematise the preachings of Lord Buddha, the Jaina
monks also held three councils to recollect, revise and redact
the holy teachings of Lord Mahavira. The first Jaina coun-
cil was held at Pataliputra (Patna) after 160 years of the
liberation of Lord Mahavira when the twelve years’ long
famine ended. The monks who assembled there could re-
collect only eleven Angas. It was, however, not possible for
them to recall the twelfth Axga, viz., the Drstivada. It was
only Preceptor Bhadrabahu who possessed knowledge of that
text at that time. He could not participate in the council,
as he was already engaged in some specific course of medi-
tation in Nepal. The Council deputed Sthialabhadra and
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some other monks to go to Nepal and learn the Drstivida
from Preceptor Bhadrabzhu It was, however, only Stha-
labhadra who could acquire knowledge of the Drstivada.
Thus, up to Preceptor Sthilabhadra all the twelve Angas
could be preserved.

The second council met under the chairmanship of Pre-
ceptor Skandila at Mathura after 825 years of the death of
Lord Mahavira. Another similar council synchronising
with the second one was held at Valabh! under the presi-
dentship of Preceptor Nagarjunasiiri,

The third council also met at Valabhf under the chair-
manship of Preceptor Devardhigani KsamASramana after
980 (or 993) years of Lord Mahavira’s emancipation. At
this council all the canonical texts then available were sys-
tematically written down and an attempt was made to re-
concile the differences pertaining to the two councils pre-
viously held at Mathura and Valabht.

The texts other than the Angas (the Angapravista group)
belong to the group known as Afgabahya. This Angabghya
group is classified into five sub-groups. Thus, we have in
all six groups of canonical texts. They are known by the
foilowing names : (1) Angas, (2) Upangas, (3) Milasitras,
’4) Chedasiitras, (5) Caolikasttras and (6) Prakirpakas. All
these works are in Prakrit.

Angas : ,

The Angas are twelve in number. They are as follows

(1) Acara, (2) Satrakrta, (3) Sthana, (4) Samaviya, (5)
Vyakhyaprajfiapti or Bhagavatl, (6) Jiatadharmakatha, (7)
Upasakadaéd, (8) Antakrddaia, (9) Anuttaraupapatikadaés,
(10) Praénavyikaraga, (11) Vipakadruta, (12) Drstivida.
The last of these, i. e., the Drstivida is extinct. It had five
sections : (1) Parikarma, (2) Satra, (3) Parvagata (14 Pur-
vas), (4) Anuyoga, (5) Calika.

The Acaranga is divided into two sections. The first
section has at pesent eight chapters but formerly it had
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nine. The second section has sixteen chapters. This Anga, as
its very name suggests, deals with the way of life of a monk. It
furnishes us with materials pertaining to the life of Lord
Mahavira. The first section is the oldest of all the Jaina works.

The Sutrakrtiiga is also divided into two sections. The
first section has sixteen chapters and the second seven. This
Anga mainly deals with the refutation of heretical doctrines.

The Sthinlihga consists of ten chaptérs. Each chapter -
deals with objects ‘according’ te:their awmber. The flest .
chapter stsm'with nufberl Tegoes up'to mh the w
dnpter

: ms&mavma, tob; Mwl& aﬁuﬂt ﬁ:coruqcy .
their ‘nymber. Thus, it comtinnes, in & way, the subjm
matter of the Sthfinfinga. It enumerates different objects in °
rising nymerical groups up to | Kotdkoti uf Sagaropamas.

The Vyakhyaprajfiapti or Bhagavatl is divided into forty:
one sections. It discusses all types of topics—philosophical;
ethical, epistemological, logical, cosmological, mathemati-
cal and the like. It throws light on the lives of Lord
Mahavira, Gosila, Jamili and many others. '

The Jfiatadharmakath# is divided into two sections. The
first section has nineteen chapters. The second section
consists of ten sub-divisions which are further divided into
different chapters. Various narratives having a moral pur-
pose form its subject-matter.

The Upasakada$a consists of ten chapters giving lives of
ten principal lay-votarxes (Upasakas) of Lord Mahavira.
The vows to be observed by a lay-votary are ekplained in
the first chapter. '

The Antakrddaéa is divided into eight sections consisting
of ten, eight, thirteen, ten, ten, sixteen, thirteen and ten
chapters respectively. It gives lives of some liberated souls.

The Anuttaraupapitikadaéa is divided into three sections
consisting of ten, thirteen and ten chapters respectively,
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It gives lives of some persons who after death were born as
gods in the Anuttara celestial abodes.

The Praénavyakarapa consists of ten chapters. Of them,
the first five deal with Asrava (influx of karmic matter) and
the last five give an account of Samvara (stoppage of the
influx). The available contents of this work are different
from those noted in the Samavayanga and the Nandisatra.

The Vipakaéruta is divided into two sections, each having
ten narratives. The first section deals with the fruits of bad
deeds, whereas the second describes those of good deeds. .
Upangas : . :

The Upangas are subsidiary to the Angas. They are
also twelve in number. Their titles are as under :

(1) Aupapatika, (2) Rijapradniya, (3) Jivabhigama or
Jivajivabhigama, (4) Prajfidpani, (5) Stryaprajfiapti, (6)
Jambadvipaprajfiapti, (7) Candraprajiiapti, (8) Nirayava-
liks or Kalpiki, (9) Kalpavatamsika, (10) Puspika, (11) Pus-
pacalika, (12) Vrsnidads. '

The Aupapitika describes in full the city of Camps, King
Kunika, Queen Dharipi, Lord Mahavira etc. This work is
of special significance from the viewpoint of these splendid
descriptions, as no other canonical text contains such beauti-
ful passages.

The Rajapraénlya describes the life of King Pradefin
and his rebirth as Stryabhadeva. It contains a beautiful
dialogue between King Pradesin and Preceptor Keéi regar-
ding the identity of soul and body.

The Jivabhigama or Jivajivabhigama deals with the ani-
mate and inanimate entities. It contains a detailed descrip-
tion of continents aad oceans.

The Prajiapana consists of thirty-six chapters. Each of
these chapters deals with one particular topic in its entirety
These topics are pertaining to different aspects of Jaina
philosophy.
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~ The Saryaprajfiapti is a work on astronomy. It is divi-
ded into twenty chapters. It deals not only with the sun,
as its name suggests, but also with the moon etc.

The JambudvIpaprajfiapti is a work on cosmology. It
has seven chapters. It gives a detailed description of the

Jambudvipa continent.

The available edition of the Candraprajfiapti is identical -
with the Stiryaprajfiapti. There must have existed in olden
days two separate works of the names of Stryaprajfiapti and
Candraprajfiapti dealing with the sun and the moon res-
pectively.

The Nirayavalika or Kalpika gives lives of King Srenika
and his sons in ten chapters.

The Kalpavatarnsiki also consists of ten chapters. They
deal with lives of ten grandsons of King Sremka

The Puspiki gives a description of the moon, the sun ‘and
other gods in ten chapters. ;

The Pugpaciilikd also contains ten chapters. They deal
with lives of goddesses sn, Hri, Dhrti etc.

The Vrspida$a or Andhakavrspidads has twelve chapters
describing lives of twelve princes belongmg to the Vrsni
lineage. : :

Mulasutras:

Two explanations are offered for the term ‘Malasitra’.
Some scholars are of the opinion that the term ‘Milasttra’
means the original text, i. e., the text containing the original
words of Lord Mahavira as received directly from his mouth.
Some are of the view that the Milasatras are the fundamental
texts intended for those who are at the beginning of their spiri-
tual career. The following works are designated as Milasiitras:

(1) Uttaradhyayana, (2) Dafavaikalika, (3) Avadyaka,
(4) Pindaniryukti or Oghaniryukti. -
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The Uttaridhyayana consists of thirty-six chapters which
deal with different topics pertaining to asceticism, discipline,
death, karma, metaphysics, legends, penances, ceremonialism,
sacrifice etc. It contains nice parables and similes as well as
beautiful dialogues and ballads.

The Dafavaikalika gives some important rules relating
to ascetic life. It contains ten chapters and two appendicesb
The fifth chapter has two sections and the ninth four. Some
of the verses of this work agree word for- word with those of
the Uttaridhyayana.

~ The Avadyaka is divided into six Sections known as Sim-
syika, Caturvirnfatistava, Vandana, Pratikramana, KAyotsarga
and Pratyikhyina. It deals with monastic jurisprudence.

The Pindaniryukti consists of 671 verses. It gives a detailed
description of the type of food a monk is expected to accept.

The Oghaniryukti consists of 811 verses. It deals with
some general rules of monastic discipline.

Chedasutras :

The word ‘cheda’ means ‘cut’. Probably the treatises
that prescribed cuts-in seniority of monks ou their violating
monastic discipline, were called Chedasiitras. The existing
texts belonging to this group are not exclusively- devoted to
this type of punishment. They deal with all sorts of toplcs
pertaining to monastic jurisprudence. The following works are
included in this group :

(1) Nilitha, (2) Mahaniéitha, (3) Vyavahira, (4) Dasséru-
-taskandha, (5) Byhatkalpa, (6) ‘J‘ltaka_lpa or Paficakalpa.

' The Niiftha consists of twenty chapters, It prescribes
some rules pertaining to monastic life. Puniﬁhments for
various transgressions are also prescribed in it. . Certain
exceptions to the general rules also find place therein. '

The Mahanifitha ‘has six chapters and two appendices.
It deals with some specific topics relating to ascetic life. It
contains some narratives, too. Itis not yet published.
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The Vyavahira contains ten chapters. Tt supplies injunc-
" tions and prohibitions regarding the conduct of monks and
nuns. It prescribes 2 number of atonements and penances,
too, by way of punishment for various transgressions.

The Dalaérutaskandha consists of ten chapters. Of them,
one deals with eléven upasakapratimas (postures and pena-
nces pertaining to a lay-votary ) and the rest explain diffe-
rent aspects relating to monastic life. '

The Brhatkalpa has six chapters. It supplies rules and
regulations regarding the conduct of monks and nuns.

The Jitakalpa consists of 103 verses. It prescribes penan-
ces pertaining to violations of rules of monastic life. These
penances are in the form of ten types of expiations ( prayas-
cittas ).

The Paficakalpa is extinct.

Culikasutras :

The NandI and the Anuyogadvira are called Calikasttras.
The word ‘calika’® means ‘appendix’. The two Cilikistras
nay he taken as appendices to the entire Jaina canon.

. The Nand1 contains a detailed exposition of five kinds of
knowledge. In its beginning a list of senior preceptors
(sthaviravall ) is given. ' ,

The Anuyogadvira deals with different types of topics—
metaphysical, grammatical, logical, mathematical etc. Itis
a small encyclopedia of Jaina subjects.

Prakirnakas :

The term ‘prakirnaka’ or ‘prakirna’ means ‘miscellany”.
Generally the following ten miscellaneous canonical works
are known as Prakirpakas :

(1) Catuhfarapa, (2) Aturapratyakhyina, (3) Bhakta-
parijia, (4) Samstaraka, (5) Tandulavaicarika, (6) Candra-
vedhyaka, (7) Devendrastava, (8) Ganividys, (9) Mahapraty-
skhyina, (10) Virastava.
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The Catuhfarana consists of 63 verses. Itdeals with the
four-fold refuge, viz., the refuge of the arhafs, thatof the
siddhas, that of the sadhus and that of the dharma.

The Aturpratyskhyina deals with various types of death
and the means leading to them. It consists of 70 verses.

The Bhaktaparijiii consists of 172 verses. It also describes
different types of death.

The Sarstaraka deals with the importance of the pallet
of straw and praises those who resort to it. It contains 123
verses.

The Tandulavaicarika mestly consists of verses, their
number being 139. Tt deals’ with topics like embryology,
osseous structure etc.

The Candravedhyaka or Candrakavedhya consists of 175
verses. It explains how one should behave at the time of
death.

- The Devendrastava contains 307 verses. It gives informa-
tion regarding different types of gods and their lords.

The Ganividya is an astrological treatise. It consists of
82 verses.

- The Mahapratyakhyina contains 142 verses. It deals with
renunciation, expiation, confession etc.

The Virastava censists of 43 verses. It enumerates diffe-
rent names of Lord Mahavira by way of eulogy.

Canonical Commentaries :

The canonical texts are variously explained by different
authors in different times. These explanations or commen-
taries are mainly of four categories: Niryuktis, Bhasyas,
Curnis and Vrttis. The Niryuktis and the Bhasyas arein
verse, whereas the Ciirnis and the Vrttis are in prose.

The Niryukti commentaries are composed by Preceptor
Bhadrabshu ( 5th century A. D. ) who is different from the
author of the Chedastitras. All the Niryuktis are in Prakrit.
The following canonical texts have Niryuktison them :
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(1) Acaranga, (2) Sttrakrtanga, (3) Stryaprajfiapti (4)
Uttaradhyayana, (5) Daéavaikilika, (6) Avafyaka, (7)
Vyavahira, (8) Daadrutaskandha, (9) Brhatkaipa, (10)
Rsibhasita.

The Niryuktis on the Suryaprajiiapti and Rsibhisita are
extinct. : :

The Bhasyas are alsoin Prakrit. They explain the text
as well as the Niryukti commentary. The following canoni-
cal works have Bhiasyas on them : .

(1) Uttaradhyayana, (2) Daéavaikilika, (3) Avadyaka,
(4) Vyavahara, (5) Brhatkalpa, (6) Nifttha, (7) Jitakalpa,
(8) Oghaniryukti, (9) Pindaniryukti, (10) Paficakalpa.

Jinabhadra and Sanghadisagani (6th century A. D.) are
well-known for their Bhasgyas. The author of the Vilesavaé-
yaka-bhisya is Jinabhadra. Sanghadasagani is the author
of the Brhatkalpa-bhasya. '

The Carnis are in Prakrit mixed with Sanskrit. Jinadasa-
gani Mahattara ( 7th century A. D. ) is the author of most
of the Cirpi commentaries. The following canonical texts
have Cirnis on them : :

(1) Acaraiga, (2) Sﬁtrakrtﬁﬁga, (3) Vyikhyiprajafipti,
(4) Brhatkalpa, (5) Vyavahara, (6) Niéitha,” (7) Daéaéruta-
skandha, (8) Jitakalpa, (9) Jivibhigama, (10) Jambudvi-
paprajfiapti, (11) Uttaradhyayana, (12) Avadyaka, (13)
Dafavaikalika. (14) Nand1, (15) Anuyogadvara, (16) Maha-
nifrtha, (17) Paficakalpa, (18) Oghaniryukti.

The Vrttis are in Sanskrit. Haribhadrasfiri éﬂﬁﬁkasﬁri,
éintyﬁcirya, Abhavadevasiri, Maladhart Hemacandra,
Malayagiri, Dropicirya, KsemakiIrti etc. are Sanskrit
commentators ( from 8th century onwards ). Abhayadeva-
siri composed commentaries on all the Angas except the
first two, viz., the Acariiga and the Satrakrtanga, which
were commented upon by Stlankasari. There are canonical
commentaries in some modern Indian languages, too.
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Karmaprabhrta and Kasayaprabhrta :

The Digambaras believe that the Acdrafga etc. have
totally vanished. They attach canonical importance to the
Karmaprabhrta and the Kasiyapribhrta ( both in Prakrit ).
The Karmaprabhrta is variously known as Mahikarmapra-
krtiprabhrta, Agamasiddhanta, Satkhandigama, Parami-
gama, Khapdasiddhinta, Satkhandasiddhinta etc. It is in
prese. It was composed by Preceptors Puspadanta and
_Bhatabali on the basis of the Drstivida. The authors lived
‘between 600 and 700 vears aftgt the hberauon of Lord
* Mahivira.

Thexarmaprﬂtm is - dtvided inte smsemm: L Jt-
vasthina, 2. Ksudrakabandha, 3. Bandbuvlm:mmeaya,-
4. Vedans, 5. Vargaya, 6. Mahibandha (Mahadba.va;a) B
It deals with the doctrine of karma.

The Kasiyaprabhrta is also known as Preyodvesapribhrta.
It was composed by Preceptor Gupadhara. It-is also based
upon the Drstivida. Gupadhara seems to be a contempo-
rary of the authors of the Karmaprabhrta. The Kasdyapri-
bhrta deals with attachment, aversion etc. It consists of 180
verses.

Dhavala and Jayadhavala :

The Dhavala by Virasena is an exhaustive commentary on
the first five sections of the Karmapribhrta. Just like the
Cirpi commentary on canonical works it is also in Prakrit
mixed with Sanskrit. The Jayadhavali is a similar commeh-
tary on the Kasayaprabhrta. It was composed by Virasena
and Jinasena. They lived in the 9th century A. D.

Kundakunda’s Works :

Kundakunda’s contribution to Jaina philosophy and relig-
jon is in no way less important. The Digambaras attach special
importance tohis works. He wrote only in Prakrit. The Prava-
' canasira, Samayasﬁra, Paficastikiyasira, Niyamasira etc.
are some of his learned works. The Pravacanasirais a valuable
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treatise on Jaina ethics. The Samadyasira is an impor-
- tant work on the nature of self. The Paficastikayasira
deals with the following five entities : soul, matter, medium
of motion, medium of rest and space. The Niyamasira isa
work on Jaina monastic discipline. Kundakunda lived in
one of the early centuries of the Christian era. '

Mulacara and Karttikeyanupreksa :

Vattakera and Kirttikeya, too, probably lived in the early
centuries of the Christian era. The Milicira by Vattakera
is a Prakrit treatise on the conduct of Jaina ascefics. It is
the Acaranga of the Digambaras. o -

The Kirttikeyanupreksa is a Prakrit work composed by
Preceptor Kumira, also known as Kairttikeya. This treatise
treats in twelve chapters of the twelve great reflections to
which both monk and layman must devote themselves in
order to attain emancipation.

Tattvartbadhigama Sutra :

Umisvimin or Umasvati is the author of the Tattvar-
thadhigama Satra or Tattvirtha Satra, the first Sanskrit
work on Jaina philosophy. He lived in an early century
of the Christian era. The Tattvirtha Statra is a manual for
the understanding of the true nature of things. Itis recog-
nised as an authority by both the Svetambaras and the
Digambaras. It deals with Jaina logic, epistemology, psy-
chology, ontology, ethics, cosmography and cosmology. It
has a large number of commentaries, one being by the
author himself. A
Tarangavati and Padmacarita :

During the early centuries Padalipta Sari and Vimala
Siri wrote their excellent Prakrit works. The Tarangavatl, a
religious novel, was composed by Pidalipta Sari. It is
mentioned in the Vifesivadyakabhisya of Jinabhadra,
Kuvalayamald of Diaksigyacihna, Tilakamafijar1 of Dhana-

pila, etc.
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The Padmacarita by Vimala Suri is a Rama-epic. It
contains 118 cantos. Padma is the name of Rama.

- Karmaprakrti and Pancasangraha :

The Karmaprakrti by $ivaarman and the Paficasan-
graha by Candrarsi are two important Prakrit treatises on
the Jaina doctrine of karma. They, too, were composed
during the early centuries.” Both’ of them have been comme-
nted upon by Malayagiri.

Siddhasena’s Works :

Siddhasena Divikara was a great logician. He also be-
longed to one of the early ‘centuries. Like Umiasviti, the
author of the Tattvirtha Satra, he too, is regarded by
both the sects as one. of their own. His works include the
Sanmantarka, ‘the Nyayavatira and thirty-two Dvitrirn
$ikas ( twenty-two are available ). The Sanmatitarka is an
excellent Prakrit treatise on the theory of Nayas ( ways of
approach and observation ). Italso deals with the theories
of knowledge and judgment. The Nyédyavatdra ( Sanskrit )
is the earliest Jaina work on pure logic. The Dvitrirméikas
( Sanskrit ) are on different aspects of Jaina philosophy
and religion. Siddhasena Divakara has really made a valu-
able contribution to Jaina philosophical literature.

Samantabhadra’s Works :

~ Samantabhadra’s contribution to the philosophical lite-
rature of the Jainas is equally' important. He is the
author of the AptamImarsi, Yuktyanuéssana and Svayam-
bhastotra. The Ratnakarapdaka-gravakacira is also ascribed
to him by some scholars In the AptamImirsi or Deviga-
mastotra the philosophy of non-absolutism is explained.
The Yuktyanufdsana is a hymn to Lord Mahavira in a
philosophical theme. The Svayambhustotra or Caturvim$a-
tijinastuti is 2 hymn to the twenty-four Jaina Tirthankaras.
The Ratnakarapdaka-érivakicira is a manual of morals-for
the lay-votary. All these works are in Sanskrit. Samanta~
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bhadra was a Digambara preceptor who lived in an early
century.
Devanandin’s Jainendravyakarana :

Devanandin or Jinendrabuddhi, who is usually known by
his honorific name Pujyapada, lived between the 5th and 6th
centuries. He is famous as a grammarian. His celebrated work
Jainendravyakarana or Paficidhyayl is in two recensions
The longer one contains 3700 aphorisms, about 700 more
than the shorter one. A commentary on the Tattvirtha
Stutra, entitled Sarvarthasiddhi, was also composed by
Pujyapida. Some other works are also ascribed to him. He
belonged to the Digambara sect.

Mallavadin’s Nayacakra :

The Nayacakra or Dvadaéiranayacakra by Mallavadin
is an excellent Sanskrit work on the Jaina theory of Naya.
The author is one of the great Svetambara scholars of the
~ early centuries. Tradition reports his decisive victory over
the Buddhists. His commentary on Siddhasena Divékara’s
Sanmatitarka is not available. There exists a commentary on
the Nayacakra, entitled Nyaysgamanusarini, by Sirnhastiri.
Akalanka’s Works : 4

. Akalanka (7th century A.D.) was a great Digambara
author and commentator. He composed the following phi-
losophical (logical) treatises in Sanskrit : (1) Laghlyastraya,
(2) Nyayavinicaya, (3) PramZigasaigraha and (4) Siddhi-
vini{caya. He commented upon the Tattvirtha Satra
and AptamImirhsi. The commentary on the Tattvirtha
Sutra is known as Tattvarthardjavirttika and that on the
AptamImamsa is called Astasatl. A treatise on expiatory
rites, en'titled Priyaécitta, is also ascribed to Akalanka. The
authorship of this work is, however, doubtful.

Haribhadra’s Works :

Haribhadra (8th century), a famous Svetambara writer,

composed a large number of works both in Sanskrit and
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Prakrit. He was an eminent author in verse as well as in
prose. His Saddarfanasamuccaya (with Guparatna’s cqmme-
ntary) is an important treatise on Indian philosaphy. It
gives a summary of the six philosophical systems of India. He
wrote a comméntary on the Nyiyapraveéa of Dinniga, a
Buddbhist logician. His Dharmabindu is a manual of morals.
The Anekantajayapataka, Sastravarttisamuccaya, Anekant-
avidapraveéa, Dvijavadanacapets, Paralokasiddhi, Sarvaj-
fiasiddhi, Dharmasangrahapl, Lokatattvanirnaya etc., are
his philosophical treatises. He composed the following works
on yoga : (1)} Yogadrstisamuccaya, (2) Yogabindu, (3) Yo-
gafataka, (4) Yogaviméiki and (5) Sodafaka. The Sama-
radityakatha, Dhartikhyana, etc., are nice stories composed
by him. He commented upon a number of canonical works
and composed many miscellaneous’ treatises.

Kuvalayamala :

The Kuvalayamals is a Prakrit poem composed by Uddyo-
tanastri (Daksipyacihnastri) in 779 A. D. The author alludes
to Padalipta, Satavihana Satparpaka, Bapa, Vimalanka,
Devaguipta, Jatila, Prabhafijana, Ravisepa and Bhavaviraha
Haribhadra. There is another Kuvalayamili in Sanskrit
composed by Ratnaprabhastri. It is based on the Uddyo-
tanasgri’s original in Prakrit. ' The author was assisted in this
work by his grand-pupil Pradyumnasiiri. Both the authors
belonged to the Svetambara sect.

Vidyanandin’s Works :

Vidyanandin or Vidyinanda (9th century) is a distin-
guished Jaina philosopher belonging to the Digambara sect.
His Astasahasri commentary on the Astafatl (Akalaika’s
commentary on the AptamImirhsi of Samantabhadra) is,
perbaps, the -most difficult of all the Jaina philosophical
treatises. It was further commented upon by Yalovijaya.
Vidyanandin’s Tattvarthaélokavarttika is an important com-
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mentary on the Tattvirtha Satra. His original philosophical
works include the Aptapariksa, the Pramianapariksa, the
Patrapariksa, the Satyaéasanaparlksi and the Vidyinandama-
hodaya (extinct). The Yuktyanuéisanalaikara is his com-
mentary on the Yuktyanu$asana of Samantabhadia. He has
also composed the hymn entitled Srlpura-Parévanathastotra.
The Paficaprakarapa is also ascribed to him. All his works
are in Sanskrit.

Puranas :

The Mahi-Puripa by Jinasena and Gunabhadra (9th
century) is the earliest of the Jaina Puragas. It contains
the biographies of the 63 Great Men ( 24 Tirthankaras, 12
Cakravartins, 9 Baladevas, 9 Vasudevas and 9 Prativisu-
devas ). It consists of two parts : Adi-Purana and Uttara-
Puriga. The Adi-Puripa is divided into 47 chapters of
which 42 are composed by Jinasena and the last 5 by his
- pupil Gupabhadra. The Uttara-Purapa, which consists of
30 chapters, is exclusively from the pen of Gupabhadra.
The Adi-Puriga contains the biographies of Rsabha ( the
first Tirthankara ) and Bharata ( the first Cakravartin ). The
life-stories of the remaining Great Men are given in the
Uttara-Puraga. The Maha-Puripa is an epic poem in
Sanskrit. It claims to give a history of the world. Jinasena,
the author of the Adi-Puripa, is different from Jinasena, the
author of the Harivaméa-Puraga.

There exists another Maha-Puripa in the Apabhramia
language by Puspadanta. It is also divided into two parts :
Adi-Puriga and Uttara-Purina. The Adi-Puripa. consists
of 37 chapters and the Uttara-Purapa 65. The work was
completed in 965 A. D. The author also composed two other
Apabhraméa works: the Yalodharacarita and the Naga-
kumaracarita. There is also a Mahi-Purina by Mallisepa.
It was composed in 1047 A. D. It is in Sanskrit.

The works on theé lives of the 63 Great Men, usually
called ‘Purigas’, are by the Digambara authors. Similar
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works by the Svetambara authors are called ‘Caritras’ or
‘Caritas’.

Yasastilaka and Nitivakyamrta-:

Somadeva, a Digambara author of the 10th century, is
famous for his Yafastilaka and Nitivakyimrta, both in
Sanskrit The Yafastilaka isa Campu  ( ornate novel in
prose and verse ) written after the model of Bipa’s Kadam-
barl. Nitivikyimrta is a mixture of ethics and politics in
short aphorisms. In the colophons of this work the author
mentions the following works as his own : Sappavatiprakarapa,
Yukticintimani, Mahendramatalisafijalpa and Yalodhara-
caritra (Yaéastilaka)’. Many famous poets, such as Bharavi,
Bhavabhuti, Bhartrhari, Gupadhya, Vyisa, Bhasa, Kalidisa,
Bianpa, etc., are m’entioned in the Yaéastilaka. The last three
chapters of this work also form an independent book, called
Upasakadhyayana ( Readings for Lay-votaries).

Nemicandra and His Works :

Nemicandra, a Digambara author, lived between the
10th and 11th centuries. He was the teacher of Cimupdariya
who caused the colossal statue of Gommata or Bahubali to be
made at Sravaga Belgolain Mysore. His works include the Dra-
vyasaigraha, the Gommatasira, the Labdhisira, the Ksapapasa-
ra and the Trilokasara. The Dravyasangraha is a brief treatise
on the Jaina theory of substance. The Gommatasara ( also
known as Paficasangraha ) is a bulky work on the Jaina
~ doctrine of karma. It consists of two parts : Jivakipda and

Karmakipda. The Jivakipda gives a detailed account of
the souls and their classification. The karmakipda deals
exhaustively with the nature and effects of karma, The
Labdhisira treats of the attainment of the things that
lead to perfection. The Ksapapasira deals with the annihila-
tion of passions. The Trilokasira is a comprehensive treatise
on cosmology. It gives detailed description of the three
worlds. All these treatises are in Prakrit and consist of verses.
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Prabhacandra’s Commentaries :

Prabhicandra, a famous Digambara writer of the 11th
century, composed a number of commentaries on philoso-
phical and other works. His Prameyakamalamartanda and
Nyayakumudacandra are comprehensive Sanskrit commen-
taries on the Parlksaimukha (a work on Jaina logic by Manik-
yanandin) and the Laghlyastraya (a work on Jaina logic by
Akalanka) respectively. They deal with all important
philosophical problems. R ’

Hemacandra’s Works :

Hemacandra was the most versatile and prolific Jaina
writer of Sanskrit. Since he composed works in the most
varied domains, he was called ‘the Omniscient of- the Kali
Age (Kalikalasarvajfia). He was born in 1089 A. D. and
died in 1172 A. D. He belonged to the Svetambara sect.
His patrons were the Caulukya kings Jayasimha’ (Slddharija)
and Kumirapila of Gujarat.

The Siddhahema-fabdanuéssana and the Linginuéisana
are two important works on grammar ‘by Hemacandra. The
Siddhahema-$abdinu$asana is in eight chapters. It has the
author’s own commentaries 2;15 well as commentaries by
others. Its first seven chapters are on Sanskrit grammar and
the eighth one, 1. e., the last chapter is on Prakrit (including
Apabhrarmfa) grammar. The Linginu$asana contains 138,
verses. It is'also commented upon by the author himself,
as well as by others.

Hemacandra’s lexicons include the Abhidhinacintamanpi,
the Anekarthasangraha, the Deéindmamila and the Nighanp-
tudesa. The Abhidhanacintimani consists of six chapters.
The Anekirthasangraha and the Nighantusesa are its supple-
ments. It has the author’s own commentary as well as
commentaries by others. The DeSinimamild (also called
Ratnavall) was the latest and probably the largest .of ancient.
Indian lexicons of a certain class of Prakrit words. In this
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lexicon the author has quoted Abhiminacihna, Avantisun-
darl, Devarija, Dhanapala, Dropa, Gopila, Rihulaka, $imba,
Sﬂanka, Satavahana and Padalipta (only mentioned). Itis
also commented upon by the author himself.

The Kavyanuissana by Hemacandra is an excellent work
on rhetoric. It is in eight chapters. It has two commentaries
by the author himself. The commentary that explains the
aphorisms is called Alankiractidimaniand that which explains
the Alankiractdamani is known as Viveka,

The Chandonufasana is a work on metrics by Hema-
candra. It has the authg,l‘?é own commentary.

Hemacandra’s.Dvyl!p;ayakivya (The Poem with a Double
Purpose) is intended to give the life-stories of the author’s
patrons as well as to illustrate the rules of Sanskrit and
Prakrit grammar contained in the author’s Siddhahema-
fabdanusdsana. Itis divided into two parts. The first part,
which is in Sanskrit, contains twenty cantos. It describes
the Caulukya dynasty and the life of King Jayasimha
(Siddharaja). The rules of Sanskrit grammar are illustrated
in this part. The second part (usually known as Kumira-
palacarita), which is in Prakrit, contains éight cantos. It
describes the life of King Kumarapila and at the same time
illustrates the rules of Prakrit grammar.

The Trisastifalakipurusacarita (The Lives of the Sixty-
three Excellent Men) by Hemacandra is a big poem. It is
dwzded into ten sections.  The author himself describes it as
an epic poem. It contains the life-stories of the 63 Great
Men. The Parifisfaparvan or Sthavirivallcarita is the
appendix to the Trisastidalakapurusacarita. It contains the
life-stories of the Elders (Sthaviras).

- Hemacandra composed a few hymns, too. His Vitara-
gastotra is a poem in praise of the passionless Lord Mahivira.
It is at' the same time a poetical manual of Jainism. It
consists of twenty small sections. The Ayogavyavacchedad-
vatriméika of the author forms the first part of his hymn
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called Dvatriméiki. The second part is called Anyayoga-
vyavacchedadvitriméiki. The first part contains an easy
exposition of the doctrines of Jainism. The second part
refutes the doctrines of the non-Jaina systems. It has a
commentary called Syadvidamafijart by Mallisena. This
commentary serves as an excellent treatise on Jaina
philosophy.

The PramapamImérmsa by Hemacandra is a valuable
work on Jaina logic. Its commentary by the author himself
enhances the value of the work.

Hemacandra’s Yogaéastra is an important work on Jaina
yoga. Itisin verse and has twelve chapters. The author
himself has commented upon it. The work contains a com-
plete doctrine of duties. It treats of the effort one must make
to attain emancipation.

The Arhanniti or Laghvarhannm composed by Hema-
candra is a valuable treatise on Jaina polity. It contains
‘instructions and rules of conduct for kings, ministers, generals
and other State officials. '

. Works of Ramacandra :

Ramacandra, the chief disciple of Hemacandra, was an
exceptionally prolific writer of Sanskrit dramas. He wasa
great poet and the author of about a hundred works. As
many as forty-seven of his works are known at present. His
plays include the: Nalavilasa, the Satyaharifcandra, the
NirbhayabhIma, the Kaumudimitrananda etc. The Najya-
darpapa is an important work on dramaturgy composed by
Ramacandra in collaboration with his co-pupil Gugpacandra.
His poems and hymns include the Kumirawharaéataka, the
Yugadidevadvatritaéika, the Prasadadvatrim$iks, thewh
vastava, the Nemistava etc. He had also compo: \d an
excellent treatise on Jaina philosophy, entitled Dravyalankara,
in collaboration with Gugacandra. His commentary on the
Siddhahema-$abdanuéssana is a valuable work on grammar.
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Dharmamrta of Asadhara :

Adadhara was a great Digambara scholar and poet of the
13th century. He composed a number of learned works and
commentaries in Sanskrit. The Dharmiamrta is his principal
work. Itisin two parts: Sigira-Dharmimrta and Anagira-
Dharmamrta. The Sigira-Dharmamrta deals with the
duties of the lay-votary, whereas the Anagara-Dharmimrta
treats: of the conduct of the ascetic. The author himself
composed a commentary on this work in 1243 A. D. The
original work is in verse.

]inaprabinaénri’s Tirthakalpa :

Jinaprabhastiri was a famous Svetimbara scholar belong-
ing to the 14th century. He wrote several works in Sanskrit,
Prakrit and Apabhramfa. Various commentaries were also
composed by him. His Tirthakalpa or Vividhatirthakalpa
is a semi-historical work. * It gives a description of different
Jaina places of pilgrimage along with the names of their
founders and the kings who restored them. It also records
the relevant dates of different events. The work is partly in
Sanskrit and partly in Prakrit, partly in prose and partly in
verse. Its different parts were written separately and then
put together by the author. This fact is revealed by the
author himself. '

Yasovijaya’s Works :

Yaovijaya was a prominent Svetimbara writer of the
17th century. He composed several excellent treatises and
various valuable commentaries in Sanskrit. His works on
philosophy include the Anekinta-vyavasthd, the Jfianabindu,
the Jaina-tarka-bhasa, the Naya-pradipa, the Nayopadesa,
the Naya‘rahasya, the Nyiya-khanda-khadya, the Nyayaloka,
the Bhisi-rahasya, the Pramana-rahaSyé, the Adhyitma-
mata-parlkss, the Adhyitma-sira, ~the "Adhyitmopanisad,
the Adhyatmika—matéakhandéna, the Upadefa-rahasya, the
Jiitna-sira, the Devadhaima-pariksa, the Gurutattva-
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vinirpaya etc. Some of his valuable commentaries are on
the Astasahasrl,, Sastravirttisamuccaya, Syidvidamafijari,
Yogavirméika, Yogasatra, Karmaprakrti and Kavyaprakiéa.
He composed some works in Gujarati, too.

It is clear from this brief introduction to Jaina literature
that there is hardly any subject on which the Jaina authors
have not been able to write. They have made valuable
contributions to the entire range of Indian literature. They
have produced religious and philosophical treatises, they
have composed dramas and novels, they have written epics
and hymns. They have composed a number of works on
grammar, lexicography, poetics, metrics, logic, mathematics,

“astrology, astronomy, polity etc. Thus, they occupy an
important position in the history of Indian literature. Their
contribution is in no way less significant than that of the
non-Jaina authors. Besides Prakrit, Sanskrit and Apabhra-
méa, they have produced valuable works in modern Indian

languages, too.
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CHAPTER 1l
REALITY

Reality is possessed of origination, decay and permanence.
Origination is the appearance of a new mode.  For instance,
the production of a pitcher from (the lump shape of) clay.
Decay is the disappearance of the former mode. For example,
the loss of the lump shape of clay in the production of the
pitcher. Permanence is the essential nature of which there is
no annihilation or origination.  For instance, clay continues
to exist in all its modes, such as the lump, the pitcher, the
broken parts and so on.

Fundamental Substances :

The uhiverse is composed of two types of substances :
sentient and insentient. Souls are sentient as well as form-
less. Insentient substances are of two categories : with form
and without form. Matter possesses form. Formless subs-
tances are four : medium of motion, medium of rest, space
and time. Thus, there are six fundamental substances con-
stituting reality according to the Jainas: (1) soul, (2) matter,
(3) medium of motion, (4) me¢dium of rest, (5) space and
(6) time.

Soul :

The defining characteristic of soul (j¥va ) is conscious-
ness. Intuition, knowledge etc. are its different forms. Since
the soul is formless, it cannot be perceived by the sense-
organs. We can know it by introspection and inference.
There are infinite souls in the universe. A soul is not all
pervasive. By contraction and expansion itis capable of
occupying varying proportions of the countless space-points
of the universe. It occupies space like the light of a lamp
which can fill a small room as well as a big hall. Itcan
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occupy the smallest body of a bacterfum or the biggest body
of a fish. It becomes equal in extent to the body it occupies.

Souls are of two categories : liberated and worldly. The
liberated souls are perfect and pure. They possess four in-
finities : infinite comprehension, infinite apprehension, in-
finite bliss and infinite power. The worldly souls are further
divided into two classes : mobile (trasa) and immobile
(sthavara). The mobile souls are again divided into four
groups : five-sensed, four-sensed, three-sensed and two sen-
sed. The five senses are related to touch, taste, smell, sight
and hearing. The immobile souls possess only one sense,
viz., the sense of touch, They are divided into five classes :
earth-bodied, water-bodied, fire-bodied, air-bodied. and

plant-bodied.

The soul is not identical with the body. It is an inde-
pendent entity which is essentially conscious. The worldly
soul is equal in extent to its own body. It is the possessor of
material karmas. Its existence is proved by direct experience

as well as inference.
Matter :

Matter (pudgala) has four defining characteristics : touch,
taste, smell and colour. It exists either in the form of atoms
or in the shape of molecules. That particle of matter which
cannot be further divided by any means whatsoever is
known as atom (anu or paramanu). It is the smallest possi-
ble part of matter. Molecule (skandha ) is defined as an
aggregate or a combination of atoms.

Atoms in a free state are not perceptible to our sense~
organs. When they take the form of a molecule, they can be
perceived by us. All atoms are not found in a free state. The
atoms living in the form of a molecule become liable to pass
to a free state only by division and not by union. Molecules
are formed in three ways: by division or dissociation, by
union or association and by the combined process of diyision

and union.
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Not only atoms are imperceptible but certain types of
molecules are also not perceptible. How can, then, the
imperceptible molecules be perceived ? If a molecule breaks
and the broken part attaches itself to another molecule, the
resulting combination may be gross enough to be perceived,
Thus, the imperceptible molecule becomes perceptible by the
combined process of division and union. _
 Matter s manifested in different forms, such as sound,
union, division, fineness, grossness, figure, darkness, shade, .
heat, light etc. It forms the physical basks' of body,; speech, -
mind and respiration. Pleasure, pain, life and death are
aho effects of matter: =~ e

~ Bodies, which are formed of mattee, are of five kinds :
gross {andarika), tra’mfmabié (vaikriya), projectable (abdraka),
electric (taijasa) and karmic (karmaxa). The organic body
of human beings, animals and plants is called gross body.
It is full of blood, bones etc. The transformable body is
possessed by celestial and infernal beings. Itis also possessed
by human beings and animals with an extraordinary power.
It is capable of transformation in different shapes and sizes.
The projectable body is developed by an advanced ascetic.
It can be sent to great distances on special occasions. The
electric body possesses the power of digesting the food one
takes. The inner subtle body which is the seed of all mental
and physical existence and activities is called karmic body.
It is composed of eight kinds of karmas.

We can perceive only the gross body with our sense-
organs. The other bodies are imperceptible. The succeed-
ing body is subtler than the precéding one in order. The
clectric and karmic bodies are not obstructed by any
impediment. They are associated with a mundane -soul
from beginningless time. At the time of transmigration,
only these two kinds of bodies are possessed by the souls. A
living being can have four kinds of bodies at the most ata
It cannot have the transformable and projectable

- R
I

time.
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bodies at one and the same time. The electric and karmic
bodies are always possessed by it. The liberated souls are
not in possession of any body. They are bodiless beings—

pure souls,

Medium of Motion :

The medium of motion or ether (dkarma) is formless. Tt
occupies the whole of the universe. Tt is helpful in support-
ing the motion of souls and matter. Although all the souls
and matter possess the capacity of movement, yet, they
cannot move ‘unless the medium of motion is present in the
universe. The medium of motion does not produce move-
ment but only helps the motion of those who have aIread,v
got that capacity and tend to move. As for instance, water
helps fish in swimming. The function of water is not to
produce swimming but to help the fish already in poss«:snon
of that tendency.

Medium of Rest :

The medium of rest (adharma) is also formless and per-
vades the whole of the universe. It is the auxiliary cause of
rest. The medium of rest-is as helpful with respect to rest
as the medium of motion is with regard to motion. As a
tree is helpful to a person who is coming from a far distance
in the hot sun and wants to have some rest under it, so is
the nature of the medium of rest to help souls and matter
when they take rest.

Space :

Space (akafa) is all-pervasive and formless. It provides
accommodation to. all the objects of the universe. Jainism
believes in two divisions of space : space of the world or
universe-space (lokakasa) and space of the non-world or non-
universe-space (alokakasa). That space in which all other
substances exist is called universe-space. Where no other
substance exists is known as non-universe-space. It is the
pure or empty space existing beyond the universe-space.
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Space is self-supported, while the other substances are not
so. They get accommodation in space.

Time :

Time (kala) is the auxiliary cause of change. It helps to
produce changes in a substance. Itis eternal and formless.
Ordinarily time is understood in seconds, minutes, hours
etc. The Jaina scheme of the division of time is as follows :

The lowest unit of time is a samaya. Innumerable sama-
yas form an avalika. 16, 777, 216 avalikas make a muhiirta
which is equal to 48 minutes of modern time. 30 muhartas
make an ahoratra (a day and night). Out of choratras are
formed fortnights, months, years etc. Years can be expressed
in words up to a number containing 77 cyphers. Beyond
that it is innumerable. An innumerable quantity of years
makes a palyopama. 10 kotakoti (crore multiplied by crore)

palyopamas form a sagaropama.

Time consists of two kinds of cycles : the ascending cycle
(utsarpint) and the descending cycle (avasarpint). That which
has the characteristic of development of knowledge, age,
stature etc. is the ascending cycle, and that which possesses
the characteristic of deterioration of knowledge etc. is the
descending cycle. The ascending cycle is of six divisions :
dussamadussama (most miserable), dussama (miserable), dussa-
masugama (misery mixed with happiness), susamadussama
(happiness mixed with misery), susama (happy) and sugama-
sugama (most happy). The descending cycle is also of six
divisions beginning from susamasusama and ending with
dugsamadugsama. Each of the two cycles is of the extent of
ten kotakoti sagaropamas. The two joined together constitute
a kalpa. Time as such is beginningless as well as endless.
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CHAPTER IV
KNOWLEDGE

Knowledge is the essence of soul. It is of two types : in-
determinate cognition or apprehension (darfana) and deter-
minate cognition or comprehension ( jfiana). In apprehension
the details of the object are not known, whxle in comprehen-
sion the details are also cognised.

Apprehension:

Before we know a thing in a detailed way, there is the
stage where we simply see, hear or otherwise bécome cons-
cious of itin a general way ‘without ‘going into its ins and
outs. This is the first stage of knowledge. It is variously
known as apprehension, indeterminate knowledge, indefinite
cognition, indistinct awareness, detail-less knowledge and
soon. Itis of four kinds : visual apprehension (caksurdar-
fana), non-visual apprehension (acakgurdariana), apprehen-
sive clairvoyance (avadhi-darsana) and apprehensive omni-
science (kevala-darsana) . The visual apprehension is concer-
ned with the visual sense. The non-visual apprehension is
related to the other four senses and mind. The apprehensxve
clairvoyance is nothing but limited spiritual apprehensxon
without the assistance of the senses and mind. It is confined
to material objects. The apprehensive omniscience is in the
form of perfect spiritual apprehension. Itis also known as
natural apprehension (soabhsva-darsana).

Comprehension :

Comprehension or determinate cognition is of five kinds:
sensory comprehension (mati-jfiana), scriptural comprehen-
sion (Sruta-jiidna), clairvoyance (avadhi-jfiana), telepathy (mana-
hparyaya-fiiana) and omniscience (kevala-jfiana). Determinate
knowledge of a thing by means of the senses and mind is



8 JAINA CULTURE

called sensory comprehension. Knowledge derived from the
reading or hearing of scriptures, i. e., words of trustworthy
persons, is known as scriptural comprehension. Clairvoyance
is in the form of limited direct comprehension, i. e., direct
(spiritual) comprehension of matter in varying degrees with-
out the help of the senses and mind. Telepathy is in the
shape of direct comprehension of another’s mental activi-
ties. Omniscience is nothing but perfect direct comprehen-
sion. 1Itis also known as natural comprehension (seabkava-
_ JAana).
 Semie-organs
. The emesgence af’nmocy eomptehemlon depends upon
tbeﬁmctxou of sense-organs (indriyas) and mind {manzs).
There are five sense-organs: tactual, gustatory, olfactory,
visual and auditory. They have for their characteristic the
cpacity of perceiving touch, taste, smell, colour and sound
respectively. Each of these senses is of two kinds: physical
(dragya) and psychical (bhava). A physical sense (sense-organ)
is nothing but the material atoms as possessed of z definite
shape. Itis of two varieties : the organ itself and its pro-
tecting environment. A psychical sense is also of two varie-
ties : attainment (labdhi) and conscious activity (upayoga).
Attainment is in the form of acquisition of potential sense-
activity. A particular conscious modification of the self is
called conscious activity. In its presence the self is directed
to the physical sense roused to cognisance.
Mind : ‘
Mind is the internal sense-organ. It does not occupy a
particular site in the body, nor does it last for a long period.
It cognises the objects of all the senses as well as internal
states like pleasure, pain etc. It is also of two kinds : physical
and psychical. The physical mind is nothing but the
material atoms transformed into the shape of mind. The
psychical mind is in the form of attainment and conscious
activity of the self apt to cognise its object.
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Sensory Compreheusion :

Sensory comprehension is generally divided into four
stages : sensation (avagraha), speculation (#ka), perception
(avaya or apaya) and retention (dharapaz). Sensation is the
first stage of comprehension of an object that follows in the
- wake of apprehension upon the contact of the sense-organ
with the object. Speculation is the striving for a specific
determination of the object cognised by sensation. It is diff-
erent from doubt for the reason that it positively possesses
the element of ascertainment. The mental state ‘that relates
to many contradictory features and is not able to differentia-
te the right from the wrong is called doubt. That state of
mind which strives for the ascertainment of the truthon the
ground of reason and which is to be successful at the next
stage is known as speculation, Perception is the ascertain-
ment of the specific feature of the object cognised in the
state of speculation. It is the final determination of the
particular character of the object of speculation.- It involves
the exclusion of the non-existent qualities as well as the deter-
mination of the existent properties. Retention is nothing but
the absence of lapse of the perceptual judgment. It inclu-
des the formation of mental trace which serves as the cause
of its recollection in future. Recollection or recall is the
cognition that has the stimulus of a latent mental trace for
its condition. ‘

Scriptural Comprehension :

Scriptural or verbal comprehension is the cognition de-
rived from the reading or hearing of words of trustworthy
persons. The knowledge embodied in scriptures, i. e.,in
the works of reliable authors or preceptors is also. called
scriptural knowledge. The cognition that emerges on ace-
ount of the activity of the sense-organs and mind, is posse-
ssed of proper words according to the conventional usage
and is capable of expressing its object clearly is verbal
comprehension.
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Extra-sensory Perception :

Sensory comprehension and scriptural comprehension are
of the class of normal cognition, i. e., sensory perception.
Clairvoyance, telepathy and omniscience fall in the cate-
gory of super-normal cognition, i. e., extra-sensory percep-
tion. The self possesses the inherent capacity to know all
things irrespective of time and space. Temporal and spa-
tial distances are immaterial if the self were in all perfection.
In other words, the selfis inherently capable of cognising all
things tbgether with all their characters irrespective of tem-
poral distinctions and spatial differences. It is only because
of karmic veils that this caparity of the self is obstructed.
Omniscience .occurs on the complete destruction. of the
corresponding karmic obstructions,: But. when there is varia-
tion in degrees of this destruction there occur different varie-
ties of cognition. Of them, sensory knowledge and scrip-
tural knowledge are produced through the senses.and mind, -
whereas clairvoyance and telepathy are derived directly
from the self. :

Clairvoyance :

_Clairvoyance is confined to the objects having form. Only
those tliihgs which have shape, colour etc. can be cognised
by clairvoyance. It differs in scope and durability with
different persons owing to the difference of karmic
strength. The highest type of clairvoyance can ‘cognise all
the things possessing form. The formless things like souls
etc. cannot be cognised by clairvoyance. Celestial and
infernal beings possess this kind of knowledge by birth. It
is acquired by human and animal beings. In their case it is
of six kinds : (1) that which continues to exist even if the
possessor leaves a particular place and goes elsewhere (accom-
panying), (2) that which does not continue to existin the
aforesaid situation (unaccompanying), (3) that which extends
in scope and durability as time passes (increasing), (4) that
which embraces deterioration with regard to its scope and
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durability (decreasing), (5) that which neither faces growth
nor embraces deterioration (steady) and (6) that which
sometimes increases and sometimes decreases (unsteady).

Telepathy :

The mind is made of material atoms. Its modes are the
different changes of states emerging into acts of thought.
Every state of our thought is a particular mode of the mind.
As our state of thought changes so also the mind changes.
Thus, a state of thought is nothing but a particular mode of
the material mind. The direct cognition of these modes
is known as telepathy. A person possessing telepathy can,
thus, directly cognise our thoughts, '

Telepathy is confined to the plane of human beings. Its
emergence is conditioned by a particular capacity possessed
by one having a particular mode of right conduct. The
person possessing telepathy is necessarily a horneless ascetic.
His conduct must be of a higher type. Such conditions are
not set down in the case of clairvoyance.

Omniscience :

Omniscience is the highest type of knowledge. It is the
perfection of the cognitive faculty of the self. Itis the pure
and perfect manifestation of the innate nature of the spiritual
substance. It arises on the complete annihilation of all the
obstructive karmic veils. The person possessing omniscience
directly cognises all the substances with all their modes. For
him nothing remains unknown. His knowledge is direct, pure
and perfect. :
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~ CHAPTER V
RELATIVISM

Jaina philosophers differ equally from those who hold
that all is absolutely permanent, from those who hold that
all is absolutely momentary and from those who hold that
some things are absolutely permanent and sqfné are abso-
lutely momentary, According to Jaina. philosophy all is
permanent as well as momentary. From the viewpoint
of substance an ob_]ect is permanent and f'rom the stand-

such as existence and non- exlstence, permanence and change,
identity and difference, oneness and maniness and ‘the like
can be attributed to one and the same object from different
points of view. These opposites should not be taken to be
absolutely heterogeneous. They can exist in the same
object without contradicting each other. Reality is a
synthesis of opposites. It is of complex nature. All objects
are inter-related. The individual form of an object cannot
be established without the knowledge of its inter-relations.
'One who knows one thing with all its propertiées knows
all things. ' - e

Non-absolutism :

Every objéct possesses infinite characteristics. These
characteristics or attributes ( dkarmas ) are not conceptual
but really exist in the object. When we' speak of a parti-
cular characteristic of an object, we have to use the word
‘relatively’, i. e., from a particu.... point of view or as.
related to this aspect, this object is such and not otherwise.
This sort of judgment is called syadvada or - anckantavada,
i. e., relative judgment or non-absolute judgment. Thus,.
when an object, which' possesses infinite characteristics
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( anantadharmatmaka ), is expressed in a relative form of
judgment, the expression is known as syadvada. In the
term ‘syadvada’ the word ‘syat’ ( relatively ) is indicative
- of non-absolutism ( anekanfata ), therefore, qadvala is called
anekantaoada, - : ‘

Sevenfold Judgment :

When we select one of the infinite characteristics of an
object and express it along with its negaﬁve aspect, the
judgment has seven forms. The following are the seven
propositions with respect to the concrete example of a pot :

1. Relatively the pot exists.

2. Relatively the pot does not exist.

3. Relatively the pot exists and does not exist.

4. Relatively the pot is indescribable.

5. “Relatively the pot exists and is indescribable.

6. Relatively the pot does not exist and is indescribable.

7. Relatively the. pot exists, does not exist and is

indescribable.

In these propositions the word ‘relatively’ is most signi-
ficant. Every form of the judgment bears the stamp of
relativity by which the notion of absolutism is refuted.
The first proposition ‘Relatively the pot exists’ means that
from a particular point of view the pot is existent. This
view-point is determined by four factors : substance, place,
time and mode. The explanation of these determining
factors is as follows:_

The substance of the pot is the clay of which it is made.
Viewed from the standpoint of this particular. substance
the pot is existent. A .

“The place of the pot points to the locality where it is
lying. Viewed from the standpoint of a particular room the
pot is existent.

The time of the potis the particular time in which it
exists. Viewed from the standpoint of the - present time the

pot is existent.
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The mode of the pot points to its form or shape. . Viewed
from the standpoint of a particular form such as its contrac-
ted neck the pot is existent.

To be more clear, the proposition ‘Relatively the pot
exists’ means that the pot is existent so far as its own indivi-
duality is concerned by reason of its substance, place, time
and mode. Its substance is the material of which it is made,
its place is the locality where it lies, its time is the period
during which it exists and its mode is the form which it
assumes. Everything exists in its own individuality and
does not exist in the individuality of another. Were it not
so, everything would be alike existent and thus, there would
possibly be no individuality at all.

The second proposition ‘Relatively the pot does not exist’
- means that the pot is non-existent if looked at from the’ point
of view of the absence of its substance, place, time and mode.
In other words, the pot does not exist with reference to
another ‘substance such as gold etc., with reference to ano-
ther place such as some other room etc., with reference to
the time preceding its origination or succeeding its destruc-
tion and with reference to another mode such as broad neck
etc.

The third proposition ‘Relatively the pot exists and does
not exist’ means that the pot is existent as regards its own
substance etc. and non-existent with regard to the substance
ctc. of another thing. The first part of this proposition is
true from the viewpoint of the existence of the individual
properties of the pot and the second part is true from the
standpoint of the non-existence of other properties in it. The
third proposition is the combination of the first and second
propositions. It describes both existence and non-existence

successively.

The fourth proposition ‘Relatively the pot is indescri-
bable’ means that'the pot cannot be described if both
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existence and non-existéxicé_ are considered simultaneously.
When both existence and non-existence are taken into ace-
ount at one and the same time, the thing becomes indes-
cribable.

The fifth,” sixth and seventh propositions are the com-
binations of ‘the first and fourth, second and fourth and
tbird’ and fourth propositions respectively.

Thus, the first proposmon of the sevenfold judgment is
4related to existence, the second to non-exxstence, the third
to both successively and the fourth. to both simultaneously.
These four propositions are fundamental. The last three are
their combinations. The first form is positive, the second one
is negative é‘nd soon. Thisis the method of-the Jaina

dialectic.

Naya :

Syadvada or sakaladesa (complete judgment)- describes an
object relatively keeping contact with all.its characteristics.
Nayavade or vikaladeSa (incomplete judgment) takes into acc-
ount any one of the characteristics of that object and leaves
the rest untouched. A particular naya' (standpoint) selects
a particular characteristic for its purpose, not rejecting the
remaining ones but leaving them for other nayas. A judg-
ment that accepts only one chamcféristic and rejects the
other ones is fallacious (nayabhasa).

Really speaking, there are infinite nayas, inasmuch as an
object is possessed of infinite characteristics and one naya
-knows only one characteristic. Broadly speaking, naya is of
two kinds: dealing with generality (dragyastika) and dealing
with particularity (paryayastika). The former looks at the
identity of tlﬁngs, whereas the latter looks  at the difference
of things. The former is divided into three classes: naigama,
sangraha and gyavahira. The latter is. classified into four cate-
gories; fjushtra, Sabda, .mmablumdha and esambhata.. Thus,

there are seven broad divisions of naya.
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The naigama-naya views an object as possessing both the
general and the particular properties, emphasising either of the
two. ‘T am conscious’ is an example of this standpoint. Here
the property ‘consciousness’ is a general one existing in all
living being, whereas the term ‘I’ is indicative of my parti-
cular personality.

The sanigraha-naya deals with the highest generality. ‘All
is real because all exists’ is an example of this standpoint. In
its pure form, it is only concerned with the simple proposi-
tion ‘it is’, that is to say, when the thing is mentioned dives-
ted of all its particular properties.

The pyavahara-naya takes into consideration a generic
object as possessing specific properties, which is only a
part of the object of the sangraha-naya. ‘Existence is either
substance or modification’ is an instance of this standpoint.

The rjusatra-naya deals with the present aspect of a thing.
‘I am happy at this moment’ 'is an example of this stand-
point.

The fabda-naya treats synonymous words as all having the
same meaning. For instance, jar (kumbha), pitcher (kalasa)
and pot (ghata) are all expressive of one and the same
thing. '

The samabhirfdha-naya holds that with the . difference of
words the objects also differ. Just as a jar and a piece of
cloth are different, so also a jar, a pitcher and a pot signify
different things according to their derivative meanings.

The evambhala-naya recognises an object denoted by a
word when the object is in the actual state of performing its
own natural function as suggested by the derivative meaning
of that word. For instance, teacher means one who teaches.
When a teacher is not teaching, he would not be called
teacher at that time. He is teacher when he teaches.
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CHAPTER VI
KARMA AND LIBERATION

The doctrine of karma gives some explanation of our
specific characteristics, some satisfactory -answer to the
factors of our personality that we have at present. It tells
us how these factors were generated as the result of the
forces produced in the past. The Jaina holds that every
individual soul possesses infinite apprehension, infinite com-
prehension, infinite bliss and infinite power. All these
characteristics belong by nature to every soul while it is in-
all ‘perfection. The mundane soul is not perfect, therefore,
it is not free to enjoy perfect apprehension, complete com-
prehension, unrestricted bliss and unlimited power. Why
is it so ? What restricts its faculty of apprehension, compre-
hension etc. ? The Jaina philosopher answers that the innate
faculty of the soul is infected by something foreign. The
foreign element that covers the perfection and purity of the
soul is nothing but karma.

Meaning of Karma :

The Jaina meaning of karma is not work or deed. Accord-
ing to the Jaina conception, karma is an aggregate of parti-
cles of very fine matter not perceptible to the senses. If the
self be regarded to be pure and. perfect by nature, why
should it be subject to infection ? If infection is possible,
it must be infected for all time. The Jaina philosopher
answers that this objection has no force. Itis a matter of
our experience that though perfectly luminous and pure by
nature, the light of the sun etc. is very often obscured by
a veil of dust, by fog, by a patch.of cloud. The problem
of the self is exactly like this. It is also obscured by compre-
hension-obscuring karma and the like. As regards the
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removal of the obscuration of the self, itis possible by the
practice of meditation etc., just as thc obscuration of the
sun etc. is removed by a blast of wind.

It can be accepted that an obscuration having its origi-
nation in time is liable to be removed by some means. But
the Jaina says that the obscuration of the self is not a histo-
rical fact. It is from time immemorial. Such being the case,
how is it possible to remove the obscuration ? The Jaina
thinker does not agree with this view. For him, the fact
of origination is entirely irrelevant. Itis a common experi-
ence that the dross found in an ore of gold is as old as the
gold itself, still it is found to be removed by the action of an
alkaline substance, or by calcination in a sealed vessel,
Exactly like this, the removal of beginningless karma is
possible by the practice of meditation etc.

"There is another objection regarding the obscuration of
the self. How can an immaterial being like the self be obs-
cured by material paritcles ? The reply is as follows : The
power of consciousness, although immaterial and amorphous,
is found to be obscured by the consumption of spirituous
liquor, intoxicating drugs and the like. Similarly, the
immaterial self can be obscured by the material karma.
Moreover, the worldly souls are not. absolutely immaterial, .
since they are always associated with material karmas. Hence,
the objection is baseless.

- What is the argument in admitting the material nature
of karma ? Karma is possessed of material form, inasmuch
as its effect, viz., the body etc., is material in nature. Itis
our common experience that the causes of various effects
having a material form are also possessed of the same form.
The atoms which are the cause of a pot which is material
in charactei‘, are also material. One may raise an objection:
Pleasure, pain etc. are also effects of karma, and since they
have no physical form, it may be argued that karma is not
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material. - To this objection the Jaina -replies : The rise of
pleasure, pain etc. is not wholly independent of corporeal
cause, since the experience of pleasure -etc. is found to be
associated with food etc. ‘There is no experience of pleasure
etc. in association with a non-material entity, - just as in
connection with the ether. Thus, itis only a material entity
that can produce any pleasure or pain, and not a non-
material substance. Because karma produces pleasure, pain
etc., therefore, it is material in nature. It should also be
noted that it is the soul which is the essential cause of all
our experience; karma is only the instrumental cause,
Unless karma is associated with the soul, it cannot produce
ahy effect. Really speaking, the karmic matter not associated
with the soul is no karma at all.

The entire cosmos is full of karmic matter. The soul
which is infected by karmic particles from time immemorial
goes. on acquiring new ones while enjoying worldly life.
Through the actions of the body, mind and speech karmic
matter gets into the self. Itis tied to the self according to
the strength of passions, viz., anger, pride, deceit“and greed.
Thus, first of all there is an influx (asrave) of karmic particles
due to activities (yogaj. At the same time there are passions
(kagaya) owing to which bondage (bandha) takes place. In
the state of bondage the self and karma are more intimate
than milk and water. The particles of karma produce
various types of effects. '

The Jaina tradition disti'nguishes between physical karma
and psychical karma. The former is material in nature,
whereas the latter comprises those psychical effects and
states which are produced in the soul due to physical karma.
The former is the karmic matter that enters into the self,
The latter is in the shape of various conscious activities. The
physical and psychical karmas are mutually related to each
other as cause and effect. As we:have already mentioned
that the self is associated with karma from time immemorial,
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no question of the ‘first association’ arises. Besides, the self
gathers new karmic matter every moment. The emancipa-
tion of the soul from karma is possible in two ways: the
influx of new karmic particles must be stopped and the
accumulated karmic matter must be eliminated.

The material particles that take the form of karma can be
viewed from four angles: according to their nature, duration,
intensity and quantity. The nature and quantity of karmic
matter depend upon the activities of the body, mind and
speech. The duration and intensity of karmic fruition de-
pend upon passions.

Natuare :

According to the Jaina doctrine, karma is classified into
eight fundamental types: comprehension-obscuring ( jfiana-
varana) karma, apprehension-obscuring (darfanavarana) karma,
feeling-producing ( vedaniya ) karma, deluding (mohaniya)
karma, age-determining ( @yus ) karma, physique-making
( naman ) karma, status-determining ( gotra ) karma and
power-obscuring ( antarapa ) karma. Our worldly exis-
tence is dependent on these eight types of karma. The karma
that obstructs the faculty of comprehension is known as
comprehension-obscuring .karma. The karma that obstructs
the faculty of apprehension is called apprehension-obscuring
karma. The karma which produces pleasure and pain is
called feeling-producing karma. The karma that obscures
right belief and right conduct is known as deluding karma.
The karma that determines length of life is called age-
determining karma. The karma which forms the body is
called physique-making karma. The karma which destines
a position in society is known as status-determining karma.
The karma that impedes the infinite energy of the self is
called power-obscuring karma.

Of these eight types, four, viz., comprehension-obscuring
karma, apprehension-obscuring karma, deluding karma and
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power-obscuring karma are obstructive (ghatin), whereas the
remaining four are unobstructive (aghatin). Of the obstru-
ctive types, some are completely obstructive, while others
are partially obstructive. There is another classification as
well. Karmas are classified under the heads of virtuous
(punya) and sinful (papa) types. The karma that vyields
happiness and pleasure in life is virtuous. The sinful karma
produces sorrow and pain.

Each of the eight fundamental types is divided into a
number of sub-divisions, so that the entire number is excee-
dingly large. We propose to confine our account to 158 sub-
types only. ’ ’ :

The karma that obscures the comprehending faculty of
the soul totally or partially is called comprehension-obscuring
karma. It is classified into five sub-types corresponding to
the five forms of comprehension emerging through the media
-of the senses and the mind (mal!i-jilna) is of the first kind.
The karma which obstructs the comprehension arising from
the reading or hearing of scriptures or from the words of an
authority (Sruta-jiana) is of the second kind. The third kind
hinders the direct (spiritual) perception of material objects
(avadhi-jiana). The fourth kind obscures the direct perception
of the thoughts of others (manak-paryaya-jfiana). The fifth
kind hinders the faculty of omniscience, i. e., perfect direct
perception (kevala-jiana) inherent in the self by natural
disposition.

The karma that obscures the faculty of apprehension
partially or wholly is called apprehension-obscuring karma.
Itis of nine sub-types corresponding to the four forms of
apprehension and five kinds of sleep. The first four sub-
types obscure visual apprehension (caksurdarsana), non-visual
apprehension (acaksurdarsana), direct apprehension of mate-
rial objects (avadhi-darsana) and perfect direct apprehension
(kevala-darsana) respectively, The fifth kind causes a light
and pleasant sleep. The sixth kind produces a deep sleep.
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The seventh kind generates a slumber that overtakes a person
while sitting or standing. The eighth kind causes sleep which
overcomes a person while walking. The last kind causes
somnambulism.

The karma producing feeling is of two varieties. The first

_variety produces a feeling of pleasure, whereas the second one
generates a feeling of pain.

The deluding karma is of two chief varieties: belief-delu-
ding (dar$ana-mokaniya) karma and conduct-deluding (cari-
tra-mohaniya) karma. The first variety is classified into three
types. The first type known as (mithyatoa-mohaniya) produces
complete wrong belief, i. e., heterodoxy. The person posse-
ssing it does not believe in the truths proclaimed by true
authorities but believes in false doctrines. The second type is
known as samyaktva-mohanipa. It generates correct belief. This
belief is not to be understood in the form of the right faith in
its completeness but only in a preliminary degree. The right .
faith in its completeness is obtained only when this type of
karma, too, is completely annihilated. The sun which is '
covered by white clouds shines perfectly only when the clouds
have completely been removed. The second type is like the
white clouds covering the sun. The third type, which isa
mixture (misra) of the two, produces a mixed belief having
some degree of truth and some of falsity. In a different lan-
guage, it causes a kind of wavering between true faith and
false belief. The second variety is divided into two groups:
passions (kasayas) and quasi-passions (#0-kas2yas). The passions
4re sub-divided into four groups: anger(krodha), pride (mana),
deceit (maya) and greed (lobha). Each of these is, again,
divided into four sub-groups: (1) what obscures right con-
duct completely and leads to endless worldly life (onantanu-
bandhin), (2) what hinders even partial self-discipline and
does not last for more than a year (apratyakhyanavarana), (3)
what obstructs the beginning of complete self-discipline and
never lasts for more than four months (pratyakhyanavarana)
and (4) what arrests the attainment of complete right con-
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duct and does not last for more than a fortnight (safijvalana).
Thus, the number of passions is four multiplied by four or
sixteen. The quasi-passions are classified into nine varie-
ties. They give rise to laughter (kasya), liking (rati), dis-
liking (arati), sorrow ($oka), fear (bkaya), disgust (jugupsa),
sexual desire for woman (purusa-veda), sexual desire for man
(stri-veda) and sexual desire for both (rapumsaka-veda). They
are called quasi-passions, inasmuch as they co-exist with the
passions and are inspired by them. The conduct-deluding
karma, thus, has sixteen plus nine or twenty-five sub-typés
Adding the three sub-types of the belief-deluding karma to
this number, we have in all twenty-eight kinds of the delu-

ding karma.

The age-determining karma confers on a being a certain
quantum of life. It has four sub-types corresponding to the
four states of existence. The first of them determines celestial

~age (deva- -ayus). The second one determines human age (manu-
sya-ayus). The third one determines the age of plants and
animals (tiryag-ayus). The last one determines the age of
hellish beings (naraka-ayus).

Now, we turn to the description of the sub-types of the
physique-making karma. It causes: physical diversities and
is chiefly responsible for the theory of reincarnation.
The number of its sub-types is one hundred and
three. They are mostly quoted in a fixed succession in
four groups: collective types ( pinda-parkrtis ), individual
types (prafyela prakytis), ten types of self-movable body etc.
(trasa-dasaka) and ten types of immovable body etc (sthavara-
dasaka). The first group consists of seventy-five varieties.
They are as follows: four states of existence—celestial, human,
~animal and plant and hellish; five classes of beings—beings
with one sense, two senses, three senses, four senses and five
senses; five bodies—gross (audarika), transformable (vaikriya),
projectable (aharaka), electric (taijasa) and karmic (karmana);
three parts—gross, transformable and projectable (since elec-
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tric and karmic bodies have no parts); fifteen bindings—
(1) the binding of gross body with previous gross body, (2)
with electric body, (3) with karmic body, (4) with electric
and karmic bodies, (5) the binding of transformable body
with previous transformable body,. (6) with electric body,
(7) with karmic body, (8) with both, (9) the binding of
projectable body with previous projectable body, (10) with
electric body, (11) with karmic body, (12) with both, (13)
the binding of electric body with previous electric body,
(14) with karmic body and (15) the binding of karmic body
with pevious karmic body; five scrapings—the scraping of
tne matter of gross body, of transformable body, of project-
able body, of electric body and of karmic body; six firmne-
sses of the joints of gross body—an excellent joining in which
the bones are hooked into one another (vajra-fsabha narica-
samhanana), a joining which is not firm (rsabha-naraca-samh-
anana), a joining which is still weaker (na2raca-sathhanana), a .
joining which is on one side like the preceding one, while
on the other the bones are’ simply pressed together and
nailed (ardha-nardca-samhanana), a weak joining in which the
bones are merely pressed together and nailed (kilika-samha-
nana) and a weak joining in which the ends of the bones
merely touch one another (sevarta-samkanana); six figures—
the entire body to be symmetrical, the upper part of the
body to be symmetrical and not the lower, the body below
the navel to be symmetrical and above it to be unsymmetr-
jcal, the body to be hunch-backed, the body to be dwarf-
like and the entire body to be unsymmetrical; five colours
(of the body etc.)—black, blue, red, yellow and white; two
odours—pleasant and unpleasant; five tastes—bitter, sour,
acidic, sweet and astringent; eight touches—soft, hard, light,
heavy, cold, hot, smooth and rough; four transmigrating
forces (anuparvis) corresponding the four states of existence—
celestial, human, animal-cum-plant and hellish; two gaits—
moving in a pleasant manner and moving in an ugly manner.
The second group has eight varieties: superiority over
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others, capability of breathing, hot body, cold body, a body
which is neither heavy nor light, the body of a ford-maker
(tirthaskara), a normal formation of the body and an abnormal
formation of the body. The third group has ten varieties:
(1) a body possessing more than one sense, (2) gross (bddara)
body, (3) developed body, (4) individual body, (5) firm
body, (6) beautiful and lovely parts of the body, (7) gain-
ing of sympathy without any obligation, (8) sweet voice,
(9) suggestive speech and (10) honour and glory-winning
personality, The fourth group also consists of ten varieties:
(1) a body possessing one sense only, (2) subtle body, (3)
undeveloped body, (4) a body in common, (5) a body
without firmness, (6) ugly parts of the body, (7) no gaining
of sympathy, (8) ill-sounding voice, (9) unsuggestive speech
and (10) dishonour and shame-giving personality. Thus,
we have seventy-five plus eight plus ten plus ten or one hund-
red and three sub-types of the physique-making karma.

The status-determining karma produces the rank possessed
by a person through his birth etc. It is of two sub-species:
that which determines high family- surroundings and that
which bestows low family-surroundings.

The function of the power-obscuring karma is to hinder

the natural or distorted energy (virya) of the self. It is
classified into five sub-types: what hinders the inclination
for making gifts and charities, what obstructs receiving, what
arrests the enjoyment of something that can be enjoyed once, -
such as eating, what prevents the enjoyment of something
which can be repeatedly used, such as clothing and what
arrests will-power, 1. e., the free expression of will.

This is, in short, the nature of the eight fundamental
types and one hundred and fifty-eight sub-types of karma.
We, now, propose to discuss the length of duration of the
eight fundamental types.

Duration :

The maximum length of duration of the comprehension-

obscuring, apprehension-obscuring, feeling-producing and
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power-obscuring karmas is thirty I;o;ako;i sagaropamas, of the
deluding-karma is seventy kofakoti sagaropamas, of the physi-
que-making and status-determining karmas is twenty
kotakoti sagaropamas and of the age-determining karma is
thirty-three sagaropamas. The minimum length of duration
of the comprehension-obscuring, apprehension-obscuring,
deluding, age-determining and power-obscuring karmas is
antar-muhgrta ( within forty-eight minutes ), of the physique-
making and status-determining karmas is eight muhartas and
of the feeling-producing karma is twelve muhgrtas.

Intensity @

As a sweet dish has in different kinds of preparation a
more or less sweet taste, so also the nature of karma varies
according to .its circumstances in a more or less intense
manner. The intensity of the effect of karma as well as the
length of its duration depends upon the weakness or strength
of our passions. The stronger the passions the lengthier
and intenser are the duration and fruition of sinful karmas.
As regards the case of virtuous karmas, the length of duration
varies according to the strength of passions and the intensity
of fruition varies inversely according to the strength.
Regarding sinful karmas, the intensity of fruition varies in
accordance with the length of duration. The more sinful
a person is, the duration of his sinful karma is longer and -
the fruition thereof is stronger. With an increased purity
the length of the duration as well as the intensity of the
fruition of sinful karmas decreases, while only the intensity
of virtuous karmas grows.

Quantity :

The universe-space is densely filled up with karmic
particles. A particular soul attracts only those particles
which are within its reach and not those lying outside, just
as fire seizes only that inflammable material which is lying
within its reach. There is constant influx of karmic matter
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into the soul which is always under the pressure of activity.
To put it negatively, the influx of karmic particles is not
stopped for a single moment until and unless the selfis
entirely free from all activity. The quantity of the karmic
matter acquired by the self depends upon its activity.
The matter thus attracted by the self is divided into
the various types of karma. The shares that fall to
these types differ from one another. The age-determining
type receives the smallest part. A greater portion goes to
the physique-making type, and the same to the status-
determining type. More than that falls to the comprehension-
obscuring type. The shares of the same quantity fall to the
apprehension-obscuring and power-obscuring karmas. Still
a greater portion goes to the deluding type. *The greatest
of all falls to the feeling-producing karma. The share falling
to a main type is further divided into its sub-types in varying

degrees.

Bondage :

Influx (asrava) precedes bondage (bandha). Just as water
flows into the lake through streams, so also karmic matter
flows into the soul through the channel of activity. This is
called influx. Itis of two types: psychical and physical.
That modification of consciousness by which karma gets into
the soul is known as psychical influx. The karmic matter
itself which enters the soul, is called physical influx. In
other words, psychical influx is nothing but the mental,
bodily or vocal activity, whereas physical influx is a peculiar
type of matter. The influx of karmais of two kinds: vir-
tuous (punya) and sinful (papa). Meritorious activities cause
the influx of virtuous karmas, while wicked actions are res-
ponsible for the inflow of sinful karmas. Injury, falsehood,
stealing, envy etc. are wicked activities. The opposites of these
are meritorious ones. How can activity be meritorious or
‘wicked ? That activity which is performed with good inten-
tions is meritorious and ‘that which is performed with evil
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intentions is wicked. The influx of persons with passions ext-
ends transmigration and that of persons free from passions
prevents or shortens it.

Bondage is also of two types: psychical and physical. That
conscious state by which karma is bound with the soulis
called psychical bondage. The interpenetration of the kar-
mic particles and the soul is known as physical bondage.
The cause of bondageis a particular modification of cons-
ciousness consisting of passions by which karmas are tied to
the soul. In other words, attachment and aversion are the
causes of bondage. Wrong belief, negligence etc. are also

included in them.

Liberation ¢

Stoppage (samvara) and dissociation (nirjara) precede libe-
ration (moksa). The obstruction of influx, i.e., the prevention
of the inflow of karmic matter, is called stoppage. It is also
of two kinds: psychical and physical. The cessation of acti-
vities that lead to transmigration is psychical stoppage. It
can be called ‘yoga’ in general terminology. When these
activities are checked, the inflow of karmic matter is interru-
pted. This is physical stoppage. -

Dissociation is also psychical as well as physical. That
modification of consciousness by which karmic matter
(bondage) partially disappears is called psychical dissocia-
tion. The disappearance itself is known as physical disso-
ciation. Thus, dissociation is regarded as partial destruction
of the karmas that are bound with the soul. Dissociation
takes place in two ways: (1) disappearance of karma in pro-
per time after the enjoyment of its fruits and (2) destruction
of karmic matter through penance before the arrival of the
actual time of the enjoyment of its effects.

The annihilation of all karmas is liberation. That modi-
fication of the soul which is the cause of the total destruction
of karmas is known as psychical liberation and the actual
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separation of the karmic matter is called physical liberation.
' In the state of liberation, i. e., self-attainment, no new kar-
mas flow in owing to the absence of their causes. The soul
exists in its pure and perfect state. It attains its natural
form and possesses infinite knowledge and infinite bliss.
Although the emancipated souls have no physical forms, as
they are not possessed of bodies, yet, they have the psychical
forms of their last bodies. The liberated soul does not expand
to the extent of the universe, as there is no cause for it. ‘The
expansion or contraction of -the soul is determined by the
physique-making karma. Since there is no physique-making
karma in the state of emancipation, there is neither expan-
sion nor contraction in the case of the soul in liberation.
The emancipated soul maintains the form of its last phy-

sique for ever.

Immediately after attaining release from all karmas, in-
cluding the body, the soul goes up to the end of the universe,
as it is of the nature of darting upwards. If upward motion
is of the nature of the liberated soul, why doesit notgo
beyond the end of the universe, i. e., the universe-space ?

There is no movement in the non-universe-space, as it has
no medium of motion.

Though the liberated souls maintain their own forms and
individualities, still in all essential qualities there is perfect
equality among them and they do not obstruct one another.
Jainism does not believe in God but regards karma as the
cause of this world. It accords equal status to all emancip-
ated souls. . Emancipation is the consummation of spiritixal
development. All liberated souls are essentially equal. None
of them enjoys any privilege.

Causes of Bondage and Liberation :

Although all the types are bound by our physical, mental
and vocal activities and passions in general, yet, every
type has some special causes constituted by certain specific
activities. Hostility against knowledge, disregard of a true
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doctrine and its commandments, rebelliousness and lack of
discipline towards the devotees of knowledge, and the like
are the causes of the binding of both the apprehension-
obscuring and comprehension-obscuring karmas, inasmuch
as apprehension and comprehension are two different stages
of the same faculty of cognition. Respects for parents and
the like, compassion, gentleness, keeping of vows, giving
of alms or some other help and interest in noble and spiritual
activities may be cited as some of the 'causes of the pleasure-
producing karma. The contrary causes produce the karma
that gives pain. The teaching of a false faith, the hindrance
of the true religion, the blasphemy of saints and gods, the
misuse of sacred objects, and the like cause the bondage of
the belief-deluding karmas. The actions produced by the
outbreak of emotions cause the bondage of passions. The
mind confused by joking, liking, disliking etc. causes the
karma that produces quasi-passions, Slight passionate
desire, inclination for right conduct, and the like helpin
binding the male-sex. Jealousy, deceitfulness, high sensua-
lity, adultery etc. cause the bondage of the female-sex.
Intense attachment for pleasure and strong passions directed
towards sexual intercourse with both male and female are
the causes of the androgyne-sex. The infernal age is bound
by a person who tortures and kills other beings and strives
after passions extremely. A deceitful and fraudulent person
binds the animal age. An humble and sincere one binds
human age. A person possessing right belief and having
slight passions binds the celestial age. Honesty, gentleness,
absence of desires, purity and the like produce the good
physique-n..king karmas, whereas the contrary causes pro-
duce the bad ones. The recognition of the excellence of
others, reverence towards teachers and the desire to learn
and to teach are some of the causes of the bondage of the
karma which is responsible for the high family-surroundings,
while the contrary causes produce the karma that furnishes
the low family-surroundings. The withholding of food, drink,
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lodging, clothing etc. and similar other causes are respon-
sible for the bondage of the power-obscuring karma.

The binding of karma can be checked by means of con-
trolled activities of the body, mind and speech (gupti),
carefulness in walking, speaking, receiving, lifting up and
laying down a thing and performing excretional activities
(samiti), duties of a monk (dkarma), reflections (anupreksaj,
dispassionate endurance of troubles (parisahajaya) and proper
conduct (caritra). The accumulated karmas can be elimi-
nated by means of fasting {(ama$ana), reduction of food
(avamaudarya), restriction to certain food (ortti-parisafikhyana),
renunciation of delicacies (rasa-parityaga), resting in a lonely
place (vivikta faypasana), mortification of the body (kaya-klesa)
expiation (prayascitta), modesty (viraya), service (vaiyasfitya),
study (svadhyaya), renunciation of ego-centricity (gyutsarga)
and meditation (dhyana). Of these twelve means, the first
six are external, whereas the last six are internal. The
external means are chiefly related to physical purification,
while the internal ones are mainly concerned with the puri-
fication of mind.

The Jaina emphasises the practice of physical austerity or
penance, such as fasting, reduped diet etc., for the sake of
spiritual purification. He does not admit the value of
mortification for its own sake. It isgood so long as it serves
the cause of self-realisation. The six forms of physical aus-
terity practised in a right manner result in non-attachment,
lightness of the body, conquest of the senses, protection of
self-discipline and annihilation of karmas.

Meditation :

Meditation is defined as the concentration of thoughton a
particular object by a person of excellent physical construc-
tion. ‘The act of meditation is conditioned by the excellent
bodily structure. Why is it so ? Because the minimum
mental strength required for the act of concentration depends
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upon the strong and healthy body. The possession of sound
mind is invariably related to the possession of sound body.
To develop a strong mind in a weak body is an impossibi-
lity. The strength of mental activity is always connected
with the strength of bodily construction. It is only a person
of excellent physical structure who can control and regulate
his mental modifications. The Jaina thinkers hold that it is
not possible to concentrate the mind on a particular object
for more than forty-eight minutes.

Meditation is of four kinds: mournful (arta), cruel (raudra),
virtuous (dharma) and pure (Sukla). Mournful meditation
is that thinking of mind which is produced owing to some
pain or misery either real or imaginary. It is of four varie-
ties. The constant thinking of the removal of an undesi-
rable object constitutes the first variety. The second variety
comprises the anxiety for emancipation from some pain. The
sorrowful thinking of the loss of one’s beloved object is the
third variety. The fourth variety is nothing but the concen-
tration of mind on unsatisfied desires. Cruel meditation,
too, is of four types : to contemplate to attack and kill others,
to tell a lie to deceive others, to take an undue possession of
someone’s property and to protect one’s own property with
intense greed. These two kinds of meditation emerge out
of attachment and aversion. The elements of anger, pride,
deceit and greed dominate them. - Hence, a person of self-
control should not be led away by them.

Virtuous meditation is defined as the contemplation of
the nature of a particular revelation, suffering, karmic frui-
tion and the structure of the universe. Thus, it is of four
types corresponding to its objects. The first type is in the
form of the concentration on the nature of a particular mode
of revelation. The second type is to be understood as the
contemplation of the nature and conditions of misery. The
third type comprises the contemplation on the nature of
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‘various functions of karma. The fourth type is in the shape
of the meditation on the structure of the universe.

One who intends to practise virtuous meditation should
possess the following four virtues : ‘friendship with all crea-
tures, cordial appreciation of the merits of others, compassion
for sufferers and indifference for the unruly. He should
also fulfil some other conditions such as regular study for
the steadiness of mind, purification of belief and attitude
for the removal of delusion, right conduct for the cessation
of the inflow of new karmic matter and annihilation of the
accumulated one and so on. He is also required to select a
lonely and peaceful place for the practice of concentration.
As regards the selection of posture, he can select any
according to his own convenience. The same is true
regarding the selection of time. The necessity of breath-
control is also realised by the Jaina thinkers.

Pure meditation is the highest stage of concentration.
Forbearance, humility, straightforwardness etc. are its pre-
requisites. It is also of four types. The first two types are
mental in character, whereas the last two are extra-mental.
The first type consists in the contemplation of various
‘characteristics of the worldly phenomenon such as origination,
decay and permanence of a particular object from different
viewpoints. At this stage of meditation, the mental acti-
vity of a meditator is not confined to a particular character-
istic or aspect of the object. The thought moves from one
aspect to another. This is in regard to mental activity.
Regarding the activities of his body and speech, there is,
however, a slight movement. This movement consists in a
definite change from one verbal symbol to another, from
one kind of physical activity to another. The second type
of pure meditation is opposed to the first one in this parti-
cular sense. There is no movement init, Itis free from
any change of activity. Besides, the thought concentrates
upon a single -aspect of "an object. Unlike the first type, it
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does not concentrate upon various characteristics of a
particular phenomenon. In the third type, the mental as
well as the- vocal activities- of the meditator are completely
arrested. He possesses some subtle physical activities only.
Thus, excepting certain essential physiological - activities all
the activities of the mind, the verbal sense-organ and the
gross bbody are totally stopped- at this stage of meditation.
In the last type which immediately and - necessarily follows
the preceding one, the remaining physical activities, too,
are stopped.” In this state of spiritual evolution, or say spiri-
tual realisation, the self exists in its pure nature. This is the
consummation of meditation. . In-it, the inflow of new karmic
matter is absolutely stopped and the annihilation of the
accumulated karmas is complete.

Stages of Spiritual Development :

There are fourteen stages of development through which
the soul gradually delivers itself from the state of complete
dependence upon karma to that of complete dissociation
from it. These stages are known as the states of virtue
{gunasthanas). Here the term °‘virtue’ does not mean an
ordinary moral quality but it stands for a spiritual quality,
such as knowledge, helief etc. Through these fourteen stages
the.soul gradually frees itself, firstly from: the worst, then from
the less bad and finally from all kinds of karma and manifests
the qualities of knowledge, belief etc. in a more and
.more perfect form. The owners of these stages are the
following :

1. One who possesses wrong belief (mithya-drsti).

2. One who has a slight taste of right belief (sasvidana-
samyag-drsti).

3. One who has a mixed belief (misra-drsti).

4. One who possesses true belief but has not yet self-discip-
line (avirata-samyag-drsti).

5. One who has partial self-control (desa-virata).
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6. One who has complete self-discipline, although some-

times brought into wavering through negligence
. (pramatta-samiyata).

7. One who has self-control without negligence (apramatta-
samyata). '

8. One who practises the process called apfirva-karana, in
whom the passions are still occurring in a gross form
(nivrtti-badara-samparaya). .

9. One who practises the process called aniortti-karana, in
whom the passions are still occurring in a gross form
(aniortti-badara-samparaya).

-10.  One in whom the passions occur in a subtle form (stksma-

sampardya).

11. One who has suppressed every passion but does not,
yet, possess omniscience (upasanta-kasdya- vilaraga-chad-
maslha).

12. One who has annihilated every passion but does not,
" yet, possess omniscience (ksina-kasdya-vitaraga-chadmastha).
13. One who possesses omniscience and engages himself in
activities (sayogi-kevalin).
14. One who is omniscient and does not perform any acti-
vity (ayogi-kevalin).

The whole scheme of gunasthanas is devised in a logical
order according to the principle of - decreasing sinfulness and
increasing purity. At the first stage; all the causes of binding,
viz., wrong belief, lack of self-discipline, ' passions and acti-
v'ity are present. From the second to the fifth, only three
causes are in operation, i. e., wrong belief is absent, From
the sixth to the tenth, only passions and activity exercise
their influence. From the eleventh to the thirteenth, only
" activity is present. On the last stage, there is no binding
of karma.

The chief characteristic of the first gunasthana is wrong
belief.  The abhavyas (those.who are incapable of salvation)
as-well as bhagyas (those who are capable of salvation) are on
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this stage. The difference between their conditions is that
all the abhavyas live eternally in this state, whereas only those
bhayyas who by reason of certain unfavourable conditions
do not reach salvation do so.for a certain period. With the
other bhayyas this stage has no beginning but an end that
comes sooner or later. With a being who fell from a. higher
stage and sank into wrong belief, it has a beginning as well
as an end. '

The second gunasthana is of very' short duration lasting in
the minimum one samgya and in the maximum six aoalikas.
Those beings whc possessed right belief produced by the
suppression of wrong belief ' during the period within a
muhgrta but who had lost it again on account of the breaking
out of passions,.are said to -enjoy - thxs gunasthana.  After the
lapse of the settled perqu the being necessarily sinks back
into the first gupasthana.

The fundamental characteristic " of the third gunasthana is
indifference which lasts only during the period within a
muharta. It is mixed belief produced by the mingling of
truth and falsity. After the lapse of the time of the stay on
this stage, the being attains wrong or right- belief accordmg
to the circumstances..

To the fourth gunasthana belong those beings who possess
right belief and have the knowledge of truth and falsity but
on account of the rise of certain passions who are not capable
of practising ‘self-discipline. The duration of this stage is
in the minimum less than a muharta and in the maximum more
than- thirty-three sagaropamas. A '

In- the fifth gunasthang partial self-dxsc1p11ne exists, The

duration is in the minimum less than a muharta and in the
maximum somewhat less than a piiroakoti.

‘The being. belonging to the sixth gupasthana attains com-
- plete- self-discipline, although he.is disturbed through negli-
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gence produced by the rise of certain passions, This state
lasts in the minimum one samaya and in the maximum less
than a muharta. If the person belonging to this stage degrades
after one samaya, he becomes an avirata ( 4th stage ); if the
degradation is after antarmuhgrta ( less than 48 minutes ), he
becomes a defavirata ( 5th stage ). If the antarmuhiirta has,
however, passed without any incident, he goes into the
seventh stage. If he has ascended no series, he comes back
to the sixth stage and the operation begins anew. This waver-
ing between the sixth and seventh gunasthinas lasts in the
maximum somewhat less than a paroakosi. If the upasama or
ksapaka series is ascended, such a wavering does mnot take
place.

In the seventh gunasthina complete self-discipline without
negligence exists. It lasts one samaya till antarmuhirta.

~ Like the following stage, the eighth stage is accessible only
to those beings who are on a Sreni ( series ). A special process
known as aparva-karana is performed at this stage. The being
who is on, the upasama-sreni remains on this stage in the mini-
mum one samzya and in the maximum antarmuharta, the one

. who is on the ksapaka-sreni altogether antarmuharta. h

One who is on the upaama or kgapaka-Srepi and performs
the process called anivrtti-karapa" belongs to the ninth' stage.
-The former remains in it in the minimum one samaya, in the
maximum antarmuharta; the latter antarmuhazrta altogether.
Passions still occur in it. -

On the tenth stage passions only occur in the most subtle
form in order to be then totally suppressed. It lasts with the
upasama-sSreni one samapa in the minimum, antarmuhiirta in the
maximum; with the ksapaka-sreni altogether antarmuhiirta.

The eleventh is the highest stage that can bereached on the
upasamasreni. The passions on this stage are totally suppressed.
It lasts in the minimum one samaya, in the maximum antar-
muharta. After ending this stage the being belonging to it falls
from the upasama-§reni and sinks into one of the lower stages.
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In thelast samaya of the tenth stage; when the last parti-
cle of greed has been annihilated, the being-who is on the
ksapaka-sreni becomes a kstna-kasaya ( one with annihilated
passiens ). He remains antarmuharta on this stage and then
becomes omniscient without fail.

When the karmas obscuring: cognition, bliss and power
have completely been annihilated, the person becomes a
sayogi-kevalin. He possesses. omniscience and omnipotence.
He still performs certain activities. Certain karmas are still
realising themselves, but as soon as his ayus (age) is exhausted,
he annihilates them also in order to be emancipated. The
state of sayogi-kevalin lasts in the minimum antarmuhgrta, in the
maximum somewhat less than a paroakot!.

The last and the highest state of virtue is a transitory
state which lasts anfarmuhiirta and leads to the complete
emancipation from karma. With the complete annihilation .
of every action the omniscient enters the {ailesi state—a state
of pure meditation which only lasts as long as is necessary
to pronounce five short syllables ( a,1,u,7, l). When the
rémaining karmas are completely annihilated, the liberated
soul goes to the end of the universe, called siddha-fila. It
dwells there without visible shape. It possesses an immate-
rial dimension of two-thirds of that which it had during its
last existénce_ (gati). There it perfectly shines with
infinite knowledge and bliss. A soul in its pure and perfect
nature is God. Every soul hasgot the innate natire of
Godliness. Through 'its right belief, right knowledge and
right conduct it can attain that state.

At the end of the seventh stage of development, the soul
ascends either wupasama-sreni or ksapaka-éreni. That Sreni on
which the heaped-up species of the mohaniya karma are
suppressed so that they cannot manifest ‘themselves, is calied
upasama-Sreni. - The species are not totally eradicated. They
exist in a latent state and can break out’ again occasionally,
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If the suppression takes place in a regular and systematic
way in a certain succession, the upasama-Sreni ends in a com-
plete suppression of all the mohaniya karmas. This sreni
reaches its end in the upalanta-mohagunasthina ( eleventh
stage ), as then the suppressed passions break out again and
the being descends from the s7epi.

The ksapaka-Sreni leads to the destruction of karmas. One
who has ascended it, annihilates successively various species
of karma, becomes in the end quite free from it and thereby
achieves the highest goal—salvation. A person exceeding
eight years of age and possessing the best firmness of bodily
joints is capable of ascending this Sreni, »

»*
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CHAPTER VI
TRANSMIGRATION

The - conception of transmigration has for its support the
existence of the soul that goes from birth to death and death
to birth. Our present.life is just a link of the long transmi-
gratory chain. - The soul after dwelling in one body for a.
certain length of time leaves it and enters into another body
in accordance ‘with its own accumulated karmas. It may
assume a human: form, an animal form, a vegetable form,
a celestial form or an infernal form. All -this is governed
by the supreme law of karma. The souls are compelled by
their karmic forces to assume different bodies .in different.
forms. They are bound to enjoy or suffer the natural conse-,
quences of their good or evil karmas.

Individual Immortality :

The soul that experiences various states of birth and
death is not to be understood in the shape of a collection of
habits, attitudes etc. It isin the form of an independent
entity to which all these psychological functions belong. It
is a spiritual and immaterial substance which is permanent
and ‘eternal in the midst of all changes - -and “modifications.
We are not-in’a position to have an experience of its puré:
and perfect nature. The mundane soul is an- aggregate -of
both the spiritual as well as the material qualities. Karmic:
forces. associated with the soul dre responsible for the mani-
festation of material qualities.. The liberated soul is purely-

immaterial and spiritual.

States of Existence :
The force that draws the soul to a certain body where it
develops its own physique for the ‘working out of its accumu-
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lated karmas for a particular life is known as anuparsi, The
Jaina, exactly like the other exponents of the doctrine of
transmigration, holds that one has no choice but to reap
the fruits of his actions. Sometimes the fruits are reaped in
this very life and sometimes they are reaped in a life here-
after. The Jaina thinkers do not agree with those who
believe that once consciousness attains to human level, there
is no return; though man may become a superman, he will
never be less than man. They maintain that the soul of a
human being may enter the animal state of existence. Essenti-
ally every soul is of the same kind. All variegated forms of
life are attributed to the karmic forces associated with the
worldly soul from beginningless time. These forces may lead
the soul to a higher as well as a lower state of existence in
accordance with their innate nature.” There are four states
of worldly existence, i. e., four kinds of living beings :
celestial, infernal, human-and animal (including plants etc.). )

Infernal Beings :

We live in the middle world. The abodes of heavenly
beings are in the upper world. The lower world contains the
abodes of infernal beings. It is comprised of seven earths
one below the other. The infernal regions rest on solid earth.
They are not like the heavenly regions which rest without such
substratum. Each of the earths containing the infernal
regions is encircled by dense water. The circle of dense water
is supported by dense air. The circle of dense air is surroun-
ded by thin air. The circle of thin air rests in space and space
rests in itself, as it is itself the support and the supported.

The bodies of infernal beings are miore and more deform-
ed, loathsome and hideous in shape and disgusting to look
at as we go lower and lower down, They suffer from
extreme heat and cold inflicted by the external environment.
Their minds are subjugated by pain and suffering. They
desire to do things which produce pleasure and happiness
but they commit deeds which bring ~about . pain and suffer-
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ing alone.. When they come close to one another, their
anger. develops into a rage. They recollect their past lives
and begin to strike at one anotheér like dogs. and jackals.
With various weapons made by themselves and with their
hands, feet and teeth they indulge in cutting, splitting and
biting one another. Pain is also caused to them by wicked
demons who make them drink molten iron, embrace red-hot
iron pillars and ascend and descend trees with sharp thorns.
The lifetime of infernal beings cannot be cut short, hence,
they do not meet with premature death. Their birth takes
place in special beds (in bladders hung from the ceilings of
the holes in hell). They are not of uterine birth. The body
possessed by them is of transformable type.

Excessive killing and attachment on the part of anyone
cause the influx of the karma that leads him to hell in the
next birth. In other words, the actions of a person who
cruelly tortures and kills living beings and _extremely
- strives after passions produce the karma which causes birth

in the infernal regions. :

Human Beings :

Human beings as well as animal beings live in the
middle world. Human beings are -of two kinds: the Aryas
and the Mlecchas. Those who are possessed of virtues are
called Aryas (civilized people). They. are of two categories:
those with supernatural powers and those without such
powers. The former are of seven divisions on the basis of
extraordinary knowledge, change of form, austerity, might,
healing power, occult power to transform simple food into
delicious dishes and power to ensure food inexhaustible even
while feeding any number. The latter are of five divisions
based on region, family, occupation, conduct and faith,
The Mlecchas (barbarians) are of two sorts: those born in
midisles (antardotpas) and those born in regions of labour
(karmabhamis). The midisles are- fifty-six in number. The
number of the regions of labour is fifteen (five Bharatas,, five
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. Airdvatas and five Videhas). Devakuru, Uttarakuru, Hai-
mavata, Hari, Ramyaka, Hairapyavata and the midisles
are called regions of enjoyment (bkogabhamis). The regions
of labour are the lands of plenty of activity. In the regions
of enjoyment all the objects are provided by desire-fulfilling
trees (Kolpaothsas). The Aryas are born only in the civilized
countries of the regions of labour. The Mlecchas take birth
in the uncivilized countries of the regions of labour and in
all the regions of enjoyment (including all the midisles). Tt
is the privilege of the Arya territory alone to -give birth to
tirthankaras and to get benefit of their sermons. The attain-
ment of emancipation is possible only in the regions of .
labour. The regions of enjoyment are only for enjoying
worldly objects. They are not fit for observing asceticism
or self‘-dxsc:plme which enables man to attain liberation.
Nobody thinks to renounce the world and take to self-
discipline in these regions. People belonging to the regions of .
enjoyment are always after worldly objects. Hence, they are
unable to attain emancipation. Even gods have to take birth
in the regions of labour to attain liberation. Humbleness
and sincerity constitute the cause of birth as a human being.

Tirthankara:

The word ‘#irthankara’ means ‘ford-makei”.” 'One who
makes a ford (irtha) through this world to liberation.is known
as tirthaikara. This ford consists of a community of monks,
nuns, laymen (male lay-votaries) and laywomen (female lay-
votaries). These four states of human life are helpful in atta:
ining emancipation, that is, they constltute the ford leading
to liberation.

" The rise of the tirthahkara-ndmakd?na is the cause of one’s
birth as a tirthankara. Tiié causes of the influx of this type of
karma aré-enumerated as punty of faith, reverence, observ-
ance of vows without transgression, ceaseless pursuit of know-
ledge, perpetual fear-of the cycle of transmigration, giving
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 charity and practising austerity according to one’s capacity,
removing obstacles threatening the equanimity of ascetics,
serving the meritorious, devotion to omniscient persons,
chief preceptors, preceptors and scriptures, practice of the
six essential daily duties, propagation of the teachings of the
omniscient and fervent affection for one’s brethren following
the same path. These observances severally as well as to-
gether are the causes for the influx of the nama-karmz which
leads to incarnation as a tirthankara.

The pomp of the tirthankara includes the tree of Afoka, the
shower of celestial flowers, the singing of heavenly songs,
the waving of fly whisks, the lion-shaped throne, the shining
of the halo, the beating of celestial kettle-drums and the
umbrella. All these eight things surround him when he
preaches. He (the omniscient) knows what is passing in the
mind of everyone. He knows what is going on at various
times. He sees all the three worlds as if they were in his

" hands. He is worshipped, adored and saluted by the sixty-
four Indras. He is endowed with thirty-four kinds of extra-
ordinary qualities. He has one thousand and eight auspi-
cious marks. He is free from the eighteen kinds of sin and
the four obscuring karmas. |

The mother of a tirthapkara sees fourteen dreams (dream-
objects) in that night in which his embryo enters her womb:
(1) a fine, enormous, white elephant; (2) a tame, auspicious,
white bull; (3) a handsome, playful, white lion; (4) the god-
dess of beauty on the top of Mount Himavat, reposing ona
lotus in the lotus-lake, anointed with the water from the
strong and large trunks of the guardiaun elephants; (5) a
garland charmingly interwoven with fresh Mandara flowers;
(6) the moon; (7) the sun; (8) an extremely beautiful and
very large flag; (9) a vase filled. with pure waterv,and shining
with a bouquet of water-lilies; (10) a lotus-lake adorned with
water-lilies; (11) the milk-ocean; (12) a celestial car; (13) an
enormous heap of jewels; (14) a fire with burning flames,
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Animal Beings :

Animal beings are classified into two broad divisions:
movable beings and immovable beings. The immovable
beings are. of three kinds: earthly beings (earth-bodied)
watery beings (water-bodied) and plants. They are again
divided into .various sub-classes. They are either subtle or
gross and both of them are either developed or undeveloped.
Earth, gravel, sand, stone, rock, rock-salt, iron, copper, silver,
gold, diamond etc. are earthly beings. Water, dew, fog etc.
are watery beings. As regards plants, either many have one
body in common or each has its own body.

The movable beings are of three kinds: fiery beings (fire-
bodied), airy beings (air-bodied) and beings with an organic
body. Fire, lightning etc. are fiery beings. Whirl-wind,
thick wind, high wind etc. are airy beings. The beings with
an organic body are of four varieties: with two sense-organs,
with three sense-organs, with four sense-organs and with five ~
sense-organs. Worms, shells, conches etc. possess two sense-
organs (touch and taste). Ants, bugs etc. are possessed of
three sense-organs (touch, taste and smell). Flies, mosqui-
toes, bees, scorpions etc. have four sense-organs (touch, taste,
smell and sight). The animals with five sense-organs (touch,
taste, smell, sight and hearing) are of two categories: those
which originate by spontaneous generation (sammarcchima)
and those which are born from the womb (garbhaja). Each
of them is again of three kinds: aquatic, terrestrial and
aerial. Fishes, tortoises, crocodiles etc. are of the aquatic
type. The terrestrial animals are ‘of two varieties: quadru-
peds and reptiles. The -quadrupeds are of four types:
solidungular animals as horses etc., multiungular animals as
elephants etc., and animals having toes with nails as lions etc.
The reptiles are of two kinds: those which walk on theéir
arms and those which move on their breast. Lizards and
the like are of the first kind; snakes and the like are of the
second kind. The aerial animals are of four varieties: those
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with membranuous wings, those with feathered wings, those
with wings in the shape of a box and those which sit on out-
spread wings. The five-sensed animal beings are either with
the faculty of reasoning (safijiin) or without that faculty
(asafijfiin). Those which do not possess the faculty of reason-
ing, act in accordance with their instincts, Deceit and fraud
produce the karma that causes birth in the animal state of
existence.

Celestial Beings :

Celestial beings are born in special beds (box-beds).
They possess transformable body, roam freely and derive
pleasure in several parts of the terrestrial world, the moun-
tains and the oceans surrounding them. They are endowed
with magnificence, splendour and extraordinary powers.
There are four classes of celestial beings:  Residential
(Bhavanavasin), Peripatetic (Vyantara), Stellar (Jyotiska)
and Heavenly (Vaimanika). These four classes are of ten,
eight, five and. twelve sub-classes respectively. The twelve
sub-classes of the Heavenly beings do not include all the
gods. Only the Kalpopapannas (those born in the Kalpas)
are included: in them. (Those heavens in which the ten
grades, viz., the lord, his .equals etc. prevail are called Kal-
pas. Since these grades are not prevalent in the celestial
regions beyond the Kalpas, those born in such heavens are
called Kalpatitas). Each of these sub-classes of celestial
beings consists of ten grades: the lord (Indra), his equals
(Samanikas), ministers (Trayastrimsas), courtiers (Parisadas),
bodyguards (Atmaraksas), police (Lokapalas), army (Anika),
citizens (Prakirpakas), servants (Abhiyogyas) and _menials
(Kilviﬁkas). The Peripatetic and the Stellar gods are with-
out ministers and police. The Residential and the Peripa-
tetic gods have two lords. The Residential gods and others
up to those in the Aifana Kalpa enjoy sexual pleasure like
human beings. In the Sanatkumara and Mahendra Kalpas,
go;is derive the highest pleasure by mere touch of the body
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of goddesses. Gods in the Brahma, Brahmottara, Lantava
and Kapistha Kalpas derive the highest pleasure by looking
at the charming and lovely forms and the beautiful and
attractive costumes of goddesses. In the Sukra, Mahasukra,
$atara and Sahasrira Kalpas gods experience the highest
enjoyment by listening to the sweet songs, the gentle laughter,
the lovely words and the pleasant sounds of the ornaments
of goddesses. Gods belonging to the Anata, Prapata, Arana
and Acyuta Kalpas get the utmost pleasure the moment they
think of goddesses. The remaining celestial beings are with-
out sexual desire.

Residential Gods :

The Residential gods comprise (1) Asurakumaras,
(2) Nagakumaras, (3) Vidyutkumdras, (4¢) Suparpakumiras,
(5) Agnikumiras, (6) Vatakumdras, (7) Stanitakumaras,
(8) Udadhikumaras, (9) Dvipakumdras and (10) Dikkumaras.

Since these gods appear as youth by their dress, ornaments,
weapons, conveyance etc., they are known as Kumaras.

The mansions of the Asurakumira gods are in the muddy
(Paikabahula) part of the first infernal region. The dwell-
ing places of the other Kumaras are in the upper and lower
strata of the hard part of the first earth (Ratnaprabhi) leav-
ing out 1000 Yojanas in each of these. '

Perxpatetnc Gods :

The Peripatetic gods comprise (1) Kinnaras, (2) Kimpu- .
rusas, (3) Mahoragas, (4) Gandharvas, (5) Yaksas, (6) Rak-
sasas, (7) Bhutas and (8) Pifacas. The Raksasas reside in
the muddy region. The dwelling places of the other Peri-
patetic gods are in the upper hard part beyond innumerable
islands and oceans. '

Stellar Gods

The Stellar gods compnse the suns, the moons, the pla-
nets, the constellations and the stars. The lowest among
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these luminous bodies are the stars which rotate at a height
of seven hundred and ninety Yojanas. The suns rotate ten
Yojat;as higher. The moons rotate eighty Yojanas higher
still. Four Yojanas higher up are the constellations. Four
Yojanas above these are the planets called Budhas. Three
Yojanas above these are the Sukras. Three Yojanas still
higher up are the Brhaspatis. Three Yojanas above these
are the Angarakas. Three Yojanas still higher up are the
$anaifcaras. This space spread over by these luminaries is
one hundred and ten Yojanas thick and is transversely of the
extent of innumerable islands and oceans.

As regards the movement of these luminous bodies, they
are of constant motion around the Meru mountain within
the extent of human region, i. e., two islands (continents)
and a half and two oceans. Outside the human region they
are stationary. There are in all 132 suns and the same number
.of moons in the human region (2 in Jambudvipa, 4 in Lav-
apasamudra, 12 in Dhatakikhapda, 42 in Kilodadhi and 72
in Puskarardha). The divisions of conventional time are
determined by the luminary bodies in motion.-

Heavenly Gods : .

The Heavenly gods are of two kinds: those born in the
Kalpas and those born beyond the Kalpas. The heavens are
situated one above the other. There are twelve lords (Indras)
for the gods residing in the Kalpas. Those born beyond the
Kalpas have no lords. The Heavenly gods higher and
higher up are superior to those lower and lower down with
regard to lifetime, power, happiness, brilliance etc. Right
belief and slight passions constitute the cause of birth in the
celestial regions. :
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CHAPTER ViII
CONDUCT

The Vedic or Brahmanic culture recognises four classes
of society : Brihmapas, Ksatriyas, Vaifyas and Sudras.
These classes are based upon birth. The four classes recog-
nised by the Jaina or Sramanic culture are of a different sort.
Their basis is not birth but conduct. They are sadhus
(monks), sadhvis (nuns), $ravakas (laymen) and $ravikas
(laywomen). Jainism grants full freedom to all human
beings to observe vows. It gives equal opportunity to all
persons to practise self-discipline according to their capacity.
The observers of vows are divided into two broad categories:
lay-votaries and ascetics. The lay-votary is variously known
as Sravaka, upasaka, anuoratin, desavirata, sagara etc. The asce-
_tic is differently designated as framana, sadhu, bhiksu, nirgrantha,
muni, yati, anagdra, mahavratin, sarvavirala etc.

Small and Great Vows :

Vows are of two kinds : small and great. Those who
observe small vows (anuvratas) are called lay-votaries and those
who practise great vows (mahavratas) are called ascetics. The
layvotaries are house-holders, whereas the ascetics are-homeless
mendicants. The vows of a lay-votary are called small,
because he is unable to desist from violence etc. completely.
The vows of an ascetic are called great, inasmuch as he
desists from all sins completely. The lay-votary’s vows are
partial, whereas those of the ascetic are complete.

Lay-votary :

A lay-votary is enJomed to observe twelve vows : five
anuvratas, three gumavratas and four Siksavratas. The anuoratas
are the fundamental or primary vows that he observes. The
gunavratas and Sikgavratss are the supplementary or minor
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vows to enhance the strength of the apuoratas. The five
anuoratas are related to ahimsa, satya, asteya, brahmacarya and
aparigraha. Since these are observed partially by a lay-votary,
they are called anuoratas in his case. An ascetic observes
them completely, and therefore, in his case they are known
as mahavratas, The ontvratas are technically known as:
sthala-pranatipata-viramana, sthiale-mfsavads-viramana, sthila-ada-
ttadana-viramana, svadara-santosa or svapati-santosa and iccha-pari-
mana or parigraha-parimana,

Gross Violence :

The sthila-pranatipata-viramana (abstinence from gross vio-
lence) vow depends on the distinction between subtle
violence (saksma-himsa) and gross violence (sthala-hirsa).
Subtle ‘violencé means taking of life in any form. Absten-
tion from this type of violence is obligatory for the ascetic.
Gross violence means destruction of the higher forms
of life, i. e., beings with more than one sense-organ. This '
sort of violence is forbidden to the lay-votary. The first
small vow of non-violence is to avoid injury or harm to
beings with two or more senses. The lay-votary is also
enjoined to avoid as far as possible the killing of beings
with one sense, i. e., the sense of touch. Meat-eating is
strictly forbidden, as it involves destruction of the higher
forms of life. The consumption of alcohol and honey is

also banned.

What is violence ? The severance of vitalities out of
passion is violence. It is wicked, because it causes pain and
suffering to living beings. Killing horrifies all creatures,
since every being wishes to live and not to be slain. The
positive aspect of non-violenceis compassion (anukampa—daya—
karuna). It is the beneficent mother of all beings. It is
manifested in the form of giving protection to all living
creatures. Evil cannot dwell in a person crowned with the

halo of comp‘assion,
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Violence may be committed in speech or in body or in
mind. In other words, injury may be physical or vocal.or
mental. One may commit a sin himself, cause others to
commit it or approve of its committal by others.

Gross Falsehood :
The Sthtzla-mrsavada-mmmana (abstinence from gross false-

hood) vow enjoins the lay-votary to abstain from - gross’
untruth. Tt forbids falsehood uttered out of passion. This
vow prohibits truth, too, if it provokes the destruction of a
living being. That truth which causes pain and suffering
to creatures is not commendable. In Jainism all the vows
are intended to safeguard non-violence or non-injury.

Gross falsehood is defined as speech by which great suffer-
ing or great hurt is caused to another person or to oneself.-
Subtle falsehood isin the form of inaccurate speech usedin
play orin jest. The ascetic is forbidden to use both. the
forms, The lay-votary must refrain from gross falsehood.
" He is enjoined to avoid harmful, harsh, cruel or secret speech
and use balanced language. It gives satisfaction to all living
beings and causes hurt to none.

Gross Stealing : :

The sthala-adattadana-viramana (abstinence from- gross steal-
ing) vow forbids the taking of what is not granted by its-
owner. It is concerned with objects which are in the possess-.
ion of others. ‘Nothing that belongs to others is to be taken
whether in a house or on the highway or on water or in the
wood or in the hills. Appropriating trivial objects like
rubble from the roadside without asking permission is not
forbidden. The ascetic is prohibited to take anything,
significant or insiguificant, without asking permission. He is
forbidden to appropriate even a blade of grass if it belongs"
to someone else and not given to him.

Carnal Connection : ’

The svadara-santosa (contentment with one’s own wife) or

svapats-santosa (contentment with one’s. own husband) vow
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forbids adultery. Desisting from desire for sexual union
with a married or anmarried woman or man who is not one’s
own wife or husband forms the essence of this vow. It pro-
hibits casting "evil glances at other women or men. Itis
positive in the sense of contentment with one’s own wife or
husband and negative in that of avoidance of the wives or
husbands of others.

All sexual intercourse is to be condemned in the case of
an ascetic. A lay-votary may be permitted, if he or she can-
not resist the sex-urge, to have recourse to a limited use of
his own wife or her .own. husband. If this restriction
were not. enforced, there would be a grave danger of a man
having carnal connection with his mother or sister or
daughter. Sexual intercourse with a prostitute etc. is also

forbidden.

Limited Property :

The iccha-parimana (limiting one’s desires) or parigraha- -
parimana (limiting one’s possessions) vow is concerned with
setting limits for one’s land, money, gold, grain etc. The
limits are in the form of a man’s self-imposed restrictions on
the extent of his property. This vow of limited possessions
is based on limited desires. It is essential to restrict desires
in order to Testrict posscssions. In all forms of possessions.
violence is implicit. ‘It is; therefore, implied that if posses-
~ sions are limited, violence, i. e., harmful activity is reduced
to that extent.

'Attachment to possessions is at the root of all evils. Ifa
person possesses the idea of ‘this is mine’, he has to safeguard
it. In safeguarding it violence is likely to occur. For its
sake he may tell a lie. He may also commit a theft in
connection with that object. Hence, limiting one’s possessions
or attachment to possessions is essential to curb evils.

The gunaprafys cover a certain number. of long-term rest-
raints, whereas the Sikgaoratas represent recurring exercises in
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self-discipline. The difaparimana, the upabhoga-paribhoga-pari-
~mana and the anarthadapda-viramana vows are known as
gunavratas.

Confined Area : ‘

The difa-parimana (confining to an area of a certain exten-
sion) vow is meant to reduce quantitatively a man’s sinful
actions by circumscribing the area in which they can be
committed. The more his movements are restricted the
fewer living creatures will perish. This gupasrata helps the
lay-votary in freeing himself from the empire of greed.by
putting the acquisition of wealth often out of “his reach.
The ban is a self-imposed one and covers all directions
including upward and downward movements. The vow is
defined 2s the determination, by circumscribing one’s range
of movement, to desist from minor sin until death.

Moderate Living :

The upabhoga-paribhoga-parimana (observing moderation in
eating, clothing etc.) vow enjoins the lay-votary to lead a
moderate life by placing a limit on different objects. Itis
concerned with (1) things used once or used internally such
as food, betel, cooling paste, incense, or such acts as bath-
ing (upabhcga) and (2) things that can be ‘used repeatedly or
used externally such as houses, furniture, clothes, jewellery,
vehicles (paribhoga). It also puts a ban on the pursuit of
fifteen cruel trades. The consumption of honey, alcohol,
meat etc., the practice of eating by night and similar other
sinful actions are also forbidden. The following are the
fifteen cruel trades : ‘

(1) Livelihood from charcoal (angara-karman).

(2) Livelihood from wood (vana-karman).

(3) Livelihood from carts (Sakata-karman).

(4) Livelihood from transport fees (bhataka-karman)
(5) Livelihood from hewing (sphota-karman).

(6) Trade in animal by-products (danta-vanijya).
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(7) Trade in lac (laksa=vaniiya).
(8) Trade in alcohol (rasa-vanijya).
(9) Trade in human beings and animals (kesa-vanijya).
(10) Trade in poisonous articles (visa-vanijya).
(11) Work involving milling ( yantra-pidana).
(12) Work involving mutilation (nirlafichana).
(13) Livelihood from setting fire to a forest and the like
‘ (davagni-dana). 3
(14) Livelihood from drawing off the water from lakes
etc. (sarbﬁ-.s'a;azta).
(15) Livelihood from rearing anti-social elements (asati-
posana). ’ ‘
Jainism admits only a limited number of ways of earning
one’s living. It forbids a profession that involves the des-
truction of living beings. The pursuit of a profession in a

pure way is permitted.

Purposeless Sin :

The anarthadanda-viramana  ( abstinence from purpo-
seless sin ) vow prohibits harmful activities that serve no
useful purpose. Such activities are of four kinds: (1) evil
thought, ( 2 ) negligent action, ( 3 ) giving of hurtful things
and ( 4 ) preaching of sin. Wishing how others may suffer
from defeat, punishment, bondage, mutilation, confiscation:
of all possessions and so on, is evil thought ( apadhydna). Negl-
igent action ( pramadacarita ) consists in cutting trees, digging
the earth, sprinkling water and so on, without any purpose.
Furnishing means of destruction such as poison, thorns,
weapons, fire, rope, whip, stick and the like, is the third
kind, viz., giving of hurtful things ( hirisa-pradina ). Using
words that incite others to cause suffering and injury to
living beings is the fourth kind, viz., preaching of sin

( papopadesa ) .
Inward Balance :

The four {iksavratas include the vows of samayika, desaoakas-
ika, posadhopavsa and afithi-sathvibhaga. The samayika ( state of



CONDUCT 115

an inward balance ) is an exercise in the attainment of equ-
animity or tranquillity of mind. It is the cessation of all
sinful activity and the concentration on harmless activity.
It may be performed in one’s own house or in any place
suitable for the purpose. The individual intending to perform
it must not be in fear of anyone or in dispute with
anyone. There should be no other cause for anxiety to sway
his mind in any direction. He must, like an ascetic, observe
all carefulness and control. The samaytka shouid be performed
as often as possible, It should last for a minimum of one
mukarta (48 minutes). Its requisites include propriety of time,
place, posture and mood and purity of mind, speech and
body.

Limited Field of Activity :

The desavakasika ( limitation of dwelling-and-occupation
area ) vow is closely related to the di$a-parimana vow. The
former is a reduced version of the latter. The desavakasika
“vow limits the field of activity still further than in the case
of the disa-parimana vow. Moreover, the dia-parimana vow
is taken for one’s lifetime, whereas the desavakasika vow is.
taken for shorter periods. The special dimensions of the
desavakasika vow include a room of a house, a .whole house,
a village or a township. Its ‘duration generally covers the
period from dusk to dawn. Other time-limits suggested are .
a night, a day, five days, a fortnight and so on, or even
shorter periods such as a prahkara (3 hours) or a muharta (48
minutes).

Fasting Combined with Self-observation :

The posadhopavasa (fasting combined with self-observation)
vow enjoins the lay-votary to observe fast and concentrate
on pure thoughts on different holy days. It forbids bodily
adornment including garlands, perfumes and ornaments,
Sexual intercourse and worldly duties are also prohibited in
this vow. Thus, it has four spheres of application : (1) food,
(2) bodily care, (3) sexual intercourse and (4) worldly occu-
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pations. With regard to food there are three possibilities :
(1) a complete fast, (2) a fast in which the taking of water
is permitted and (3) the taking of one meal a day. The vow
may be carried outin any suitable place. The whole time
should be spent in meditation, study, reciting scriptures
and listening to religious stories, discourses etc. A suitable
spot must be chosen, examined and swept either witha
broom or with the flap of one’s garment before voiding feces,
urine, spittle and the like. Similarly, a proper sleeping-
place must be chosen, examined and swept.

Sharing with the Guest :

The atithi-savibhaga (sharing with the guest) vow makes
it obligatory for the laity to give alms to ascetics. Four
things are offered to the ascetic : food, implements, medicine
and shelter. He must be offered pure food with a pure
heart, Implements such as clothes, almsbowls, blankets,
books, brooms and the like must be presented to him. He -
must be given wholesome and proper medicine. Suitable
shelter must be provided for him. He is called guest because
he comes on any day without any regularity or definiteness.
He moves from place to place without transgressing his self-
control. The lay-votary is forbidden to offer to the ascetic
such objects by which living beings may be killed, by which
harmful activities may be provoked, through which misfor-
tune is occasioned or disease spread or as a result of which
fear is inspired or the recipient ruined. Jainism enjoins the
giving of food etc. not only to the ascetic but also to the
very young and the very old, the blind, the dumb, the deaf,
strangers from another land, sick people and the like. As
an expression of compassion, one should help those who
are in need. Nothing that is prejudicial to right belief and
right conduct should.be given. Offerings to the spirits of
the ancestors and other superstitious gifts are prohibited.
One should use his wealth indiscriminately to assist all
who are in misery or poverty.
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Voluntary Death :

The lay-votary as well as the ascetic courts voluntary
death at the end of his life. This type of death is known as
sallekhana, samadhi-marana or pandita-marana. When there are
situations which render the observance of vows impossible,
one should court voluntary death.” Such situations include
acute famine, physical weakness, incurable disease, calamity,
approach of death and so on. The performance of volun-
tary death begins with a progressive withdrawal of food. It
culminates in complete abstinence from food and drink. Con-
fession and expiation of one’s faults and forgiveness of all
offences committed against oneself make a man fit for volun-
tary death. He should spend his last moments in contem-
plation and meditation. In these critical moments he should
be steadfast to withstand the assaults of various troubles. He
is required to put aside all affection and enmity as well as
. attachment and acquisitiveness. He should abandon all
dissatisfaction, sorrow, fear, dejection and the like. He should
be free from all the passions.

Sallekhana or voluntary death cannot be called suicide, as
there is no passion in it. Suicide is always committed under
the sway of passion, whereas there is complete absence of
passion in voluntary death. A person who kills himself by
means of poison etc. is swayed by attachment, aversion or
infatuation. But he who courts voluntary death is free from
desire, anger and delusion. The absence of attachment and
other passions is essential for the right performance of volun-
tary death. When some serious danger threatens the body,
the votary tries to avertitin a righteous manner without
violating his vows. In case it is not possible to avert danger
to the body, he tries to safeguard his vows at least. Such a
procedure cannot be called suicide.

Ascetic’'s Vows :

An ascetic is required to observe five great vows. Heis
also enjoined to practise the vow of abstention from takmg
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food and drink after sunset. The five great vows are pertai-
‘ning to non-violence, non-falsehood, non-stealing, nen-copu-
lation and non-possessiveness. The ascetic is forbidden to
commit any sin, subtle or gross. Heis enjoined to refrain
from all sinful activity, physical, vocal or mental. He should
not commit a sin himself nor cause others to commit it nor
approve of its committal by others.

Non-violence :

~ The vow of non-violence or non-injury (pranatipata-vira-
mana) is the most important of all the vows. It is safeguarded
by the vows of non-falsehood, , non-stealing etc. Violence is
defined as the severance of vitalities out of passion. The
vitalities or life-principles are ten. : five senses, energy, respi-
:atibn, life-duration, speech and mind. Violence is conde-
mned, as it causes pain and suffering to living beings. Mere
severance of vitalities is not sinful. When an ascetic goes on .
foot with carefulness, sometimes small insects get crushed
under his feet and die. Still there is no bondage of sin in
his case. Really speaking, passion is the cause of sin. Mere
passionate attitude even without the severance of vitalities con-
stitutes violence. One who acts with passion or negligence
commits sin whether death, injury, harm or trouble is caused
to living beings or not. He who acts with proper ‘care does
not commit the sin of violence by mere injury.

Non-falsehood :

Speaking what is not laudable is falsehood. That which
causes pain and suffering to living beings is not laudable,
whether it refers to actual facts or not. Hence, the vow of
non-falsehood (mrsavada-viramana) includes the abstention from
untruth spoken out of passion, and from truth, too, if it pro-
vokes the destruction of a living being. It enjoins the avoi.
dance of harmful, harsh or cruel speech and the use of
balanced language that gives satisfaction to all living crea-
tures.
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Nonestealing :

Taking anything which is not given is stealing. The vow
of non-stealing (adattadana-viramana) enjoins that nothing that
belongs to others is to be appropriated. Not even a blade
of grass is to be taken if it belongs to' someone. else. Thus,
the ascetic is forbidden to appropriate even trivial objects
without asking permission. The connection of stealing or
theft with violence or injury is established like this : Whoe-
ver takes the possessions of a man takes away his life, since
they represent his external vital force giving him consolation.
Thus, violence is a necessary concomitant of theft.

Non-copulation :

Copulation or unchastity comprises the activity of man
and woman prompted by sexual desire. The vow of non-
copulation ( maithuna-viramapa )  forbids the ascetic to
-embrace man or woman or any other creature out of sexual
urge. Two reasons are generally advanced for the conde-
mnation of all carnal contact : (1) Ina moral sense the
peace of the mind is disturbed by the increase of the passions
of love and hate. (2) In a physical sense the sexual act is
always accompanied by violénce, as it is held that there
are always present in the sexual organ of a woman numerous
minute living creatures of which many perish during every
act of coitus.

Non-possessiveness :

Possessiveness is defined as attachment to possessions.
It is related to the acquisition and protection of possessions
such as land, gold, silver, grain, livestock, furniture, jewels
and so on. The vow of non-possessiveness ( parigraha-
viramana ) enjoins the ascetic not to accumulate possess-
ions, not to indulge in attachment. Infatuation or attach-
ment is at the root of all evils. The ascetic is required to
be free from all attachment.
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Avoidance of Night-eating :

Ab.dnence from taking food by night ( ratrsbhojana-
viramana ) is essential for the ascetic. It is known as the
sixth vow and defined as the abandonment of the fourfold
aliments by night out of compassion for living ‘beings. The
following are the fourfold aliments :

1. Afana—all that is swallowed. Grains, pulses etc. come
under this category. ’

2. Pana—all that is drunk Water, milk etc. form this
variety.

3. Khadima—all that is chewed or nibbled. Fruits, nuts
etc. come under this group.

4. Svadima—all that is tasted or relished. Pepper, ginger,
betel etc. constitute this class.

The practice of night-eating is condemned vehemently
by the Jaina authors on ethics. They argue that there exist
many tiny insects completely invisible by night even when
a lamp is lit. The food may be infested by such insects.
Other organisms may also crawl or flutter into it. At night
anything, for instance moths, mice, snakes, bones or hairs,
may fall into the bowl of food. Where food is cooked and
the platters are washed there is even greater violence by
night. Thus, the practice of taking food by night provokes
great destruction of living creatures. Itis also said to be
responsible for many diseases. The ideal ascetic takes food
once a day. The next best eats twice. No ascetic will take
food after sunset and before sunrise.

Essential Duties :

Normally an ascetic should divide the day into four equal
parts and fulfil his imiportant duties in them. In the first
part he should study, in the second he should meditate, in
the third he should go on his begging tour and in the fourth
he should study again. He should divide the night, too,
into four equal parts and perform his essential duties in them.
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In the first part he should study, in the second he should
meditate, - in the third he should sleep and in the fourth he.
should study again. Thus, out of the eight parts of a day
and night four are mainly for study, two are for meditation,
one is for food and drink and one is for rest. Study includes
readLing or recital, questioning, repetition, pondering and
religious discourse. Meditation or contemplation should be
inquisitive and metaphysical.

In the first quarter. of the first part of the day the ascetic
should inspect his implements, pay his respects to the superior
and then begin to study. In the third part he should beg
food and drink for any of the following six reasons;

1. To quench hunger and thirst, 2. to serve the teacher,
3. to observe the rules of self-control, 4. to comply with the
rules about walking, 5. to save one’s life and 6. to meditate
on the Law.

The ascetic may omit to beg food for the following six
reasons: o

1. In case of illness, 2. in case of a disaster, 3. to preserve
one’s chastity, 4. out of compassion for living beings, 5. in
the interest of penance and 6. to court voluntary death.

In the fourth part of the day the ascetic should put away
his almsbow! after having taken his meal and begin to study.
In its last quarter he should pay his reverence to the supe-
rior and after having performed expiation of sins (transgre-
ssions) concerning the day (daivasika pratikramana) he should
inspect his lodging. He should also inspect the place where
his excrement and urine are to be discharged. Similarly, he
should perform expiation of sins concerning the night
(ratrika pratikramana) in the last quarter of its fourth part.
He is, as a rule, required to abstain from all killing, lying,
stealing, sexual intercourse and attachment.

Correct Behaviour :

Monks (at least two in a group) should be content to
live in a burial-place or cremation-ground, in a deserted
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house, below a tree, in solitude or in a place prepared for
somebody else. They should live in a pure place which is not
too much crowded and where no women live, Nuns (at
least three in a group) should live in a pure and protected
place which is not much crowded and where no men live

The ascetic should not build a house nor cause others to
erect one. The same holds good with the cooking of food
and drink. Since he lives on alms, he should beg and not
buy. He should not engage in buying and selling. He
should collect his alms in small parts according to rules.
He should contentedly go on his begging tour whether he
gets alms or not. Heis enjoined to eat not for the sake of
pleasant taste but for the sustenance of life. Though over-
come by thirst, he should not drink cold water, i. e., water
having life (sacitta), but try to get distilled water, i. e., water
without life (acitta). If he suffers from cold, he should not -
long for fire etc. to warm himself. If he suffers from heat,
he should not long for a bath and the like. At one time he
may have no clothes, at another he may have some. Under
no circumstances he should complain about it. Ifhe falls
sick and suffers pain, he should cheerfully bear the ills that
attack him.
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CHAPTER IX
ART AND ARCHITECTURE

The contribution of the Jainas to art and architecture is
great. It has enriched the whole body of Indian art-and
architecture. It has also provided certain special formsy
symbols etc. The Jainas are justly famous for their patron-
age to art and architecture. By- Jaina art and architecture
we mean specimens of art and architecture created under
the patronage of the Jainas. The earliest historical reference.
to some forms of Jaina art is associated with king Khiaravela
of Kalinga. The earliest known Jaina architecture belongs
to the Mauryan period.

Jaina Iconography :

It is generally agreed that originally Brahmagical icono-
graphy did not include idol-worship or image-worship. As
regards non-Brahmanical iconography, it seems that the
introduction of image-worship of the Jina was earlier than
that of the Buddha. In other words, the introduction of
image-worship in Jaina iconography was probably earlier
than that in Buddhist iconography.

Even in Jaina iconography, introduction of the Jina-
image, i. e., the image of a tirthapkara, seems to be a later
development. No Jaina 'canonical text refers to images of
or shrines dedicated to any of the 24 tirthankaras. They
mention a number of caityas (shrines) which were dedicated
to Yaksas. There is a general reference to afhat-caitya ( jina-
caitya) in the Vyikhyaprajiiapti (Bhagavati) and Upasaka-
dada Anga Satras. The Jiiatidharmakatha makes a general
reference. to the worship of Jina-images by Draupadl. We
come across descriptions - of eternal images (fasvata pratimas)
in the Rijapraénlya, Sthinaiga and Jivibhigama Satras.
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Scholars are of the opinion that at least up to the begin-
ning of the fourth century B. C. image-worship of the Jina
did not become popular among the Jainas. The highly
polished mutilated torso of a Jina-image obtained from
Lohanipur (near Patna) shows that in the third century
B. C. or slightly earlier worship of the Jina-image had
started. References to the worship of Jima-images are very
few in the Jaina canonical texts. Even these passages might
have been composed in ‘a later age like so many other
passages. This suggests that image-worship of the Jina
might not have existed during the age of Lord Mahavira or
his imrrediate successors.

Earliest Jaina Icons :

Two torsoes of Jina-images obtained from Lohanipur are
the earliest known Jaina icons belonging to the Mauryan
period. One of them is highly polished, whereas the other
is unpolished. Along with these torsoes were discovered
from the foundations of a square temple a large quantity of
bricks and a worn silver punch-marked coin. The torsoes
represent some firthastkaras and the foundations form the
earliest excavated site of a Jaina temple. The Mauryan
king Samprati is regarded as a great patron of Jainism.
He is well-known as a builder of numerous Jaina temples.
There is, however, no archaeologxcal evidence in this regard.

Two Jaina Caves :

Two caves excavated in the Udayagiri and Khandagiri
hills in Orissa are noteworthy Jaina relics of the éur\ga
period. The Hithigurhpha is an extensive natural cave
which was improved by the Jaina king Kharavela of Kalinga.
The Ranigurmphi is the most spacious and elaborately
carved of all the Orissan caves. It has fine sculptured
adornments which include fighting scenes, the hunting ofa
winged deer, the carrying off of a woman and the like. The
cave consists of two storeys, each originally provided with a
verandah.
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Jaina Stupa :

The remains of a Jaina stapa of brickwork and two
ruined temples have been excavated in the Kankall Tila
(mound) at Mathura., A second century A. D. inscription
has been found in the mound. This inscription says that
the stapa was built by gods. The meaning suggested by
this type of belief is that at that time the st#pa was regarded
to be of immemorial antiquity. The Vividha-tIrtha-kalpa
(14th century A. D.) says that the stfipa was repaired in the
time of Lord Parva (877-777 B.C.}) and renovated by
Bappabhatti Stiri after a thousand years. It was built in
honour of Lord Supiréva, the seventh tirthaskara.

The sculptures as well as the inscriptions found at Mathura
are of much interest for the history of Jainism. There exists
an dyagapata or tablet of homage which was sculptured in
relief and erected in a temple for the purpose of adoration.
The inscription on the tablet begins with the words ‘Adora-
tion to the Arhat Vardhamana’ and indicates that it was
‘the gift of a courtezan named Vasu, the daughter of Lonados
bhiki. The main representation is of a Jaina st#pa which
stands on a high platform surrounded by a railing and is
approached by nine steps leading up to an ornamental
gateway. There is another such tablet which has in the
centre a figure of a seated Jina surrounded By various symbols.
Rajgir Temple :

There is a ruined temple on the Vaibhiaragiri (hill) at
Rajagrha (Rajgir). It consists of a central chamber surround-
ed on all sides by a row of cells. On a lower level than that
of the main building there is another shrine which has a
seated image of Lord Neminitha, the twenty-second tirthan-
kara. The accompanying inscription is in Gupta characters.
The conch symbol flanks either side of the Dharmacakra (Wheel
of Law) in the centre of the pedestal.

Akota Jaina Bronze :
A Jaina bronze belonging to the Gupta period (5th
century A. D.) has been discovered from Akota (near Baroda).
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It is a standing image of Lord Rsabha, the first tirthankara.
Its pedestal is lost and it is badly mutilated at the back, hands
and legs. Itisthe earliest known Jina-image with a dhott
(lower garment). A large number of Jaina bronzes belonging
to the period between the 6th and 11th centuries A, D. have
been found in the Akota hoard.

Ellora Jaina Cave Temple :

The Indra-sabha at Ellora is the best of the known Jaina
cave temples of the medieval period. It is cut out of the
solid rock. The courtyard is protected by a rock screen wall
facing the south. In the east is a chapel with two pillars
in the front and two at ‘the back. Entering the courtyard,
on the right is an elephant on a pedestal and on the leftisa
monolithic column, now fallen, surmounted by a quadruple
image of a tirthankara. In the centre is an elaborate square
porch over another quadruple image. A sort of double
verandah gives access to the lower hall of the temple. = There
are two large images of Lord Santi, the sixteenth firthankara,
at one end of the verandah. At the other end is a stone
stairway leading to the upper hall. Boththe halls are
adorned with pillars. The walls of the upper hall are filled
with sculptured Jina-figures. Among the sculptured figures
the most prominent are Lord Paréva, Lord Mahivira and

Gommata (Bihubali).

Colossus of Gommatesvara :

Jaina architecture. in South India is represented by two
‘types of shrines : bastis and bettas. The bastis are regular
temples containing images of firthankaras. The bettas are
open-air courtyards on the summits of hills containing colos-
sal images of Gommateévara. Gommata or Gommateévara
is another name of Bihubali, the son of Rsabha, the first

tirthankara.

At Sravapa Belgola (62 miles from Mysore) there is a
colossus of Gommatefvara on the summit (470 ft. above the
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plain) on the Vindhyagiri hill. The huge image stands
majestically in almost perfect state of preservation in spite of
its antiquity. Tts height is 57 ft., the breadth across the
shoulders is 26 ft., the toe is 2} ft. long, the middle finger is
5} ft. long, the height of the heel is 2% ft., the lobe of the
ear is 5} ft. in length and the waist is 10 ft. The figure is
nude and stands erect facing north. It is cut out of the solid
rock. This enormous statue is clearly wvisible within the
radius of 15 miles from Sravana Belgola (Jainbidri). The
ascent is made by nearly 500 steps hewn in the granite.

We learn from the inscriptions at the side of the statue
that Camundaraya caused this image to be made. He was
the famous minister of Rijamalla or Racamalla who ruled
from 974 to 984 A D. It seems certain that the statue was
hewn out about 983 A. D. The surrounding cloister was

built in 1116 A. D.

. Temple of Parsvanatha at Khajuraho :

Khajuraho was one of the important centres of Jainism in
North India. Of the temples standing there about one-third
are Jaina. The largest and finest of all these Jaina sanctua-
ries is the temple of Parfvanitha. Like most of the temples
it appears to have been erected between 950 and 1050 A. D,
It is about sixty~two feet in length and half that in breadth.
The outside walls are adorned with numerous bands of moul-
dings and three horizontal rows of sculptured statucs.

Dilwara Jaina Temples :

In an area known as Dilwara on Mount Abu there stand
four principal Jaina temples of which two are most famous
and in certain respects remain unsurpassed in India which is
well-known for such works. The older of the two, known as
Vimal Vasahi, was built in 1031 A. D. by Vimal Shah, a
wealthy Jaina householder. It was dedicated to Adinitha
(Lord Rsabha), the €rst tirthankara. The other temple was
built in 1230 A.D by Tejpal and Vastupal, two wealthy
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Jaina brothers. It was dedicited to Neminatha (Lord
Aristanemi), the twenty-second tirthankara. Vimal Shah,
Tejpal and Vastupal were ministers of Gujarat.

The two temples are similar in plan. They are relatively
plain on the exterior but surprisingly rich in interior adorn-
ment. Both are constructed entirely of white marble. The
setting of these temples on the hill at a height of more than
four thousand feet is most -picturesque. Each of the temples
stands in a rectangular walled area surrounded by recesses
with statues of tirthaikaras and other deities. The central
structure is a cell with a pyramidal roof. Connected with
this cell is a closed hall. In front of this hall is an extensive
open portico or assembly hall decorated with free-standing
columns and a beautiful dome supported by eight pillars. The
beautiful ornamentation of these sanctuaries is astonishing.
The minutely carved adornment of their ceilings, pillars,
doorways, panels and niches is marvellous. The crisp, thin,
translucent, shell-like treatment of the marble is simply -
surprising. The work is wonderfully delicate and extraor-

dinarily delightful.
Temple-cities :

satruﬁjaya (near Palitana) in Gujarat is the most famous
temple-city. It has more than five hundred shrines in sepa-
rate enclosures. The total number of images of tirthasnkaras
exceeds five thousand., Some of the sanctuaries are as old as
the tenth century. The temple of Adinitha (Lord Rsabha)
in the Vimalavasi Tunk was built in 1530 A. D. upon the
site of another older temple erected in 960 A. D. An image
of Pupdarika in a small cell of the temple is-one of- the most
beautiful specimens of the tenth century sculpture. A
small shrine built by the Nagarseth of Ahmedabad in 1840
A. D. is a pillared hall of unique design with external veran-
dahs. The floor is divided by twelve piers into ninesmalf
squares. The domes of the roof are supported by arches
between these piers. It has entrances from all the four
sides, the principal being om the west. Some temples at
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éatruﬁjaya have undergone repairs and renovations several
times.

Girnar (near Junagadh) is another famous temple-city in
Gujarat. The Neminitha temple is the largest and perhaps
the oldest of all the Jaina temples here. An inscription upon
it records that it was repaired in 1278 A.D. The temple
stands in a quadrangular courtyard (195X 130 feet). Itis
surrounded by about seventy cells, each containing a seated
image of a tirthankara. The temple itself consists of two halls
with two porches and a cell with an image of Neminitha
(Lord Aristanemi)

The Vastupal temple (about 1230 A. D.) is a triple struc-
ture composed of three separate shrines. Leading out of the
three sides of the cetral hall, the fourth side forms the entra-
nce. The central shrine is dedicated to Mallinatha, the
nineteenth tirthankara. The northern shrine contains a repre-
sentation of Mount Meru. The southern shrine represents
Mount Sammeta,

Caumukha Shrine of Adinatha :

Ranpur or Ranakpur ( Jodhpur-Rajasthan ) is famous for
its Caumukha (Caturmukha—four-faced) shrine of Adinitha built
in 1439 A, D. The temple is also known as Caturmukha-Yug-
4dI$vara-Vihara and Tribhuvanadipaka-Caturmukha-Jina-
laya. It covers a space of over forty thousand square feet.
It consists of twenty-nine halls containing as maay as four
hundred and twenty pillars, the designs of no two of which
are alike. The entire complex is erected on a lofty plinth
surrounded by a high and solid boundary wall. Itis, in
fact, an aggregation of shrines symmetrically disposed around
a central one, The interior contains a variety and multi-
plicity of well-proportioned parts. It presents unending vistas
of columns interrupted at intervals by open courts and illu-
minated by direct and rellected light arrangements.
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There are traces of paintings in one of the Jaina caves
near Bhubaneswar in Orissa, assignable to. the Ist century
B. C. The earliest reference to Jaina painting occurs in the
Hathigumpha inscription of King Khiaravela (161 B.C.).
Some important Jaina paintings belonging to the 7th century
A, D. have been discovered at Sittannavasal near Tanjore.
They are preserved on the ceilings, capitals and upper parts
of the pillars of a rock-cut Jaina temple, The fresco ador-
ning the entire ceiling of the. verandah of the shrine is most
important as well as most interesting from the artistic view-
point. Itshowsa tank covered with lotus-flowers and also
depicts fish, geese, buffaloes, elephants and three men. The
men are depicted 1n a very-attractive way. They are shown
h'dldin,gflotuses in. their hands. The pillars show figures of
dancing girls. These paintings are not essentially different
from the contemporary ones at Ajanta.

There are remains of beautiful wall-paintings in a Jaina
temple at Tiruparuttikunram or Jina-Kafict (Conjeevaram).
The Jaina monastery in the village of Sravapa Belgols is
adorned with various frescoes.

Miniature Painting :

Adornment of scriptures with miniature paintings was
another interesting development in the artistic expression of
Jainism. A school which produced such paintings started
flourishing in Gujarat and Rajasthan in the beginning of the
12th century and continued for many centuries thereafter.
The texts most frequently chosen for adornment were the
Kalpasitra, the Kalakacaryakathd and the Uttaradhyaya-
nasiitra.

The earliest known examples of Jaina miniature paintings
are the decorative roundels in the palm-leaf manuscripts of
the Niftthactrpi, dated 1100 A. D. The two miniatures in
a palm-leaf manuscript of the Jastadharmakathi and other
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Anga texts, dated 1127 A.D., are more significant. The
finest Jaina miniatures (palm-leaf and paper) belong to the
fourteenth and fifteenth centuries. Most of these paintings
are relating to the Kalpasutra and the Kalakacaryakatha.
The history of the Jaina art of painting comes down to
modern times, particularly in the specimens of illustrated
scrolls of invitation (vijfiaptipatras) sent to Jaina preceptors by
the Jaina community of a town or village requesting them to
come and visit their place or to spend the next rainy season
there. The earliest known specimen belongs to the 17th
century A. D. Paintings on cloth are available in the form
of patas. The earliest known pata belongs to 1354 A, D.

*
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